UNIT-1
LESSON-1

NATURE OF SA7(EXISTENCE OR REALITY)

Inthiz lesson we are going to be familiar with the concept of sat (reality ) with special reference to Jaina
philosophy. The Sarskrt word ‘sai'is equivalent to the English word “Bxistence’. Itis synonym of Eeality or
the Ultmate truth. e talk of the reality or the ulimate truth but without knowing it. Bach system of thought
hias always beenin search for tuth, Because of the difference of means and angles the defintions given by
different schools of thought are not one. Some are of the view that reality is what is unchangeable and some
other of the view that veality 1s what is changeable. The Jaina view has always been non-absolofic in its
approach. Accordingly reality is the confession of the two i.e. changing and unchanging. it is a beantifial
combination of two 1.2, substance and maode. In other words, reality 1s eternal-cum-changing. It is the essence
of every existent. Thus, according to Jaina philosophy, whatis reality isexistentand whatisexistent is reality.

In fact, the word “sat'is notavailable in the canonical age of Jaina philosophy . In the place of “sat’the
word Yattvahas been in vogue at the time. “fafftva’means that which 1s the chier’ disciple Indrabhit Gautam
asked Mahavira that what is ‘tattva’? The Lord replied that what originates d=cays and perdsts is Stattva’. In
this discussion the word ‘satisnot seen. Itappearsin the Upanisadic peried or philosophical age. WWhen other
sy stems of thought were thinkdng in the terms of 52 the Jaina thinkers kad also to think of and define it First
ofall ime Acarya Umasvat thought of itand defined it. The later Aciryas have followed his path and accepted
his defirition asitis. The defimtion given by Umasvat in his boox “Tattvarthsira'is as follows .

*Origination, cessation and persisience constitute existence.™

Here, otigination techrically called wtpada is the modification of a substance without leaving its own
kind; cessaticn techrically knows as vyawa 1s the disappearance of a form and persistence techrically known
as dirawvya congsts of the perdstence of the fundamental characteristics throughout varions modifications.

All substances are real (sat) as they have existence and the existence 15 a combination of appearance,
disappearance and persistence. In Jaina view, what appear and disappear are modes and what persists 15
substance. The modes are impermanent, but the substance 1s permanent. Hence existence is the combination
of impermanent and permanence, mades and substance,

The Jaina Philosophy discisses the imposdbility of the absolute permanence of the substance whether
it1s soul or non-soul, If the sz0il were absolutely permanent, it could not undergo transformation from the life
of a human to that of a-good and vice-versa. The acceptance of absclute permanense would, moreover,
obliterate the distinction between worldly Life and the state of liberationand, consequently, the spititual discipline
for the achievement of iberation would loseits mearnng, Like soulif the non-soul were absolutely permanent,
it could neot underzo transformation from one form to ancther. The wood cannet be changed into table and
vice-versa. lin other words, to be real, an entity must persists as substance and undergo change through the
maodes wiich begin and end.

The explanation of sat given by Acarya Umasvati is different from that of Upanisadds and other
philosophical systems such as Myawe and Vailfesika, It is in the sense that hike other philosophical sy stems
AcArya Umasvat has also accepted that sat is eternal but the defirition of eternal given by Him 1s urdque and
not-absolutic, The defirtionis as follows

"“"“What remains as it is and does not pass away is eternal™

_____________________ M.A. J (P)TI1



It means undergoing change what remains asitis, iseternal. Bternal does not mean what never changes
and remains always static. The recogrution of the object in future proves the perdastence of the object. Had
there been only total cessation or absolutely new orgination, recogrnition and memory could not be,

It showsthat Jaina view contends that origination and cessation co-exist with persistence. Origination
and cessation would have no foundation without perd stence and perdstence would be veoid withoutongination
and cessation. The three are interconnected and inter dependent as well. The eternal soul, worldly or liberated,
has modes that appear and disappear, leaving the soul intact, Likewise, the eternal non-soul atom or cluster,
undergoes modes that appear and disappear, leaving the non-soul intact,

The Comprehensive Nature of sat

In his Paficasttkaya Acirya Kundakonda describes existence in its comprehensve form, Inbrief and
indetail the description goes onas follows: “Bxistenceisone (asa class) Itis the inherent essence<Eall things.
It mardfests itself through diverse formns. It undergoes infinite modifications. It has the triple characteristics of
creations, destruction and permanence. It also has the antithetical qualities, that 1s, it may be described by the
opposton.”

The antithesis referred to 1s due to the fact that the existence may be descmibed in each case by the
opposdte attribute, Itis described as one from the class point. Itmay be described as many from the individual
point. So with every adjective; (sarvapadastha) may have antithesi s particular (shapadastha), mualtdimendonal
(visvaridma) against uri-dimensonal (ekariipa), (anartaparydya), against (ehaparyd@ya), etc. In Jaia Siddhant
Dipikd Acarya TulasT says the cogrizable objectis universal cum parienlar, existent cum non existent, eternal
cum noneternal expressible cum nonexpresable etc. Such a description of the same thing by opposite atibutes
may beincompatible with the false podtion taken up by absolutistvhilosophy, thatis, the philosophical atitnde
which insists on a dsingle point of wiew with reference to the extremely complex fact of reality. But such
complete facts can be desaribed by cpposites without invalving viclent self-contradiction according to the
arekdarta philosophy, philosophy of manifiold aspects. Complex reality natwally claims complex atiiide of
the understanding. Any attempt to provide life and its problems with a simple readymade framework must
certainly end in failure; for conceptial analy sis alway s implies selection and abstraction. The reality which is
described by a concept will certainly be vicherin content than the content of the idea. Hence there is the
possbility of describing the same fact of hfe by distinct and sometimes diverse conceptial symbols, This
means that life isalways greater than Lagic, Ttis this aspect that 1s expressed in the Jaina atitnde of anekaria.
This prima facie contradiction suggested by the term arekarita is in no ways different from the Hegelian
dialectic which could embrace carvadictions. When the Jaina philosopher speaks of describing the same
thing by cpposite attributes, hizwiew need not be assumed to be more viclently shocking to the common sense
atitiude than Hegel’ s assert-iithe affinrmation and negation are identical. Both the viewsin shortare apparently
incongdstent, but both emiphasize an important aspect of reality.

Existence and the Theory of Sevenfold Predication

When reality 1s mulidimensional antithetfical. Tt1s natural that it can be explained in many ways The
ways have been worked cutin seven formes, The very seven formes of predication are known as saptabharga,
the Theory of sevenfold predication.

According as substance is viewed form different aspects of reasoning that may be described by the
follewing propodtion—i( 1) Perhapsitis, (2) Perhapsitisnot; (3) Perhapsitis both (is and is not), (4) Perhaps
1tisindefinable; (57 Perhapsitis and isindefinable and (67 Perhapsitis notand is indefinable; and (7 Perhaps
itis and is not and is indefinable.

waptabhang? or the seven fold logical predication 1s an important doctrine of Jaina logic, The same
objectmay bedescribed by seven distingt propodtions. These are the seven possible way s of a prion description.
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We cannot have another proposition about an object, which cannot be brought under any one of the seven
propositions. The complex nature of a real object or substance 1s amenable to description by the abowve seven
and only seven propostions. To have a complete description then, the thing must be taken in all the seven
ways. Ineach cazeitis the same fact thatis the subject of the proposiions which are certainly diverse in natare.
That only means that different and apparently conflicting ideas may be predicated of the same subject. This1s
possible only in philosophy.

The different propositions are all beginming with the termn sy@t which means perhaps. The propostion
aimes, at the most, only at probable truth, Jaina logidans were evidently extremely cautious With the consciousress
of seven posable predications they would never assert anything categorically about anything. Absolute
categorical asserion may be justified in absolutist philosophy, But the Jaina thinker in his dread of such
absclutistatitude never hedtated to emphasize his relativistic philosophy evenat the cost of verbal edundancy.

The prefix spa therefore saves the propodtions from becoming an absclute asserion The gquality
predicated is probably or perhaps true. The predication is accepted provisonally with the full recogrution that
the same may be deried and that other ideas may be affirmed of the subject.

1. The propodton syadasti dravya means that existence 1s affinmed of a thing fram the point of iew
of its own essence. Hesential characteristic may be safely affirmed of a thing., The affitmation has mearing
with reference to its own place, 1.e., you can say that “a thing 1s"when you reler to its place of existence.
sSimilarly the proposition is dgnificant with reference to its own time, 7o canaffinm the existence of a being
its life-time. Again affirmation is sgnificant if reference is toits quality. The quality of a thing can be zafely
predicated of the thing. Hence the propostion syadastidray e 1s an affinmation about the dravya with eference
to its 0w dravya, substance, ksetra placeie., kala 1 e, time and bidva e guality.

2. Syanasti dravya (perhaps the things is not). This propedtonis a negation about a thing from the
point of view of para-dravya (alien substance), para-kretra (zlien place), para-kala (alien time) and para-
bhava (allen quality), 1.e., you can have a negative proposition of a thing in the following manner—

1. Xisnot Y (para-dravya) 3, X has potnow 1.e., it ceased to exist oritis not yet bom

2 XisnotinY (para-ksetra) 4, X hasnot the quality Y, 1.e., (para-bhava).

3. Syadastingst dravya (perbaps the thing isand 1= not), Both the conflicting predicates may be applied
to the same subject, provided the following 'ceridition is satisfied, The affirmed predicate must refer to sva-
dravya (its own substance), svaksetra (its owrn place), sva-kala (its own ime)and sva-bhava (its own quality ).
And the predicate deried must refer to para-dravya (other substance)), para-ksetra (other place), para-kala
(other ime) and para-bhava (other guality ).

4, Syvadavaktavyam dray i (perhaps the thing is and is beyond description). There is no word which
would bring out the impliceticr of both the affinmation and negation of a thing at the same time. Avakatvyz
should not be interpreted to oe absoliutely indescritibable for then avaltay wa itself would become meaningless.
It only refers to the impossbility of finding anidea which would include both the thesis and the antithesis at
the same time.

5. Syadasi-avalitavya (perhaps the thing is and is beyond description). When reference is made to sva-
dravya, sva-ksefra ets., the thing exists and hence the affirmation; and when reference 1s made at the zame
time to swapara-draywis, sva-para-ksetra etc., the thing becomes beyond description and when attention is
directed to both the above mentioned aspects, affinnation and indefinability will be the fifth propostion
ramelyy—perhaps a thing is and is beyond description.

&, Swirnasti-avakiayya (perhaps a thing 1s not and 1s indefinable). Here the first reference 1s negation
from the point of para-dravya, para-ksetra, etc. Secondly, the references is to the indescribability and when
both these characteristics, dernal and indefinability are associated with the thing at the same time then the
proposiion “perhaps thatitis not and is beyond desaription™becomes significant,

7. Svad-asti-nasti-avaktay ya dravya (perhaps the thing 1s, 1s not and 15 indefinable),
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Affirmationis with reference sva-dravya etc. Negation is with reference to para-dravya. Indefinability
when these two are taken at the same time. When all the three above characteristics are attended together then
the thing may be said to exist, and yet not to exist, and to be beyond dessription.

The View of Other Indian Systems of Keality

To understand the wastness of Jaina view we have to pay attention towards the view of other Indian
thirkers. As Indicated in the starting there are two findamental and opposing views of veality : {only whatis
etetnal and unchanging is real, and (2) only what is incessantly changing is real. The former is called the
philosophy of being and the latter the philosophy of becoming. Inthe former, change 1s considered asabsohitely
unreal, while in the latter, changeis the essence of things. According to the former, itis only the substance that
15 real, while in the latter, it 1s only the modes that are veal.

The philosophy of being 1sidentified with the doctrine of an abiding entity such as that of the Vedaria
Philezophy, which believes that change is only anillusion emanating from the eternal unchangitis Brafmana.
The Philosophy of becoming derdes such as entity as, for example, in Buddhism which does not believe in
substance, but only in change, Other systemns fall somewhere in between these two exttemes, such as the
wartkhya-yoga philosophy in which the eternal substance, the soul, isabsolutely coristant while the primordial
matter, prakri changes.

The Jaina philosophy is distinct form these theories because the eternal substance and the changing
maodes are viewed as real and integral, Ttis not that the modes alone are subject to change while the eternal
substanceis static and unchanging, the substance is also lHable to changs, though not to absolute cessation and
disappearance like the modes, The substance is renewed as the modes change. Changing of modes according
to Jaina Philosophy is nothing but the transformation of the object which is already existent. Thisis why the
transformation is defined as “*eontinuity of one's own nature turough change™. Thisis also confirmed by
siddhasena Ganl who says:

*Anentity is a single whole and it has the dual aspect of change and permanence; the categorization of
its as substance and mode 15 only a device for the enlighterument of the nowvice.”™

In fact, reality 1s a variable constant arid therefore substance and mode are not two distinct realities.
They are two phases of one coin, Thisis the reason why Siddhasena Ganldiscusses the law of contradiction
and show s the absence of any cpposition bstween pennanence and impermanence, existence and non-existence
a attribites of the same entity. According to him, it is our expetience, not abstract logic, thatis the proof of the
compatibility orincompatibility betvwieen attributes.

The View of Modern Seiernce

Now we would see the evidence of present-day science on the very natire of satie. of substances
through birth and death. The sphere of “Science’is matter and energy only since soul and other non-phy sical
substances are not amenable to measurement and science means ‘measrement’. Consequently laws have
been investigated-and formulated concering matter and energy only. The prineiple of conservation of
matter and the principle of conservation of energy are the two fundamental laws of physics.

*This theorem (the law of conservation or perdstence of energy is usnally conddered to be the flower
of the mecharical world, the highest and most general theorem of natoral science, to which the thought of
many cenhiries has led.”

REeferring to this doctrine Prof, AN, Whitehead, D.5c., F.R.E., writes“The doctrine of energy has to
do with the notion of quantitative permmanence underlying change.”

Ilark the coincidence of the words “penmanence underlying change’, the words which Jaina have
afterin the ranslationof wipdda v e ya and dhracvya 1.e. used origination, cessation and persisience respectively.
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“Writing under the heading energy, like matter, is indest rectible”Dr. I.W, Mellor writes “whenever it
hias been possble to make acourate measurements, it has been found that when any quantity of one formn of
energy is made to disappear, an equivalent quantty of another form, or form of energy appears.™

LA, Colding said @ “BEnergy is impetishable and immeortal and therefore, wherever and whenever
energy seems to varish in performing certain mecharical or other work, it merely undergoes transformation
and reappearsina new forms but the total quantity of energy still abides, Theitalicized wordsagain mean the
utpada, vyaya, dirauvya in the pudgala dravya.

In the brilliant writings of the French phy sicist Sadi Carnot (died 18320 the following words cocur

*Trae encugh (energy ) may change its form of produce sometimes one kind of motion and sometimes
another, butitis never anmihilated™. It means permanence through change.

What has been said abeout energy is equally tie about matter. A few years after Lond  Iahavira,
Democritus, the great Greek philosopher also tavght—ex nikide rikil fit, et v wikilion nikil potest
reverti—nothing can ever become something, nor can something become nothing.

In the nineteenth Centary Herbet Bpencer anounced that *“the anrihilation of matter is unthinkable for
the same reason that the creation of matter is unthinkable, the reason, namely, that niothing cannct be an object
of thought,”

The latest work of the great chemist D, IW. Mellor maintains the foliowing statements

Inall changes of a corporeal nature, the total quantity of matter temains the same, being neither created
nor destroyed (aradinidhana) Supetficial observation might lead o the belief that a growing tree, the
evaporation of water, and the burning of a candle prove the creziion and destruction of matter buta carefiil
study of these and innumerable other phenomena, has showrn that the apparent destmiction of matter 1s an
illusion. The law of perdistence of weight or the so-called law of indestructibility of matter means that substance
persists while matter changes its form,

QUESTIONAIRE
1. Eassy type

1. Write a detailed note on drav e according to Jaina dardara comparing it with any one dravya on
any other Indian philosophy’
2. Short answers questions
1. Bxplain dravya according to Vallesika philosophy.
2. Explain gupa and paryaya.
3. Answer the following in one or two sentences
1. Write namesand number of dravpas?
2. Whatisthz shape of ritywa®?
3. Whatisthe original definition of dravya as per Jaina darsana®?
4, White characteristics of kala as per Jaina philsophy ?

4, Fliia the blanks—

I is being considered as principal basis of tattva mbndrsd.

ii.  That which remail pervasive in dravyds in equarimity iscalled ...

iii. That which possessed colour, smell, taste, ..., and ..o iz called pudoala.
v, Thatwhichisthe .......oooon of all dravyasis called sky-the space.

v.  BHven kalais being accepted asa oo, in Jaina dariana.
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UNIT-1
LESSON-2

SUBSTANCE QUALITY AND MODE

it has been defined in the previous lesson. Mow in this lesson we are going to know about the
particular formms of the sat Satisa general term which comprises all types of reality whetherit isin the form of
substance or quality or mode. As we know that substance and existence are not two. Substance has the same
quality which an existent has, Thisis the reason that Acarya Umasvat has accepted exdstence has the character
of substance. At the same time it is a substratum of guality and mode. Though quality and mode are not
independent realities yet, they are asmuch real as substance. Inthislesson we would fry to undersiarid these all
particular forms of veality i.e. substance, guality and mode.

Etymology of the word ‘drarrg

The word ‘drava’is derived from the root ‘dre’ (meaning an attachment) by adding the suffix “yat'to
it, denoting an object. Thus “dre’+ “par’= “dravyam’

Note : There is only similarity between dravya & sat. The heading should be relation between sar &
dravya instead.,

Identity and Difference of sztand drarrz

Eefore starting the description of the nature of substance Acarya Kundakonda goes to mention the
qualified identity between sat and substance. These are the saibe from one aspect as he says:

“What flow s or maintains its identity thvough its several qualities and modifications, and what 1s not
different from sat that is called substance by the All-kncwing (sarvapa),

According to this view there is no unchanging reality or saf is jain system. Here also the similarity
between Hegelian concept of ‘thing’and the Jains concept of dravya 1s worth noticing, Sat 1s nota thing in
itzelf behind dravya. Sat and dravya are one-and the same as Hegel mentioned. Thing initzelf and experience
are not absolutely distinct. Dravya vefer 5 facts of experience. Sat refers to existence or reality. One may be
abstracted from the other as a fact, Thus sat and drav e are not two realities the formeris defining character of
the latter.

Substance

In the Jaina metapiysical terminclogy, ‘dravya’le. sustance dencte a relax existence which is
characterized by persistence through-change. The non-absolutist realism of Jaina is bazed on the doctrine of
persstence-through-change. While the absolutists find self-sontradiction in asserting both permanence and
change in the sameeality with reference to identical space and time. The non-absolutist Jaing s maintain that
one need not be afraid of accepting thisas true or as the very nature of things. Since, our common experience
mives this asa fact. They therefore, reject both an unchanging permanence of Vedartis and absolate flux of
Mihiliste arnd Heraclitus, Anunchanging permanent as well as mere change withouta substratom ave impossible
abstractions. The Jaina therefore, define substance as “whatis capable of eternal continuons existence through
infirite succession of origination and cessation”. They also define itas “what possesses aninfinite mimber of
attributes™and alternately as “the substratum of both qualities and modes™. According to the  Jainas substance
15 a real because they assert drav e as the dynamic reality of with permanent substantiality marnfesting itself
through change in the form of origination and cessation. The tririty of wipdda 1.e. origination, vyaua i.e.
cessation, dhramvya 1e. permanence from the trip characteristics of reality. For example, consideran ingot of
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gold, Buppose we make ancornament out of it, The origiral mass of gold suffers a modification, the furdamental
form 1s destroyed a new form 1s produced but the substance gold persists throughout the change. Hence
Acirya Umasvat rightly remarks :

“Hvery substance in the universe possesses the quality of permanency with generation and decay as
modification of itzelf Itis techrically called sat and sat defines a substance.”

We can understand substance through two standpoints (rawa)
(1) Dravyarthica naya, the aspect of substance,
() Parvayarthika naya, the aspect of change or development.

sSubstance inits reality can neither be created nor destroyed, it has only permanent substantiality, But
through its modes, it secures the triple qualities of permanence, appearance and disappearance. According to
dravydrthika naya, dravyd, e.2., gold can neither be created nor destroyed. It exists and thatis all. But the
otnaments and other things made of gold are the modes. These may change; one ormament may be melted and
a new one be made. The disappearance of the previous ornament 1s cessation and the appearance of the new
othament is otigination and yet all the while there is the same gold persistent. Substance then has both the
qualities, permanence and change, itis permanent as substance and changing as nisdes.

Professor A, CakravartT has summarized ina beautiful way the characeristicsof a dravya. “The term
dravya denctes any existence which has the important characteristic of perastence through change™. There
are gx dravyds. Among these ax dravyas five are asttkaya. Though mamlesting themselves in mult various
formes, they maint@in their permanency too, Kala isnot astiawa but like aa®kdya it aleo possess the character stic
of perastence though change. Soitis also known as dravya. Thus there are gx substances .

(1Y Dharmastikaya, () Adharmastiiava, (3 Akasastikdaya,
4y Kala, 5 Pudoalastikaya, (0) STvastieaya.
Cuality
The defirition of gresais explained in the Lgarddhpa wena Sidra in this mannetr: dravya substancesis

the substratum of guma and the characteristic of guna is that gresa are inherent in one dngle dravie.

From the statement in the scripture "QJualities rest on the substance’, it follows thata quality can subsist
ornly by depending uponits locus and therefore, it is concomitant with the substance. Acarya Umasvat has
defined quality ratherin a comprehersive and very clear form in the following manner :

“Those which have subsiances as their foundation, and are not themselves the foundation of anything
are qualites”.

warvartha siddhn, commentary on Taitvartha Sittra by Payapada, gquotes anancient verse which defines
quality asthe dividerof one substance from another and mode as the transformation of substance, A substance
iz never devoid of gualiies and modes, their association being natural and eternal.

subsiances are distinginshed from one another by their qualities. For instance, the quality of sentience
distinmiishesa soul from a non-sentient object. Similarly, the gualities of colour, smell, etc., disingimnsh matter
from a soul which 1s devoid of such qualities. Qualities are perdstent attributes of substances. Modes, on the
other hand, are evanescent phases of those substances and their qualities.

Kinds of Quality

Each substance 1= distinct from another by virtue of possessing one or more particular gualities which
are not possessed by the others, Besides, dnce all substances are constituents of a single reality, a thread of
urity runs through all of them in the form of uriversal qualities. We shall first deal with the general qualities
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substance, which shall be followed by the discussion of parficular qualiies, Quality is of two kinds, viz.,
generic ot uriversal and specific or particular, that which evolvesitselfasa singular characteristic in a number
of substances 1s genetic quality. What is evolved as a different atiribute in each different indisidual 1s called
specific quality. The genetic qualities are 5% in rmumber, while specific qualities very in mimber. The genetic
are as follows

Six Universal Qualities :

The following are the sx uriversal qualiies (s@amarpa gupa)ie. they are possessed by all the six

substances :
1. (BEternal) Bxistence (ast@va) 2, Causal Efficiency (vastutva)
3, Subjectivity (dravyatva) 4, Objectivity (pramee yatva)
5. Bxtension-in-space (prade Satva) 6. (Bternal) Perd stence/Permanence (@gurulagkitia),

1. (Eternal) Existence ( 25tifrg)

Etemal exisence means continuousduration by reason of which each substance mairtains its *being’and
is never confronted with extinction. Ttis by virtie of this quality thata substanceis neither created nor desroyed,
but maintains its identity eternally.

While emphasizing the plurality of the six substances, it is also emphasized by the Jainas that plurality
isnot anunrelated chaos buta system, inasmuch aseach substance 1s cemeniea with the rest by defirite bonds
of relationship.

The non-absolutism of Jainasis not the resnlt of negation of absclute and extremes but their unification
and integration as a system. Absolutism conssts in maintaining itner unity or multiplicity as absclute truth
and holding that oneisinabselute oppostion to the other, .z Vedartist hold the unity of reality asthe whole
trath, whereas the Buddhist rikilists accept multiplicity 25'the only trmath, but the nen-absolutist Jainas accept
both urdty and multiplicity as the true determinations of the reality. Thus, while propounding the division of
Universal Reality into dx substances each with its owri particular characteristic, the Jaings also emphasdze
their urity by propounding certain uriversal athributes possessed by all of them. The universal attribute
‘Bxistence’may be regarded as the highest wtmversal, and 1s proclaimed by the Jainas to be mahasana 1.e.
essence of Reality, This means that inspite of their multiplicity, the sx substances comprise one uriversal
system. Thisaspect of unity (viz mabasatid)is emphasized not only in the individual substance’s constitution
as an individualistic trait (1e avaritarasaitd) but the unity of all Reals, Hxistence, however, should not be
abstracted and postilated as the tritary substance of which the other substances may be taken as (modes)
prawiyas. The six substarces it spite of their commoenchatacten stic of existence, are fundamental and ireducible
ohe to another.,

Thus, the metaphysical system propounded by Jaina philosophers isnot a hopeless chaos of pluralism
but a pluralism integrated into a sy stem.

2. Causal Effecisricy ( rastriva)
The vastigva is the second uriversal quality, which emphad zes the dynamic natore of the sbx substances.

e have already dizscussed that a substance is characterized by permanence-through-change. The
quality vastutva emphasizes the aspect of ‘change”.

Both ‘being’and ‘becoming’are necessary concomitants of reality and one 1s as ultimate as the other.
Becoming or change presupposes causality, which is gain reducible to identity-cum difference, which is the
Pundamental nature of all Reals, But whatis the cccasion or rather the raison &'efre of change? According to
the Jainas, change s integral ina substance and the simulus of change is seated in the very natire of substance.
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Thisis vastutva or cansal efficiency. Asregards the question, whether cansal efficiency is different from or
identical with substance, the answer 15t 1s different, and at the same, 1dentical.

3. Substancehood (drav ya tra)

The quality of substancehood enables a substance to be the substratum of qualities and modes, As we
have seen before, the qualities and modes cannot exist without any support. Such support is the substance. In
other words, they will have no basis, if they do not restin something real. This does not mean, however that
dravyais merely a sapporting analien fact, the quality. The quality charactEetizes the substance and the substance
hiasthe quality. It should also be remembered that the attributes alone are not sufficient to constinite substance,
because for the Jainas, esse is not identical with pereipt. Qualities, in order to be objective and not merely
subjective, to require an objective base. Such a base the dravyais,

The problem of relation between a substance and its attributes will be discussed extensivels i the next
lesson.

4. Ohjectivity

Ey the wirtue of this quality, a substance can become an object of kowledge. The Jainas are realists
and notidealists,

substance 1s real and consttuent of the Urniversal Reality, This quality 1.2, praseywatva enables the
substance to be an objective reality. Realisin of Jainas has already been discussed earlier.

3. Extension in Space

Ey the wirtoe of this quality, the substance extendsin space. Fradeiatvaisalso called as ksetratva (1.e.
quality of ocoupying space). This enables us to predicate a substance by the determinant location (ksefra),

6. (Eternal) Persistence/Permanence

While discusdng the uriversal cavsal efficiency vastatva), it was gated that a sab-stance is characterized
by perastence/penmanence-though-change, While the quality cawsal efficiency emphadzes the aspectof change,
this quality iz, agurulaghuiva emphasizes the.aspect of perdstence/permanence. Itis precizely this quality
which prevents the substance from surrendering its own specific substance hood and prevents the quality from
abandoring its ‘qualityhood’. Further, both the substance and the guality undergo infinite modifications,
intrinsically as well asextringcally. Eut they do not lose their identity. Secondly, the interaction between two
substances can never change the sp=cific nature of either sub-stance. Thirdly, each substance which is the
substratum of infinite qualities of 15 own, continuous to supports its substance and they do not scatter away.
Theinalienability of the respective qualities of each substance alsois due to this quality of agrrnlaghuiva, All
these mean that each substance and its characteristic gualiies maintain their individuality in-spite of not only
the interaction between bwo or more substances but “selfinteraction’also.

The Specific Qualivy

The number of specific qualities 1s not fixed. Tt differs from substance to substance. The following
aphorisin ermerates specific qualities in brief as given below @

*The charactenistic of being the cause of motion, rest, accommeodation and duration, as also touch,
taste, smell and colour, knowledge, inhiition, joy and energy, consciousness, anconscousness, corporeality
and incotporeality, and the like belong to the category of specific qualities.”

The expression ‘the characteristic of being the cause of should be constied with the medium of
motion, the medium of rest, space and time with motion. Of these, dx atiributes belong to each of the aibstances
krown as soul and matter, and three attributes belong to the other four substances. Among these, touch is
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gightfold viz., hard, soft, heavy, light, cold, hot, viscous and dry, taste is fivefold viz, pungent (for instance,
dehydrated ginger), bitter (e.g. astringent), (e.g. myrobalor), acid (e.g. tamarind ) and sweet (e.g. sugar); quirine
smell is twofold viz, good and bad; colour 1s fivefold iz black, blue, red yellow and white, Dharea 1s the
condition of motion, adharsa of rest; 3k@fa (space) of accommeodation; kala of endurance; touch, taste, smell
and colour of pudeala (matter), knowledge, intmtion, joy, energy and consciousness of fiva; Unconsclousness
is the specific attribute of the five substances except sonl, phy dical of matter, and non-phy sical of the remaining
substances.

Mode

Again, a substance and its quality must exist in some state or form, and so each one of them is a
substratum for infinite modes techrically called paryaya. Like guma—is ancther techrucal tenn demanding
carefil understanding. The modes subsst in both substance and quality. They are infinite in mamber and
transitional in natare, In other words, cessation of the precedent mode is followed by the origination of the
sicceeding one.

Theintrindc change in substanceis called arthapayaya orintrinsc mode whickiis subtle and confitnes
without any external influence. Thus molecular disintegration and aggregation thatoccur every momentina
phydical object is anintringc mode. A particular gross mode of existence, on the ther hand, which is stable,
and lastzfor some ime iscalled (vyafjana parydya) or ‘extringde’ mode. A physca! object may have a particular
maode say, asa pen fora certain of ime. This state of pen isextrinsc mode of matter, Similarly, the contimicns
change that takes place in consciousness is intringe mode of soul while s existence as a particular orgarism-
say,amanis fiva’'svya  Ajana paryaya which is with a determinate life-span. It should be noted that jiva and
matter have both kinds of modes whereas the four substances have got only intringe mode soul,

Az we shall going to discusses six distinct substances in the succeeding lesson each substance hasits
ownchamctensticatmbutes, Thus, “color™ 1s anattribute of tve physical substance (prdgala) and “yellowness"1s
a mode of the colour,

Inthe Non-absolutist Realism, all change most be change of and in something, 1.e. a succession within
a permanent identity. Thus, while a mode originates and ceases, the constitntive substratum of change can
reither be destroyed nor created.

Defining the parydya Acarya Tiulasi:
= Pinvottardkara pariyagadanar parvayal™,
Mode means forfeiture of the pirecedent and appropriation of the succeeding state.

From the scriptural riepostion ‘the defining characteristic of modesis thisthat they subsistin both’, it
follows that the forfeinine of the precedent state and appropriation of the succeeding state by both substance
and quality 1= mode, The transition of the soul from a human to a divine life and so on are the modes of the
soul-substance; the changes of matter are into aggregatesand the like; the changes entailed in the dharmedas fa v
etc. by the conjmction and disjunction substancesof dharmma ard adhama. The modes of qualifies are illustrated
by the modification and the hike of conscicusness and inhmton as well as newnessand oldness of colour and
the like, The modes are infinite on account of the infiniteness of the preceding and the succeeding formes.

Unity, separateness, number, configuration, conjunction and disjunction are the distngushing
characteristics of modes.

The modes are characterized by these @ urity is (the cause of) such cogrition as ‘thisis a jar’, even
though the atoms of which the jaris made are discrete the separate. Separatenessis the quality which occasions
distinction in things joined together, Itis the canse of such judgment as “thisis separate from that”. Number is
the cause of such judgmentas ‘thisisone’, ‘these are two’, ‘these are three’, etc. Configurationis responsible
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for such judgment as ‘this is round”. Conjunction, disjiinction makes possible the knowledze of difference in

things which are disjcinted from one ancther, It 15 responable for such judgment as ‘this is disjoined from
that’, and the like.

When consciousness and wpwwga are associated with Suddhafiva then they are considered as perfect
and pure thought, Perception and knowledge. These pure consclouaiess perception and knowledge are known
as svabhdva gumna intrinsic qualities. These svabhava gunds are potentially present in all fivas and explicitly
marifest in Suddha jiva or liberated soul.

Thete can be neither destmistion of existing substances nor creation of non-existing ones. Concepts of
creation and destructicn are applicable to substance only because ofits qualiies and modes. Thus substance is
shown to be permanent from dravyarthika raya and changing from parvayarthika naya. The very tuth has
been uncovered as follow s,

*There can be no destruction of things that do exist, nor can there be creation of thing s out of nothing.
Coming into existence and ceasing to exist, things do have because of their attributes and modes.”

For example, the atoms of gold that constinate the substance gold are subject o neither creation nor
destruction. But there may be appearance and disappearance in the different forms anid modifications of gold,
the original form may be lost: and a new form may be assumed. One ornament miay be destroyed and ancther
created. What iz true of inorganic living being thingsis also tie of other subsiances. Forinstance Sfva as such
15 nelther created nor can be destroyed. Its essence 1seternal, but it may lose its original state of existence and
comme into a next state of life. Life thenis contirmiity of existence through rths and deaths, Thus substance as
such 1z permanent and unchanging. Butits forms and modes are perpetually changing. Hence substance may
be described by both the attributes permanent and changing accerding to the respective aspects or mawa. The
following verse indicates towards the attributes that are permanent and changing as well.

The very same svabhdva-gunds get corrupt becawss of the interference of karma. Then they become
vibhava gunas of Jiva orthe extrinde qualiies of Jiva. Cetand and upayoga become asudha we can say that
the consciousness and wpayoga associated with mondane soul 1s imperfect and impure. It is vibAava guna,
which must be got rid off before the self attains prity and regains its intrinsic Suddha cetand.

Like two kdnds of gupeds, jiva has tyeomain parpd pa.
Conelusion

Zoncluding this chapterit caribe said that though things have origin and decay from the point of forms
crmodes, they have no change inessence. Ifa soul departs from the human state it becomes either a heavernly
being or some other living being. In either case (during death or birth), it does not lose its intrinsc natare,
When the original form islost, the soul does not loseits own natire with the pasding form and whenit putson
a new form it does not g6l a new nature with its coming form, In spite of origin and decay of formes the soul
maintains its nahre arid identity.

Thizwvieyw of soul rejectsthe two false views, abzolate transitoriness and eternality. The formmer mairntains
that there 15 adifferent self at every moment as the Buddhist believes. The Jaina view rejects thisas untenable
becanse it recognizes the changes with mode or qualities and not with substance. Nitya ekarta view maintains
that the self is absolutely permanent and unchanging, and that all changes are illusory. This view also 1s
rejected by the Jainas, For them jfva maintains itsidentity the change of quality mode. The same factis again
explained from the point of rapas or principles of understanding.

Theough the soul experiences both birth and death, yet it 1s neither really destroyed norcreated. Crigin
and decay refer respectively to the disappearing Deva state or the appearing hnrman state and these are only its

parydayas or modes,
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From the dravwartika principle there is neither birth nor death for the ffva has anindestictible essence
which cannot be anrihilated even by the hand of ime. Origin and decay are applied to ffea only form the point

of pary@yarthica naya.

(Juestionaire

Eassy type—

e e

Write a comprehensive note on defination of substance as per Jaina philosophy ?
Write a comprehensive note on kinds of quality ?

TWrite about identity and defernces of saf and dravya?

Write a comprehensive note on quality ?

Write a note on mode?

Fill in the blanks—

1.

i,

il

1+,

Dravya and guna are absolutely different according to .
The word dravya 1s derived from the root .,

Acarya Kundakonda mentions the identily between ..., and o

similarity between Hegelian concept of thing and the ... concept of dravyz in the
worth noticing.

In the Jaina metaphy dcal terminclogy o, deriote a relax existence which in charactarized
B v, through change.
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UNIT-1
LESSON-3

RELATIONBETWEEN DRA VYA, GUNAAND PARYAYA

Acarya Pijyapada and Akalanka have given the defirdtion of dravya on the basis of guna and parudia.
AcArya Phjyapada says—"gunairoundrva dridam gatam gunairdrosyate gunandrosyat it dravyar means
what was obtained by qualities or what was obtained to qualities, what would obtained to qualities or what
would obtained to qualities is dravya (substance). In Tattvartha Vartika Acirya Aklanka says
“paryayardi yante dravartl va@ tani 11 dravyant means what is obtained by its modes or what is cbtained to
modes is substance.

Acirya Umasvati defines substance by two ways: 1. Substanceis that which has thiee characteristics
' origination, cessation and perdstence.

2. Substance is that which has quality and mode

From above said definitions we can say that withoutqualities and modes substance cannot be defined.
How quality isrelated to substance? To solve this problem we have to understand three currents of thought in
Indian philosophy inregard to the relation between substance and quality wiz. (1) bkedavada (the doctrine of
difference’) between dravia and guna (substance and quality ). () abheazvdda (the doctine ofidentity ) between
dravya and guna and (3) bheddbhedavdda (the doctrine of identty-cum-difference)) between dravya and
LR,

Absolute Difference

The Nydwz Vaileska sy tem of thought the relation between substance ard itsquality 1s one of difference
for the substances like earth, water, fire, air, space, ditection, time, soul ete., are substantive entities and the
gqualities, sach as colour, taste et., inhering in matenal thing and knowledge ete, inhering in the soul-substance,
are regarded as so many entiies having distinicland separate existence but marifest them selves is connection
with the substances.

According to Vaifesika philosophy substance and qualities are totally different. In the first moment
substance remains rirgupa means devold of quality, After that through the samavdya sambardha quality
relates to the substance. There z1e two loglcs to prove the difference between substance and quality—i(1)
Drifference in characteristics, (i1} Dhifference in the means of perception.

substance is the substratim of qualiies while qualities are the substrate of substance. Substance is
active and quality 1s passve, substance 1s with quality while quality itselfis deveoid of quality. There are the
differences which ate miven by Nyawa philosophy to prove the absolute difference of substance and quality.
Thereis also differsnce in their perception. Inthe perception of substance like ghat, pat, book we need the help
of more than one sense and mind also works to perceive these substances,

Eutqualities like colour, sound, taste and perceived only by one sense eg. colouris perceived by eyes,
taste 1s by tongue and sound 1s by ear,

Criticism on Absolute Difference

Jaina philosophy does not agree with the thoughts of absclute difference of Nyaya philosophy and
also the samavaya sambandha which 1s accepted by this philosophy to relate the gualities to the substance
Jaina AcBrya UmaAsvat says ‘gunaparydyavad dravyam’,
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Mot only Umasvat but other Acaryas like Kundakomda, Siddhsena, Akalarika, Haribhadra etc. also
defines dravya in the same way. According to Acryas substance is substance only then, when it is with
attributes & modes. We cannot imagine a substance without qualities and modes. There is concomitant
relationship between substance and quality, Arguing this absolute difference of substance and quality AcErya
Kundakunda raises two difficulties : (1) Infimiteness of substance and (2) Absence of substance qualities
always remainin substance, If we acceptabsolite difference between that substance and quality of that sabstarce.
We will have to accept other substance as a substratum of that quality and for the quality of other substance
again we will have to imagine a new substance because without substance quality cannet hang nthe air, Inthis
way the fallacy of regresses infirdtum arizes. Along with this Jairism does not also accept the samavaya which
1s accepted as a connector of substance and quality by Nyaya Vaiiestka philosophy. Because samvaya itself
cannot be deveoid of its quality, Samavawatva will be the quality of samvaya, IF any quality of substance
remains inits by samavaya sambartdha then by which relation semvayatva quality remains in samvaya, If
again by samavaya sambardha then there will be the endless chain of samavdya. And if Mydwe philosophy
say s there iz no need of second samavaya for resting samvayatva in fivst samsvdya then why there iz need of
samavaya sambandha to relate quality with its substance.

*The collection or accumulation of qualities is the substance™. According io this definition without
quality, there will be the absence of substance too, Further Jarism says absclutz difference is posable only
there where we find difference in space points. And there 1s not so in the case of substance and quality. For
ingance gold and yellow are two different names, having same gpace points. Ifweaccept thisabsolute differerce,
we cannot relate particular quality with particular substance of water ot wideness can be the quality of fire
consequently stability of nature will not remain atall. Thus absolute difference in substance and quality is not
possble.

Absolute Monism {Identity)

The Vedarita philosophy of absclute morism, being the advocate of the doctrine of identity between
reality (1.e. brafma) and its capacity, holds the view that there 1s an identity between brabma and absolute
intelligence and absohiate Bliss or between the self and self himinous pure conscious, they are identical.

Foritis only self which iz not the object of any knowledge and is yet immediate and ever presentin
consciousness Mo one doubt about his own self becanse it 1s of itself manifested along with all states of
krowledge. The selfitselfisthe revealerofall objects of knowledge, butis neveritselfthe object of knowledge,
for what appears as the perceiving of self as object of knowledge 1= but association comprehended under the
tertn aharhkara (ego). The real selfisidentical with the pure manifesting unity of all consciousness.

According to braferdvarvada all living and non-living substances are the forms of brafma,. We e
differences inthis world becaise of “avidwd”. Due to avidyd the diversity of this visble world 1sas perversed
as the perception of dlverin shell,

According to brahmadvantvada pratyaksa, arnonana, agam all kinds of pramana proves the existence
of brakma. Like brahmadvaitvada sabdadvantvada say only Sabda 1s the real entity. Obiject alway s marnfest
itself with werds Without words we can not know any object. And jRgnadvanrvadibelieve knowledge as the
real entity. Tithers external objects don't have their entity because they themselves cannct marifest. Thus
though there ave many branches of advaivada. All believe in general. According to them only gereral is veal
dr particularis unreal.

Criticism on Absolute Monism {Identity)

According to Jairism each objectis general cum particular, Witheit general the particular and without
particular the general isas impossble as hom of donkey. Jairam gives the doctiine of identity cum difference
in regard to the relation between substance and quality. They believes in substanice as well as qualities and
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modes while abhedvadis only believe only in the substance. According to them gualities and modes are
urreal.

BExistence of any substance is proved only by cavsal efficiency. By taking substance and quality as
absolute one, the causal efficiency can not be proved and without this the existence itself will come under the
doubtful condition. So it is not proper to consider substance and quality 1s one.

Jaina views regarding substance and quality

In Jaimism dravia and its gunds are not separate entities like those of the Nyaya-Vaifesika schoal, they
are intrinsically related, though they are some how different [kathaficid bheda) According to Jairism the
relation between dravya and grpa is one of coeval identity, urity, inseparability and of essential dmplicity,
but not of urdon or combinationie. the relation of identity-cum-difference, e.g. colour, taste, smell and touch
of the ultimate atom (parmana) and their material substratim, though they are disinguishable with regard to
appellation, form ete.

similarly, in the case of soul-substance the qualities of self awareness and knowledgs are inseparable
from it, though they may be said to be distinct from the substratim—the soul substances from the points of
view of name, eto.

AcArya Phjyapada maintains some how distint relation between substarice and quality and explains
in this manner : “Dravia is somehow different from its gupas and parwayas.

He makes the point clear by further discussion on it in this way: “That, which distnguishes one
substance from all others, isits distinct quality, Only the presence ofthis quality makes it a substance. If such
distingushing characteristics were not present, it would led to infer-mixture or confusion of substances. For
instance, souls are distinginshed from matter by the presence of qualities, such as knowledze, etc, Matter 1s
distinguished from souls by the presence of form, eto, Witheut soch distinguishing characteristics, there can be
no distinction between souls and matters. Therefore, fiom the general point of view, knowledge etc. are the
qualities always associated with soul, and form etc., ave always associated with matter.”

The collection of qualities and modes, which is somehow considered different from these, iz called a
substance, If the aggregate were completely the same, it would negative both, substance and qualities. For
instance, if there be an aggregate of mutual ditferent qualities, it becomes asidentical ene, and the aggregate
itself would become non-existent, as these are mutually different. Inthe aggregate the taste, ete., would become
different from colour. Then the aggregate would be identical with colour, Colouris different from taste ete.,
and the aggregate iz identical with colour,

Here he raises the question and answers himself ; “How then, would not the aggregate be different
from taste, etc. which are ditferent from colour? Therefore, the conclusion would be that colour alone 1s
aggregate. Butone colowris not fitto become anaggregate ora collection. Hence it leads to the negation of the
aggregate, Since there is no collection of qualities, there would be no-substance which has a collection of
qualities. Similarly it must be considered in the case of taste etc. Therefore those who admit the collection of
qualiies mustalso admit that the collestion of qualitiesis also somehow different from the qualities. ™ (Sarvd@rtfua
Siddhi)

fkalanka, while supporting the view of Acarya Pijyapada on the relation between dravya and its
euna, explains it by saying that although gura and parydya are non different from dravia, stll there 15 some
hiowe difference of them from it with regard to charactetistics, eto., as for example, there is found some how
difference in the golden ring inspite of there being non-difference between gold and the ring.

Siddhasena Gandhas dealt with the problem onthe same inesas Acarya Pijyapada and Akalarika did
and maintained that the relation between drav e and grna is done how that of identity-cum-difference (karthan
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cid bhedabheda), e.g. consciousness is soul, under going transformation by the form of knowledge eto. is
spoken of by the distinction ‘conscicus in soul’, thus inspite of there being the non-existence of distinction
between soul and consclousness. Similarly, the category of matter also attains particular gualities like forms
(PEpds), etc. by name without giving up its own natire. Therefore, darvya is called “kathah
cldbheddbhedasvariipam gunaparydyava”™ .

Relation Between upgand Farvira:
Are Gupdsthe same as or different from Farvgrgs?

There are three views involved in this controversy, They are deserved as the abhedvada, bhedavada
and bhedabhedavada,

(1) A bhedavada

siddhasena Crivakara isthe champion of this view that parwdwe and gusa are synonyms signifying the
principle of change. This change consists in the external and the internal transformations of all entities
congstently, of course, with the continuance of the entities. In proving the identity of parpdye and guna, the
sole armiment on his side isthatLovd Iahavira sy s abouttwo view pantsnamely draeydgiza and parydyds ka,
If the idea of gusa would have beenaltogether different from the parpdya, he would have certainly admitted
a third view point, namely that of grrdstika

The theotry of abhedavada, propounded by Drivakara is not widely held and is strongly opposed by
even Kundaknda, Umasvat and others, Divakara 1s however supperted in his view by Siddhasena Gani,
Haribhadra, Hemacandra, Yafovijaya and among modern critics, by-Hermann Jacobi,

YTafovijaya distinguishes between the ‘sehabhdvithe sinultanecus or the intrinsic aspect, and
Trambhayt | the succesdve or the extrinsc aspect, of paryaya, aid identifies gupa with the former, He obsrves
that each of the two namesis a specific sgn (vifesa samifia) for its comesponding aspect and brings the two
sgns together under the generic sign (samearya sarfia) of paryaya. By thus treating guma as a kind of
parydya he is able to assert, with Divakara, that the two fold framework of dravyastika and parpavasika is
adequate to comprise the full content of reality.

2. Bhedavada

Fhedavada, the opposite of the view held by Siddhaszena Divakara and some others, is championed by
Kundakunda, Umasvat, Pojyapada and YVidyananda. This upholds the distinction of parpaya and gresa.

Kundakunda describes the protagonists of the abhedvada, or paryd@yavada as it is otherwise called
owing toits belief in the oneress of parpdya and guna, as false believers who are deluded by modifications

(peaficeyeriicthea ),
As against theirview he expresses his own dualism of gura and paryaya which, incombination with

the dhravya or dravya element, give rse to the triune conception of real which reveals itself as of
“dravyagunaparyiyasvabhava”,

Inthewords of Kundakonda himself: “The object of knowledge is made up of substances, which are
said to be Characterized by qualities, and with which, movecver, are associated the modifications, A substance
is, therefore, that which is endowed with qualities and accompanied by modifications.

Despite their common abode, theve is, between guna and parydya, a consderable difference @ a guna
15, according to Khndaknda, a trait whichis deeply embedded in the being of a dravya and is therefore called
‘sahbhavl, dmultanecs orintrinsc, A paryawa, onthe contrary, is a relatively extrinsic featore appearing in
a dravya for a ime and disappearing later giving place to ancther paryaya. It is therefore called
“kramabhdyT successive ot extrinsc,
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Another difference which is said to be cbserved between gura and paryaya is that when the one
remains the same the other may vary. The gualiies of gold, for instance, will remain the same when it is
transformed into the various modifications like a ring, a bangle or a chain, Conversely, the modification of
Jurners will vemain the same among several jars made from different substances like gold, dilver orday which
vary in qualities from one another.

Thus guma and parydya are two distinet elements constitoting, in their togetherness, the natore of a
dravya in the Jaina ontology as expounded by Kundakunda and his commentators.

Bhedzbfedavada

The third view “bheddbhedavada’could be described motve as a tendency than as a well developed
atitude. It suggestsa coalescence of mutual identity and difference between grra and parpaya ina substance.
Alalanka and Vadideva seem to hold this view. Alkalanka, forinstance, holds at once that gumas themselves
are identical with, paryayas (tato glena eva parypdwal), and that they (gunas) are also a distinet category from
PRYAYAS,

The question may be asked why are gupds and parwayas, which are presumably the same, differentated?
The answer would be that while gusds always inhere in an entity, parydyas come one after another. It may
howewver, be observed that the difference between the twoisnot absolute becave oftne fact that they arve partly
identical, whichisnotatall anincompatible civoumstarce (with their difference ) Surely the difference between
the two 1s not as great as it 1s between a pillar and a jar, nor 1s the identity (abheda) between them as it 15
between a thing and its natire.

Thus we see a divergence of opinion among the three views so far out lived, regarding the relation
between gresa and parwdya. Butit does not matenally affect the fundamental conception of a scul whichisthe
foundation of the Jaina metaphydics @ A real has been observed in Jaina ontology to be an enfoldment of the
permanent and the changing elements withinits being, Whether the changing elementisa comprehensive and
uritary (@kbheda) concept, designated by Divakara as' pryaya, ora dual £) concept conssting of two distinct
elements known as gupa and parpaie, it does not 1impair the basic structure of the seed in so far as it (the
changing element).

Eemains aninseparable complement of permanence. This approach has been envisaged by Vadideva
who endeavors to combine the two elementsin his bhedabhedavada in which bheda 1s represented severally
by the ‘peculiar natie’of gura and parydwa and abheda by the commeon residence of gura and parydya in
their inseparable togetherness in the JZharml

Relationbetween Drarrzand Farvara

MNow the question adses whether there is difference between dravya and paryaya or non-difference
between them. Lord Mahava advocated the theory of non-difference of dravya and its paryaya from the
neominal stand point, bt hisadvocacy to thesis of non-difference between them was conditional. Thatis there
is no difference between dravya and paryaya from the substantial point of wiew. This should be his view on
the problem because he advocated else where the theory of difference between dravya and parydya. And he
made it clear that dravya remains pertanent even after the destmiction of non-permanent paryd .

In Acarariga Sitra Lord Mahavia explained soul substance and its knowledge transformation as non-
differenit from the aspect of smbstance. Knowledge is one quality transformation of soul, which is always
changing from the point of view of modification. For this reason, the difference of knowledge from soul has
been admitted. If there would have been absolute non-difference between scul and knowledge there would

have taken place the knowledge there would have taken place the destuction of soul along with that of
krowledge.
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From the modal point of view dravya and parwiva are different from the points of view of sigrificance,
quality and utility. Butitis also troe that dravya can not exist without paryiya. Forexample, an omament w hich
15 paryaya of gold 1s different from gold 15 sarffa (sgrificance), laksarna (quality) and prayvejana (utlity ) But
still there can be no ormamentsapart from gold and gold apart from some form or modification of it

Conelusion

Thus a dravya is invariably accomparnied not merely by the ever inseparable muna which is either
Zenetic (sEmanya) ot specific [vifesha) but also by some parydya or the other. Thatis, a dravyae may be, ata
particular moment, withowt this or that parpdya going with it In this sense parpdwg 15 as essental attribute in
dravya asa gupa, although the formerisinternal and the latter external. Inmodern parlance, grna and paryaya
together constitute the “what where as dravya constitutes the ‘that’of a vaste, Itisclear from the study of these
facts that there lies an objective identity among dravya, guma and parvdaya. But there is also 2 wibjective
difference among them inregard to their concept of distinctness and separatenessin the metaphy dcal analysis.

QUESTIONAIRE
Eassy type—
1. Write a comprehensive note on the statement that substance in that which centains both quality and
mode.

2. Write short notes on—

1. Absolute difference

i, Absolute morism
3. Write on exhanstive note on absolute mordsm.

4, Write short note on
1. Relation between gura and parwaia.
.  abhedavada.
5 Write the theory of Sabdavada.
6, What do you know about Brafmaavaitavada.
Fill in the blanks—

1. Defintion of dravee on the basis of and .o, has been given by
Acarya Phjyapada and Akalanka,

. According to Napdya Vaifesikas relation between ., and 15 o, likee
differencedn earth, fireand oo

i,  Subttiarce inthe substratom of o

v, . Thoughts of Vaideska regarding absclute difference of My&wa philosophy and Samavdwa
Sambandha are notagreed by L,

v, Absolute mornism iz advocated by e,
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UNIT-2
LESSON-4

COSMOLOGY

Weare living ina uriverse without knowing much aboutits origin, vastmessand complexities. Butthe
curicgty to know about these atiributesis irepressible and distirbing the human mind since the beginming of
the human race. Philosophy, whether it 1s eastern or western, has been engaged to answer these quarries but
the my stery of the universe remains unsolved. The questions raised about uriverse are in the natire of, Has the
uriverse a beginring 7 Where did the urniverse originate? What would happen to it ultimately 7 Is the urdverse
firate or infirite? And so on. The answers to these gquestions in some schools of thought have be=n givenin
mythological terns, in some my stical formsand in othersin highly abstmise philosophical termes. As such they
are beyond the understanding of the commeon man.

In this chapter we will discuss the theory of universe according to Jaina philesophy.
Definition of Universe

In Bhagavail Sitra Indrabhioh Gautam has raised a question with teference to the urdverse. Lord
Wahavira said, “Theuniverse is composed of five extendve substances, via dharmasticdya, adharmadikaya,
akAsatkaya, jrastkaya and pudealastikaya.

In the same textitis also said that uriverse 1s that where we find six substances viz, five asttkdw and
tirne. Here ime is also consideved as a separate entity. In the Llitwradhyayana Sitra, the loka is described as
that which sustains jfva and affva. In his commentary sarvarihe siddhi on Tattvartha Sitra Acarya Pujyapada
say s Dharmadharmading drav yani yaira lokyartte sa loka 1" Where we see dharma adharma eto, substances
is Loka. In faina Siddharita Diptka Acarya TulasT says “aparinitasya akasasya sad dravyatmako bhdgo loka
tyabhidhyate”. That space which comprises six substances 1s called loka and owing to the absence of these
substances resul of the pure empty space is called aloka.

From the above said defiritions, this1s quite clear that the entire uriverse 1s comprised of five or six
eternal principles. Now the guestion raise regarding the origination and natire of uriverse.

MNature of Universe

w1x substances have no beginrong and they will never cease to exist. Conseguently, the uriverse has
no beginning and will nevee come to an end. Whether itis universe or supra-universe. Both are eternal and
exist amultanecusly. They are deveoid of priovity and posteriority. In interesting discussion regarding the
beginming period of the tiiverse and that of the supra uriverse also tock place between Lord Mah&vira and
the ascetic Arya Roba Arya Roha asked :

"Wasthe cosmos, O Lord, in existence before the transcosmos or the transcosmos was before the
cosmos?

"0, Roha! The cosmos and the transcosmos were both before as well as after both are etermal, there is
no temporal sequence.”

To clarify this, the Bhagavart Siftra describes four kinds of universe, viz., 1. dravwe loka ie. the
uriverse of substance, 2. ksetra loka 1.e. the urnverse of space, 3. kdlaloka 1.e. the uriverse of fine, 4. bhava-
lokaie. the uriverse of mode, Urniverse is limited with reference to the aspect of matter and also with reference
to the measurable space, because the uriverse occupies a limited portion of space. When it is menticned from
the standpoint of ime, it has been clearly stated thatitis ever existent. Itisinthe sense that there 1s no point of
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timme at which the uriverse does not exdst. It was, it is and it will be that's why it is eternally perenrial,
permanent, indestructible, imperishable, ever presentand peraistent. From the point of view of essence (Bhava)
and modes (parydya ) the universe 1s endless becanse the nodes of substance are endless. (struchire)

Confipuration of Universe

The urdverse does not only exist eternally but it also has a particular eternal shape. According to
Fhagavatl Sitra the shape of the universe resembles the shape of a supratisthaka, which is expanded at
bottom, contacted at middle and again vastly expanded atthe top. A supratisthakaisa configuration made up
of conjunction of three conical bowls with the shape of chopped of pyramids in the manner : one bowl place
convex wise (Updde dowrnat the bottom, the second bow! placed concave wise (with the face upward) abowve
it, and the third one placed convex wise again upon the second. The resultant configuration arigng from the
above said adjustment is styled supratisphaka.

mince uriverse has three part; viz. (1) Hovizontal (madiya loka), () Upper vertical (Zrdiva loka)and
(3 Lower vertical (@dhe loka) and each part is located in an order and the shape of the above mentoned
bowels, the resultant figure would be the same, i.e. sepratisthaka.

Besdes the configuration of the uriverse as a whole the text depicts particular shape of each section of
the uriverse, According the shape of the lower section as like thatof a lead of a vessel (fappdedara san  dhie),
The shape of the middle section iz like that of a cymbal (Fhallariesandhie), The shape of the upper section is
like that of a vertically placed drum (wddhammuirngd Hirasandhie). (See fizure-1)

Generally the cosmosis detected like a palm tree or a bnman starding with legsapartand palms resting
on his waist,

Division of Universe

The urdverse consists of three compartments the tpper (Frdhava), the lower (adhal) and the middle
section (madhya), The uriverse in all the three parts measares 14 rajjusin length i.e. from the lowest point to
the uppermost point.

The upper part of the urdverse is some what less than seven rafaes. The upper uriverse comprizes of
heavenly abodes for the godsand more and gadlier in succesdon from the iritial first to the twenty sixth, The
upper secticon of fifteen types including tiine gramveyakas and five anuitarvimands and also the uppermost
garth named ‘Tatpragbhara’. Itis one of the earths and the abode for the liberated beings, 1s situated twelve
yojans above the heaven sarvarthasiddhi (a highest heaven).

It measures 45 lakh yofarsin length and breadth. The circumference of it measures a little more than
the breadth by three imes. i the centre it measires eight yojans, It 1s known as siddhalila because in the
upper most one sixth potion of this earth, the liberated soul reside. One yojan above there is the end of the
uriverse, [herefore, 1t1s recogrized by the name of lokarita or lokagra.

Middle Universe

The middle uriverse is the abode for the humans and armimals. The middle section, in elevation, is
elghteen hundred yojans and in extension, equivalent to the dimensgon of innumerable islands and cceans.
The islands and ccean have special names such as Jarhbiisland, Lavana ccean and so on. According to the
scriptures and the later works the 1sland s and oceans are concentric rings, the succeeding ring being double the
preceding one in breadth.

Ifthe centre of all theseislands and oceansis the round island of Jarhbi and Wount Mera is atits navel.
Jarhbid island 15 1n the centre of the middle region of the cosmos. The diameter of the 1sland 1= 100000 yojans,
Meourt Mer in the middle of the island i 99000 above and 1000 ywojars below the earth.

M.A. J (P)IL20



Jarhbiiis reiged by the Lavana ocean whichistwice as wide as Jarhb@, The Lavana cceanisvinged by
Dhatakikhanda 1sland. Similarly it continues with Fuskara etc.

In this way there are inmumerable 1slands and cceans in the mid part of the uriverse.
Lower Universe

The part of the uriverse, which 1s below the middle section, is known as lower uriverse, The lower
section is a little more than seven rajacs in dimensions, There are seven lands, one below the other. They are
krnown as seven ‘rarkas (hells). Hach land is having a wider base than the cne abowve. The dwelling places of
the internal being one within these lands.

The seveninternal landsare techrically knownas: 1. ratna prabhd, 2, farkaraprabha, 5. balukarrabha,
4, partkaprabha, 5. dilimaprabha, 0. tamakprabha, . mahatamah prabha,

The Cosmic Dimension (Mathematical Dimension of Universe)

The whole cosmosis very vastand cannot be measured by the phy sical unit of mea svement. Its length
and breadth are not expressible in numerical figure. Yet, the Jaina mathematicians have made great effort to
indicate the vasmess of the universe. They have used astrophy sical unit of measureristt such as rafie or rope
and yojana forit. According to the Jainas the cosmos are four sided with a base of 7 x 7 = 49 square rajjus.

In length the uriverse 1s of fourteen rafaes. The concept of measuring ninverse in terms of rafa looks
later development because the BRagavatlsira does not mention it to explaln the vasmess of the urdverse. The
text mentons only yojans asa larger urat of measurement to long distances, The entive cosmos according to
the Bhagavatl Siira is of inmmimerable 107 x 107 yojans in cirvcumference. Inspite of such length and breadth,
costmos hasa Hmit,

In Digambara text ‘Dhavald and ‘Tiloyapannat’ wa ind more mathematical description regarding
the urdiverse and its measurement.

There are volume of whole uriverse 1s considered as 343 cube rajju. (See figure-2). One ragreizequal
to inmmimerable yojanas, According to Tlowaparmatt among three dimensions of loka oneis light, And itis of
14 rajjus. Second dimendcnisits breadth and itis of seven rajjus and the third dimension lengthis not samein
the whole urdverse. It 1s different in different places of uriverse. To understand this we will have to divide
whole cosmos on the bads of its heightan which weget each partis of seven rajju. Lower part, in its end is
seven rafie in breadth, It gradually reduses and reach to the 1 rafie inits starting point. (Agure 3 In this way we
find a shap of lower universe as i which height and breadth is seven rafie while length is 1 rajiu on the top
and seven raji on the bottom -Faom such type of cube shape if we will find out the area of cubeit will be the
196 cube rajju.! (see figure rie. 30

In the same way he=ight of upper uriverse is 7 rafe, breadthis 7 rafie, length is 1 raji at the bottom,
5 rappe in the middie and 1 ragme at the top. From these measures we find the area of cube 15 147 cube ragpe.?
(figure-4 Thusin il the volume of whole universe 1s 196 + 147 cube rajie + 345 cube rajju.

In thiz way we find the mathematical description regarding the cosmos.
L the text Bhagavatl Sitra the expanson of uriverse and supra urdverse by one example.
The expanse of universe

The cosmosis bounded and limited while the transcosmosis imitless. The former has only intmimerable
space-point (pradesa) while the latter hasinfinite, Instead of being himited with reference to the substance and
also with reference to the space the extension of the universe cannot be mimerically expressed.

The cancn BhagavatT Sitra indicates the largeness of the urniverse and that of the Supra-urdverse with
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the help of the examples of the inability of sixteen swiftest gods to reach the end of the uriverse with their
fastest divine speed. The analogical parables used by Lovd MMahavira are as follows—

“Imagine, sx godsof higher level are standing onthe top of the Mot Merue sitnated in the mid of the
uriverse, whichis ore lake Yojanasin height. Suppose again that at the foot of the Mount Meru, four goddeszes
(dikknarikas) are standing facing the opposte directions of the Mount. They throw four balls inall the four
directions, At that time one of the six gods starts flying to catch all the balls in mid before they touch the
ground. This speed 1is the fastest one.™

WWith this fastest divine speed the sx gods munin each direction; one goesin the East, one inthe West,
one inthe MNotrth, one inthe Scuth, one inthe upperand one inthe lower divection. Atthe same time a child is
botniin a merchant’ s house, He lives for one thousand years. His parents die after his birth, He also dies. Mot
only he but seven successors of his age also die. Bventhe memory of their family and the statis ete, are totally
obliterated from the minds of the pecple. Stll, the gods continwe to man, they could not get to the end of the
uriverse, Nevertheless, itis sure that they have covered the major portion of the distance of the uriverse and
the crossed spaceis much more than uncrossed space, even though the end of the urdverse iz far from them.”

In the same manner the vastmess of the transcosmos has also been dealt with: The difference lies only
inthe nmimber of gods, soddessesand the directions. Inthe context of transcosmos, the godsare ten inrmimber
and the goddesses are eight. Additional four divections are Southeast, MNortheast, Southwest and Morthwest,
But, in the case of transcosmos, the distance covered by the godsis less and the restis more,

Thus, the uriverse is stated to be very spacicis, in the east itis countless or irmmimerable croves and
crores of leagues (yojanakodakodD), in the South itis countless crorszand crores leagues, likewise itisin the
Westand in the Morth, Similavly with regard to the upper and lower regionsitis countless crores and croves of
leagues in length and breadth.

The Stratification of the Cosmos

The Fhagavatt Sitra mentons the order of theaniverse in a well-confined manner. According to it,
the urniverseis not chaos butit has a sy stematic and static uriversal order. As far as the structure 1s concerned
the uriverse is surrounded by fourfold layers. Snce the disciple Indrabhith Gautama asked Mahavira—"how
many strata are there, O Lord! in the cosmos?™ The answer was, “there are eight strata™ The strafa are as
follows—

1. The air rests on space,

. The ocean rests on the-Air,

. The earth rests on the ocean (water),

. The mobile and imimaobile creatures rest on the earth,
. The non-souls vest on the souls,

. The soui=iest on karma,

. Thenon-souls are seized by the souls,

6 -1 O Lh B L RO

. The souls are seized by the karma.

Imihis discussion eight strata have been described keeping the whole picture of the uriverse in view.
The first four strata have been dealt with to describe the stachire of the universe. Accordingly, the sentience
mobiles and immeobile are based on the earth, the earthis based on the ccean, the cceanis based onthe airand
the air 1s based on space. The rest four are not concerned based on space. The rest four are not concerned with
the struchore of urdverse but are the para mournt importance from the view point of mutual effect of phy scal
and non-phy sical elements upon each other.

M.A. J (P)IL22



In concludon of this chapter we can say that according to Jairism space is divided into two uriverse

and supra uriverse (loka & aloka ) uriverse hasone definite shape. Ttislimited while supra uriversein unlirrated.
It has no boundaries. Universe consists of 14 rajjus but supra urdverse (aloka) can not be measured at all.

QUESTIONAIRE

Eassy type—

1.

2
3,
4

WWrite exhaustively above loka as believed in Jaina darfara®?

Does not the loka possess mote than sx dravyas? why?

Write mathematical analysis of total volume of loka?

Answerin one or two lines—

i, Whatis meant by orgination of loka. Does Jairisin agree with that.
- Whatis the function of dharmastika .

i, Which of the two is limitless its Ioka (a0 loka (b)) aloka.

iv.  Which of the two has older principles— a) paficastiiaya b)) saddravya,

Fill in the blanks—

1 AGETYE v, hias marifested that all the five astikdyas have their ownindividuality.
0 Eala .., an astkaya.

i, lekaissaidtobeof kdrd.

IV, are one each qua dravia.

v, wolentfically prakriis...en, faftva In appearance.
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UNIT-2
LESSON-5

DHARMASTIKA YAAND ADHARMASTIKAY A

Iedia of Moton and Rest

Inthis chapter we will discuss the two substances—dharmasikava & adharmasikaya. Though, there
is dmilarity in these two substances, fivst we discuss them differently and then we compare them.

Dharma: Meaning

The word dharma has many mearings, In the Jaina literatire the word dharsa have beernaszed in the
ethical sense as Subha (auspicious). Defining the dharmea it is sald “@masuddhi sadhanarz dharmal The
means to the purification of the soul is dharma. The quality of a substance is also known 25 dharma of that
substance. But here we are takdng dharma dravia asa auxiliary cause of motion of seniient beings and matter.

In Jaina metaphy sics we find sx kinds of substances dharmasikdya adharmdstkdya, akdsastikaya,
kdla, pudoalasticaya ard jivastikaya. Among these, four subdances fiva, pudoala akaia and kala are accepted
by many other philosophies also but to accept the dharmastikaya and adharsmdstka e as disinct substancesis
the peculiarity of Jaina metaphy sics. Why they are taken as a substance iri Jaimism? To solve this problem we
will have to understand the nature of dharmasticaya and adharmasnizava of the 9x dravyas. Sivaand pudgala
have the capacity of movement. They have the capacity to move fein one place to the other but it does not
mean that they are constantly moving every instant, If only means that they have motion as a capacity and
posability and are notabsolutely stationary. The other four drovpas are having no motion. In Jairism jfvae and
pudeala have been considered to be both gatisla (havirig movement) and shrisda (being stationary)and for
this kind of movement they have a medium of motion ard thatis the principle of dharma and adharmais the
principle of rest. These two are the functional principles.

Dharmastikava: An Aunxiliary Cause

Thete are two types of canses—( 1) ¥lain cavse and (2 Auxiliary canse. Both the causes are necessary
for a substance to exist. Without one catse other cause alone been not give rise to anything. In the motion of
sentient beings and matter they themselves are the main canses but dharmastikays as an auxiliary cavse also
hasits ownimportance in their maidon. The function of dharmasticaya is explained by a very striking example.
Water iz the indispensable condition for the life of the fish. The fish lives and mowves only in water. But water
neither moves with the moving fish nor does it simulate the fish to mowve. It is practically indifferent towards
the mowving fish. If the fisr moves, it 1s due to its own intrinslc and spontanecus actvity, and not to the causal
agency of the water, Zuch is the relation of dharmastikaya to objects of the world, If objects move from ore
place to another, the movementis due to the intringc condition of the object. But stll dharmasttkayais the sne
qua non of motion of the objests of the world, i.e., in shortitis merely condition and not the generative cause
of motion.

I Jara Sidtharta Dpikd Adirya TulasT says the agoregate called dharmia 1s the substance which
renders direct assi stance, without however exencising any activity, to mowvement of ssntient beings and of matter
whenthey have developed the tendency to move, as water isin regard to the movement of fish,

Nature of Dfhgrmastikara

mince it is non corporeal or amizrta it has no sense qualiies which are generally associated with matter.
Dharmastikaya is devoid of qualities of taste, colour, smell, sound and contact, it pervades the whole world.
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Ttisnotanaggregate of smple elementsas matteris. Therefore itis contimicns and nor-composite, Ttsinfluence
1s coextensive with the whole world, Therefore it may be said to be co-extensive with lokakasa without any
gapsotintervals, Inother words we can say that itis one and whole and does notappearas parts. The dharma
dravya cannot be said to have marifested at any particular titne of the world’s history much lessis it created.
Itis coeval with the world and co-extensive with space and because of the later character, it is an astikawa.

To prove the substantial reality of dharmastikawa, it is said it has the infirite manifestations of the
incorporeal nature agurulaghu, and because of its dialectic nature of persistence through appearance and
disappearance itis a real existence. Ttself being unaffected by movementit conditions the motion of those that
can mowve, matter and life,

Adfarmastiiava(Nature of A dharmastkava)

Along with motion restis also a state whichis essential characteristic of matter and sentient being. And
in the rest of beings and matter adharma is consdered as an auxiliary cause. “Adharsma™s used in ethical
sense “asnbha also but here itis regarded as principle of rest, It has all the characteristic which are associated
with principle of moticn. Thisis also dewvoid of sense qualities. Thisisalso non-corporeal, Thisisinitselfnon-
special and yetit 1s co-extensve with lokakasa, These characteristics it has in common with the principle of
moton. Butit hasits own differentiating quality. In this respectitis compared withgarth which is the resting
place of things. Woving things whethetr animate or inarmimate ave not arrested and brought to vest by the earth.
But if there is no earth to supportt, there will be no possibility of rest forthe moving things, Similarly the
adharmdstikdya without interfering with motion itself is the condition of test for the moving things.

In Jama Siddharta Dipika Acarya TlasT say s Adharsna is the wabstance which endersdirectass stance,
without howewver exercising any achvity, to the repose of the sentlent beings and matter. When they have
developed the tendency to come to a halt as the shadow of a fiee iz in regard to the halt of a traveler.

L.ogies to prove dharmastikive & adfarmIstikava

The existenice of these two principles must be postilated as the necessary conditions of the world for
without this there will be neither motion nor rest aimeng things. There will be neither the world nor beyond. If
the material particles and fivds are not kept togetherasa sy stem, then they will get scattered through the whole
place resulting in sheer chaos. There will be ne defirite world. There will be neither the beyond or aloka. The
difference between loka and aloka 1s entively due to the coherent sy stemn of molecules and fivas, conditioned
by these principles. Dharma and adlarma are said to be distinct becanse of the difference in filnction. The
formeris condition of motion the latter of rest but they are quite similarin nature and indistinguishable because
of their non-exclusive co-existence in space. They are in themselves riskriya dravyas. Non active and non
functional and yet conditicii the things living and non-living in their moticn and rest. For this reason they are
limited entively to the world, Their functon will not be felt beyond the world for the simple reason that there
are no things beyond.-Kesarding dharmasikdwa the question can be raised that how a motionless substance
can be a cause of motion? Then it is sald only an unmeoved mover can be a cause of motion because the
postulation of movable thing air and the like as the helping condition of movement and rest would make
regresses ad infinitom inevitable,

The existences of both the substances dharmea and adharma are proved also because of being criteria
of the distinctions between the two spheves of loka and aloka, Where dharma and adbarma operate that is
loka and whete these principles are not operative itis aloka. We can say these two are the dividing time of loka
and aloka. Why other substances can not be a dividing trie? Solving this problem itis sald &kada cannot be the
dividing time because it itself is divided into two parts loka and aloka. Sfva and pudeala, being movable
cannct be the criteria to decide the loka and aloka. And kala, being a mode of soul and non-soul metaphorically
iz accepted as dravya, infect itis not a substance,
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Vyavahara kala is imited to loka only and mifeawa kala is present in loka and aloka both, To divide
the loka and aloka those substances can imagined which themselves are deveoid of motion, pervades entire
loka and helps in motion of other substances. All these conditions are satisfied in dharmasttiawe and
adharmdtikdya. So they are proved as a dividing line of loka and aloka.

significance of Dharmastikava & Adarmastikava
Gautama asked Bhagavana Mahavira “What is the use of dharmastitawa for the jAas?™

Mahavia said : (1) Gautama, if the principle of motion wete not to operate, where would be the
motion? Who would come and who would go? How could the waves of the scund travel 7 How could eyelids
cpen? Who would talk and who could move about? The whole world would have remained stationary.
dharmastikaya 1s the means to all the moving things.

Gautama asked, “Bhagavana! What is the use of adharmastiedy for the jhvas? Waharia said, 0,
Gautama if the adharmastikdya were notto operate as principle of rest who would stand and who would €t7
Wheo would sleep? Wheo could concentrate? Whe could remain silent? Who can remaininacive? Whe could
keep the eyelids steady ¥ The world would have constant mowvement without break, Alivthat is steady and at
restis due to principle of rest, 1.e., adharmastcaya.

Thus, it can be said that without dharmastkdya and adharsmdstcdya ne kdnd of motion and rest is
possble.

From the substartial view point dharsmastiiayva ard adharsmastizaya both are cne, nondiscrete objective
reality. From the spatial view point. They pervade through space up to world limit. They are absent in the
aloka, From the temporal view point they are beginning less and =ndless.

From the modal point of wiew they are non phy sical -nen corporeal, non soul and motion less.

Eoth dharmasticaya and adharmasticaya pervade through ot the loka. They are absolutely non-
phy slcal in nature and non-atomic and non-discrete in sttucture, The gualiies of pudgala are not found there
in. Mor have they the stuchire of space, which isconstinited by space points. These two phy sical principles
are perfectly simple. Thervefore they may be spoken of as one or as many. They are special and yet are non-
special. They are amiirta and aripa. They are nather light nor heavy. They are not objects of sense perception.
Their existence is inferred only through their function.

QUESTIONAIRE

Eassy type—
1. Write exhaustively abott characteristics of dharmastikaya and adharmastikaya?
2. Write short note on basls of dharma-dravya and adharma-dravya.

3.  Fillin the blanks—

1 e % SNSRI is helping dravye in motion,

I e 15 helping dravya in stagnancy.

i, - dharma and adharma arve (a) Destictible (b)) Indestmictible
v, dharma and adharma are o, dravya.

V.o Atma-Suddhl SAARRATT
There are two KEFRMES ..o i
vil.  Dharma and adharma are ... a) jiva b ajfva
viil, Hinstein / Newton has disagreed with physical movementof ...
B is the divider of loka and alokas.



UNIT-3
LESSON-6

CONCEPT OF SPACE

According to Jalrism uriverse 1s conssts of six substances. Among them one 1s the space. Till today
the concept of space is my sterions in both scientific and philosophical world, Through our sensnal knowledge
we canunderstand the space which 1s cccupied by any object. Butinfact whatis space? Is itreal orunreal? If
1t1s real then what1s1t’s queties and the like are form? These problems are discussed by which are not easy to
solve eastern and western philosophy and by science too? On one hand where philosophers did a lot of
discussion regarding &kasa, in sclence Newton & Hinstein too discussed it not only scientifically but also in
philosophical point of wiew.

The comparative study of different views will be helpful to understand the concspt clearly. In this

chapter first we will try to understand &k&sz from Jaina stand point and after that in brief we will also do the
comparative study.

Characteristics of Space

BhagavatT Sitra says, “avagaha lakkhanarm dgdsathiiaye”. Tn Tattvartha Sitra Acirya Umasvat
says “Gkasasyavagdha and in Jaina Siddhdarta Diptka Acrya Tulasi says, “avagdha laksana akasal”. All
definitions hold same meaning that @kdsa (space)is a substance, the disinguishing characteristic of which is
the act of accommodation.

Akdsa is accepted as a substance in all philosophies by all philosophers. Though it is not visble,
through the characteristic of accommodationits existenset s proved. Itisthat substance in which fiva and affea
are revealed or that which reveals itself. Itis an independent and objective reality. It is self content and the
container of all other substances. Itis bounders and infnite, Itis not ccoupied by any other entities, as they are
firite or limited.

Where is the space?

If question 1s asked where is the space, then a counter question arised where it 15 not? “Where is
it7"This questionisasked forthat whnchis present somew here and absent somewhere too, Inthe case of space
we can say that itis every where so “where 15 it7"this question is not relevant. According to the Jaina view
space is divided into two parks wiz.; cosmic and trans-cosmic, Cosmic space is the part which is ccoupied by
soulsand matter and whichis co-extensive with the media of motion and rest. The cosmic spaceismade up of
inmimerable space points while, transcosmic of infinite. In total, the cosmic and transcosmic together are of
infirite space points

Beyond coamic spaceis transcosmic space. Itis a receptacle without contents. Truly speaking, cosmic
space is a plenm and transcosmic space 1s a vacuum empty space. Inthis space no substance exists, Meither
an atom of matter not any living entity can cross the boundary of cosmos and enterinto supra cosmos. There
15 no olher substance except space in transcosmos yet It 1s space because it possesses the quality of
accomodation. Infact, spaceis one and indivisible entity. Itis a homogencus whele, Itis not divided into two
parts as we see in the case of material objects. But with reference to the existence of other substances it 15
divided into two.

Nature of 44353

Cautam asked to Mahavira : Lord! What is the use of space for iving and non-living? Lord says—O
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Gautam, if &kdfa were not to be there where would the jieds be? Where would the dharsmasticaya and
adharmdstikdya pervade? Where would the motion of prudgala be possble? The whole world would be
without foundation.

space provides place to sentients and insentients. Single space point can contain one, two hundred,
crote, ot evenmote atoms initself. To provide voom 1s the characteristics of space. Here itis certainly true that
which provides room to the things in the universe is space. In this sense, cosmic spaceis really space. But the
limitless space beyond the uriverse and which is known as transcosmic space does not accomaodate anything,
then why 151t still recogrized as space?

The factis that due to the absence of the medium of motion and the medinm of rest, substances are
limited up to the cosmos only, thatis why transcosines does not accomeodate them but it does not mean that it
loses its capacity of accommodation. Tt alway s possesses the power of accommeaodation,

It may also be questicned why some other substances do not accommaodate spaceitself? The answeris
that space 1s more extensive than all other substances; so there is no question of any other substance which can
contain it in itself. Secondly, infact space itself needs not such matrix due to its self supporting capacity.
According to BhagavaT Sittra water 1s the support of the earth, Adris the support wf “water and space 1s the
support of air. But space has no support outside itzself, Tt is self supporting and selfexdstent. If we accept any
other supporting substance, it would inevitably lead to an infinite regress.

=0 far asthe power of accommeodationis concerned the cosmic space accommodates infinte sentients
and insentientsinits finite points, Bven one space point can provide roon to infinite material objects. Depending
onits contracted or expanded condition, a cluster of one, two, three ormore atoms cccupies at least one space
uritand, atmeost, as many space points, Ifthe cluster is of infinite atnms, it cannot ccoupy infinite space points
becanze of the limitation of cosmic space. Thusthe cosmic spacs'is densly packed with infirdte diverse atoms,
subtle and gross clusters of matter and infinite sentients.

Sarvartha Siddhi explains that infinite atoms arid clusters can penetrate each other just like the non
material substance. This fact 1s made clear through the example of lamps lighting the same space without any
mutual redstance. A space uritis measured as 2 space ocoupied by one atom yet, it is possible for an infinite
ruamber of atoms to cccupy ohe space Uit

=0 faras the iving being s coneerried, mirnmum innumerable part of cosmic space 1s necessary to be
ocoupied. Here again a question carebe raised that it an individoal soul ccoupies an inrmimerable part of the
cosmic space. How can the infinite souls with their body be accommodated in cosmic space congst of
inmimerable space points? Though the soul must ccoupy inmaumerable space points, that much porton 1s
inmamerable part of grace. Tnthe grace (havinginmumerable space points)infinite sculscan get accommodation
on accournt of the peculiar nature of transformation,

Thus like the miltitnde of lamp lights, itis notimpossble for infirite rmamber of souls and matters to be
accommaodated in the cosmic space which has only an inmimerable mimber of space points.

We can understand the space from the view point of substance (dravya), locus (ksetra), time (k&la),
conclusion (hadva) and quality (gura). It is dngle substance (i.e. its parts are inseparable from one another)
from the point of view of substance, 1t 15 equal to the extent of uriverse and the non-uriverse, 1.e. all pervasive
and infinite from the point of view of laws, from the temporal point of view itiseternal, from the middle point
of view itis non-corporeal i.e. colourless, odourless, tasteless and touchlessand itisendowed with the attribute
of accommeodation from that of quality.

space and Other Indian School of Thought

mpaceisthe substance, whichis accepted almaost by all the Indian schools of thoughts. The noteworthy
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thing is that such comprehensive and critical discussion about space, as found in Jaina metaphysics, is not
traceable in other philosophical systems like Buddhist, Vaifesika, Sankhya and Vedarita schools.

Space in Nrdva Vabesiia Philosophy

Vallesika have made &kdfa as independent substance and it has a characteristic of producing
‘fabda’ (sound). They have considered the direction (%) as difference from space. Accordingly, that which
has the attribite of sound is space and that which limits the external world by directionis dik. Wyawa-Katkavall
defines direction which has the attributes of the famess and nearness and which makes distinction between
one place and the other. Chirection 15 one and eternal. By purpose or empirical sconsiderationitiscalled the east
and the west and other directions.

But according to Jaina philosophy direction 1s net distingt from the space. In fact, the directions are
specific determinations of space and do not constitiate a different substance.

According to Jaina Exts, dikis a form of empirvical measurement of &k&fa with referenoe b= the existence
and location of the things, According the directions begin from the central part of the mount Ileri situated in
the centre of middle part of the universe. The canorical texts refer two word s, direction (did@) and intenmediate
direction [armdisa ). Hast, West, Morth and South these are directions. These begin with two points of space
and increasing itself by two-two pradedas, it covers infirite mamber of pradesds. Intermediate directionis a
part of ditection. The intetmediate direction like upward direction and dewnweard direction begins with four
space points and remains same time the end. There 1s no increase in the space point of inter mediate one.

In Jaina canomnical texts regarding direction we can find differentdescriptions, Generally the eastis the
direction in which the sun rises. The direction in which the sun setsis'the west, If a man faces to the east and
expands his both hands, the direction to the right hand 1s south arid the direction to the left 1s North, These
directions are conventional measurements based on the sunrise and sun’s movement. Techrically they are
krnown as t@padiid.

In Acdrariga Wiryekti we get another description of directions. Itis for astrological purpose. The east
would be in front of astrologer (prapiapaka) the west behind bim, the notth to his left hand and south to his
right hand. Thisdistincton is called Praffapdis di5a. Here concluding all kind of dessription it can be stated
that ir Jairism direction is not an independerit substance. It has been conventionally formed for the sake of
measring. Akdsa has infinite pradesas jost as every peintina piece of cloth 1s necessary for giving pattern,
dmilarly all the pradeias give a pattern for the empirical measurement of akasa.

When we measure and detertiine the directions like eastand west. They are only for practical purposes.
[Crrections are the subdivisier < independent space. Like &1k, Jainism 1s not agree also with VaiSesika's
concept of sound.

2. Views Agpainst Sonnd or Space and Sound

According to Nydwa Vaillesika philosophy sound is the quality of space. Mot only Jaina concept but
maodern scienee 2lsois notin favour of the concept that space possesses the characteristic of producing sound.
It is matter winich 1sattribited to produce sound. Sound 1s experience by the sense organs which are material
in natiure: Material particles come into contact with the other material particles and also separate from them as
a result of their integration and separation sound is produced. The stimulations of sound 1s received by the
sense organs asa result of which sound is experienced. We cannot consider @kada as the substance having the
attribute of sound. Ak@ga is not a product nor a mode of a material substance,

Thus sound 1s material and corporeal while &kdsa 1s non-coporeal. How a corporeal thing can be the
quality of non-corporeal & thus the Vaifesikas concept of sound is not accepted in Jaina philosophy.
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Space in Buddhism

In the Buddhist philosophy, @k&sa is considered to have a characteristics of avarnabhava (absence of
pervasion) and is consdered to be asaskrta dharma (smple element). But in the Jaina philosophy, @kasais
not consdered ina negative connotation, in terms of non-existence (@bhava) and also itis not consdered as
asarskria dharma because it has the characteristic init of the origin, permanence, and destruction along with
accommeodation etc. According to the definition of the substance alsc. Space isa substance becavseitizs never
devoid of qualities and modes.

Sarvaksapikavadr

Buddhist says space does not pervade anything nor any object covers it. While Vaibhasikas (one
branch of Buddhism) describe space as a non pervasive element. Butit has its own characteristics, Here, the
questicn arizes, isit posdble to an object to have empitical qualities and at the same time not to produce them?
It iz true that space is eternal and not produced like earth, water, aiv and fire. The treatment of
Abhidhammatthasargaha 1s rather comprehensive. It explains space in termns of ‘pariccheda’ It means space
is one and continuous and having the empirical qualiiesi.e. origination and destruction

Space in S34kA vz Philosophy

In Sartkhya philosophy prakrtiis the primordial substance and space 1s otz of the products of it. Butit
is a problem worth conddering. The products of prakti like earth, water, airand fire etc. have formand how
canit be right that space, thatis also a product of praksti, cannet have aform? Beddes, prakrtievolvesinto a
variety of complex modes to form the uriverse. The eveolution of the prakziis based on the disharbance inthe
equilibrium of the three gupasie. saltva, rajas, and tamas, How 151l posdble that some of the evaluates of
prakmi have the three guras and some have not, if we accept space as a produst of praksl In conslusionitis
aptto say that space is neithera product, nora mode of a matsvial substance. Ttisalso notanappearance of the
supreme principle known as brakimana, It in fact 15 an sternal independent substance.

Space in Western Fhilosophy

The Greek philosophers like Democtites, Leulippus, Epicurus and Empidoclens maintain that space is
reality. According to Greek philo sophy —matt=tand space are differententiies. Space accommedatesevery thing,
mpace exists not only in the presence of accommodated thing but also in woid. Plato refined these views.
According to him, the space, in his word “chora™is a receptacle. Chorais commoninall matter. If we separate
color weight and other qualiies from the matter then alse chora will exist there, Chora is anociated with
matter. All the things ave found to existin space justas the pot contains water. Spaceis very close to the objects
contained therein. The non-existence of any object does not presuppose the existence of space.

Aristotle pushes the argument to the extreme point by declaring that non-existence of space isthe end
of the world.

Nodern Philosophaer

Descarate states that extensionis the main guality of matter. 5o where there is matter there 1s extensgon.
Extensionisevery where so matter s also everywhere.

According to Leibritz space is to be divided on the strength of the knowledge of knower, Scientists
MNewton held the view that space 1= absolutely veal. On the contrary, Liebritz was of the firm view that things
happening in empty space re not to be taken as having any relation with the absolute space. As such space is
relatively real and not absolutely veal. Liebritz say s space is neither substance northe quality of substance. Tt
1s regarded as an ‘order’of coexisting substances ‘order’itself indicates the relativity. =o in Liebritz’s view
space is not absolutely veal, itis relatively real.
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According to Kant space & time are the constricts of mind. They are imposed on the phy sical objects.
Both are intrusively knownand do not have absolute exi stence irvespective of the knowing mind. He considers
space and time as a prior notionsie. subjectve categories. They exdstin the mind of the knower before the
external objectsare seen. When they are seen, the pricty notions of space and time come to be verified by the
posterior experience.

A Comparative Stndy of Space

Thus western philosophers have given an elaborate discusdon about the nuctare of space. Rescartes,
Leibritz presented a raticnalistic approach while anidealistic view as presented approach while anidealistic
view as presented by Walo, Aristotle and even even upto Kant

Descartes, Leibritz and other philosophers have considered space as a fonmn of experience. lant said
that space is a form of perception. While Flato, Arvistotle and others have said that space is andrdependent
substance. The Jainas have given anindependent veality to 2kdfa and have congdered it asan aait@ya because
1t has the dual characteristic of astiva (exisetmce) and kdyatva (extension).

Regarding the natire of @kaia as fanwe (empty ), philosophers do notagree. The idealisic philosophers
likee Kant and others have considered the empty space as possible. Descartes, Leinmte, Plato and Arnstotle
have said that empty space without the content of obiject is not possible. The Jainas have advocated the
posdbility of empty space in their concept of alekakiasa but from the phencinenal point of view, akdsa is
always filled.

There are three different views :

1. Akdiais a product of intellect and itis a prior principle

2. Akasais associated with matter. Bither itis quality of substance oritis an order of substances.
3. Akatais an independent reality.

Kantisinfavourof 1% view butlogically itisnot proved. How a product of intellect can be a substratum
of real products, Asa receptacle of real obiject we will have to accept a real substance. So itis not proper to
postulate a space as product of imagination.

second view considersa space asabelng assoclated with matter, Like under this thought Plute accepts
a ‘chora’and Arvistotle also denies a space devoid of matter.

Jair=mn does not agree with ihis point of view. According to itif space has real existence then it must
be different from other material ‘obiects because material world 15 with end and space 15 endless.

Jainizm come under the third wiew peoint. Space is a veal. It is receptacle of all substances. Itis non
cotpoteal. A dsngle space point can give accominodation to infirite material atoms.,

Space in Modern Seience

The gage of the Mewton’ suriverse on which all phy sical phenomera tock place, was three dimendonal
space of classical Buclidean Geometry, It wasas absolute space, always at restand unchangeable. In Mewion's
own wonds “Absolate space, inits own nahre, without regard to anything external, remains always dmilar
and immovable.

All changesin the phy sical world were desaribed in termns of a separate dimension called time, which
again wasabsolute, having no connection with the material world and flowing smoothly from the pastthrough
the present to the fuhire, Absclute, true and mathematical ime, said Newton, of itself and by its own nature
flow s uniformly, without regard to anything external. Thus Newton had accepted space and time as absolute
and unchangeable phencmena.
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The classical mechanistic world view had to be abandoned at the beginning of the twentieth

century when relativity theory and quantum theory the two basic theoties of modern phy sics—{forced
the scientists to adopt a mush more subtle, holistic and ‘organic’view of natore,

In 18 or 19 century, some scientists have tried to solve the problems, which were arized by the
MNewtorian concept of "absolute space”. Among those problems main problem 1s regarding the expression of
wavesoflight. Light spreadsin the form of wawves, Itis commonly accepted concept. But how it spreadsin the
empty space? To solve this problem they have to imagine a medium which can help the spreading of Light
Ether was regarded as such kind of medium. It pervades in the whole spare. Again problem arse, when
movable things mowves thenin what conduction ether rermains? It Bther is influenced by the motion of earth
then only it can give its influence to the ight waves, T'o examine it Morley and Michelson have done experiment
and not found any kind of influence of ether in motion of light consequently as a result two opions took
places:

1. Ether 1s real and it does not give any effect in the motion of earth. It means earth 15 stable.
2. There is no substance like ether.

To accept the 1% option means to deny the motion of earth, which is just impossible to believe for
sclentists, And without accepting second option motion ot ight 1s unexplainable

Inthis critical dtiation, Albert Hinstein gave a theory of relativity and abandoned the concept of ether.
Einstein stated that itis not posable to know the motion of thing 1s absslute sense. Motion & rest both are
relative and itis the heart of Hinstein's theory of relativity.

To establish the theory of reality, asa Hinstein, assumed iypothesis that the motion of light remains
static., Hinstein thus hypothesis itself removed the existence of ether, because it there were ether, there would
hiave been its effect on motion of light.

Other fact of this theory of relativity is that light has the maximum speed.

According to relativity theory, space is three dimensional and time is not a separate entity. Both are
intimately connected and form a four dimensoriel contirmim called ‘space-time’. In relativity theory, therefore,
space can never be discussed without talking about ime and vice-versa, Further more, there 1s no uriversal
flow of itme asin the Mewtorian model. Chfferent observers will order events differently in time if they mowve
with different velocities relative to the observed events. In such a case, two events that are seen occourring
dmultanecudy by ore observer may coourindifferent temporal sequences for other observes, Allmeasurements
inveolving space and time thusloss their absolute sgnificance. In relativity theoty the concept of an absolute
space as the stage of physizal phenomena 1s abandoned and so 15 the concept of an absclute time,

Acsfarasthe int=rpresentation of modem theory of space time goes, itis presumed that the relativity of
space and time in theworld of physics is dependent on the velocity of light which iz considered to be the
maximum and wnchanging. The fastest media of knowledge or perception available in phy sical world is the
electromagnetc tadiation traveling a the speed of light. Therefore, any event taking place inany part of the
wotld can be wmown only through this medium, Thus, the distance between the observer and the observed
event will decide the ime taken by the observer to kmow that event.

By one example we can understand this situation practically. A 1s the person who observes the event
and B1s the place where the event ccours, B is suppressed a star which 15 50 light years far from earth, and A
isa persen who iz observing an event through telescope. This distance (530 LY hasitsimpottance in tempotal
calculation. The speed of light1s 186000 mul per second. By this speed whatever area 1s covered in one year
iz knownas 1light year. 1light year=>5.8% x 10'? mile. Ifa observed one explodon event ccourtingin B. In
general we will say both the events cccuring explosicnand observe by A are simultanecusly. Butitisnot ke
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that because star (B place)is 80 light years far from observer, And it will take 50 years to reach at earth. Fact
15 that the explosion which is seen now was cccurred 50 years back.

In conclusionit can be said that spare and time are alway s relative and inter-connected in the world of
physics.

Jainism & Scienece

Though MNewtorian concept of spare is more near to Jaina concept of ak@sasikawa, there is some
difference too. Both views consider space as a independent motionless, single and whole entity. But to solve
the problem of motion where Newtonian physics relates matter ether with the space, Jaina philosophy gives
the concept of dharmastikiya and adarmastikaya, which are immaterial in natore,

MNewton's conception of material ether put him in problems and also caused (gave birth to) the theory
of relativity, otherwise his concept of absolute space and Jaina principle of akdsastkaya are non arguable at
all. Space and time both ave related with each and every event, Jairism agree with this fact. Bt Jaina viewsare
differ in respect of higher speed of light. Where relativity theory stands on the hypothesis of considering the
light speed as a highest speed, Jainism states the speed of soul and matter,

According to Jairnism soul and matter both have motion. After death when soul takes birth again or
attain the state of salvation, it moves very fast. To migrate from one place to other it covers the 14 rafm
distanice within one semawa (a last unit of time).

Last urat of matter is parmana. It also covers the 14 rajpe distance with in one samaya, According to
relativity theory this much speed is possible only when the matter i weight less and Jainism considers the
atom as welghtless. Thusa weightless atom has more speed than thes light.

Akdfais more extensve than the other substances. It gves accommadation to all substancesand so it
is called receptacle or substratum. The entire canvas of the objects depend on each other, According to Jainism
wateris the support of the earth, e (v ) 1s the suppart od water, and @kasda 1s the support of vayue, But &kasa
has no support cutdde itself, Tt is self exdstent and it dees not need the support of any other substance. Inregard
to the nature of @kasazikayaitis said akasamikayaisa colourless, odoudess, tageless, touchless, non-cosporeal,
non-living, permanent, eternal and fixed substatice.

QUESTIONAIRE
Eassy type—

1. Write exhaustively about characteristic and where about of space?

2 Which of the modern westemn theory on @kdda 1s nearest to Jainism. Give reasons.
3. Write about sepaiality of Jaina principles on &kasa.
4 Are the following vzht or wrong?

1. Motion of @kdsa remains changing.

i, Accotding of Jainism @kasa is divided into ... parts.

i, A paramdanu can cross 14 pajies in one samapa.
iv, - Akasa has been accepted as a substance in all philosocophies by all philosophers.
v, Akdfaisthe substance the ffvds and affeds are revealed.
5. Fillin the blanks—
L i, philosophy has treated di5a 1.e. direction as a distinced dravya.
ii.  Buddhaisdefined &&&fzas ..o,
1. Are the other dravds are present in @kasa, But @kasa itselfis .
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UNIT-3
LESSON-7

KAlLA

In the last chapter we have discussed the concept of space. Like space, Time iz also a philosophical
issue, need a enough (sufficient) explanation. It is very clear that k&la has no place among five kinds of
astiedya but it 1z one of the substance among six substances. All wings of philosophy whether eastern or
western and science too describe these two substances space & time.

Whatis kala? whatis the nature of 1t7 Whatisits characteristic, what are the divigon and subdinigons?
All these questions will be answered in this chapter.

A2l in Jaina Philosophy

The concept of kdla (ime)as a category of Reality is unique inits oviginality in Jaina philosophy, asit
15 found in both the Svetdrebara and Digaribara traditions.

The two important terms thatoccurthroughont the Jaina Philosophical literanare ave dravyae and asfkdva.

Itisonly through our understanding of these concepts that we can grasp the distinct Jaina formulation
of the problem of time.

Both the tradition Digawbara and Svet@nbara are agree withthe fact that kala isnot astikaya. Askaya
are the substances which are composed of small urnts orin pringinie atleast capabe of being mixed up. Being
a momentary innatore time is not mualtd dimensional but it isonly unidimensional. In jaina philosophy we get
two words—tryak pracaya and frdhva pracaya where eyver theveis a tipak pracaya (vertical extendon), we
have astikaya. Buttime hasonly frdhva pracaya (honzental extension). Inthe case of kala, existence of past
moment 1s ne more and funore moment is also non-Ssising =0 conglomeration of all moments is not possible
and so that astik@ya 1s also not posable,

There are inmmemrable indivisible points (pradesas) in dharma, adharma, cosmic akasa and each
Jiva. Material body have also countable and innmerable space points but kale has no pradeia. Though like
matter we cannot see the kala but by this reason only the existence of ime cannot be denied.

Here 1s the description regarding the ‘kdla’ Svetambara as well as Digambara tradition.
Kalais Svetgmbara tradition

In Svetambara tadidon we gettwo differentideas abouttime : 1. Time 1sa real substance, 2. Time 15
a mode of iving and norn-living being,

In Tattvarslic Sitra defining the real itis sald realis that whichis possessed of qualiiesand modes. To
talk abeout a substance without qualities and modes or vice-versa is merely anintellechial abstraction, which
does not do ustice to reality. This system lists dx substances as ultimate real, of which one is ime.

I Jaina siddhdnta Dipka AcErya TulasT says
JTvdfTvapary@atval aupacdarikarn: drav yamasaviiasya prifag srahanan.

The imeis a substance only metaphorically being a mode of the soul and non-soul, and as suchit has
been counted separately.

These two views about titne are not contradictory, but they are complementary to each other. From
nominal point of view time1s mode of the other substances and not asindependent veal. But from phenomenal

M.A. J (P)IL34



point of view itis a substance because offits utility. Infact, time has relevancy inthe world of men and alsc in
the astronomical and astrological calculations. The rotations and revolutions of planets are possble in time.

The utility of k&la can be understood in the form of duration (vartand), change (paridma), action
(kerivwd) priotity and posteriotity (paratvaparatva). Thus cornventional time 1s considered as Time because of its
utility. The conventicnal is the time which helps to determine changes in a substance and which 1s known
from modifications produced in it, while 1.e. real ime is considered from contirnaity. It is the change of an
object which takes place very moment and therefore it is not considered different from the living and non-
living entities.

When Gautarm asked — Lovd! what is &&a? Lord said — kalain jiva and @ffva both, Change insoulis
Jiva kala and change in non-soul 1s gffva kala, Thus from the veal point of view kala 1s not substance butitis
a mode of soul and non-soul.

Kafain Dicgdbara Tradition
The explanation regarding kala we find in Digambara traditionis totally different thari the Sveta@nbara

view. Here also we find two knds of ime absolute & empirical (rifcaya vyavahara) but they arve defined in
different manner.

In absolute sense time 1s of atomic natire, The momber of itis just equal to the mamber of points of
space of the urdverse. These time-atoms, being static, immaobile entiies arranged in close proximity to one
ancther, existin each space point like gems. There does not take place tie formation of the aggregate of these
tirne atoms. For this reason there 1s ne capacity in kala to be combined and extent hovizontally, This explains
why time can not be classified a astitkaye. In Tattvartha Umasvat says, “wtpada vyaya dhravyatmakan: sat”.
According to this definition kalamu (a ime atom)1s real & anindependent substance becanse it has origination,
cessation and persistence, the present ends and begins again zt every moment, and through this time perssts,
kdlanu also satisfy the defirtion that substance condsts omlity and modes, origination, cessation and persisence
are modes. Its qualities, which it has in common with other substances are non-sentience and the absence of
material qualities. Its urique qualities are its function of causing becoming, change, motion the sequence of

before and after.

Thus the understanding of Digasbara tradition of time atorms k3lamn) as ultimate, absclute, and
eternal, points toits distinction from the conventional 1.e. vyavaharakala. The conventional ime 1s dependent
on outside factors, The time unit fretn semayae (smallest urit) to Sesaprakelika (largest unit) is known as
conventicnal ime. Conventional tiries periods are made posable only with the help of some extranecus
factors. The units of measrement are generally based on some changes in the physical world, such as, the
motion of sun and meoon. Thisis why conventional titme is never unconditional. In Jaina Siddharita Dipika
Acarya Tulasl says : kala o samayaksetravartt

Time existsdrethie samaya-ksetra (region of ime). The region of ime stands for the world inhabited by
buiman beings. Itisonly there that the relative ime caused by the movement of sun and meocon exists. The
absclute ime, however, exists ineach and every substance, and such itisall pervading. Itismerely a parydw
of real time. Viavaharika kala is with beginring and end while rifcaypa kala is devoid of beginning & end.
Thus cencluding above discussion we can say that according toSvetambara tradiion absclute ime is only a
mode of soul and nen-soul while Digarbara tradition accept it as a real and independent entity.

Funetion of Time

The function of time is to assst substance in thelr contimnng to exist (vartand ) in their modifications
(parimama), in their movements (ki) and in their priovity and posteriority (paratva-aparatva)). In the text
Miyamsara it is said ; jiadidavvanar: parivakanakaranarm have kale,
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That which helps all substances, soul ete., in undergoeing modifications, is time. Time is the canse of
contirnity in being. The attribute of continued existence 1s in all the six realities of the uriverse. And all
siubstances undergo change through the support of ime, Time neveraltersitselfin to other substances nor dees
it change other substancesinto itzelf Ttis merely the avxiliary cause of different lkdnds of modificationsin other
substances.

The slow movement of anultimate atom from one space point to anotheris also measurved through the
time or a urit of ime. So ki also can taken to be ime, Without ime we can not understand the antecedence
and succession of things. Oldness and newness of objests 1s known by time.,

Theoughits not posdble to directly understand the k&la as a substance, throughits above said five kind
of utilities and functions itis proved as a substance,

Forms of Time

The Jaina text Bhagavatl Sittra mentions four knds of time such as pramanakals, yath@ ot
kdla, marana kala and addhdkdla. These four can be subsumed inthe twol.e, pramdna kila and addhakala,
Eest two can be included in the addhdkala.

FPramana kala 1s the standardized time. Itis again divided inte two classes iz, dvasapramana kala
and rari pramana kala. The day of four praharas, the mght of four praharas. The second is dependent on the
life span ime of living beings. The third cheisassociated with the moment of a=zath, The life and death are two
relative spans of time., The duration of hfe 1s considered as wathdyursreveikdla and the cessation of the
duration of life is death and is called maranakala. The Fourth one is relaizd to the natore of ime and is evolved
by the traveling of the moon and the sun. Actually, this one 1s the priniary form of ime. The rest are different
forms of it. Thisis the phenomenal measurement of time with 2 practical purpose of determiring the space of
tirme. Therefore, thisis restricted to the human weorld and it1smisant to measure the various distinctions of ime
for human activities, All the divisions sameaya (Instant), Svalied, muhirta, divas (day), akordtra (day & night),
paksa (a fortight), sedsa (a month), sapeatsar (a year), wiga (a cycle of twelve years), palya, sagar, avasarpmi,
and pudgala paravartana are made of addhakala, 1t is obvious that the smallest urit of time 1s samaya. It is
indivisible time unit. It can be expressed only through analogy as explained st below.

The subtlety of the last unit of time
Mwminator of Jaina Tanets, P, 14 {Footnote—1and 20
List of conventional measvgement of Time :

The Bhagavat? Siitra and other canons mention the conventional measurement of time starting from
the smallest to the largest vrit of time for the purpose of human activities, They are as follows:

Wlhirimum self raised time unit 1 samaya.

Mirimum szif raized inmumerable ime urat. 1 &valika.

MNumetable or 44462458/5773 avalikas 1 pulse beat (inhalation exhalation)
T pulse beats 1 stoka

U stokas 1lava

TV lavas 1 minchiirta

S0 pnehiirtas 1 day & right

15 daysand rught 1 fortrught

2 fort nights 1 month
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2 months 1 srazon

3 seasons 1 ayana

2 ayana 1 yuga

5 yugds 100 year

10 hundred years 1 thousand years
100 thousand years 1 hundred thousand yeas (100000 years)
Numerable Time :

2400000 years 1 pizrvariga.
400000 pii-vargas 1 pigrva.

2400000 siltkas 1 fsa prahelikarga.
3400000 Srsa prakelkanga 1 &sa prahelika.

In numerable Time :

Inmimerable years 1 palyopum.

10 roddfroda palyepam 1 sa@garopis.

20 crove crote sagar 1 kdlacalro

(1 avasarpimniutsarpind)
Infirite ascending and descending cycle 1 prdgala pardvartana,
The units of Innumerable time

In the numerable periods of time after 100000 vears each successve period 15 8400000 times longer
than the preceding one. Up to Ssaprakelika all thease distinctions are known a gamnitika kdla (mathematical
time)). Since, they ach be caloulated after these tinie can not be expreszed in statistics. To know that ime we

hiave to take the help of andlogy. The time dizcussed onthe basis of analogical explanation is called anpaeika
kala.

The similes of the gross and @ubtle transfer pits are explained as follows.

A round pit, one yojana in diameter and one wefara deep, 1s tightly packed with sheep wool of one to
seven days growth MNow if one wool fibre iz picked out every time urdt, the time taken to empty the pit
completely iscalled one gross transfer pit measured year. This period conslsts of a countable mumber of time
urits. If each of the fibers in the transfer pitis out into intmimerable pieces, and then one such piece is pulled
ot every ime urit, tHe time taken to empty the pitiscalled one subtle transfer pit measured year. This period
congsts of a munmstable number of years multiplied by 107

In the caze of the gross time- based pit, a dngle wool fibre fragment in the subtle transfer pitis pulled
ot every -ore hundred years, The time required for emptying the pitinthis manneris called one gross tme -
based pit measired year Mow, if each wool fibre is fiwrther cut into inmimerable pieces so that they become
indivisible, and then one piece 1s pulled cut every one hundred years, the ime needed to empty the pitis
calleed one subtle ime -based pit measured year.

Lastly, among the gross and subtle space- based pit similes the gross ime baszed pit, the space urits
touched by all the wool fibres in the pit are pulled out one by one every time urit. The time required for
emptying the pit in this manneris called one gross space- based- pit measured year. In the case of simile of
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sbtle space based pit, each wool fibre cutinto the irtmimerable mumber of pieces to fill up the pit. Those subtle
wool fibresare now imagined to be pulled out one by one cneach ime urit. The time required for emptying
the pitinthis manneris called one subtle space- based- pit measured year. Intmimerable numbers of ascending
cyclesin the cosmic cycle of ime are required to empty this pit. The total number of earth, five, plant, water
and air bodied soulsis detenmined by this simile.

Time in Indian System

The term kala has been mentioned at many placesin Vedas and U parisadas. But the clear idea or
exact mearing of it 15 not foundin these references.

Kanada in the Vaifesika philosophy, has presented four aphorisins for discribing the principle of ime(
kxla) He states that time is a substance, eternal and the ground of all activities. Before, after, simalaneity,
order, late and soonect. are the characteristic qualities of time according to Vaifesie view. In Wydwa philosophy
time has not given an independent treatment. BEven Firva Mimdmsa has not dicussed much about it. The
commentator, like Parthsarthy and Pandita Ramakrsna have discusszed this problem and have largly accepted
the Vaifesika concept of ime with certain modifcation. According to Sarkhya space, tine, mind, ect. are
nothing but the products of prakyt, In Vedanta school Acarya Sankara says that Brodosa, the supreme being
is the only reality, else is appearance.

Inthe philosaphy of Buddha, time iz nota independent substance butitisregarded asa mental construct
for the sake of the practicle purpose. Itis only an experience and cogritici.

Time in Western Philosophy

Like space, time 1is also a concept of discussion in the philosophical world, We can get various
thoughts regarding Time in western philosophy. Bpiouras accept ime as an independent substance. Pluto
regards that while creating the urdverse Go himself made a Time too, Space and time both came into existence
together, According to pluto k&laisanimaginary eterrzl reahty, created by God. Aristotle defined time as ‘the
runmber of motion”. He considered change and motionas a base of definition of kala, According to him flow
of k&lais constant. Where Pluto accepted k&la as d creation of God, Anstotle said k&la exast in three period of
time. It wasin past, is in present and would bedrnchare.

Acconding St Augustine except present both pastand fishore are urreal. In scholasticism k&la isregarded
as construct of mind, Liebratz explainea $&la as an order of things.

In Svetarmbara tradition k@la15 not accepted as a real substance whilein Digambara tradition kalanu
iz acepted real and independent snfity in the form of kalanu. Some western thoughts are similar to Svetambara
trdition but we find some difisrence too in their views when we analyze them. Forinstance Kant does not
accept kala as real. Accordiing to him kala isimaginary produstion while on the other hand Jairmism says kala
15 not only imaginary butalse mode or real substances.

Aafin Seience

In the prysical sciences there are two views on the concept of Time. One group of sclentists accepts
time as nirdependent reality, while the other denies its independent existence, but admitsits relative position
with space from the points of view of theory of relativity, The first group maintains : “The reality to which the
notion of ime relates is so all pervasive that itisimpossible to describe any human activity without reference
to it, in some way or ancther. The drawing of the straight hine through two points leads to the thought of a
process having duration in time. Space and time are regarded as qualitatively distinct concepts. “The phydo
physicist, it has been said regards time as that famihiar though increatable cne dimensional something which
sepatates changesinbodies and individual sensationsand extends withoat limits from the pas to the fithore.” This
staterment implies the contirnty of ime. Aristotle defined ime as “the number of motion™ Newtondistinguished
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in principle, atleast, absclute time, from the particular measires bazed on specific example of motion—as
indeed he believed it to be sigruficant to discuss ‘absolute rest’, and that way to define physical space
independently of the bodies contained init. But Gottfried Helbnitz maintained a contrary view whichis more
conschant with modern attribute, “Space isthe abstract of all relations of co-existence; Time is the abstract of
all relations of sequence.™

Einstein did not accept the independent existence of fime and he propounded the theoty of space —
Time from the point of view of the theory of relativaty. He is followed by a group of phy sicists in support of
this view. “The space and time reckonings are o longer independent of each other.”If the way of reckoning
time iz altered, the distance in space between two events alsc may be altered, “Thus space and time are no
longerindependent, any more than three dimensions of space are, "2l four guantities are needed to detenmine
the position of an event, but one of the four canneot be divided off “as quite indeperdent of the other thi=e. " That
1sto say, “Space initzelf and time initself sink to mere shadowsand only a kand of urion of the tweopreserves
an independent existence.”™

In Jaina philosophy, Time is studied from the substantal and modal points of view, 3o time has been
accepted as an independent reality endowed with its characteristics and modes, like duration, continumty,
motion, sequence, ets., just asitis admitted by a group of physicists. The Jaina coneeption of Absolute Time
devoid ofits all modesis fully accord with the view of Absolute Time as maintsined by Newton, Invegard to
the view held by Hinstein and his followers that ime 15 not an independent rezlity but there 1s a kand of union
of space time, it can be pointed outthat like thern one group of Jairdadryds did not accept time as anindeperdent
reality but conceived it as a mode of other substance like space etc. froem the modal point of view.

They never equated Time with space, for, like ime space carinot finctions asan anxiliary cause inthe
minute changes in other substances. Its function is to afford acoommodation to other substances, while timein
a causal condiionin them. So time cannot account for spacs and vice-versa, The Jaings accept a synthetic
view of the reality of time by conceiving it as an absolaie as well as a relative entity from the noumenal
phenomenal points of view respectively. Here lies the walue of Jaina conception of Time,

QUESTIONAIRE

Eassy type—
1. Write exaustively about Jaina Svetambara and Digarmbara views on kala?
2. Whatis samaya, Write abont its subthily ?
5 Write about function arid formes of kala?
4, Give list of corrventional measurement of (Hme) k&la”
5. Write about tnie in Western philosophy ?
6. What does science say about k&la? Give details,
7. Fill the blank —
1. Raldis ... dray ya.
. Eala......... an astikaya.
UL make one s@garopan.
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Part a - Jaina Metaphysics
UNIT - 4
LESSON 8

JIVASTIKAY A

Jaimzm isa philosophy of dualism. It believesin two basic substances — fhva’and ‘affva’. These two
are detailed into “pafcastikaya’. Other dualist philosophies like Sarkhwa also believein fiva’and “affva’. But
the principle of ‘Astikaya’is Lord Mahavira’s original principle. “Jfa’can be compared to “prertesa’and
‘rudagala’can be compared to ‘prakat of Sankhya philosphy. ‘Akdsa’is acceptable to almost all philssophies.
*Dharmanikaya’and ‘adharmastcdya’ are not mentoned inary other philosophy. The word “d@ravia’isfound
in Vaifesika philosophy. Butuse of ‘astkaya’isnot found inany other philoscphy. Ths wornd siginflesexistence.
In Vedarita ‘brafuma’has independent existence, dmilarly in Jaina philosophy these five have independent
existence. As ‘pudagala’have atoms, similarly the rest four ‘astikaya’also have atzins, Their atoms are not
disurited; they are alway s bound together, Therefore their atoms are called ‘pradess’. Defining ‘astikdwe’as
‘pradeiatmaka’ (built of ‘pradeias’) Lord Mahavira has given a new dimenson o their identity.

In Fhagavatt! Bhasya the meaning of ‘astikaya’is—'paramdanu’ (atom) or ‘paramanu
Skardha’ (aggregate of atomes)

Defining ‘astikawa’in Jaira Siddharita Dipthkd’it says—'asimeans ‘pradeia’. And ‘kdya’'means
aggregate. Therefore an aggregate of ‘pradeia’is called ‘asttkdva . In Jaina philosophy there is a conception
of dx substances. Five out of the dx substances are ‘astikdye”, kala’(ime)is not said to be an ‘asttaya’,
because ‘time'is orly instantanecus, Itdoes not have pastor future, Thereforeitis not said to be an ‘astthaya’.

Dharmastikaya, adharmasikayva, akasasticdye, pudealasikdya, and jivastikdws are five substances.
Badcally these are five words, viz. dharma , adharima, akasa, pudgala, and jiva, to which suffix ‘astikaya’is
added. Thus they are ‘paficdstikdye’. In this lesson we will deal only with fivasttkawa’. Bven then a short
description of the others is also necessary harne,

Dharmastikaya—The substance that iz pasavely helpful to the motionof fiva’and ‘pudgala’is called
dharmastikaya.

Adharmastikaya—7The substance thatis passively helpful to the steady status of fea’and “pudeala’is
called adharmastikaya.

Akdsastikaya—The substance dkasa (space)is accepted by all philosophies and philosophers. There
is no philosophy that dses not accept the existence of &kdfa. The substance that gives accommaodation is

called @kasa. Akafarsthe only substance that gives accommodations to all the iving and nen-living substances
of the uriverse

Pudzalastikaya—The substance that has touch, taste, smell, and colouris called ‘prudeala’. Thisisa
techricsl word of Jaina philosophy.

Jivastikaya—If we think deeply, we find a difference between Jfva and Jiasikaya. Sfea means the
one with consciousness. But fiv@asticdya means the group of all jivas,

JTva—etymological, mearing, and synonyms ‘fvaram 11 jival’ means, one that bears life or soul is
called ‘fiea’.

In Jaina language, there 15 a indication of several synonymsof iva’. Inthe Bhagavatl Sidra there are
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many names like ‘prana’, ‘bhita’, ‘satva’, viRa', vettd, ‘chetd, “jetd, ‘atmd, eto. to indicate Jfva.
Dhavalakar hasalso mentioned “kartd’, bhokta, eto. as synonymsof fiea’. In Mahkapurana several synonyms
words of fiea’are told: ‘prant, ‘ksetragia’, ‘puornsa’, ‘artardtma’, and “Shant

1.1 . 7wa Viedra

In Indian philosophies the word ‘fiva’is much used for ‘@t (soul) Inthis contextit can be seen that
‘atmma-jiRasa (knowledge of soul) or the freedom from mult-sided misery has been the principal reason for
the crigin of all philosophies. Asa result ‘Gtma-vidlesamna’ (analy g of soul) has been the central theme of these
philosophies. And in this background, contemplation of nature of cosmos 15 also made, Carvak defirntely
appears to be an atheist philosophy, but in fact it has not totally ignered thinking about ‘@’ Only the
differences about the nature of ‘cetand’ (consciousness) come to surface. When Carvak 15 said to be
‘andtmdavadt | it only means that it does not believe ‘armd to be a basic substance. Tt defines the origin of this
substance in a different way than the other philosophers, From this point of view, it can be said that “cetand has
been the centeral point of the entire Indian philosophy. Ttis spoken by different names suchas ‘dised’, fiva’and
50 01,

2.0 Atma—{ Jiva)in various philosophies
2.1 ¥Vadg

Itisunderstood from the uttetances ofa hermitof Fgaveda, thataningimny about the nature of “&@ma was
raised in his mind. In thisinguiry, there is a clear indication of the utmo st pain being experienced. The hermit
is shouting to say, “whoe am I, or, how am I Tdo not understand. ”Butin Vedas, there is no clear thinking about
the nature of ‘&tema’. Veda is not a philosophical work, Philosophical thinking started in U panisadas.

2.1.1 Atmdin Dpanisadds - We find successive step: of development of conception of ‘@tmed’in
Uparisadds. In Tamtariya Uparisad a step by step description of &tma, from its gross form to its fine form,
and from fine form to very fine form, 1= given. There flvstan introduction of ‘arramaya’ @mais given, Andit
is said that ‘prrrsa’is produced from ‘amma’. Its development isalso done by ‘amea’. And it gets dissolvesin
fanina’. Thatis, this ‘puresa’is imbibed in ‘arera’. This thinking developed by assuming body as ‘@ma’. As
per LUparisad ‘atmais different from body, sepatate from mind, omrmipresent, extensive, and uncshangeable, Tt
isinconceivable by language. Itz extendve natare is described by “whatit is not’. Itis not gross, nor atomic,
not inferior notr supetior, not static nor dynamic, not shade nor darkness, not air nor space, not in nor out,

2.1.2. S3akhva philosophy - Sdrtldipa believes that @med iseternal, inactive, omripresent, non-matetal
conscious, enjoyer, non-doer and Arie.

2.1.3. Nrdra philosophy - The word ‘fiva’is not found in Mydwa philosophy. But the word ‘@tma’is
there. Thisis a synonym of jiva’. Dedre, jealousy, endeavor, happiness, misery, knowledge, all these are
sgns of @wea, According to this philosophy &t 1s eternal and omrupresent.

2.1.4. ¥adasiaPhilosophy- According to Vedarta philosophy thereis only one “@med’. But becanse
of bady, it appears many. The Vedarita is monistc.

2.1.5. BauddhaPhilosophy- Bauddha calls himself andtmavadi (a believerin non-soul). According
to Baudaha, @med is not real but imaginary., For handling worldly life momentary principle is sufficient.
Beyond this thereis no permanent soul. Whenasked about the @ea Buddha remained salient. When asked
for the reason of dlence, Bauddha said, “If I say &tsa exist then people become ‘Sasvatavads (believer in
eternalism) orif [ say &tmda does notexist then people become ‘wechedavadi’ (believerin rihilism). Therefore
to resolve the both I keep dlence.

2.1.6. Sz (Ftamd) in Jaina Philosophy- Accovding to Jaina philosophy, @wdis the doer, enjoyerand
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indoing so it keeps its consciousness and transtory nahire unbroken. Atsmd is the collector of good and bad
*karmas because of its own good and bad activities and also the one to expetience the resulting frnts, Itis
neither ommipresent nor atomic but of medivum dimension (stature) himited to its own (present existing) body.

2.1.7. Characteristie of firg- Sfva that is also called ‘a@twma’ (soul), or ‘cetana’ (consciousness), is an
eternal, accomplished and independent substance, From real point of view, being non-material, it can not be
sensed by sense organs. Butit can be perceived by self-experience, perception and inference, etc.

First characteristics of fiva’is ‘upayega’ (consciousness or cogritive actvity ). In Tattvartha Sittra, itis
sald, “upayoga laksano fvak”. This means, characteristic of fiva 1s ‘wpayoga’. In ‘Paficastikaya’, Acarya
Kundakunda has characterized ‘ffva’as “uvacga lakkhanaya™. In Uttaradhyayan Sira, itis mentioned that,
‘hrana (kowledge), ‘dardana’ (inhotion), “carira’ (conduct), tapa’ (penarce), i (erergy ), and ‘wrayoga’,
are attributes of “ffva’. Butin Jaina Siddhdarita Dipika itis said as, “the function of cetard™. This chavacteristic
of “jiva’is true inall the three tenses (past present and futre). Itis free from faults ke ‘avyapt’, ‘atrepapts,
and ‘asambhavT , because there 1s no ‘jiva’that will not have ‘fAara’and ‘darfana’even in smallest quantity.
In MNandi Sitra itis sald—"minmum knowledge equal to an infinite part of analphabetisalways presentina
frea’;y otherwisze there will not be any difference between ‘fiva’and ‘afiva’.

Sarkfa also believes that ‘cetard’ (conscionsness) is the ativibite of ‘purisa’

‘Wydya- Vaifesika'also believe JAdna'to be a ‘gupa’ (anattribute)) of vz’ But according to them, the
‘erna’ (attribute) and ‘gt (the possessor of ‘guma’are different. There 1z a concomitant relationship between
them. Therefore according to their opirion atwed is not "Shdama’, but the atvibute “SHama rests init becanse of
concomitant relationship, Therefore itis called "fAgnavan’ (possessotof  Uhana’).

Wodern philosopher Descarte has accepted ‘@tmd’asa gpiciual substance, whose natural characteristic
is "eritar’ (thinking) or ‘cetana (consciousness). His famous sentence s *“I think therefore Tam.™ Thus this all
western-eastern philosophers have unamimonsly accepted 'Rdrna’as the nature of &md. But contradiction is
seeninits basic natare,

3.0 A tmais non-material

One that has touch, taste, smell, colatr;1s material; the one that does not has these 1s non-materal.
Because Jiva’does not have these, it is non-material, As per ‘mifeaya rawe’(real standpoint), fiva’does not
hiave colour, amell, taste, etc., therefore 1t1s non-material, Butin worldly state, becauseitis bound by “karma’,
as per “vyevahara raye ([empirical standpeoint) ffea’is material also, Almost all-spivitual philosophies believe
ffea’to be non-matetial,

3.1 Kartgd(Doerdand EholtZienjoyer)

Jaina Agamds (scriptares) have accepted ‘fiva’as ‘kart@and ‘bhoktd. In ‘Uttarddhyayana’it is
sald,—“salvation is notachieved without experiences the fronts of perpetrator actions. In ‘Dafavaikalka’itis
said, —“only aftererperiencng the (fnntsofleadier perpetratoractions salvation is achieved. All these instances
present iva'os kartdand ‘bholrd . In other words these instances present ‘kartrtva’(doership)) and
‘bhektrtva’ (cnjoyership) of fiva,

T s ‘kartrrva’and ‘bhoktrtva’ of ‘fa’isalsoillustrated in Uparisadds, Ttis @id in “Svet@atar’ Upanisad
that , *“thns ‘jivatsa’is the doer of the action for having the fnnts; and isalso ‘bhoftd of the perpetrator action.

‘MWany@yk — Vallestka hasaccepted both the ‘kartrtva’and ‘bhoktrtva’ natore of ‘@ma’ . Not only that,
evenin ‘paramdtma (God) “kartrtva’ of the uriverse iz accepted. Hven though the substance ‘atwed’is eternal,
the collection of "fRgna' (kmowledge), ‘cikisa’ (dedre to do) and effortinitis “kartrtva’. And the experience
of happiness and sadness by ‘a@tmed’is called “bhokirtva’
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*Ardatmdavadr mon-believer of ‘atma’) Buddhist also believe ‘pudgala’to be “kartd’and ‘bholrd’.
According to his opirion, a group of names’ form’is ‘pudgala’. From one name and form other ‘name’and
‘form’is produced. The first ‘name’form that performed the ‘action’gets destroyed. But another ‘name’form
is produced. This ‘name’form is *bhofta’of the earlier said acton. Thus from the succession point of view,
both ‘kartrtva’and ‘Bhoktrtva’are found in ‘pudgala’. According to Samkhya philosophy, “kartrtva’is in
‘prakniand ‘bholkirtva’isin ‘purnsa’

3.2 Pradesz quantity of * jirg

In Tattvartha Sitra, describing, ‘dharma’, ‘adharma’, eto, 1.e. four ‘affva’and fifth fhva’, as “kdpa’,
it says that these five substances ave ‘astikdwe’, meaning collection of ‘pradefa’. Similar to both
‘dharmastikaya’and ‘adharmastikaya’ substance ‘fiva’also has innumerable ‘pradeda’. ‘Pradesa’m=ans the
smmallest, the minatest part of which further division cannot be imagined. Such indivisible minnate paitis also
called ‘mpraria’(without remainder). Substance ‘ffva’is such an indivisible ‘skardha’(aggrezate) whose
inmimerable undivided minate parts can only be imagined mentally. They can not be separated from the
aggregate in reality.

3.3 Occupying area of ' jirg'

The gquestionis whatis the miniminm and the maximim area ccoupied by-the substance ‘fiva™? The
answer is: The cccupied area of one ‘jiva’can be from the smallest inmumeseable part of flokakasa’to the
complete whole of ‘lokakasa’. Bven though ‘lekakasa’itzelf 1= made of inrumerable ‘pradesas’. It can be
thought of such inrmimerable small part of lokdakada’thatis equal to irvmimerable part of “arignla’(an ancient
measure roughly equal to & of aninch). Such a small part also is niade of innumerable ‘pradesa’ Any one
‘ffva’can stay on such one part, And also ‘ffva’can stay ontwo orinore parts. Inthe end one fiva’can stay on
the whale lokakasa’.

Thismeans that the smallest cocupied area for substance “fiva’is equal to the smallestinmimerable part
ofan "amgu!l’, thatiz also the smallest innimerable part ofthe whole lokakdsa’. Butin view of the whole mass
of all jivas’, the ococupied area of substance “fiva’is the wheole and complete lokakasa’

substance fiva’, ike ‘dharmastikdya’and other substance’ s non-material. But then, why dimensions
of oneincrease and decrea se while those of aitiers do not change? The reasonis nothing else but the difference
ininherent basic nature, The inherent baac nature of ‘fiva'makes it change (increase or decrease) as per the
body it cccupies, dmilar to the light'wfa lamp. The light of a lamp under the cpen sky will have a pardicular
dimension, but when the lamp 1= polina small room the dimension of the spread of the light will be equal to
the size of the room. When the lamp is put under a pot, the light will spread only under the pot, and undera
mug, it will be of mug’s dze, Alsointhe same area light of marny lamps will spread where thereis light of only
cne lamp, When one lamp is lighted in a voom, its light will spread in the whole room. But even when
thousand lamps are lighted in the same room at a time, the light of all the lamps will also spread in the whole
room. Similar to that substance ‘jfva’is also flexible. Whatever bigger or smaller bodies it occupies, it will be
flexible according to that body s dimensions.

Buddidsts havealso accepted ‘pudgala’to be of the same dimension asof the body. Sarkhya philosophy
has acespied ‘&@tmd’to be ommipresent Vaifesika philosophy also has accepted ‘atwea’to be omripresent.

3.4 Permanence and [mpermanence

Jaina philosophy accepts that ‘&ma’is permanent and changing (parinam miya) Lord Mahavia
explained the jiva principle on the basis of the principle of change and permanence. Lovd MahavTa was
asked, "is ‘@md permanent or impernnanent”™ He replied, “that the existence never ends from this point of
view itis permanent. That the aspect of change is never obstructed from this point of wew itis impermanent.
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In the language of totality the soul is neither permanent nor impertmanent but itis changing and permanent.
Vedartt has accepted brahmana atman as only permanent, but regarding jiva there are different views. Bxcept
Sankardcarya all the Vedanties accept as the fiva as changing-permanent. Similar to Jaina the Mimdrsaka
accept @trmed as changing and permanent “Sarkhya and Yoga accept ‘&@ma as alway s unchanging. They do not
acceptany kind of change or perversion itit. Manwdyika- Vaifesika believes ‘@ma’as permanent. They accept
‘samsara (bondageland “meoksa’ (freedom from bondageinot of “ateed’ but of “prakni’. Joy and sadness are
attributes of ‘prakri’and not of ‘&tma’. Jaina philosophy bhas always accepted two states of ‘atwmea’. They are:
1ts pure form and its form combined with ‘pudgala’. These states are also called ‘siddha’and ‘samsarT .

4.0 Natare of Siddha

*frea’, totally free from all “karmas'is called ‘siddha’. Wheneight “krarmas are destroyed, eight virtues
et marifested

When ‘fhanavaraniya karma’ (knowledge-obsouring ‘karma’ s desroyed, ‘kevalaffiana’ (omniscierce,
pure and perfect knowledge)is manifested. Becanse of which siddha knowsall the substarices, all the space,
all the titne and all the dispositions. When ‘darsanavaraniva karma’ (intmton-obscuring ‘karma’) is
destroyed infinite ‘kevaladariana’ (pure and perfectinbmtion) Jis marifested. When “vedaniya karma’ (feeling
determining karma) 1s destroyed, wvirhie of ‘avyabadha’(statos of bliss) 15 marifested. When ‘mohania
karma’ (deluding karma) is destroyed, the perverdon is totally extirpated. When ‘@ysya karma’ (life span
determiring kars) is destroyed, immortality 15 achieved, When “rdma karraa’ (body determiming kareeag) 15
destroyed, the virtoe of incorporeality isachieved. When ‘gofra karma’ [ sotus detenmining karna)isdestroyed,
the virtue of ‘being’(neither high nor low status) 1s achieved. Whern ‘artaraya karma’ (hindrance producing
karma)is destroyed, the virtue of power without hindrance is achieved.

S1ddhas are stationed at the top-most part of oka’. Thiz partis called ‘siddha-ksetra’or ‘siddha- SUa
4.1. Sapsarastha Jiva (worldly being):

tva’bound by eight “karma’is called ‘samsdsT. Bven though ‘@med’is non-material, ‘fiea’(Gimd)
bound by ‘karsea’has some form. And this ‘@’ with form acocumulates karma continuously.

Mature and form of * fleastikdya’are desonbed from many points of view. ‘JSiea’with “Tarsma’is called
‘sarsdrl , and ffivawithout ‘karmea’is called “siddha’. Ineality ‘fiea’isalways iva’, itisneither “saresarf nor
‘siddha’. These are the modification of jaa.

Jaina philosophy believes “Gimd’ to be infinite, Therefore souls are classified in varions ways.
4.2 Varities of Jwm

There are infinite * ;7@s1in this world, These * fivas’are divided inte many varieties. From spiritoal
point of wiew, there are bwo kinds—"samsarTand ‘siddha’.

In Tattvarthe Siatra Acarya Umasvati, while describing two kinds of ffea’ has said, “those fieds which
are with worldly modification are called ‘sarmsar? and those which are without the worldly modifications are
called ‘siddba’. These two kinds of ‘fiea’are mentoned in books like ‘Faficastikaya’, "‘MWayacakra',
Uteaivabhizama’, ‘Vrkaddravyasangraha', Jama Siddharta Dipikd’et.,

*Siddha’being alwaysinone state of existance, itis notposdble to make its dividons and sub-divisions.
The discusdion of divisions is possible in the context of ‘saresar? jiva’because, they are in many states and
forms, having acquired ‘karea’.

4.3 One kind of Jiva:

By wirtue of consciousness ‘fiva’is only of one kind, Conscicusness 1s an extraordinary quality of
‘frea’. Bwery Sfiva’has this quality. From the collective point of wiewthat which has consciousness is iva’

M.A. J (P) 1144



d.4. Two kind of fiva:

There are two divisions of fiva’, “trase’and ‘sthavara’. The fiva’whois subject to the rising of ‘trasa
s karma’, 1s frasa fiva’. And the fiva’who 1s subject to the rising of ‘sthavara nama karma, 1s ‘sthdvara

Jiva' ‘Trasa’are of two kKinds‘gaif frasa’and labdhi trasa’. ‘Gail trasa’are of two kinds—tejaska e’ and
v@yukaya' . ‘Labdhi trasa’are of four kdnds'dvitdrive’, ‘trindrive’, ‘catwrmdriva’, and ‘paficendriva’
"Sthavara’are of three kdnds “prtbvikdve’, ‘apakaye’, and “vanaspaticaye’.
4.5. Three Kinds of Jira:

From “Veda'(sex) point of view there are three divisions—"purisa (male) veda’, “sri(female) veda’,
and ‘rapuresaka (dual) veda. All worldly beings will neceszarily have cne of the “vedas’.
4.6. Four Kinds of fira:

From ‘ga? (type of bith) point of view , there are four divisions® ‘raneka’ [demizens of hell), srpefton’ (armmaly,
‘s’ (huaman), and ‘deva’ ([derizens of heavero).

4.7. Five Kinds of Jiva:

From the sense-organ point of view, there are five divisions—'ekendriva’, dvindriva’ ‘trindriva’
‘caturindriya’ and ‘padcendriva’.

4.8. Six Kinds of Jia:

From the ‘kawa’(type of body) point of view, there are six divisions— ‘prethivikaya’, ‘apakdya’,
Yefaskaya’, vaykaya', ‘vanaspatikaya’, and ‘trasakaya’.

4.9 Fourteen Kinds of fiea:

From ancther point of view, there are 14 dividons foar dividons of ‘ekerdriya’, plus, dx dividons of
‘e’ BT, and ‘caturiidring’, plus four dividons of ‘pabcerdriya’

Five hundred sixty three-fold:

‘maraka’ 14
tivakica’ 458
‘e sy’ 0%
‘deva’ 198
Total 563

There are seven plancs of ‘maraka’. Hach has two types of iva’ parydpta’and ‘aparydpta’. That
gives 14 dividons.

Tryanca 22 divndons of ‘ekendriya’, plus 6 divisions of “vikalerdriya’, plus 20 divisions of trpakca
pafcendriya’ give 45 divislons.,

Marmsw' 15 dividions of “karmabhint |, plos 30 dividons of “bhogabhitm’, plus 56 divisions of ‘artara
dvipa’, give 101 divisions In each there are two types—mayapia’and ‘apryapia’. That gives 02 divisions of
‘oarbivga raraesw’, Add o those, 101 divisionsof “samreching marsiswr’. Thatmakesa total of 300 divisionsof
s R

‘Deva'll dividons of ‘Bhavanapatl’, plus 15 divisions of ‘parmadhdmika’, plus 16 divisions of
Swyartara’and vanavyarttara’, plus 10 divisions of teag prisbhuka’, plus 10 divisions of fyetiska’, plus 12
divisions of “vapranika’, plus 3 divisons of *kilvisika’, plus 9 divisions of okariika’, plus 9 divisions of
‘eravveyaka’, plusd dividons of ‘amuttara’, give a total of 99, Bach has two kdnds ‘parvapta’and ‘aparvapta’.
That makes a total of 198 divisions of ‘deva’.
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This way we can say thatthe science of “ffea’, in Jaina philosophy, is comprehensive. Such discussion
on © jivastikaya’is not found inany other philosophy. The extent, to which the elaboration of the nature of
‘fiea’and ‘@, and its divisions and sub-divisions are made in Jaina philosophy, 1s not found 1in any other
philosophy. ‘JSfa’can be divided in (mirdmum) one, (medium) 14, and (maximuam) 563 divisions.

Here we have discussed in brief the subject of /fvastikaya. Those who are interested in more details
can shady the books like, “Jaima Dariana Manana aur Mimamsa’, “ Atmambnamsa”, Jaina Siddharita Dipika
ete.,

QUESTIONS
Essay type questions
1. Define ffvastikaya, and describe its divisions and sub-divisions.
Short type guestions
1. Whatis the mirimum and maximum space dimendon of ‘ffea dravya’?
2. Whatis the concept of ffea in different philosophies?
Objective type questions
1. Whatis the charactetistic of jiva? a) ‘cetand’ b) ‘svasamavedand c) ‘upayoga
2. According to Bhagavat? Bhdsya the meaning of ‘astkdya’is
a) “samitha’ b)) “skandha’ c) ‘pradeia’  d) ‘paraenanu skarndha’
5. Which iz the Sittra, where names of jiva are referred?
a) Uitaradiyayana b)Y BhagavatT o) Dasavealivarm,

4, Hnimum, mediom, and maximom, divisons of ffva are , ,and

a)five b)fourteen c)one d) sixty elfive hundred sixty three
5. Wheneight karma are destroyed, virtues get marifested. a)4 b)6 ¢) 8

6. From “veda'(sex) point of view, ffva 1= divided into divisions. a)three b)five c)two

7. The difference between jrea and fiasticaya s _ a) ‘upayoga b)) ‘cetand’ ) ‘guna samitha’ d)
gronup of all fiva,

In Upanisada ‘atmahsintroduced as _ a) pranamaya b)) dharmamaya c) annamays

9. InTatvartha Sure, ‘dhama’, ‘adharma’etc, four ‘afiva’ard jiva’, these five subdancesare refemred
toas "kdwr allgroups blarastihdya o) samaye  d) astkaya

Reference Books:

Jama Darasana manana aur Mondrsgd Mo Nathamal Adarfa Sahitya Sangha
At Minamsa Dalasokha Bhai Malavariya—

Nirminator of Jaina Siddharta Dipika Acarya TulasT Adaréa Sakitya Sangha
Bhagavatibhasya Acarya Mahaprajia Jaina Visva Bharat, Ladnon

U

Jivajfeva Yuvacarya Mahaprajiia Jaina Vidva Bharati, Ladmim
Compiled by: Samani Himaprajfia
Edited by: FProf. (Dr.)Kamal Canda Sogard
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Part A: Jaina Metaphysics
UNIT 4
LESSON 9

SADJIVANIKAY A

In the syllabus of Jaina science and comparative religion-philosophy, metaphy sical study 1s the chief
part. Metaphysicsis accepted as the spine of Jaina philosophy. After the shady of * fRedastikdwa’, it is necessary
to discuss its variations. Therefore in this lesson, the six varities of ffva’are discussed in detail. This 1z called
‘Sadifvanitaya in Jaina philosophy.

1.1.0 Study of metaphysical Prineiple

In Indian cultore, directly or indirectly, the subject of ‘dtma-dariar’is discussed in great details.
‘Atmd’ (so11)1s the center of our life cycle. The ‘a@tmd’ hasa special dgnificance inthe fimctioning and regulation
of the world, *Atma’is the chief objective of all the philosophies. Frofound disauzsion is being done on the
analyss, on the ascertairment of nature, etc, of the ‘&’ On the basis of wimich ‘&@wed’is accepted as a
metaphysical principle whichis defined as, —*“taswa bhdvak tatvar™, Bxistence of a substance in the form, in
whichitis existing, 1s called the veal principle. There are many synonymes of the word %aitva’, current in Jaina
philosophy. On the basis of “sadadavvam va (Bhag. 3/, these are accepted as prevalent in all the thres
tenses of ime. Because, Jaina philosophy accepts the existence of a subitance inall the tenses of ime; therefore,
the words ‘dravya’ (substance), “attva (principle), “sat’(reality ) tamvartha’, ‘padartha’etc. are synonyms.,

1.1.1 Kinds of substances

There are two knds of substances; ffva’ (living) and ‘affea’ (non-living). © jReastikdpa’ls included in
substance ‘fiva’and all other than ‘fiva’are included in substance ‘affva’. ‘Affva’ substances are of two kands,
et (material) and “aripf (norn-material) Only ‘zedoaldstikaya’is consddered as material (@ffva) substance.
All other four substance viz, ‘Dharmastthcdw’, ‘adharmastikayae’, ‘@kdsasikaya’, and ‘kala’ (Ame) are
considered as non-material ‘affea’. Acrya undaknda in (his book) *Paficastikdya’ (stanza 3, 4) has said,
that, this group of five [“asttkaya s “samaya’(‘Suta’ or ‘agama’ knowledge) preached by the superior *Sima’
This (f Paficastikaya') is itself “loka’. Beyond this, and different from this, is the infinite * Z&gsa' which 1s
‘alokd. These five, viz. ‘jiva’, ‘pudoala’, ‘dharma’, ‘adharma’and ‘@kasa’ave permanent in their own
existence, and they are aggregates orclusters of ‘pradeda’. Out of the two main kinds of substances, discussion
on the divisions of substarize e’ (soul)is now given.

1.1.2 Metaphysical prineiple, © fivg

spiritualism is divectly related to the soul. To know, to see, and to achieve (purity of) the soul is the
beginring, the middie, and the end ofit (spiritualism). In Acarariga (1/3/4/123)1t1s said that, “one who knows
one, knows all, and one who knows all, knows one™, Thisis repeated in (17157557,
1.2.0 Clasaifieation of * Jirg'

There ate infirite mumber of © fivas’, Practically they can be divided into two categories, First “sapesarT fiva
(worldly beings), and second ‘siddha’ fiva (emancipated or iberated’). Both are infirite in number, They can
also be divided into many categories from different point of views or from different aspects. They can be

clazsified briefly, elaborately ormodetrately. Briefly there can be only one class of ffa’. Elaborately there can
be 563 classes. And moderately there can be two, five, six or even fourteen classes of ‘ffea’.
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1.2.1 Classification of * jirg' from different aspects

Itis already said that primarily ‘fiva’is divided into two classes viz. ‘samesarTand ‘siddha’. Butin the
course of worldly life there are many relationships from different aspects. We examine these aspects briefly. —

1. On the bads of the virtue of ‘cetand’ (consciousness), there is one class only, ‘Cetand’is an extra-
ordinary characteristic virtue of ‘jfva’, becauseitis found inall the © jivas’. There are three types of ‘cetana’—
"IHana-cetand | ‘karma-cetand and ‘karmaphala-cetand’,

2 Two classes, viz. ‘rasa’(mobile) and ‘sthavara’ (immobile) A detailed description of these two
types of Yva’ls given in “Sadjfvanikaya’. Divisons of ‘sthavara’ fiva’are made with respect to their
rivd (activities) and ‘karma-udaya’ (vising of the acoumulated “karma’™) Those, which are steady in their
place, are called ‘sthavara’. Also, they are called “sthavara’because of their “karma-udaya’.

3, The desre for sexial pleasureiscalled “veda’. "SarsarT | jfvds ' in this respect, are divided into three
types, viz. ‘prrusaveda’(male), ‘srfveda’ (female), and ‘rapurisakaveda’ (neuter),

4, Transmigraticn called ‘gati’is found in fiva’. The “karsea’, the riang of whieh causes the four
types of transmigrationis called ‘gati’. Onthe basis of “patl’, ‘samsarijfvas’are divided into four classes, viz.
‘raraka’ (hellish beings), “tryafiea’ (arimals), “searmsya’ (human beings), and ‘deve’(calestal beings).

5. fiva are divided into five classes according to ‘karana’. ‘karana mears sense organs.  Matipiana'and
‘Srutapiana are possible through the sense organs only. Knowledge of ary object is possible anly by contact,
relation, and nearness of the object with the sense crgan.

6. The classficationizalso done onthe basis of the type of therbody the ffva’is possessing, Harlier we
congdered the two types, ‘trasa’ (mobile)and ‘sthavara’ (immobile) From these, ‘sthavara’are further divided
into five types. Thusincluding ‘#asa’total sx types are acceptad inthe Jaina philosophy. ‘FPrify i@ ya’ (earth),
‘apkaya’ (water), tejasakava’ (fire), “va@ykaya (air), and Yaraspatkaya (plant), all these are ‘sthavarakaya’.
These have only one sense organ. Restall ‘frasakiya’, are found with ‘dvindripa’ (with two sense organs) to
‘paftcendriva’ (with five sense organs) So all these @ix types of “ffva’, because they possess the body, are
called ‘sadifanikaya’

7. These ‘sadkayika’ ‘fiva’are further divided inte 14 types. The ‘ekerdriva’ (with one sense organ)
‘ifva’are sub-divided into ‘suksma’and “badara’. And each is further sub-divided intoe ‘parydsta’and
‘aparyapta’, making total of four tvpes of ‘ekertdriva’ jiva’. Similatly ‘paficerdriva’ ‘jiva’are divided into
‘sapymil [(with mind) and “asargfir Gaithout mind), and each is further sub divided into ‘poryista’and
‘aparyapta’ . Butthe ‘dvindriya’, 't driya’and ‘can mdriya’are divided only into ‘parapta’and ‘aparyapta’.
Thus fourof ‘ekerdriva’, plusfour of ‘paficerdrivg’, and sx of ‘@D, ‘#Tand ‘che' ' Mdriya’ gives total of 14
types.

&, Baolence of frva'in Jaina philosophy 1s very wide, deep and profound. The coverage and scope of
clasgification and analy ses of forms of fiva’or soul ave very much wider than just asin other philosophies, In
Jaina philosophy from mirdimum one type, moderately two, three, four, five, dx or even fourteen, to maximum
of 563 classes of “fiva’are found. 14 types of ‘naraka’. 48 types of animals, 303 types of humans and 198
types of "deva’, totaling to 563 types are clasdfied in the four ‘g’ of “jiva’.

1.3.0 Coneception of * Sadfwvanikdvs

Conception of dsx types of life or the hving beings is the oldest conception of Jaina religion and
philosophy. References of this are found in the oldest Jaina Agama ‘Acararnga’, ‘Reibhdsia’, ‘Uttaradhyayan’,
*Dasavaikalika’and other works. Itisa clear fact that, in rergraritha tradition from ancient ime, earth, water,

fire, air, plants, are believed to be with life. Though all believe life in plants and ‘dvindriva’and other arimals,
but the concept that earth, water, fire, and air are also with life, is an exclusive concept of Jaina philosophy.
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Here we have to disinginish between the presence of minute living beings in earth, water, etc. and the earth,
water, etc. as lives or beings by themselves. As per Jaina tradition the earth, the water, etc. are themselves
living beings and other minute living beings also live in them. In Acdrarga it is clearly mentioned in this
context, that those living beings smying in the earth, water, etc. are different from the “prehavikana’, ‘apkiya’etc.
Butinvariably when ‘prithavikiva’, ‘apkdwa’, etc. are kdlled, the iving beings staying inthem alsc get kalled.
From the second to the seventh chapter, inevery chapter of the first part of Ac@rarga, a deliberation on form,
causes, and instruments meaning weapons of killing of the earth et six fivanikdya’, is obtained. In *Acdrarga’,
‘Reibhasta’, ‘Uttaradhyayana’, ‘Dasavaikalika’etc, six types of ‘jfiva’viz. ‘prihav?, ‘ap’, ‘agnl, vawe',
“vanraspatl, and ‘trasa’are accepted. But there are different views as to which of these are “frasa’and which of
these are ‘sthdvara’, On this question, there have been various views right from ancient times, But now both
Svetambara and Digambara traditions accept in general ‘prinef, ‘ap’. ‘agnt’, “vaw', and “vanzspailas
‘sthavara’. The concept of five ‘sthavara’is now accepted by all. In Digarsbara tradition, in the lesson on
‘tattvartha’ which is popular, these five are clearly mentioned as ‘sthavara’. Butin Svetambara tradition the
Stiation 1z diffevent, if we consder ancient “Svet@mbara’ ‘Agama’, Acdranga, Uttaradhyayana, and other,
and Svet@hbara approved sitras of Tattvarthasitra, and Tattvartha Bhasya. Similatly in Dizawbara tadition,
the view in Kundaknda's book "Paficastikawa is somewhat different from the popular belief about “pafi
casthavaras . In ‘Dhavald commentary onthe book “Safkhandagama’an attempt iz made to reconcile both of
them.

1.3.1 Meaning and Nature of ' Sadjvanikary
1.3.2 Meaning

The popular meaning of ‘kdwa’is body. Besides *kala’ (tmie i, five substances viz. Sfva, etc. being the
aggregate or clusters of many ‘pradeia’like body ave called “k@yavan’. They are knownasthe ‘paficastikaya’
There are only six ‘kdwa’, viz. ‘prehavl, ‘ap’, ‘te]’, vae', “antaspatiand ‘trasa’

*Kaya'also means group. There are dx groups of tamsarifiva’. These groups are formed on the basis
of bodies made of different types of ‘pudgala’. So grovps of sx types of fiva’are called ‘safffvantcaya’.

Collection of many ‘pradesa’iscalled ‘kave’ Dhavalakar Acarya Virsera describing the word “kdya'in
the sense of body writes that, — ‘prudgalapimda’ithe mass of ‘prudgala’)acoumulated by the activities of soulis
called “k&ya’. Orthe result of ‘prifvikdva’ete) ‘namakarma’is called “kdyva’ (Dhavala, 712, 1, 206/8) Or where
the ‘fiva’can be accumulated or collectedas called “kawa’.

1.3.3 Sadjranikdva

Barlieritisclarfied thattre word ‘kd@we' means the body. ‘Sarsari jivas’are divided into six classeson
the basis of their bodies, witich are made up of ‘pudgala’. “JTvas’are named by those bodies in which they are
born because of their owin acoumulated “karsea’. The following are six groups of e’ — 1 ‘prthvicaya’,
2 fap Gala) kdava’, 5o lcjas (agnl kaya®, 4. vayukaya', 5. varaspatikaya', 6. trasakiaya’ .

*ffea’ whose bodies are earth, minetals etc. are called ‘prehvikawe’. *Sfvdas’ whose bodies arve water, are

‘apkdya’, whose bodies are fire, are %tefaskdya’. Similarly whose bodies are air are “v@yukawe'and whose
bodies are plants are called “vanaspatiawa’. Different from this, *ffea’ with mobile bodiesare called ‘trasakaya’.

ficcomding to modern science, the qualities of adaptablity, senaitivity, mobility, simulation, metabeolism,
growth, evolution, and reproduction are found in every living being, The qualities of “jfiva’, accepted by Jaina
philosophy, are the same as these, Characters like “karta” (doer), ‘bhoida (enjoyer), ‘svadehaparinana’ (limited
to own body)), ‘wpayegamaya’ (with consdousness), ‘wrddivagdmT (riang above), etc. are accepted by science
with variatiorn.

Desaription of ax types of ffa’is given below:
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1. Frrfvikarita jwa

A doubtcomes to the mind, is there a soul inthe earth? Though our knowledge is proof based, yet to
grasp certain very deep things, the knowledge perceived directly and not by sense organsis accepted as proof,
Giving reply to the above question, Acarya Kundakinda saysin his book ‘paficastikaya’ (stanza 1130, that
even when conscious ot intelligent activity is not seen in the embryo insde an egg or in the unconscious
beings, existence of sonl in them 1s accepted. Similatly life inthe ‘ekeridriya’ ffea (STva with one sense organ)
15 proved. Lord Mahavira has not only ascertained conscicusness in ‘prthvl but also has described their
experience of pain as equal to that of a blind man (Acdrarga, 1/28). Like a blind man, ‘prthvfkayika jiva’also
have respiration, pain, visibility, aging and grief, excitement, conscicusness, eto. (Acaranga Bhasya , 37-41),
Wodermn geclogists also believe that, there is growth and decay in the rocks and mountains. The thres qualities
of ‘ragarya’, viz. fatisue, metabolism, and death are found in them.

A precept is given in ‘Acdrarga’not to Kl ‘prthvikayika jiva’. A plough, an axe, a spade, etc. are
weapons with reference to ‘prtfel. But the ‘weapon'means both ‘dravyasastra’ (physcal weapon) and
‘bhavasastra’ (mental weaporn) Bvil disposed mind, speech, body, and unrestricted or unlimited desire are
‘bhavasastra’. While ‘svakaya’(black clay for yellow clay), ‘parakaya’ (five for clay)) and “tadubhaya’ (water
mixed with clay for other clay) are called ‘draviasasta’. Therefore a person recogrizing the life and the pain
of ‘prthvikayika fiva’ should vefrain from Klling them.

2 Apkdvika jiva

*Apkayika ffva’are very, very mirnte. It is very diffioult to refrain from its kKlling. Rain water, dew
water, ssawater, well water, lake water, etc. are all ‘apakayika fiva’. There are inmumerable separate ‘fiva’in
one drop of water, The wateris sacit (alive) till a hostle weapondees not touch it It becomes ‘acia’ (dead)as
soon as a hostile weapon touches it. There 1s an elaborate ditcusdon in ‘Acdrdrga’and ‘Dasavaikalika'to
establish lifein ‘jalakdyika jfea’ (water body ‘fiea” Author Bradrabahi states that, inthe way the body of an
elephant in its embryonic condition and a watery egg in Miaid condition are seen alive, dmilarly, ‘apkdyika
Jiva'are also live, In this subject of ‘ekertdriya jiva’, modern scientists also have accepted that there 1s life in
water, The main weapons to kKl ‘apkdyika jiva’are, ‘utsecana’, (sprinkling), ‘galan’ (fltering),
‘dhavar’ (cleansing). Scientists have now proved by the use of a microscope that there are thousands of ‘trasa
Jva'in one drop of water,
3. Tejaskavika jiva

Those * jivas’whose bodizs are ‘agri’(five), are called ‘tejaskaya’. Fire, electnicity, meteor, flame,
spark, etc. are all “tefaskaya e’ There are innumerable separate * fivas’even ina small spark of fire, Lord
MahavTra's statement confitming fva’in ‘agni’, makes it approved by ‘Agama’. Tt can also be proved by
infererce. In Haribhadriya Vit of Dasavakalika (page, 138),1t1s sated that, the ightenergy, or the brightness
in fire is produced only by its connection with fiva’becanse itis dshiated in the body. All the light that emits
froma body is prodiuced because of its conmection with ‘&tea’ (soul) e.g.—the light of a glow-worm. The light
of a glow-worm lasts only till it 1s alive. Similarly the light in fire etc. lasts till there 15 a connection with the
soul. This can be explained as follows. The light or brightness increases when food in form of fuel is givern,
but decreases when not given asin case of an human body. A body of a iving human will grow by getting
food, and weaken by not getting, becanse thereis a soul init. Similarly, ‘agmikdva’ grows when fielis given,
and reduces when fuel 1s not given. Therefore itisalse ‘sacetana’ (with soul). Modem science also states that
in the absence of oxygen (fuel) fire can not be 1gnited.

Till the hostile weapons touch ‘agrikawa jiva’, it is alive, Contact with hostile weapons makes it
‘acita’(dead). In *Acardrga Nirwektt (stanza 123-124), the following seven weapons are mentioned — clay or
sand, water, wet plants, “frasakdya’ (moving animals), ‘svakdya’, ‘parakdyva’and tadubhaya’.
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In Sthamdriga (Angasuttant 1, Thanawm, 5752870 and Tattvarthasitra, (21147 ‘agmniis accepted as
trasakaya’. But ‘agri’is not capable of transverse motion ke vy’ (air)is; thatiswhy “ejaskaa’ismentoned
in the series of ‘sthavara’.

4. Vavukavika Jwa

WMobility of airis well known, Jfva’whose body is “vayue' (air), 1z called “va@ykaya’or vayekayika',
“vayi'is divided into the following five types.

a) ‘Utkalikavdyn’ — air that moves haltingly.

b *Mardaltkdvae’ — air that moves in circles

c) "Grhanavdyu’ — air that is solid like frozen ice, and supports, Ttis below  "Ratnaprabha ‘stc.earth.
d) Gutiffavayse’ — air that makes sound.

e *Suddhavayu’— air that is free from the above qualities and moves very slowly.

V' even though invisible is not difficult to perceive. That, *vayu’is alive, has been proved by
‘Agama’and also by the evidence of inference. By ‘Agama’ becauseitis stated by Leowd Mahavira, itis proved.
And becanse of its traverse motion itis proved to be living. Like other ‘sthavarse (fea’, vakayika fiva’also
become ‘acit’[dead), when they come into contact with hostile weapons.

The following are the weapons described by ‘niedatkdra’

1. *Bijart’- a small fan, ‘talaveita’- a fan made of palm leaves, several other types of fans, ‘patra’ (paper),
“vastra’ (cloth),

2. ‘Abhidharnd — obstmiction in the passage of air by & person who is fully wet with perspiration.
3. Aroma of fragrant objects such as sandal woed  khus, eto.

4, ‘Agnr’'— flame or heat of fire.

5. “Svakdya Sastra’'— cold or hot hostile air

In Nifftha Bhasya and Cirpl, one “wdid'is prescibed as enemy of ancther “v&ye’. A very lengthy
discussion is given on ‘sac@a-acka vaye ,in Brhatkalpabhdsya based on space and time.
I Vamsparikavika jwva

Restraint is very important to maintain a vow of non-vislence, Protection of “sadifranikaya’is said to
be very essential for every norn-violent person. Restraint 1s also a form of ner-violence, In Agama there 1sa
mention to observe restraird towards “prifvTete. one sense organ ‘fiva’

A rea’whose body 1s “varaspatl (plant)is called “varaspaticayika jiva’. The following are said to be
“varaspatikayika’, —- seed, sprout, grass, cotton, flower, tree, vegetables, leaf, creeper, root, etc. Because itis
mentioned in the Agama evidence of life in “vanasptikaya is proved. We also observe snccessdve stages of
aging like childhood, youth, old age etcin plants, We also observe that it langiishes when cut or hit. These are
evidencesofinference proving life in “varspatikawa, Scientist Dr. Jagadishchandra Bose had proved by scientific
experimernis that there 1s life in plants. There are two types of varaspati', —

1. ‘Sadhdarana’ —when infinite ‘fiva’reside in one commeon body. For example, roots vegetables.

2. ‘Pratyeka’—when eachindividual jiva’redde ineach separate body. Forexample, mango, creeper,
grass, leafy vegetables, lotus, etc.

There are different bases of production of “varaspatfedyika jiva’. The base iscalled *bfia’(seed) They
are of the following varieties—
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1. ‘agrabfia’ the plant whose “frd’ (beginming)isitself a seed.
2. ‘mlabfa’ the plant whose root1s a seed.

3. ‘parvabiia’ the plant whose joint or knotis a seed.

4, ‘skandhabiia’ the plant whose finkis a seed.

5. ‘bparitha’ the plant which grows from a seed.

&, ‘sammiirechizg’ the plant which grows by itself

T flatd creeper plant,
2. trma’ all types of grass.

The followings are described as hostile weapons for “vamaspatikd vika ffea’

1. "Trasakaya’,

2, Instmaments like scissors, clippers, axe etc.,,

3, “Svakayalastra’weapons made from plants — a stick etc.),
4. Parkayasastra’ store, fire etc.

5. * Tadubhayalasira axe etc.,

6. *Bhava fasira non-restraint,

6. Trasahavika jwa

Mobile iz called “trasa’. The one thatis mobile by one’s owninspirationis called rasa’. One whose
body 1s mobile 15 called ‘trasakayica’. This includes Jivas from two sense organs to five sense-organs, The
one who possesses 9% to ten types of ‘dravya prana’ (bic-energies)iscalled rasakaya’or ‘frasakdyka jiva’
They are also divided according to their birth, in the following liras, 1. ‘garbhay (vertebrate . These can be
of three kinds. —‘andaja’ (bormn from eggs ), ‘potapa’ (bora wathout covering), and ‘fardyiga’ (bomn with
membranous covering . 2. ‘upapdtaja’ (spontanecus and accomplished ). 3. ‘sameeliirechina’ (invertebrate
Jthese can be of three kinds.—‘rasaps’, ‘samsedaja’, and ‘udbhipa’. Worm, shell, insect, ant, fly, mosquito,
wasp, and birds and animals, and also himans, denizens of hell and heaven are all “trasakdyika ffea’

Thete are two divisions of “frasakaya ffva’ 1. ‘gatirasa’those who cannot move of owninitiative, 2.
labdhirasa those who canmove of ownimtiative, In Sthanargasitra, (35200 ‘agni (fire)and vaie' (air)are
mentioned as ‘gatirasa’, and two sense-argans and other arimals as labdhirasa’

In Mulacdra, “trasakayika jiva’are divided into other two divisions, 1. ‘vikaleridripa’— arimals with
two, three, and four sense-organs: 2. sakalertdrive’ — five sense-organs animals.

Trasakayica jiva’are always ‘badara’(gross) and never ‘smksma’ (minute).  ‘Trasakdyika fiea’are
also divided as ‘parvdpta’ (developed), and aparyd@pta’ (undeveloped)

134 ‘Sadhdva jeg'ond ' paredpti (bio-potential)

One with ‘poaryapei’is ‘paryapta’and without itis ‘aparwapia’.

‘Parvapii'ls bio-potential power of ‘@md’. This is obtained by the accumulation of ‘prdgala’.
*Paryapti treans the building up of material forces at the very beginning of rebirth, Farpaptiis six fold, viz
‘Zhara {aiment), ‘farira’(body). * pidrivae’(sense-organ), ‘Svasa (inhaling) ‘uechvasa’ (exhaling),
*bhaza (speechard “mana’ (mind ). Those ‘pudoala’ " Jiva acoumulates, atits place of rebirth, in the firstinstant,
are converted into these bio-potental building up matetial forces. This power of conversion of ‘prudeala’ints
body etc. 1s called ‘parydmt.

‘Ahdra paryaptt (alimentary bio potential)is power of production of material capacity functoring as
appropriation, transformation and elimination of alimentary matter. Here the ‘prudgala’accumulated in the first
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instantis the general cause of ‘@hdara paryapl  and the production of resulting poweris the effect. Both cause
and effect happen in the same instant.

What 1s ‘Sarfra parydpl ? The bio-potental that converts assimilated food into enzymes, blood, fat,
bones, marrow and semenis ‘Saria parydpt . Whatis © driya paryaptt 7 The bio-potential that accumulates
and converts the ‘pudgala’ suitable for sense organs into sense organsis called © driya paryapt’. What 15
‘Svasocchvasa paryapt ¥ The bio-potential that acoumulates “‘Svdsocchvasa’ class of ‘pudoala’and corverts
them into “Svasocchvdsa’is called ‘Svasocchvasa paryaptl. What is ‘bhasa paryaptt 7 The bic-potential that
accumulates ‘bhasa classof ‘pudgala’and convertsthem into the form of *bhasd’ (languageis ‘Bhasa paraptl.
What is ‘meanah paryapti 7 The bio-potential that acourmulates “seanal’class of “pudgala’and converts them
into the form of ‘marak’ (mind)is ‘manah paryapis

Heow many “parydptl’are there ina fiva’? ‘ekendriva fiva’ will have four bio-potentals, iz, ‘ahara’,
‘Laria’, " wmdriya’, and Svasa paryaptl. ‘Vikalendriya jiva’and ‘asapgii pakcendriva’ fiva’ will have five bio-
potentials, ‘Bhasa will be the addition, “Sargial parcerdriya’ will have six bio-potentials, hete “reara’ will be
firther added. Each and every jiva will have the first three complete bic-potentials viz, “@hara’ Sarfra’and ©
ridriva’. Because only after completing the said three bio- potental ‘jiva’can fix the life span of his next birth.
S0 with respect to these three, every fiva is "parydpta’; that is developed.

Then what iz the definition of ‘paryapta’and ‘aparyapta’? One that reaches the completion of the
relevant bio-potentials is ‘paryapta’ (developed), one that does not, 1s ‘eparydpta’ (underdeveloped). Like in
‘ekerdriya’there are four relevant bio-potentials, The ‘ekeridrina jfva’thatreaches the completion of these four
1s ‘parydpta’, and that can not complete is ‘aparyapta’. ‘paryapta’has two divisions, labdhiparyapta’and
‘karanaparyapta’. Siva that has not yet reached the completion of its relevant bio-potentials, but is sure to
teach the completion is called flabdhi-paryapta’ on the basis of iz labdhi’ (power to complete), STz that has
reached the completion of its relevant bic-potential s is called “karana-parydpta’ on the basis of “karana’thatis
action. ‘Karapa’also means * idriya’ (sense organ). STa that reaches the completion of * indriva paryapti'is
called ‘karana paryapta’. This way a labdhi paryapta’ will die only after becoming a “karana parvapta’. But
the real meaning of “karana parvapta is one that bas veached the completion of all of its relevant bio-potential
is ‘karama paryapta’. Sfva that has not reached the completion of its relevant bio potentals, and is sure not to
reach the completionis ‘aparwdpta’ onthe bagsof labdht’, and iscalled “labdhi aparyapia’. fTva that has not
reached the completion of its relevant bic-potentials, butis sure to reach the completion is ‘aparyapta’on the
basisof “karana’ (action), and is called ‘karana aparyapta’. Here it 1s necessary to understand that derizens of
hell and heaven are never ‘labdhi asaryapta’ but are “karamna aparydpta’. Huoman beings and animals are of
both Ylabdhi parvapta’and karane paryapta types.

1.3.5 Sathava jirgaand further enquiry

All the gix types of ffeg are divided into the above said two varieties, ‘paryapta’and ‘aparyapta’. But
before this divisionol paryapia’and ‘aparapia’ except ‘pratyeka vanaspatl all jiva, viz. ‘sadharana vansgpait,
‘prthanT |, ala’, ey, vawd'and trasakdya, are divided into two varieties called ‘swksea’ (very minute) and
‘badara’ (gross

‘rupasthana'ls determined on the bass of progress of spiritual development of all jivas, from
‘ekendriva’to ‘paficendriye’. It is said in the book titled ‘Safthanddgama’that, ‘prthavikavika’, ‘apkayvika’,
Yejaskayka’, vayukayka'and ‘varaspat kdytka’ ekendriva’ fiva are only in the first ‘grrasthana’called
‘menthyadrsit (perverted belief) From ‘dviidriva’ onwards all other mult sense-organ jiva till the fourteenth
stage of ‘ayopikevalTare rasa jiva’. From ‘badara ekendrirya’ onwards jiva are ‘badarakayika tll the
fourteenth stage of ‘ayogikevall . Acarya Nemicandra Sindhantacakravart has described this sabjectextensively
in his book Gommatasara.
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Thus it can be said that jiva has been divided in many ways based on diverse aspects. Primarily after
dividing Jfa into ‘seresar? (worldly beingsyand ‘muekda’ (emancipated), a further detailed elucidation of
‘sarisdr? fivalsdone, ‘Prifeet, Gala’, tef, vy, and “varaspaiikdyika jiva are called ‘sthéavara jiva’, because
‘prifeeT ete. are sald to be their bodies. So ‘ekeridriya jiva’are called ‘sthavara jiva’. Whereas from “dvindriva’to
‘paficendriva’ jivas are called “trasa jiva’. These two dividons, ‘sthavara'and “trasa’are only of  ‘sarisart
Jiva’. These are divided inte five types with respect to © iMdriya’(sense organs). Thusin Jaina philesophy, such
minute discussion has been done which 1s not found any where else.

QUESTIONS

Essay

1. Explainin details the concept of ‘sapeaya fiva’as accepted in the Jaina philosophy.
Reply in short

1. Which jiva are called ‘sthavara jiva’? Write in short its varieties.

2. Write a short note on “trasakayika fiva.
Objective type questions

1. Whatis the meaning of ‘kdpa’?

2. Whatis the name of the scientist, who proved life in plants?

Ll

There are from teo bio-potentialc inYrasakayika fiva’ Or How many bio-
potentials are found in rasakayika jiva’?

Zive an example of ‘parvabia’

How many © mdriva’(sense organs) are found i trasakayika jiea’?

Which ‘sthavara jfva’can not be divided irto “sreksmea’ (very minute) and ‘badara’ (gross)
What are the different names of “Sapeayika fiea’?

How many divisions are made of “varaspatikaye jiva™?

e

What are the weapons for ‘egnikayika jfiva’?
10, Whatis ‘paryapti’ 7
Reference Books
1. Acaranga Bhdasya Acirya Mah@praifia, Jaina Vigva Bharatinstitote, Ladmin
2. Dasvaikaltka Sitre Agama Prakéfan Samiti, Byavara
3. Tattvartha sira (sabhasya)
4, Dr Saguresmal Jainag Abhinandana Grantha  Publishers Parévanatha Vidyapitha, Varanas, 1998,
Compiled hy: D, Jinendra Jain, Samari Lalit Prajiia
Edited by: Prof. (Dr.yKamal Chand Sogard
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UNIT-3
LESSON-10

PUDGALASTIKAYA

In scme of the last chapters we have discussed those substances which are invisble. Medium of
motion, medinm of rest, space and time these four substances are non-living substances along with non-
corporeal, Only matterisa substance which is non-living and wisible. Though the forms of matter atom and
aggregate are corporeal, it 1s not possible to perceive them through senses. Only those forms of matter are
perceived which are gross compound, made by infinite atoms. In Jaina Philosophy whatever description is
given is important not only for a student of Jaina philosophy but also for a student who has it=test in the
science so that he can compare both the concepts.

Matter has been studied by every systemn of Indian philosophy inits own manner. Biista of Carvakas,
prakriof the S@mkhya-yoga. Jada dravya of the Wydpa Vaisesika and the Mimawisakas, ridpa of Buddhists,
maya of Vedarta and Fudgala of Jaina Philosophy are only diverse views on this prablem.

Coneept of matter in Jaina Philosophy

According to Jaina metaphysics, the mostwisible form of non-living substanceis pudoaldsikawe (mater)
which exists in the universe in various forms, such as earth, water, five, air, shadow, objects of four
senses—hearing smell, taste and touch, phy sical mind, speech bodies, etc. up to karmic matterand parmean.

According to Jaina philosophy matter is a permanent, nen living, extendive, physcal corporal and
cocrete, active, disintegrating and integrating and changeabl= substance. It is infirite in mamber co-extensive
with the uriverse, possessed of the capacity to be recelved by scul and to be of assstance to 1t. Ttis chamcterized
by origination, decay and permanence without giving 1pits essential natore of existence.

In Bhagavatl Sittra, which 1s one of the 1host anclent and important canons, prudgala 1s elaborately
described from many aspects, In Jaina philoscohy, a typically frequent method of describing the character of
an object is the use of four fold determinants substance (dravia), locationin space (ksetra), time (kala) and
attributes (Bhdva).

substantially prudgala is infinite in mamber, that is to say, there are infinite in nmomber, that is to zay,
there are infirite number of dispresent phy dc entiies, Specially prudgala fills the whole cosmic space. Temporary
pudegala iseternal i.e. without beginning and withoutand qualitatively pudeala possesses colour, taste, odour
and touch.

Interaction wise pudgala is capable of being takenin and transformed by ffea. The interaction between
the psychic order arid physical existence is three fold

(a) Kersma — A specific group of matter called karmavarsana 1s attracted and asaimilated by fia.
Bach individual fiva, during its worldly existence, continiously interacts with karena pudoala.

ib) Body — Bach jiva must have a body as the instament for the experience of pleasure and pain
duringits worldly existence. Four groups of prdgala are assimilated by fiva forthis purpose. They are aud@rika,
valkriva, aharaka and taifas.

(c) Wital functions — Breathing, nutrition speech & thought — all these physiclogical function of
living organism are possble only with the help of different groups pudgala processing specific properties
useful for specific function.
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Etymological meaning of Fudoal:

The nomenclature of prudgala 1s quite peculiar to Jaina philosophy. The word prdgala derived from
pud-integration or fusion and gala-distinstion or fission. Hence the ety mological meaming of the world
‘rudgala’is the substance which undergoes modification by combinations and dissociations. In the words of
maodern sclence, we can say that what 1s fissionable and fusionable 1s prudeala. This process of combination
and dissociation does not ocour in other substances. The use of the word pudoala in the sense of phy sical
substance 1= quite peculiar to Jairism,

Characterization

Marny defiritions of pudgala are possible on the bads of mumerous varied qualities possessed by itand
also numerous aspects from which it is perceived.

There are particular qualiies possessed excludvely by pudeala which distinguish it fici the other
substances. Ot of these, there are some qualiies wheh are found in all forms and modifications of prudeala,
while some of them are found in some forms of pudgala and are obsent in other. Charactenstic gualities are
those which distingrish it from other substances and arve found in all modifications of prdeala.

According to Jaina canorical literature, physical substance (pudgalastikayaiis characterized by four
qualiies viz. colour, taste, odourand touch, possession of these gualities makes purdgala perceivable by sense
crgans of an amimate crgardsm, Out of the five astikawds, which constitute the uriverse, prudgala i the ornly
one which possesses the quality of sefirtatva, thatis, it1s perceivable by the sense-organs.

In Jaina Siddharta Diptka Acarya Tulasl defines matter in this marmer : “sparia-rasa-gardha
varnavana pudgalahk” means pudgala is what 1s possessed of toush, taste, odour and colour.

Along with the four there are a numebr of other quahiies of these atiributes some are innate while,
some are only modifications of it. Touch, taste, smell and colour are innate while sound, light etc. discussed
latter on are only modifications. The four innate qualiti=: are devided into 20 categories viz. eight kands of
touch + 5 kinds of taste + two kKinds of smell + five kdnds of colour as given below.

Characteristios (Jualities Types Name

Colour Five Black, blue, red, yellow & white

Taste Five =weet, better, sour, acidic & astringent

mmell Two Pleasant and unpleasant

Teouch Eigiat Hot, cold, viscous, dry, hard, soot, light and heavy

Ot of the 20 the 5 elztnentary colours, 5 elementary tastes, 2 kinds of smell and 4 elementary touches
1.e. hotcold, dry and vissocus, make a total of 16 varieties of charactristic qualities of all classes of pudeala
The rest of 4 touchesd.e. hard, soft, ight and heavy are due to the combination of above said 4 elementary
touches.

Theoughthese are the principle divisions. Bach of these may be firther subdivided into numerable,
inmimerable and infimite types depending on the gradation of each quality. for example, whete as one atom
1s posseszed of one degree of colowur, the otheris possessed of 2 degrees. Likewise the third and fourth cne are
having % and 4 degrees respectively and so on. Likewise also there is difference of tastes and other things.
Possession of these qualities make pudgala percievable by  sense organs. FPudgala alone 1s the substance
which has the quality to be the object of sensous cognition, Already itisindicated that, atoms and some sortof
material clusters are not percievable yet, they retain all these 4 qualities essentally.

(Setentific vision of Lord Mabhdvwra (Caitanya Prajfam) P, 78
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Nodifieation of Fudeals

A part from the characteristic qualities the Jaina texts refer to some important modes of pudgala viz.
sound, integration, subtlety, exensity, configurance, disintegration, darkness, reflection, hot effulgzence, cold
effulzence and lustre,

1. Sound — Integration or disntegration of matenal bodies occasions an evolute called sound which
iz again of two kinds (in respect of genesis).

(13 Produced by concions exertion.
(2 Natural and Spontanecus.

Of these the first is produced by effort, and is again of two kinds, viz., ingumisic and extra inmnstc.
The natural and spontanecusly sound is produced by natural conditions such as the sound produced by clouds
and the like. Ona different basis of classification, it may again be considered as of three kinds, viz. :

1. Produced by a sentient being.
2. Produced by aninsentient object and
3, Produced jointly by two.

According to Jaina Philosophy scund is not a quality but modification sr pudgala. This view can be
understocd through the view of sclence. According sound is in the form o waves produced by the vibrations
of sound producing aggregates and 1s propagated by material medivm sich as airor water but not by spacei.e.
in vacuum. sound 1s perceived by the sense organ of hearing,

The Vaiiesika philosophy does not accept sound as modifcation of prdgala, but as an attribute of
space. This view is patently untenable. Firstly, sound is Migrea (perceivable) by a sense organ, while space is
artiirta (imperceivable) devold of material quahities, Theatiribute of an amfirta substance can never be wefirta,
For, the sound to be an attribute of space, the space mast be consideved as miprta. The sound waves are
propagated dynamic, while space 1s static. Itis wasan attribute of space, it must inhere every wherein space,
1t must inhere every where in space. Hense, sound 1s a modification of phy sical element.

2. Light and Darkness

Lightis an attribute of prdgala and 1= the cause of visbility, Darkness, the anti-thesis of light and the
canse of invisibility isalso an atiribute of pudoala. Darkness, according to Jaina belief, is note merely absence
of ight butis a specific combinatinat of physical bodies in which black colouris predominant.

Thete are three kinds of hght radiations —
i1 Hot effulgence [atapa), (i) Cold effulgence (udvota), (i) Lustre (prabha),

Hot effulgerice 15 the sun-light or light from a fire or a lamp etc. The emission from such sources is
composed of a lavger proportion of heat radiations than light, e.g. sunlight 15 only 35 % light, lamp-light 157 to
10%, Cold effulgence is the other hand, predominatesin light traditions, and there is every little heat, if at all.
Reflection <f sun-light by moon, ets. falls into this kind. Light radiated from the tiny body of a glow-worm 15
Q9% lightand only 1% heat. Lustre is light rays emitted by certain gems and the like.

shadows (chdyd) and images are also produced by light an are, therefore, phy sical objects.
Integration { #hedayand Dis-integration ( 2 5feda)

The ultitmate atom is the permanent basis of physical existenice. All physical objects are constimted by
the ultimate atoms which combine together to form composte bodies or aggregates, Smaller and ampler
aggoregates also combing together fo form larger and more complex objects. Conversely, large and complex
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objects break up into smaller and simpler components. This synthesis or fudon and break-up or fisdon are
etetnal phenomenain the phy dcal urnvers. All phy sical obpcts are the resalt of elther intgrantion of disintegration.

The integration is of kinds-(1) Natoral (vaisrasica) and (1) Made by arimate orgamsms [ prave gikca ).
The nataral, in respect of ime, 1s again of two types: with a definite beginning and (ii) without a beginring,
For example, clouds, lightering, rainbow, etc. have beginming in time. As far as the physical existence 1s
concerned, thereis no integration withowut a beginming, either natural or made by organisma. The instances of
eternal or beginmingless integration are found only in the non-physical world, They are the medium of rest,
spece and consclousness.

Integration made by living orgarnism is necesszarily with a definite beginring and can be divided into
kinds from ancther aspect.

(i) Integration of one kind of matter with another, e, g. production of chemical compounds
(i) Combination of matter with living beings.

The last cne 1s again of two types: (1) karma-bardha 1.e. bondage or combination of karma-particles
with living beings, and (i) Mo-kbarma-bandha 1.e. Combination of other groups of pudeala with living beings.

[Drgntegration of brealup of physical bodiesis also of two lands,
(11 MNatural and (1) Made by animate orgarisms.

MNatiral disintgrationis the spontanecus decay of the phy dcal subsiances e.g. radicactive elements due
to their own inherent structural properties. This kdnd also includes disintefration by natural forces such as
wind, rain, flow of water, etc.

[Dhdintegration produces by arimate organismesis of maty varieties depending upcon the methods of
division and separation. Some typical methods of break-up ate,

i) division by sawing or spliting (wtkara) (1) division by breaking into smaller pieces (kshanda)

(1) division by grinding (cirmi) (1v) layer-by-layer separation (pratara)

(v dividon by fssures [ arucgatka)

.....

4. Subtlety {microscopicness) and extensity (macroscopicness)

The physical uriverse is composed of immmerable varieties of physical objects, from a microscopic
sub-atomic particle to a macriscopic giant star. Both these opposte qualities are, therefore, special atiibutes of
the physical substance (prdeala). Largenessand minuteness are, however, mostly relative. An objectis large
because there is ancther one whichis sthallerthanit. Largeness of the formeris strictly relative to the mimiteness
of the latter. An ultimat='atomy (parasedr) is the smallest indivisible form of pudgala, and there 1s nothing
mote mimet than it And hence minteness (microscopieness)isof two kinds @ (1) Eelative and (i) Ultimate,

similavly largeness (microscopicness)is of two kinds: (1) Relative and (1) Ulimate.

The wldmate macrocosmic object 1s called acita mahdskandha, 1.6, great aggregate which pervades
the entiv= cosmic place.

3. Shape/Configuration (Szasthana)

Thisalso isanimportant attribute of the phy sical existence, Ttisrelated to the capability of the phy sical
objects to extend in the three dimensional space. Shapes have infinite varieties, but they can be divided broadly
into two groups: (1) Regular or Symmetrical, (1) Irregular or Non-symmetrical.

Some regular configurations are @ sphere, cube, pyramid, ete.

M.A. J (P)VILS8



Sarsthanais the shape ofa body; itmay be remilar gecmetrical shape, circular, triangular or rectangular,
etc., orit may be anirregular body as the shape of the clouds.

General Properties of Padeala

1. FPudgalais:
(a)an astikaw, (ba real,
(cha substance, (d) eternalAindestractible,

(e) avasthita (non-transmutable’),
2. Pudgala is phy sical order of existence, not psychical.

3. (8) Pudoala possesses qualities of colour, taste, smell and touch,
(b Fudgala is sensible/perceivable.

4, (a) Pudpala is riyavan (1.e. inceszantly active)
(b Pudgala iz pariramI (1.e. subject to mutation),

5. Pudpalais fusionable and fissionable.

6. (&) Pudgala is mumerically infirite,
(b)) Spatially it fills the entire urdverse.

7. Pudgala interacts with and influences psychic order of exisierice, 1.2, fiva or consciusness.
L (A) Padeoafais an astiiave

FPudgala iz an astikaya, asall aggregates of pudeala are composed of multiple parts (pradesa) The
composite bodies (aggregates) of prdeala consst of mimerable orinmamerable orinfinte number of pradesa,
depending upon the struchore and composition of the bodies, Anultimate atom isa dngle pradesa, and hasno
constituents,

Asregards extendon-in-space, there is remarkable, dmilarity between Jaina view and modern science.
The extension-in-space of pudgala varies from aggregate to aggregate depending upon its dendty. Since a
free ultimate atom 1s an indivisible point, it will alway s ccoupy a single space-point, bt a composite of two
sich atoms — a diatomic aggregate — cariextend to two space-points, or after fusion can ccoupy a single one.
wimilarly, an aggregate composed of nuimerable, innumerable or even infinite mumber of pradefa, can be
accommeodated in a single space-peivt on account of its quality of compressibility ormay extend to numerable
ot inmumerable space-points.

The extension (rumber of space-points ccoupied’ of an aggregate cannct exceed the number of its
constitnent atoms. But the maximum extension of an aggregate of infinite atoms is innumerable, and not
infirite space-points, Itmust be remembered same time without being fused. Thus, infinitely infinite ulimate
atomsin the free state together with infinitely infinite mimber of aggregates are all accommodated inlokdkasa
which hasinrnomerable pradesa only, and not infinite. Thizis because of the unique attibute of tremendous
compressibility of pudeala. Thisview of Jainds isin line with the discoveries of modem science that 99,97 %
of massofanatom is condensed inits micleus which ccoupies 500,000 billionth part of the space of the whole
atom.

1. (B-C) Fudecala : AsReal and Substance

FPudgala iz a real existent as well as a substance. As a real, itis both permanent as well as changing,
and the change inattributes that cccurs at every momentis due both to its intermal dynamic constitutionas well
as changing, and the change in attributes that ocours at every moment is due both to its internal dynamic
consttution as well as its interaction with other reals. The Jaings emphasize that all these modifications are
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eventsin time, but as a substance, pudoalastizaya has imeless contirnaty of substancehood which is not an
event in time, Whether it 1s ultimate free atoms or aggregates, the continuity of the substancehood in all its
modificationsis a fact.

A very simpleexample to explain the teration between the substance and its modesis thatof conversion
ofa golden bangle and a goldenring by a goldsmith, In both, the specific qualities of the element gold inheres
urdiformly but the mutability of the gold to be transformed into different shapes and sizes makes it possible to
become sometime a bangle and sometime a ving. This transformation of shapes is mutability and the shape for
the titme being is a mode, The bangle-mode can be destroyed to create the ring-mode, but the gold hood 15
permanent or identical in both,

1{d, ¢) Pudgala is eternalindestiuetible and non-transmutable

Permanence (eterral exdstenice)and non-transmutability are universal qualities of all substaneesinclading
pudcala, Harlier, we had stated that ‘temporally’ prudgala is eternal, i.e. withouta beginming and without an
end. Inthe Fhagavatl Shtra, this atiribute of prdgala 1s described extensvely thus @ kdla wa kdpal ash ma
kdyai naithi, na kdyal ha bhavissal — bhavirms ya, bhavatl ya, bhavissal ya — divuve, nivae, sasaes, akkhae,
avvae, avaithis, Ricce,

In this Sitra, the eternal existence of pudoala is described by a group of apparent synonyms with
subtle miances. It would be extremely difficult to translate each term of the s by an exact English word.
We shall, try to give an appropriate group of words which gives the same sense as the sffra

*“Ralao.... bhavissal ywi means — “Temporally, in the past, there was never any time when prudgala
did not exist; in the present, there 1s no time when pudgala does notexist; in the future, there will not be any
time when pudgala will not exist; (stated in postve words, it means) — pudgala did exist at all tmesin the
past, pudeala does exist in the present; pudagala shall exist avall times in the fubore.”

*Pudeala 15 dhranva 1.e, 1t 1s perpetual/perssient which emphasizes its endless contirnaty without
panse.”

*Pudpgala iz niyata 1.e., it is quantitatively immutable or fixed which indicates that the law of
conservationis strictly applicable. Tt means thattive total quantity of prudgala in the uriverse 1s alway s constant,
whatever was the quantity in the infirdte pasr will always remain the same in the infirite futore, Mot a sngle
paramany (ultimate atoms) has been desmoyed in the past nor will it be destroyed in future, Not a angle
paramany was newly created in the past nor will it be created in fohore.

Pudgala iz Sasvata, 1.e. tmeless. Itemphasizes that this substance does not respect the limitation of
time. The implication s thatit had always existed inthe past too and will exdst forever, Thus it 1s contirnions,

FPudpala iz akasaya1.e. itisimperishable. This attribute expresses the fact that pudoala never cease to
exist and its existence is not affected by the passage of ime. Itisimmune from extinction.

“Pudgala 15 avyaya, 1.e., it is immune to loss, which again emphasizes the guantitative steadiness!
conservation of pudgala™.

*Prdeala 1s avasthiia 1., 1t 1s non-transmutable™.
“Pudealais mitya ie., itis permanenticontimmious, which emphaszes its uninterrapted contitntity.”
Non-transmutability of Fodeafz

Although the term avasthita 1s generally a synonym of dhruva, eto., its meaning carries a profound
dgrificance. It means that pudgala never becomes a non-prdgala, Now, we have been repeatedly saying that
Jainas emphasize the “persstence-though-change™as the fundamental nature of a real, and therefore, pudgala
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must positively be subject to change. But the term ‘change’, generally, refers to ‘the process of differentiation,
slight or great, in appearance or essence’. Hence, the term avasthiia does not deny the mutability of pudgala
inits own modifications but dernies the transmutability into another non-prdgala substance, Thisis to say —
pudeala doses perdst through modes, butis always eternally prudgala. It can never abszolutely be destroyed
not be absolutely transmrted 1.e. it can never become non-prdgala,

Thus, although certain groups (vargand) of aggresates of pudoala inimately interact with and are
attracted, taken inand transformed (but not transmuted’) by the conscious substance (jiva), at no ime, do these
groups lose their own identity. They remain all the ime prdgala. In shott, it1s mutable, but not transmutable,

2. FPudgala is physical order of existence not psychieal

What 1s deveid of consclousness 1s affva. Pudgala 1seternally affea; itis not capable of kmoving; itis
bereft of feeling, itis not psychical. It belongs to the phy dcal order.

3. Pudgala Fossess qualities of colour, taste, smell and touch. It is sensible or perceivable.
4. Pudgala is subject of mutation and incessantly active :

Pudgal has propensity for being dynamic, All formes of pudoala parmarnn as well as composite bodies
do not just gt arcund doing nothing, They are always beehives of activity. Activity 1s of two kinds:

(a) Parmdma (mutation), which does not invelve moetion in space,
(b Kriyd (motion) which inveolves movements in-space-as moticrs, vibration oscillation ete.
Mutation { paripdma)

The word parmdma means change or mutation 1.e., chetige of one state into another. Mothing is
absolutely permarnent nor absolutely destictible,

Destruction of the preceding state gives way to the birth of the succeeding state.

Farmama,ie. changeisauriversal quality ofall substancesincluding pudgala andit has beenexplained
in different way s from different aspectsin Jaina senptores. In £&avartizar itis said that parirdma is mutation
of a substance, natiral orotherwise, without afechion its own fundamentalidentity. Inorder to make a distinstion
between parindma and kia, Siddhazsens Gend has defined parinama as mutation other than vibration ets.

Inthe Tattvartha Sitra, Farimarma1s defined as the inherent nature and the corresponding activitiesie,
the changein the character of atribiizs of each substanice, This means that parindmea and parudwa are almost
synonymous, Thus mutation is net different from medification.

Eeferring to pudga’a, five parindimas which are listed in the Bhagavatl Sidira are the main attributes of
pudgala iz, varna (color), rasa (taste), gandha (odour), sparda (touch) and sasesthdana (shape) which
render the pudeala senmuous or cogrizable by senses. Ten parinamas of pudgala are listed in Parriavand
Stira, Five of the ieriare the same asin the Bhagavatl Sitra and the restare : ba  ndha (asosciation), bheda
(disassociation), gl (motion), Sfabda (sound), and agurulaghu (masslessness), most of which have already
been dealt with earlier.

Termporary parindma can be two-fold @ (1) beginning less and (i) with a beginning. Parinama of
pudgalais always with a beginming. There are many varieties of parmamas (of pudgala) with a beginning.
Modification

We have seen that non-absolutist Jainas do not believe in absolute permanence or total cessation.
According to them, both transitory and permanent attributes co-existin a substance, Thisis the primal nature
of the entire real existence. Thus, a substance can be consdered eternal and, therefore, immutable, if one
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examines it from the view-point of dravia i.e. its underlying unity and ignoving (but not denying) the other
aspect. Un the other hand, it must be considered as incessantly changing, if locked at from the view-point of
prayiaya 1.e. its transitional attribute which establishes its mutability. And since all substances possess both
attributes simultanecusly, they are both petmanent as well as changing. In shott, they are subject to the doctrine
of permanence through-modification.

Types of Modification

Modification is, thus, a primal property of prdgala which, therefore, has a propensity of being active
(parmaml) And since the modification 1s infirite, activity 1s alse infirte.

All modifications can, however, be grouped under two types
1) Artha-paryaya implicit mode)

(1) Vya fiana-paryd iy (explicit mode),
(i) Areha-parvara — Itis the individual chaneg in pudgala. It isinstantanecus, coribnuous (without
pause), and incessant (Ameless) This continuous flow of prdgala 1= parallel to the continuous flow of ime, It

is total selfdinteraction, and not cansed by anything external. The implicit mode 14 rigither perceivable not
expressble.

(i) Vrafjana-parvdva — Vafana-parydya, onthe cther hand, may be, intringc as well asextrinsc,
and it has a duration. It is, in fact, an event in a particular part of space at a particular ime. Besides the
molecular integration and disintegration that occur every moment in a phiy sicl object, the object may havea
determinate state of existenice — say, asa pen — for a certain duraticn of ime. This state of being a penisa
vyafifana paryaya of pudgala.

The explicit mode 1s gross, lasting for some time and amenable to verbal expresson, The implicit
mode, on the other hand, is subtle, lasting for only one samaya (the ime-point), and inexpressible.

From ancther point of wiew, the modes may be said of two types .

1) svabhdva paryiya — thatis due to selfanteraction.

(1) vibhava parydya — thatis due to interaction with other substances.

Thus, arthaparydya is alway s svabhdva paryaya, while vyafijana is both svabhava and vibhava.
Noton (Arird

Parmdma and kiya ave, buat, two facts of the dynamic natire of pudgala. Kriya differs from parinama
ina subtle way because itinvelves motion/movement of some kdnd or other, Actially, both are manifestations
of dynamismes, and therefiore, gati (i.e. motion) has beenincluded asone of the ten parinama as we have seen.
Howewver, motion in wmch krya 1s involved is gross as well as subtle, while mutation (parpapa) involves,
perhaps, very subtle ypes of gatl. We shall now discuss various kind of motions which explain pudgala as
being incessantly active.

Inthe annctation of Taitvdrtha Sktra, (5/0), 1t has been stated that prdgala and ffea are active (riwdvarn)
substarices, whereas the other substances are riskrivah 1.e. motonless, This means that out of the six substances,
dharma, adharma and akasa are compeltely devoid of motion of any kind. Sfva 1s dynamic only inits worldly,
existence and its dynamism is due to (1)1ts assoclation with karma pudgala, and (its interaction with other
groups (vargand) because of its vital functions of pudgala. Ulimately, when ffea attains emancipation, its
assoclation with physical order of existence comes to an end once for all, In its pure state, ffra becomes
motionless.
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FPudpgala iz, thus, the only substance which has motion as its inherent attribute, At the same time, is
should not be constructed that the entire physical existence 1s active everywhere at all imes and under all
conditions. A physcal body 15 sometimes in motion and sometimes at rest,

FPudgala vemains at rest on a sngle space-peoint for sometime before moving. In short, the dynamic
state of pudgala 1= not continuous, but there are periods of intermittent rest,

Wibratory motion is one type of dynamic activity, being an inherent attribute of pudeala in other
words, prudgala releases or absorbs energy because of its own competence to vibrate, and is thus dynamic in
its own right

There are many types of ki (actvity) and primarily each kriwd is different from the other. But
different types of energy-manifestations can be grouped together on different basis, On the basis of causality,
there are two types of riwa

1) Spontanecus release of energy caused by its own innate capacity, and
(i) Activation caused by external forces.

In ancther way, kriya is of two types: (1) motion, and (1) fuson-fisdon.

Again the motion may be vibratory or migratory.

“ibrations are again of two types: (1) ample, and (1) complex.

Two types of migratory motions are

(1) without changing directioni.e. in a straight line, and

(1) with change of direction.

In the Bhagavatl sitra, a few instances of different kinds «f motions are given thus : “Motionmay be
spontanecus ot caused by outside forces. Itis not eternal 1.6, matteris sometime in motion and sometime at
rest, It sometimes vibrates, and also rotates and so onupte. the ime whenitchanges itsmode. By the word ‘=0
o here we understand that besides dmple and complex vibrations, there are mary other types of motion but
what these are 1s a matter of research. We shall again deal with different kands of vibrations later onin this
chapter.

3. Fudgals is fissionable and fusionable

(a) As stated before, the very natne pudgala is derived by the virtue of the pudgala possesdng the
gqualities of being fusonable and fissionable, Put (pirana) means fusion and gal (palana) means fizssion. In
other words, the processes of fusiorrand fission are inherent properties of the physical universe,

The process of fudor is called bardha 1.e integration. The process of fisdon is called bBheda i.e.
disintegration. The word ‘process’(prafkring)is used here to disinguish it from the dynamic actvity of motion
(kriya). The infirite vanety of the phy sical uriverseand colossal energy of prdgala is due toits being fissiorable
and fusicnable.

The processof fudon resaltsin the formation of phy sical objects. The manber of paramanns— ultimate
atoms—combining together in a fusion process may vary from two to infirity, The objects formed by fusion
of paramarns ave called skardhas, 1.e aggregates or composdte bodies. Two or more aggregates may also urit
to form ene larger object. Sometimes a few parasmanies only may urnte with an aggregate.

Forinstarce, and aggregate composed of fourprimary atoms (parasanis ) may breakup inthe following
fours ways:

1. One free atom and a tri-atomic aggregate.
2. Two di-atomic aggregates.
3, Two free atoms and a di-atomic aggregate.
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4, Fear free atoms.
Finally, the process of fusion can be classified from various aspects as under
Fusionis two-fold @ (a)natoral, and (b)) produced by an orgamizm.
Itis two-fold from ancther point of view viz., (a) partial urion, and (b) total urdon.
There are three causes for natural urdon
(a) Urdon caused by the gluey and dry properties of the constitnents—barndha pratwavika.
(b Urdon caused by the contents of a common container — bhdjara prad v yikd.
() Urdon caused by mutation — pari@rma-prat vy vika.

6. () Pudeals is infinite (mumerically)

(h) Spatially, it fills the entire nniverse

The ultimate elementary constituents of pudgala are paramdmes which are mumercally infinite. It
follow s, therefiore, that substantially prdgala is also mamerically infirnte, Maximum extension of entive phy sical
existence is costmos (Ioka)ie., spatially pudoala remains in the cosmos (loka) only and it pervades the total
space of the cosmos.

1. Pudgalz interacts with and influences psychie order of existence

Psychical and physical orders of existence act and are acted upon by one ancther. Pudgala has the
propensty for being attracted (and transformed) by conscious substarice {or jiva). Bach individual fiea, inits
wotldly existence or unemancipated state, contitiously interacts with karma-pudeala or karmic matter.

It has already been stated that all the different groups (varzands) of pudeala do not interact with the
Jva. The eight groups of prdgala which to interact with ffeawill be briefly described in the next section.

Ot of these, the group which interacts ceaselessly with ffva 1s kdrmana group of karma pudeala, The
urich between the psychical and the phy sical is dewvoid of priovity and posteriority, and =0 intimate, that forall
practical purposes they appear to be identical and inseparable in the state of worldly existence.

By itz own nature, the jfva 15 always changing, but in the state of worldly existence the change is
determined mostly by the natare of the karmathat iz associated withit, Again, the natire of the karma itzelfis
determined by the natore of the pasdons and perverdion of the ffea and the intensities of passions, etc. are
again determined by the nature of the karma. Thus, they are muhially interdependent.

The karsma matter associated with jiva determines not only the nature and intensties of passions, but
alzo the life-span type of gross body viz., audarika or vairia, during the life-spanetc. The gross body is then
the instrument of experieniang pleasure and pain, happiness and miseres of worldly existence. The pudgala
of other vargands viz, audarika, Svasa-ucchvdasa, bhdsa, and manas are also essential for the vital fonctions of
life +iz. metabolizsm, resmiration, speech and thought respectively, which keep the body and soul together.

Phy sical karma (dravwa kareea) and its spititual counterpart (BAdva karmea) viz., passons and petrversties
of the soul are+hus mutually related as cause and effect, each of the other. Thus the bound-karma begets
Sarira (body ), mind and speech and their activities — physical, mental and vocal — attract karmea-pudoala
which thzir 15 inseparably bound up with the soul. The entive space 1= filled up by the prudoala of karma
vargand, but only those aggregates which ccoupy the same space asthe jiva can be associated withit. Passions
generated by the interaction of karma and contaminated fiva are the cause of attracting the new karma-pudgala,
Thus cormuption begets cormuption, (Emancipated ffva 1s free from passions and, therefore, does not attract
contaminating karma-pudgala). It chould be remembered that the free panamaros (i.e. the ultimate atomes) do
notinteract with the psychic existence, Although the detailed discussion of Jaina doctrine of karsea is important
and interesting, itis, however, far beyond the scope of this book
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Fudeala: Classification

Classification means grouping of similar thingsin accordance with some sy stem oraspect. The infirite
varieties of material objects constititing the phy sical order of existence can be classified in various way s, and
from various aspects, both systematic and arbitrary. As we have already seen, the Jaina philosophy describes
the character of an object through four fold determinates; the substance (dravya), space (ksefra), time (kala)
and attributes (bhava).

Thus, to emphasize infimitely infinite multiplicity of the physical substance, itis described as under:

(i) Substancewise : Fudgala is infirite, That is to say that infimitely infirte mumerically different
ultimate atoms (paramanus) exist either independently (in free or unattached state) orincombination making
infirite composte bodies (skartdhas) Conversely, infinite composite bodies break up into infirits amaller
components or infiritely ultimate atoms,

(ii) Spacewise : Hachard every space-point of loka (cosmos)is ocoupied by nfinite nymber of ultimate
atoms and composte bodies. There 1s not a single space-point where there 1s neither an alhmate atom nora
composdte body, According to Jaina cosmology, there is no vacuum anywhere in the cosmos. That is, the
entire cosmic space is ‘plenam’. Ttis only the aloka (non-cosmic space)) which 1s tetzlly vacuoum.

(iii) Timewise : The phy sical existence 1s eternal and indestrictible, nota angle new ulimate atom is
created not destroyed. Inspite of infinite fisdons and fusions ccourting at every time-point, the total existence
persists; it has neither beginning nor end.

(iv) OQualitywise (attributewise) : Ttis a substratim of infireie qualities making infinite types. Again,
since each of these infirte varieties 1s capable of infirite mutations and transformations, the entive phy sical
existence 15 infinitely infirite.

(&) Mono or single Type

We have already seenthat non-absolutist Jainas do not find any contradictionin the basic urity and the
infirite multplicity of an existent (veal) Inthis casz the reality of infimitely infinite diverdty of the phy sical
existence does not contradictits inherent urity , since itis composed of ulimate atoms. The atomic stuctore of
physical substance means that “parsedrme™is the ultimate unit of the entire phy sical reality, Parsdme 1s the
indestrictible physical reality and in this iespect there is only one or single class of pudeala.

It should be remembered that this unity 1s substancewise (dravydrthika) and not modificationwise

(parvawirthika), Jaings do not accept the concept of ‘absolute monism’that all ultimate atoms are absohately
identical.

{B)Two Types

Faramanu is the ultimate building block of the phy sical veality. Ttcan existina free state and becanse
it has innate capacity to combine with other paramanus, they urnite together and produce composite bodies,
which are called skandha, Any modification in this would be due to fission or fusion of paramdany. In this
respect, therefore, the phy sical reality can be classified into two types:

(1 Faramanu or freely existing ultimate atom, and
(1) Skardha or composite aggregate composed of two to infimite mumber of atoms.

Composite aggregates (skardhas)are againof two types: (1) camhspariTand (1) asgrsparsT, Catnhsparst
bodies, as the name indicates, have orly four sparéa viz., hot or cold, dry or glutinous, AspaspariT bodies, on
the other hand, have in addition heaviness or lightness and hardness or softness (or roughness or smoothness),
This means that catuhsparsT bodies are agwrnlaghi quality of mass is acquired when the material bodies
become asjabsparst skandhas.
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These are the four badc stmichiral modification of pudeala, out of which infinite modes are produced.

(i) Skaadha: Skardhais defined as anindividual aggregate formed by combination of ultimate atoms
ot small composte bodies. The smallest skaridha 1= a ‘dvipradeiTya skardha’ (diatomic aggregate) produced
by the combination of only two paramanus and the largestis ‘acta mahkaskandha whichis the material body
extending over the whole cosmos (loka).

(i) Skaddha-desa: Deia meana fraction, and nota whole, A skardhais divisible, becanse itizs made
up of number of parts. Thus, if a skardha i mentally divided, any fractional portion (Y%, ¥ and so on)is
skandha-deia. Thisis anexample of physical division. Chetnically a substance may be a compound of two or
more elements. Inthis case, each elementis a skandha-deia. For example, a molecule of wateris a compound
of two elements viz, hydrogen and oxyzen. A molecule of wateris a skardha, while atoms of hydrogen and
oy gen urit ave skardha-deia. Thisis anexample of chemical division. It should be remembered thatdivision
iz metely conceptial. When, onthe other hand, a skardha breaks up phy sically or chermically into fragments,
each fragment becomes a whaole aggregate 1.e. skandha and not skardha-defa.

(iii) Szkddha-pradesa: Fradeia means anindivisible undetached part of skardha

The smallest defa which 1s further indivisible 1s thus a pradeia. Like defa pradesa 1= also merely
concephial. In other words, a pradesa is an undetached part of a thing whose dimerision is equal to that of a
DOAPARRARIE,

Ancther term used for pradeia is avibhagipariccheda (1e. indiviable fragment). A parasani, however,
being a separate entity 1s different from a pradesa. The former 1san obiechve entity, whereas the latteris only
anideal construct.

(iv) Faramapu: The word iz derived from “parama’and anu’. Parama meansthe ultmate’and anu
means ‘atom’. According to Jaina Microcosmoelogy, paramanieis the eternal and indestmictible ultimate atom
and also the primary constitutive cause of the entive phy deal winverse, Thus, the infirdtesmally small, indivisible
and free 1.e. unattached to ancther particle of matter 1s purasearne. Paramarnmes are the ultimate bulding blocks
which by mutial combination produce the whole of physical universe, Bo long as it is congddered to be a
porticn of an aggregate, it is pradefa, while inits foee 1.6, unattached state, itis paramann.

s5ix Types :
From the pint of view of penetvalality prdgala is divided into sx classes
1. Badara-badara means grocs gross, 1.e., very gross. This kand consists of very large solid aggregates

of pudgala such as mountains, rosks, wood, etc. which do not urite by themselves when broken or divided,
and also such bodies which can be physically transported without a containet.

2. Badara means geoss This kind consists of large ageregates of pudoala in iguid-form such as water,

cil, milk, juice, etc. which become united again by themselves when broken or divided, and which have to be
carried in containers

3, Badara-suksma means gross-subtle, This kind consists of aggregates which can either be cut not
broken, nor catr-be, phy dcally transported, but are vidsible, e.g., ight, shadow, image.

4, Seksma-badara means subtle-gross, This kdnd consists of aggregates which are not visible, but can
be perceived by other four senses — ultra-visible, butinfra-sensial, e.g. gaszes.

5. Suksma means subtle. This kdnd consists of aggregates which are ultra-sensial, 1.e., they are not
perceivable by any sense-organ. However, they interact with ffea and are transformed by it in the form of
thought, speech, karmea, eto.

6. Suksma suksmea means extra-subtle, This kdnd consists of aggregates which are so subtle that they
do not interact with fivae. They include the aggregates which are composed of less than infinite mamber of
ultimate atoms upto two atoms.
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Eight Types

The word varganad meansa category and applies to the group having the same definable attributes-in-
chief :

(i) Aodarika Varganid : The word auda@itka can etymologically be explained intwo way s () rda@nna
mearing gross, axdarika thus means ‘constituted by gross matter’and (1) wdara meaning womb, audarika
thus means “what is produced from the womb®, All orgaric bodies — human, arimal and vegetable are
andarika.

All physical compostons, large and small, which arecan be made perceivable by sense-organs belong
to this category. All orgaric material which make the cells (blood, bone, skin, ete.) comprising the bodies of all
living (including the entive vegetable kingdeom) and dead orgarmisms and inorgamic atoms, moleculss and
compounds, in short, almost all things, encountered by 1sin everyday life belong to Audarika Varcana.

(ii) Vakrivg Varpanad : The erm vaenid means a ‘protean’bedy, 12, “whatiscapable oftrandormation
at will". The term valfriud implies transformations (of the body), which are associated with 4 divine being or
deva who can transform the body from mirnte to huge, and vice-versa, Celestial bodizsof the inhabitants of
heaven (devds)and hell (rarakds)are composed of the material of this group which 1z very much more subtle
thar the previous category.

(iii) A figraka Vargand : The stchire of this category 1s much more cnbtle than the preceding ones. Tt
15 used by ascetics who have acquired special powers to create a urique subtle body (called Ghdaraka Saria)
The learned sage nses this type of body for vidting ommiscient persorisat far off places, for the purpose of
clarifying some doubtsabout intricate facets of truth. The subtle body stietches out so asto be in commirication
with the omniscient (kevall) from whom the information sciaght for, 1s secured. Thus, @haraka Sarra
means—commurication body.

{iv) Taijas Vargaaz (Luminous Body): The material belonging to this group 1s used by the soul to
make a subtle hody which is always accompanies the soul in its mundane existence i.e. until it achieves
emancipation. The body forms anessential link between the soul and its karsmana Sarira. Energy requived by
the vital processes of the living orgamism suchsseffulgence and digestion 1s provided by the taijas body.

(v) Aarmana or Karma-vargap? ; Watter of this group also called karmic matteris responsible for
contaminating the soul and keeping it ir bondage, Minutest activity of a living being — physcal, mental or
otal — attracts the karmic matter which urites with the soul and is then transformed into k@rmana Sarpa
whichisthe basis of the mundanes existence (in bondage) of the soul. Bvery jiva roaming through the cycles of
birthsand deaths (samsara)eatiies the karsua-Saria withitself until itis finally emancipated. Cuat of the abowve
five bodies, the first alone is perceptible by the sense-crgans and the others are subtle and imperceptible
bodies. Bach succeeding one 1s more minute than the preceding one in order.

{vi) Svasocchivisa or Andpang Vargap3d : Svasocchvas means respiration, as indicated by its name,
matter in this group is what all iving organisms need and use for the vital fiinction of breathing,

(vil) Bhasd Vargapd : Bhasa means speech. Living crgamisms which are capable producing speech
give voice b their feelings. The matter of this group 1s essential for this process.

(i) Manah or Manasa Vargand @ Marnah means mind, According to Jainas, mind 1san instniment
of thing which a soul makes for itself out of material bodies and becomes capable of thinking though its
agency. T he material in this group is fit of this purpose,

It is to be noted that a composte body of the group successvely consists of greater number of
paramanus which are aharaka vargamnd is more compact and ocoupies less space than a body of vaikriwa
vargana which itself densely packed in comparison with a body of audarika vargana.
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Among these above said eight kinds of vargand. First four have 8 kinds of touch while last three
kdrmana, bhasa and manovargand have only four touches namely cold, hot, videous and dry. Abcut the
matter of Svasocchvasd vargand 1t1s said it has eight touches but some times it has four touches too,

Each living crgamism inits empirical existence interacts essentially with these eight-types of pudgalas
(vargands). Three types of pudpala 1.e. Svasocchvasa, Bhasa, and manovarsand are associated with the ffea
to carry on the vital functions such as breathing, speaking and thinking,

Out of these, the group which interacts causelessly with iving beingsis karmarna vargana, 1.e. karma
particles. Among the living and karmic particles there 1s no such thing as prior or postetior, since for all
practical purposes they appear to be identical and inseparable is the context of worldly existence. Conscious
substance also isalways asdynamic changing and perasting, Butthis nature is governed by mostly the nature
of the karmidas associated with it Again, the natire of the karmic particles is fully detenmined by the passions
and perversions of living beings and their intensities are again detertmined by the nature of karmie particles.

Earma particles (dravya karma) and, passions and perversions (bh&va karma) weoric as cause and
effect respectively. Karma misleads the soul and imports more mass and momentim +o it. We see mult
formity in this world, Why? Substying this query in Jaina Siddhanta Dipika Acirya TulasT says,

*Iva pudgalayorvividhasariyogal saf vividhariipak” means ok is muldloam on account of the
multiformity of the relationship between the sentient beings and matter. Further in cne aphorism he says
“arnogalcapascannpirvikal”. The multformity 1s devoid of priority and posteriority, matter and sentient
being both are eternal. Their relaticn is eternal so loka is also eternal.

Conelusion

Thus we can see that how the jaina thinkers have propourided the theory of physical substance in
detsil. To present the nabire and foundation of matter in such a subtle manner is peculiarity of Jainism. The
concept of dravya karmea 1s also found only in Jairism.

In short we can say according to Jairism matier 15 many from the substantial point of wiew itis all
pervasive, eternal and corporeal from the spatial, termporal and modal point of view resp. It has a property of
synthetic composition and analytic decomposton&om the qualitative point of wiew.

QUESTIONAIRE
Write exhaustively on pudgala in subject to galara-milara,
2, TWrite three canses of parivartard
5. TWrite notes on—

1. pudgalais sat cnd dravya. 1. pudgalais paridml,
i, pudgala is subject to changes. iv. pudoalaisactive.

4, Write l@ksnTha grnas of pudgala.
5. Fillin the blanks?

1. Vallestkaisa of parteartana. 1. Prayogikainacauseof ...
i All the padarthas are all ... iv. Pudealais ... afva padartha.
&, Are the following right or wrong?
i, Pudgalaisnota sar i, FPudgalaisa dravya.
i, Pudgalais not an astkdya. 1v. Pudgala is eternal and also changeable.

v, Partvartana has three causes.
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UNIT-3
LESS0ON-11

THENATURE OF PARMANU(ULTIMATE ATOM) AND ITS
PROCESS OF FUSION

The concept of parmany (atom) has been fundamental of Jaina Philosophy. According to the Jaina
metaphy scs matter existsis two forms — atom (parmedrns) and clusters (skaridha). So far evidences are found
the discussion on parman is seen firstly in the Jaina canconical lteratore, According to Jaina philosophers,
whatever differentiation and non-differentiation, integration and disintegration take place in the world, all of
them are possble due to the different combinations of atoms and that of the physcal substance with the
CONSCIoUs One.

A, Definitions

Framaru can neither be created nor destroyed. It is eternal, 1.e., it existed an the past, exists in the
present and will continue to existin the futare, It is the permanent bagis of the phydcal existence. The entire
physical existence 1s composed of these ultimate atoms.

The cancorical literatare, in general, and the Bhagavail Siitra in particular, defines paramdrn in varions
ways from different angles. It is the basis (ultimate “building blocks™) of physical uriverse. Itis indivisible,
indestructible, impenetrable. ITncombustible and imperceptible to sense-organs, It cannot be split or destroyed
by any means whatsoever. The sharpest instrument cannot divnde it into two and the highest temperature
cannot destroy 1t by birring, It does not become wet evenifitis drenched by the deluge clouds (prskardvarta
mahadmegha) It will not loseits existence oridentity everiilf itenters a drop of water or a whirlpool of water.

Paramarmeisa true point. It has no half-portion, o middle portion and no pradesa. It has no length, no
breath and no depth. Ttis dimensionless. Ttis the ditimate and eternal unit.

It is truely infirtesimal. Its beginmirg, the middle and the end are identical with the whole of itself
Hengce the sages have observed : “That of wwhich the start, the centre and the end 1= the same 1.e. which itselfis
the beginring, itselfis the middle and itselt is the end, that which (though possessed of sensnal qualities) is not
perceptible (cogrized by sensual peeseption), and that which 1s indivisible 1s called paramarm.

Paramar 15 defined by some other characteristics viz. its innate qualiies thus, “the substance which
hias a single taste, a dngle celeur, one smell and two kind of sparsa, which is the cause of sound butis not
sound itself, which 1s not the same as skardhas (cimposite) though constituting them, 1s the paramgrnmm.™

Regarding the atom, the 35 quotes Miwamesara, verse 6, by the great Jaina philosopher Kusdalkairida
*An atomis a particis which is not divisible any further, itzelfis the beginning, itself is the middle and itzelfis
the end of the atym. The atom 1s not known by the senses, Itisindivisble,™

B. Characteristies Attributes

Farlier, it had been stated that colour, smell, taste, touch arve the characteristics (laksarna) of phy sical
siubstance, This means that these qualities are innate in all forms of pudgala. Paramdane, being a form of
pudeala, therefore, must possessthese gualities. Thus four sense-data viz., touch, taste, cdour and colour are
intringc qualiies of a paramedme Sound, being an attribute of skardhas, 15 not the characteristics quality of
PArAranI,

The qualities possessed by a paramanu are : one of the five primary colours, one of the two smells,
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one of the five tastes and two of the four touchesi.e. either hot or cold and either dry or gluey . However, itcan
never be an object of sense-perception. By itself it transcends the sense-experience though it 1s the basic
consttuent of the entive perceptible phy sical uriverse.

It can be perceived ornly by its effectzie. a sngle free poramanu isinvidble not only to the naked eyes
but also to any other physical instrument. Its existence 1s to be inferred by collective action and reactine of
infirite paramanuis. Only the cmniscient (kevala ffant) and thsoe who possess supetlative visnal inhrtion
(paramavadhl fiani) can perceive and cogrise the nature of a free paraman.

Theough the four qualities are permanently possessed by a paramdni, the intensty of the potency of
the qualiies does not remain constant. A paramany possessng one urit of blackness at any moment, may
sometimes later possess two, three or many urits of blackrness, It follows from this that at any given moment
there wonld be pararsdmes with different intensities of blackress etz. In the same way there wouldbe paramdr
with aricus degrees of other qualities.

The term parasidani 15 the short form of dravya paraman of paramdme-pudgala. The Bhagavail
Sitra ernamerates four types of paramanus — indivisble urdts, just as paramdanu pudgala is the indivisible
urit of prdgala. The foure types are .

() dravya paramany or pudeala-paraman — the indivisble unit of predgala substances.

(b)Y  Ksetra paramani — the indivisble urit of space 1.e. space-point or akasa-pradeia.

(c)  Eala paramanu — the indivisible unit of time or ime-point called samaya.

(d)  bhava paramarn: — the indivigble urit or guantom of intensty of sensuous qualities, viz. colour,
odour, taste and touch.

Thus, paramdrn 15 the divect urit of the phy sical sustance [pudgala’and also the indivect urit of space,
tirne and modification. The guantitative difference in matter-zpace-time as well as the qualitative difference in
physical objects may ultimately be traced to constituticn of paramann. thus, being the constituent element of
physical composite bodies, itmay be considered to be the determinate of the difference of aggregates, and for
the same reason, itisalso their substantial cavse. By its ownmotion (vibration, cscillation, etz.). It becomes the
measure of time, 1.6, a samaya (Hme-point) comesponds to a urit shaft of a paraman from one podton to the
immediately next. (It should be remembered that ime itselfis quantized, and a sarnawa a quanhim of ime and
is, therefiore, individble).

wince its associated space-poiniis the constituent... of space, it 1s indirectlyt the cause of quantitative
difference of space (ksetra-samkh1a).

wince its moton from pant-to-point corresponds to duration of ime, itisalso the basis of gquantitative
difference of ime (kala-sarkiwg).

Again, because itisthe bads of modification of phy sical objects through combination or separation, it
15 alzo the conditicn of the guanttative difference of modes (Bhdva-sartkhiad)

It may beadded here that inter-dependence of matter, space and time as described above is comparable
to the repressntation of the movement of a phy sical object, say a particle by sc-called space-time diagramsin
maodert: nhy sigs. We shall discuss this in more detail in the subsequent chapter.

Onutimate analy ds, the whole phy sical urniverse is paramdann. As we have seen, paramanus have the
innate capacity of urniting with one another to formn compeosite bodies, The urdon 1s subject to certain definite
tales, as all types of paramdnis are not elligible to participate in the unicn, The composition bodies are liable
to the process of disintegration (again subject to rules)and the united paramanns may become free atomsand
thus the association and dissociation goes on eterrally. The parasdr 1s the ulimate cause ‘kirana ami’as
well as the ultimate end. product — ‘et apn’
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The following verse (quoted by Siddhasens Ganlin kis....... to Tattvartha Sira) suceintly summarizes
the fundamental nature of paraman

Karanameva ladatyam, siksmo nityaica bhavall ...
Ekarasa-gandha-varno, drspariah kdryalingaica ||

1, Itis karana 1.e. the cause of the creation of the phy sical urdverse,

2. Itis antya ie. the ulimate end-product of the phy sical universe.

3, Itis sigkmma i.e. infinitesinally subtle,

4, Ttis rtya, 1.e. indestrictible, Tt does not lose its individuality even when participating in an urion.

5. It possess one rasa, one gandha and one varna.

&, [tis dvisparstie. it possesses two sparia — either dryness or gluciness and hot or cold 1.e.1815 either
dry cold or dry-hot, or gluey-cold or gluey-hot.

7 Itis karyaliga 1., it can be cogruized by inference only through the ffects of collective actions. Its

qualities canalso be cognized through the qualities of the composite bodies, In short, by itselfitisnot an object
of sensuons cogrition. Only transcendental and extra-sensory perception can cogrize its qualities.

Froperties

Let us now see which of the properties of pudoala which were disciczed in detail in the previous
section are applicable to paramar:

1. (a) Paramedrme 1s a real and a substance, By itselfit 1s not kdya (extensive body)), because being a
singlepoint, itis singulanty. However, when urited with other paramann ina composite body, itis a constituent
of kaya.

(b1 Itis eternal (rirwe) and non-transmtabel (avasthita), This is so becanse paramann never loss its
identity even though it participates in the urdon to produce composte bodies. Thus not a single paramdn is
destroyed nora new one created. The total mumber of paramdrmes is eternally the same,

2. Paramany belongs to the phydeal order of existenice and not psychical, because it is deveid of
CONSCIOUSNESS.

3, It possesses four primary sensuous qualiies — colour, taste, smell, and touch, but 1s deveid of
sarhsthana becavse it has no shap and it fas no lengh, breadth or thickness.

The 5B quotes an ancient vese : “An atom 1s the ultimate cause, subtle, eternal and possessed of one
taste, one smell, one colour and two kdnds of touch, The two kdnds of touch are hot or cold and viscous or
dry."The four other kdndsof touch (hard, soft, heavy, ligh, siee 5.23) are the qualities fo composite bodies
only, not atoms.

To calculat="how many different varieties of atoms there are, we nned to caloulate the different
combinations of gualhtes posable. There are five groups of atomic qualities : (1) tow kands of touch (hot or
cold), (27 two kinds of touch (iscous or dry)), (53 five kinds of taste, (47 two ldnds fo smell, (57 five colours,
Every atom has five qualities, one from each group. So, by the rule of permutations, we get 2x2x5x 2 x5
= 200 varietes of atoms.

4, (a) Faramanu is subject to mutation (parmami). By itself, itis agarnlagha parmdmi The mutation
15 1n respect to its innate qualiies viz., colour, smell, eto.

4, (b) Paremdre is capable of being dynamically active (kripgvdr). When mobile, itmay have vibratory
as well as migratory moticns. The activity of a paramar 1s not continucus but rather in the form of quantas,
When dynamic, it can assume a very high velocity, sinceitis completely massless, ther is no upper hmit to its
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speed, and it can travel from one end of the loka to the other within one time-point (samawa) It cannot,
however, cross th boundary of loka (dnce there 1s no dkarmastcaya beyond it).

5. Paramdani 1s fusionable and not fissionable, because by itselfit 1s indivisible. Tt urites with other
paramanus to form composite bodies, and thevefore, it is fudonable, Fisdonability strictly is, an attribute of
composte bodies only.

A dngle paramanu cannot be attracted by fiva, and therefiore, it does not interact with jfva.
D. Exposition

1. Nomenelature — Its full name is paramdnm pudgala of dravya paramdns, butis generally called
‘paramani’

Etymologically, the word parasmani is made up of two terms parama and are. The extreme hmiting
urit of the process of division of any material objectis anu, Such ultimate anu paramani. Thos, paramdn 15
an ultimate or pritmary atom.

2. Substantially — FPararmann 1sthe subdance prudealasticaya whichis cne of the @x ultimate substances
comptising the Universal Reality. Itis a substance becanse it possesses qualiies and modes. There are infinite
rumber of individual parasdanies, each mumencally different from one ancther. Gince each paramanu 1= a
sisbtance, mumber of prdgala-substance 1s infinite.

3. Spatially — A paramanu ocoupies a single space-point and can never xtend to mote than one, a
body composed of infirate rumber of densely packed paramanus may also ccoupy a @ngle space-point.
Thereisnota single space-point in the whole of the loka whichisnot coopied by parasmdrs. Thas, paramdans
pervade the whaole of the loka, and are confined within their bowridary.

4. Temporally — Faramdanu existed in the infinite past, exists in the present and shall exist in the
infirote fuhre, itis eternal,

5. Qualitatively — FParaseani possesses colour, taste, smell and touch., These foru are innate
characteristics of paramarn.

(a) Colour — Each, paramanu possesi=s one of the five primary colours (black, blue, red, yellow and
white)), More than one colour or a mixtare o tao or more primary colours does not subsistina free paraman.
The intengty of the colour possessed by & paramanu could be one urit, two units and so on upte innmerable
(@sarkhpdia) urits and even infirite [@rarta) urits.

(b)) Taste — What has been said about colour and its intensty in the preceding paragraph hodls troe
about taste also. Ther are five primary tastes viz., sweet, acidic (sour), acrid, astringent and bitter, and each
paramani possesses ongof them.

(¢} Smell —— Trere are two primary smells — pleasant and unpleasant. For the vest, every world of
para (a) bolds tue'by substituting ‘smell’instead of ‘colowr’

{d) Touch — A free paramanu possesses anyone of the following four combinations of toushes : (1)
hiot and dry, (1) hot and ghaey, [{ii) cold and dry, and (v cold and gliey.

Heaviness or lightness and softness or hardness are not the innate qualities of paramani. These four
subsist only in compeoste bodies with gross struchire, These four subsists only in composite bodies with gross
structore, Theintensties of dryness ete., possessed by paramanu could be one unit upto infinite urits. On the
basisof these four innate qualities of parasdre, there are (5 x 5 x 2 x 4= 200 primary classes of paramdarms.
And on the basis of intensities of these qualities, there wold beinfirite substances of each of these 200 classes.

6. KapareaiViareateaie. Corporeality — Though paramedreis beyond sensible cogrition, itis rapl
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— [corporeal) becanse it can be cogrized by extra-senscry perception (such as a avadhi fiana or kevala i
ara ). Itis not arfip?, because it possesses sensble qualiies of colour, etc. and when synthesized ina composte
body, it acquires the guahities of saristhdra (shape) also.

7. Quantitatively — The total mamebr of paramanis in the giverse (loka) never changes.

8. Metaphysically — FParasanu 1s real and a constitution of the physical reality. Itis subject to the
principle of permanence, through-change, and therefore, hasab objective real existence. Ttisneither a figment
of mind noris merely a postalation.

9. Geometrically — Farasedme (by itselfisextensionless, butnot aript Itisa tmie pointand, therefore,
hias neither length nor breadth nor thickmess; extensionis a quality of composte bodies only.

10. Faripdma (mutation)— Fararmeanu being a substarce undergoes mutation Its fourinnate qualities
viz., colour, taste, smell and touch undergo mutation. Inthe free state, all mutations are of the vifrasa type i.e.
self-generated. Also in the free state teh mutation is only in the intensities of colowr, etc. i e X it black
changes to ¥ urit black bt black does not become white or red ets., but during and after 1rnon with others,
change in colowur (black changing to bluglets., may also take place.

11. Non-transmutation — Mot a single paramdne can be destroyed or transmuted into ancther
substance nor ancther substance be transmuted to create a new paramdni. But paramdrs unite together to
form composte bodies and the later may again dessociate into paramanis.

12, Apurafaphy — FParamanuis agwrilaghu e, itis neither heavy norlight. Thisis another way of
emphasizing thatit hasno mass, The qualifies of grrutva and laghutva are acquired later by composte bodies
of certain groups and structares.

13. Permanence-throungh-change — Paramani asa substance 1s indestructible and therefore,
permanent or etertal. But from the point of view of its guelities whaih undergo modifications, itis changing,.
Thatis why it has been called permanent as well as irnpsrmanent.

14. Interaction with jivg — Faramanu by ditself, that is, inits free state, isagrahya, ie., notattracted
ot transformed by jiva and, therefore, serves novseful purpose inits free state for the fiva.

13. Singularity-plurality — Paraisadnue iz a primordial singularnty, It has an eternal existence of its
own and 1s determinate by its own qualities and modes, Paramanu as a substance is not a composte body, it
1s truly indivisible singularity. But asa substratum of many qualities, it does possess plurality. Spatially again,
becanse it cooupies a single space-paint, it is dngularity.

16. Gad{motion)and KrirF(dynamie activity )— Faramednu hasa propensty to become dynamically
active., This does not meari that all paramdanus are active every where and at all times under all conditions.
There iz an element of tncertainty in the origination and cessation of the dynamic activity of paramdann. A
paramany canremairiatrest ona single space-point for sometime. Maximum penod of iractivity 1s innumerable
(asakhy@a) sarmrya, after whichit must move. On the other hand, maxdmum period of activity 1sinnumerableth
porticn (asarhkbpatama) of an @valikd, Minmum period of activity and inactivity is one samawa. In shott, the
dynamic activity of paramdni 1s not continmicus, that is, there are alternate periods of rest and motion,

The Bhagavatt Sitra describes the variety of dynamic actions of a paramany, some of these are as
follows —

(1 Sty epatl (2 Sty veyatl (3 Stya calal
() Siya phandal (5 Siwa ghajal B Sty komvaypal (5 Stya urdiral and son on.

Thus, more than one type of motion could be smultanecus, Temporally, all these motions may be
regular or irregular.
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FParamanu may be selftactivated 1.e. may undergo selfinteraction without any external influence, Tt
may also be acted upon by other paramanu(s) or composte bodies (it may be recalled that ffea can never
influence the activity of a single paramdr.

At what speed does a paramanu move? At what frequency does it vibrate or if it revolves, at what
rate? Itis clearly mentioned inthe Bhagavatl Sidra thata paramani can move from one end of the loka to the
otherinone ime-point. Its minimm velocity is one time-point forits linear motion from one space-point to the
adjacent one, Whether it moves to an adjacent space-point or crosses the whole loka from one end to the other,
if the time takesis a samapa, the motion willbe in arifreni 1.e. straight and without changing the direction. If
there iz a torming, the time will be more than one samaya, Tarrdng is always due to external forces.

Laws of Motion and Prineiple of Uncertainty

From the abowve itis clear that in some respect kriva and gati of paramdarnu follow definiterales, while
in other respects they follow the principle of uncettainty. We can summarise the definite riles a5 under

1. Unless acted uponby external forces parasednie movesin a straight line (armeirerioaiD),

2. When acted upen by external forces paramany may change direction and spe=d.

3. Jtva has no direct influence on the motion of paramdarn.

4, Minmum and maximum distances travelled pararsmanr in one samava are, space between two
adjacent points and the entire length of the loka respectively.

5 Maximum period of inactivity (vest) is asarmkhydta samayva, Maximum period of activity is
asarkhyatarmsa of fraction of an &valika.

On the other hand, the principle of uncertainty governs the following :

1. Itis uncertain, after what interval of time will a pramann at rest will become dynamic (release
energy ). This ime-interval may be from one sericpa upto intmmerable samayas, However, afteran
interval of inmumerable samapas, it will become active for sure.

2. Bimidlarly, it is uncertain, upto what dursation of time will a dynamic paramane continue to be
active. It (the duration) could be from cre samaya to an asarkhy@ariia (innumerableth) portion of
an avalikd. But it will surely cease to be active after this maximum interval.,

3. Itisuncertain, wheoih direction vkl a parame@ne take at the commencement of motion. Itcan move
inany posdble direction.

4, Ttis uncertain, what type of dynamic actvity will be commenced by aninactive paramdrnme. It may
just vibrate or rotate grinigrate or do all these things simultaneonsly.

5. Itis uncertain, azain whatiwll be the intensity of a paramedre’ s dynamic activity : what will be its
velocity — mininam or maximum ot intermediate?

Restricted and Non-restricted Motin of Faramdau( Fratichatiand Apratichdth

Paramdarndis generally apratighdtiie. it cannot be stopped, retained or hindered by anything (except
under the condiions mentioned hereinafter). At the same time, it does not cause hindrance to others. This
means that.

1) That motion and activity of paramadanr cannot be stopped or restrained by ancther material body or
Jiva. A paramann 1s motion iscapable of penetrating and passing through any type of obstruction in its way.

IMlustorical development of atomic theory

In the west, Greek philosophy and scienc were together at the beginring of the 6 centory B.C. with
the first Miledan philosopher Thales, As we have seen, the idea of the smallest indivisible ulimate building
blocks of matter came in connection with the elaborvation of the concepts of being and becoming which
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characterized the first epoch of Greek philosophy. But atomic theoty of matter was propounded much later by
Democritus about 420 B.C, The Jaina doctrine of paramdnn 1s undoubtedly much more ancient than the
Creek atomists. Bhagawana Parsvanath (B.C. 877-777 and Bhagavana Mahavira (B.c. 599-527) propounded
the paramanu as the ultimate indivisble origin of matter and the Jaina cancns Vidhapannatt? (Bhagavat?
sittra) and Thandrga Sitra contain elaborate and detailed discussions on the nature, struchare and behaviour
of matter in general and paramanu in particular.

Faramapuin Jaina Physies
The limiting urit of the process of the idvision of aggregates 1s the ‘paramearne’ or the ultimate atom.
= Ince it cannot be further sub-divided, itis called paramanu (parama + anu),
wince 1t occuples a single point of space, it1s furat’.
since it is the permanent and inalienable substratum of corporeal bodies, it is eternal.
wince it is the constitdtive basis of physical objects, itis the generator of the entire phy dcal urniverse.

wince 1t cannot by itself generate sound vibrations, it is non-sounding or sllent, These are some of the
characteristics of the ultimate atom.

The ultimate atom 1s not of four kinds, some people would have, such as garth, air, five and water, but
tisthe constititive bass of these four mahdabhiiias or dhatii, whoih are different modes of phy sical existence.
The atom hasits own essentiael nahre which is quite ditinet from that of these four mahabhias,

The very name paramany (parama + ami) implies the atomic structure and the division of pudgala
(phy sical objects) whichis characterized by the sense-qualities of teadch, taste, smell and the colour, all the four
being cocomitant. Paramanu isthe beginring, the middle and the end inorne. From the general principle that
substance and its quality are inseparable, it follows that the space-point (pradesa) cccupied by the paramdmi
is also the space-point accommodating its sensory qualities. And hence, on the basis of our discusdion in the
fifth section of the second chapter regarding the indisisible units of pudgala, space, etc. It can be emphasized
that the paramdnn is the divect urit of pudgala and ihe indirectunit of space, ime, and quality. The quantitative
difference in these things and also the qualimive difference in various physical objects may ultimately be
traced to the constitotive, that 1s, paramndr.

Two types of Faramanu
In Arueyogadvara Sttra, two types of paramanu are postulated
10 Siksma (transcendentalfabsolute)
(i) Vyavaharika (enypirical).
The sitksmea paraman 15 absolutely indivisible.

Vyavaharka paramdn, onthe other hand, 1s composed of infimte siksmea paramdanis, Bven though
it is a compodie bady, it is too subtle to be cogrized dngly. It can only be cogrized through effects of
collective achion, Its interactions and mutationsare very subtle and so itiscalled parasmdare. We cancompare
a sub-aiornic particle or an atom of modern phy dos with this vydvahariva paramanu, Thas, applying the law
of anckartavada, it can be said that in the context of transcendental paramani, the paramdan 1s absolutely
indivisible, whereas in the context of empirical one, paramdani can be said to be divisble,

Sghsmatranscendental) Fearamapy

The sitksmea (transcendental’) paramedrn, as defined by Jaina philosophy, on the other hand, 1= a truly
indivisible fundamental vrit of pudeala and therefore has ne components. Itis not composed of any particles

ML.A. J (PYVILT5



andis dimensionless, Like a true geometrical point, it has no length, ne breadth, and no thickness. Its centre is
identical withits ends. Thus, it has no extension and occcupies only a single space-point. It hasno shape and it
hiasno mass. Itis however, notanabstract piece of matter deprived of the qualities of colour, smell eto., ke the
atom of Democritus, It has a real objective existence and does possess colour, amell, ete, Inspite of this, a
paramdane by itself is not perceivable by sense-organs and can only be cogrnized ¥ inference through the
effects of collective actions or by direct experience of a transcendental knowledze.

A paramanu in its unattached free state is as veal as a parasmdanie within material aggregate and the
qualities of colour, eto., are as much real in a free paraimdni asthey are inan attached one. A free paramani
when captured by anaggregate, loses it free state and is changed to become a component of the aggregate.
wimilarly itsqualitesalso-underso change of inengty. Thus the ame parasmdrm (as substnace’) which possessed
one unit blackness can change to become infinitely black.

Two or more paramanis mutially combine together to produce cmposite odies and the sntive phy sical
word 15 composed of paramdrmes. The aggregates composed by parasednies have shape and extension is
space although the paramdann itselfid devoid of shape and hasno extendon. By thisitis meant that dngle free
paramany does not occupy two ormore space-points. The subatomic particles of modern science are presumed
to be sphetical in shape. Their diameters though very small are measiarable and, therefore, their extendonin
space coverinnumerable space points. This, according to Jainas means that the sabatomic particles of science
viz., protons, electrons, ets., are notindivisible but composed of innumerable zararmdrns.

A stated abowve, theoretical condderations have already established that protons are made of quarks
and the question “what are the guarks made of 7™ looms large befsre the physcists, Thus, the subatomic
particles are not hte poramanis—rthe ultimate or primary atoms—batave infirdtely more gorss particles thana
DOAPARRARIE,

(ualities and Modes

FParamanu is eternal (rwa), indestmitible (arasvara), non-transmmtable [@vasthia), and indivisible
(avibhanwa) A pramanu cannot be slit or scattered o fissioned nor can it be composed or created by fusion.

When it was said that the word prdeals s demrived from the properties of fission and fuson, it meant
that the formation of matetial aggregates by the natural association of a mamber of paramanusis fusdonand the
splitiing of aggregates intoits camponents isfisson, Farasmani itself, though subject to mutation, i unfissionable
and maintains its individual existence permanently.

The totality of pararmdms inoniverse cannot be expressed by nmumbers. Itisinfinite. Siche a paramanu
can neither be destroyed nor areated, totality of paramarnusin the universe 1s uncahngeable, Thisis comparable
to the “law of conservaticn of matter and energy ™ which states that the total amount of matter and energy inthe
uriverse 1s constant and unchangeable, Modification of this law 1s mooted as a vesult of some very recent
observations and we-shiall revert to this point in the succeeding paragraphs.

Earlier, we tiad seen that colowr, taste, smell and touch, ete. are intrinsic qualities of all matetial objets.
A paramdanu being the fundamental urnit of matter must also possesseach of these qualities. Thus a paramdamnn
will possess the following five qualities

\Ine (either good or bad) smell,

One of the five elementary colours,

One of the five elementary tastes, and

Two of the four elementary sparia viz., either hot or cold and dry or unctucus,

Thus in respect to the quality of sparsa alone there are four types of paramans @ 1. Unctuous-cold,
2, Unctuous-hot, 3. Dry-cold, 4. Dry-hot.
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And with different combinations of colour, ete., we have 5 x 2 x 3 x 4 = 200 types of paramarnus.
MNow, since the intensties of colour, taste, etc. vary from mirimum one urit to maximum infinite urdts, there
will be infirite varieties of paramdany with different intensties and combinations of colour, taste, etc. .2, 1n
respect to colour, there will be paramdrs with one urdt blackness, two units of blackress upte infinite urits
of blackness. The intensities of the qualities of any given parardne in subject to increase or decrease by its
mutations into different states of association and dissociation within aggregates,

Colour

Mow, we should be quite clear abont the meaning of the statement a paramame by itself 15 never an
object of sensuous cogrition and we have also sald that paramanns are cogrized by their collective or group
behaviour only. What, then, do we mean by saying that only one out of the five primary colours can be
associated with a paramanu? It should be remembered that though a pararedni is not an object of sensons
cogrition by us, i can be cogrized by a kevalin or a parama-avadhi-jagnt, thatis, they ave aware of the colour
of the paramdni and thatis why itis riipi or or seiirta. Possession of one colour simply means that a paramani
will reflect a precisely single wavelength comesponding to multiplicity of colour of its components. Thus, a
paramany must marifestitself as having a single colour to a super-normal faculty as stated above, Whether it
iz actually =0 constitted as to behave in that fashiorn, it is for the phy doists to determine.

similarly, of the five different tastes and the two different smells, a poromdnn will marifest itzelf to
process only one of each,

Sparsa(Touch)

We now come to another important characteristic quality of paramanu, viz. sparéa (touch) We have
seen that there are two types of composite bodies — (1) catieh sl (those with four kdnds of touch), and (2)
asfasparsi (those with eight kinds of touch)),

The former are possessed of .

(1) seigadha (sluey ) and siksa (dry),
(1) £t (cold) and #spa (hot).

The latter have four additional kinds of touch

(i) laghu (ightyand gurw (heavsyd,

(1% srerdu (soft) and kafhora Thard),

The paramanis have ondy two sparia

i) either srigdha o miksa.

(1) either Sia ot fisma.

Zompating. thesz characteristic qualiies of pudeala with those of subatomic particles — protons,
neutrons, ets., we tind that

1) srigdfuz (gluey)and #iksa (dry) comespond to the electric charges +1ve and — 1ve respectively.

[{irwhile grrn (heavy) and laghu (light) correspond to the quality of ‘mass’.

Cur identification of srigdha and ritksa with + ive and — ive charges 1s bazed on the following
Sommentary 1s Sarvarthasiddhl on sitra 5124 of Tatvartha Sitra — “. .. Snigdha rithsatva-gunaninito

vidyut...... "that is, lightring in clouds is produced by the qualites of smigdha and »iksa, ie., due to the
development of +1ive and —1ive charges in the clouds.

sSimilarly, the spvpeda e (heaviness)and laghu (lightness) ate to be identified with mass A parapdns
hias no mass but it must possesseither a +1ive electric charge (migdhatva) or a —ive electric charge (Fikstva).
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All catufsaparsi compositions have no mass, Inother words, parandny pudoala and all catubsaparsi pudoala
are neither grere nov laghie, They aer agurnlaghu 1.6, without mass.

When physicists listed all the known particles by the order of their masses, from the lightest to the
heaviest, they discovered that sub-atcmic particles fall roughly into three categories — (1) the light-weight
particles, (20 the medium-weight particles, and (3) the heavy weight particles. They were called leptomes (the
light cnes) mesons (the medinm ones) and baryons (the heavy ones).

Motion of Faramiapy

Mecharnics and mathematics of paramedre as discussed in the Bhagavatl Sitra show s that the activities
and movements of paramanu are both complex, inexplicable and unpredictable. It is particularly emphasized
that there 15 an element of uncertainty in the activities of the paramani. We have already discussed at length
the dynamic nahie and various types of motion of paramdanu. The alternate periods of rest and notion to a
certain extent agrees with quantum mecharics.

[rifference int he kinds fo motions of a paramdany are shown by different terms such as ewatl, vepatl,
etc. Some of these terms indicate simple vibratory motion, whereas some others dencte simple migratory
motion, While still others indicate compelx mixture of vibrations, oscillation, emisaen, absorption, spinand
wave-propagationin space. By the word ‘so on’itis understood that besides thess, there are many other kinds
of motionalso. Itis extremely diffionlt to interpret each of these tetms into modern sclentific terminclogy. We
shall, however, attempt to do =0 1n a general way with the assitance of the available commentaries on the
SHra.

(13 Simple vibrations — Faramann sometiems merely vibrates,

(21 =imple moting — It sometimes migrates, 1.e. it go=s from one space-point to anocthet,
(3) Complex motion — It sometimes vibrates and migrates dmultanecusly.

(4 Complex vibration — It sometimes vibratez and spins simultanecusly.

(97 Oscillation — Tt sometimes oscillates.

() Collidon — It sometimes collides with other prdgala.

(') Forceful penetration — It somietimes penctrates forcefully into toehr pudeala, and so on e, Itis
emitted, absorbed etc. Owver and abowe the above-mentioned motion, reveolutionary motion or standing wave
in a space-point are possbilities. It probably means inear motion accomparied with vibratory motion or state
of wibration with changing freanzacy.

Linear motion of a paramann means moving above from one space-point to another. This motion or
change of motion may taks place under the influence of cutside forces exerted by ancther paramdne or an
aggregate orit may. be spontanecus. It howewver, cannever exert any ifhluence on the motion of a paramanu.

While discszsing the movements of a parasmdnu. asdescribed inthe Bhagavatl Siara, we had mentoned
that while in some rspects movements (gaT) of a paramdn follow definite rules, in many other respect they
are indeterminate and uncertair.

Synthesis of atoms into Composite Bodis

Thete ate varions forcesin atoms which are responsble for the disintegration and integration of material
objects by interaction between material particles. As far as jain view is concerned, the two basic touch ie.
viscous and dry play the most important role for the formatine of smaller and larger molecules of matter. The
intengty of these two primary qualities varies from a signle or one degree to infinite degree in different. That
15, at a given moment, some atoms have a single degree of viscosity — some are with two urits, some with
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three and so onand so forth upto infirity. At the same time, there will be some atoms with a single degree of
dryness, some with two degrees and so on upto infirity. In respect of the synthesis of different atoms, some
tules are given below

1. The integration of atoms is due to their tatile qualities of viscosty and dryenss.
2, There cannot be integrating of atoms that possess the mirnmum one degree of viscodty or dryness.

3, Atoms which ahve the same degree of viscodty or same degree of dryness cannot integrate. IWluhial
synsthesis of viscous atom is possble only if the difference of theirintesiiesis two or motre units, Two viscous
ot two dry atoms can integrate, if the iscosty or dryness of oneis two or more degrees higher than the other.

Wiscodty and dryness vary in their degrees of intensty, fiom as little as ore, two, three etc. to mumetable,
inmimetable and infirite. Atoms with only one degree of viscodty or dryensscannct integrate with one another,
According to Svopaifia Bhdaswe the atoms of two ormore degrees can integrate with each other, It means only
siuch atoms which possess more units of viscidity or dryenss than the mirdmum i.e., such atemas whose viscidity
or dryenssis greater than one unit can unite and combine, while those with one urat of vis@dity or drynesscan
rever do so.

Regarding the combination of those atoms which are of same quality, itis said in Sara Siddharnta
Diptka that .
*Ovyadhikadiountve sadrianam,

It means conglomeration of same kind 1s possble only if the difference in their intenates is two or
IMOTE Urits.

Atoms of the same kdnd oroszsed of more units (of viscidiy or dryness) than the minimum can urnite
together to form aggregates provided the difference betwen the intensities (dryness ot viscidity ) of participating
atomsis two or more than two units, In other words, if there are atoms whose intensity is two units (of dryness
ot viscldity ) on one sde and those with four (or moreon the other sde, the urion may take place, butif the
atoms on both the sides have the same intensty. ar the difference is only one wrt, then the ardcn is not
possble.

I't has been said —

*A vizerd atom can conglomerate with another viscid atom, If they differ in intensty by (at least) two
urits (of viscidity ) Similarlya dry atom can conglomerate with another dry atom, if they differin intensty by
(at least) two urits (of dryness), T rere can however be ne integration, both int he case of atoms of the same
kind or of the oppsosng kind, iff the participating atoms are possessed of the mimimum urit of intensity. ™ —
FPannavarnd, X111

Sr. Mo Uinits of Intensity Same Kind Opposing Kind
1. 1+1 Mo Mo

2 1+72 Mo Mo

3. 1473 MNo No

1, 1+n No Mo

5, 2472 Mo Tes

&, 243 Mo Tes

7. 244 Tes Tes

8. 24m Tes Tes

Motation: M =3, m = 4.
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The following chart makes clear the urion or non-urion of atoms

The dyness adviseosity have been equatedby Jaina with negative and poaitive electric charges of
elementary particles respectively. The interastion of the electronic shells of neighbouring atomsin a molecule,
which creates the chernical bond necessory to keep them urited, is then equivalent to the negative charge. The
first completed shell consgsts of two electrons, The mirnmum difference between the uniting atoms of gmilar
toich is two units, The quality of mass or heavy light touch does not play any significant role in the process
of synthesis of the subatomic particles or atoms in their true sense,

QUESTIONAIRE
Defire paramanu in details and give its characteristics.
2. Of how many kinds of paramanu? Give details.
3. What do you mean by—

1. JPAV YR PAr AR
. kselra paramanu
i, kala paraman
v,  bhdva paramani

4, The whole phy sical uriverse in paramdne. Make comments.
How many types of paramdars are there? Give details,
&, Write right or wrong?
1. Paramarn can neither be created nor destroyed.
ii.  The entire physical existence is composed of atomes,
1. FParaman has no half pudgala.
7. Fillin the blanks—

1. Paramaniis ..o,

1. Paramdmisindividble, ..oooa, and .o, he destroyed.
iii.  Bwven the sharpest weapom ..o, divide Fararsdn into two.

iv.,  Faramanu has...... TR of the four touches.
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UNIT-6
LESS0ON-12

JAINACARA MIMAMSA

{ Critieal examination of Jaina conduet)

Jaina views on conduct on conduct and its background darfana i.e. philosophy has numerous
facets—tattva mbnamsa, frana mbnarisa,, pramana mbnamsa, and deara minamsa—i.e examination and
thoughtfil considerations of substance, knowledge and thoughtful considerations of substances, knowledge,
varification and conduct lust conduct stands at the topposiion. According to SEraka Umasat] and Tkakara
Puajyapada, ‘cargramartda grivvate, moksaprapteh saksatakaranammil franartham— conduchual characteris
an evident means of emancipation. Kundakomdacarya has called conduct as rightecusness carittar khalu
dharmmo, Acarya TulasT has put empasis on conduct in apvrata movement.

1. Aim of Fedra—According to Jainism purpose of edrra 1.2, conduct 1s atminment of benefection
and easing and of the detrimentals e@rirars’. And becanse the principal benefection isthe emancipation so the
principal aim of e@rira in beatitnde, But a secondary fration of conductin earthly and hevenly pleasuresalso,
In this way condustis of two knds () parmarthiva carira 1.e. spivittal conduct and (1) vyavaharika carira
ie. behavicural conduct The two do not have any difference but are helpful to each other, Jaina Sitras
contain elaborate descriptions of dodra.

1.1 ¥raggi(isolation)and szmastiaprepation)—spiritual and wnundane

Paramathika means spiritual. So there 1s no interference of para 1.6, thina or others. But the behasioural
conduct is afflicted with is (the pard) pardairito viavaharals The Jaina meimdarisd is w0 vast there it contains
spititual behaviour i.e. aim of attainment of liberation and on the other hand is absorbs and have agregated

contacts, The fact is that dharmea 1s rightecusness inunbreakable that is beneficial not only for anindividual
but for the society also.

1.1.1 Let us, for example, consider principle of non-violence
Accroding to Jairism—

Jar rehast appanagato, jam ca na lochast appanate !
tart lecha parassa viva eflyagar: jina sasanant /#
Do unto ohers what thou want to be done unto their and don’t do unto others what thou don't want to
be done unto thee, Thatin Jairism—and advice of the titharkara. BEvidently that shall save a person from

vice that shall also hinder bam doing anything repugnant to society or would make him refrain from exploitation
orinjusice. That iz how their principle 15 anspicions vwasfiie. spiritalists and saseasi for worldlies.

1.1.2 Lt us take another principle, according to which papaie. sins have two souces—{i) rdga
and (ii) dvesaie, attachment and aversion.

Lratuke raga, dose ya do pave, papakarmapavattant originators of sinful activity are the attachment
meant and aversion. These are the de-facto sins. The two are the impedementsin the path of valoar. Ttis said—

el VI tant kunal amitto, supphu vi wa virahio samaithovi 5
Jar do vi ariggahiyd, karamiti raga ya doso ya &

Raga and dveia 1.e. attachment and aversion are the seeds of karmans, KEarma originates from
Lalucination, Thatisthe badis of births and deaths, These two (births and deaths)are knownto be the bads of
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misaries. It has been experienced that attachment and aversion pollute cur mundane behavioar, Any act that
we do in our mundane conduct, in borne cut of attachment or aversions. Ohar decisions shall be equitably
balanced if cur activities are not afflicted by attachment and aversional cur conduct shall be serane.

1.1.3 Let us take one more example— Jaindedrva talk of giving up of four astringents—

kohar: manam ca mayarica, lobham ca pavavaddhanam /
vame coftart dose 1, Iecham o hivamapano &

Anger, ego, delusion and greed—all the four enhance dns. One, who wishes benefaction of soul,
sould give up those four,

Public conduct too donounce these four, Thatis why the code of conduct as laid down by Jainacarya
are beneficial from the point of view of both the mundane and spiritual angles.

2. Ordeals of conduetive adoration—

It was the view of Jairdcdrya that giving up of viclence, attachment, aversion or asitingants in toto
was Justimpracticable. There they talked of development of conductual character and they laid down fourteen
points known as gupasthana for these—that shall be described in details in a sererate lesson. But we are
taldng of only twos points 1.6, gupasthanas here. Une of these in house hold and the otheris asceticism,

2.1 Righteousness of an srarafa—

It was a view of Jaimdcdrya that one, who could nto join asceticiam should remain in household and
should continue pulling on his household remairing within his amldts and should keep proceeding towards
heatitide. That is called rightecusness of Srdvakas.

ne khaluaham tahd, sapcdemineunde j3va pavvaitae /
ahart Rart devanuEppiyanan artle pamednievyvalyart saltasikkhdlivarr:
duvalasaviham gihidhymmanm padivagiisdami &
Une who is incapable of imitiation in ascetician, he accepts Srdvaka rightecusness aspropounded by the

victor, He cannot pull on with houseld if he gives upevery type of viclence. That 1s why certain niles have been
laid down for houssholders which are krownias amevraids 12, minor vow s which protecta Sravaka from sins,

2.2 Righteousness for ascetics—

The householders starts practising the sound phase of code of conduct as and when he gathers will
power of giving up of even subtle sinful activities. Thatis called ascetic righteousniess and he has to practise
the great vow s, We shall give details of code of condust for househeolders and asceticsin other chapters but we
shall draw your attention towards certain specialities of Jaina code of conduct,

3. Analysis of Jaina ceoe of conduct
3.1 Condurtand behaviour

One spediality of Jaina code of conduct is that it is behavicural, The ultimae aim of conduct is
emancipations Hmancipation means placing of soul inits serene shape. the serene facet of soul 15 percephicns
sphete of astivities has to do nothing with that. It has been said in ffka of Amrtacandricirya in pgika of Acarya
Kundakuonda’s samapasara that—

vk krofl sa lrof kevalam, yastu veltl sa tie veltl kevalar: /£
¥ah krofl ra R veltl sa kbvactt yastu veltl ne karotl sa kvactt &

3.1.1 Sins and merits

A question may arise aboat the importance of question of dns and virties of the aim is only to place the
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sonl inits serene shape. The answer is that there is defiritely a stage where the question of dns & virhies
becomes sans any sigrificance because after all virtue isalso an activity—and that also covers the sererity of
serenity of soul. Acarya Kundaknda saysin this connection—

sovanrnbyar pinham bandhadl kaldyasam pi jaha purisam /
bandhadl evarm jival sthamasichar: va& kadam kapunam &

IWlay the sackle be of gold or be of iron—-both bind the man, So also isman bound by hisanspicionsas
well as in inavspicious karsans. The question arises as to why a man should do wirtuous act under the
citcumstances. The answer to that is that except for a few rare ones, we can not reach the stage of serene
cimriscience, 3o we have to proceeds towards that slowly, we have to give up dnful and adopt virtuous
actvities untill we reach that goal—because virtucus 1s auspicious and anful ininauspicious.

Famman PUMRAm pavar, hell tesins ca kol sacchindra /
mandakasaya saccha, tvvakasaya asaccha ke &

Karma 1s of two types—one 1s virtuous and the otheris sinful, The bondage cawsed by meritorious
activity is anspicious whereas the bondage canse by sinful activities in inanspicous. Fersons with pacified
astringents have serene emotions and those sharp astringents have impure emotions—-

varant vwataifi padar davar naveattalbrata ndeakan ¢
chaydtapasthayorbhedal pratipalayatormahan &

It means that heavens are available for those who adopt vratas and not for those who do not. Evenif
liberation is neither in heavens nor in hells, yet residents of heaven cet shades and inhabitants of hells in sun.
Wirtue's frimtions at least that one leads a happy life of one’s karwrizrns are auspicious whereas life of anful
person remain hellish, One may not agree Jamdcdryds advice for virtues activities of spiritual ground but he
should agree with the same on behavioural greunds, They, citone hand insprive a devotee to proceed towards
the ultimate aim, on the other hand they support maritorlous activities evenif those are pasted with attachiment.
Inthis way onone hand they impede influx of cormption in life. They, on the other hand inspive a devotee not
to remain entangled in mundane rightecusness Kant1s well known name in western philosophers. He streszes
that there remains no ethical value for any actiity if there 1s any prupose other than serene duty behind any
worl, Activities engrossed by sentiments of anger, hatred, jealousy or such like dencunceable sentimernts are
wotthy of being given up. And even asbvites motivated by sympathy etc. can not be said to be free from
inauspicicusness. Kants thought arve cempared with this thought of Kindakomda even anspicions Karmana
done with a motiein worthy aband<iing. Evenin view of Kant the ultimate aim ofeven performing one’s duty
is comprehension of soul and from Jaina point of view the aim of rightecusness 1s sererity of soul. Acirya
Bhiksu dees not consdder these activities as righteous which are useful sodially but not helpful in severity of
soul, Kant too 15 not ready t0 accept such activities as ethical—may those he praisewarthy socially.

3.2 Serenity—Interanai or external

Anocther speciality of Jaina code of conductisthat it lay s emphasis oninternal serenilty and emphass
on external sererity equally.

3.2.1 Intzcnal and external serenities

For example—L et us take the vow of nonraccumulation. The basis of accumulation 1s attachment.
Jaina Phlosophers are aware of this fact—the trance accumulation. If a man goes onacoumulating all ardcles
of pleasure and claim that the same cannot be termed as parigraha (accumulation) because he was no attachiment
for those, This view 1s not acceptable to the Jaina philosophers. The emctions of internal attachment should
marifest themselves externally too, It means that external belongings should decrease with the increase of
emotions of intetnal detachment. External accumulation and a cry of internal detachment 1s nothing but a
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heresy. Andifa person goeson giving up th external belongings but does not give up internal attachment for
this—his such ahandornment can only be termed as abandorment of materials and that has no sgrificant
effect—becanse an activity sans sentiments 1s never successfil,

Yasmata krivah pratiphalartt na bhavavasianyal.
3.2 Repose and pecsuit (éirrrttiand pravrith

According to Jainism the sarskaras i.e consecrations are acquired through three sources—I1) mind,
(i) speech and (iii) body. For the purpose of keeping the three balanced, itis neceszary that all the three are
under contrel, Thisiscalled #iguptl. Acconding to thisoral and phy dcal tendendies are requaired to be controlled
alongwith that of mind. Ourinclinatinos are controlled through this trigugdl. There isanindication of vemairing
cautions of five kdnds of activities—which are called pafcasamitis. The following are these five activiies—

i) movement,
(i) speaking,
(1) secking,
(iv) taking 1p and placing of things and
() rencliion of extrements.
K eeping cautions on these actvities 1s called -
1) ydsamii (cantion of movement),
[1Ehas3 language
(i esand secking
(i) adana-riksepa 1.e. picking up and placing arwl

() witsarga samitile. abandonment respectively. We shall discuss about these in detail in chapters to
follow but Jaina Philosophers do emphasize cautiorn

3.3 The real background of conduct

Ancther speciality of Jaina phelosphy 1s that it 15 baszed in real knowledge. Jainas term rightecus
conduct as rightecnsness and they tewiz matters characteristic too as rightecus, According to them conduct can
never be rightecus so long as charsdteristic of a thing 1s not properly understood, We shall talk of Jaina thought
inmany lessons Thatisuseful inexamination of all the factors. Forexample if we terns matter momentary like
Boudhas, then door of an sct shall not remain in existance by the ime the karmars ripens and become fit for
frotion. Asa consequencs deed shall be done by one and frnnts taken by some cne else. tisessential thatdoes
of anact should remainuitill he takes the friits of bis deeds so that only the does takes the fintits of his deeds.
In the same way if th=re 1s none other as according to Vedarta, then no violence can be committed. And if'it
15 asserted that existence of the otheris only vsnal, may 1s not be spiritnal—uinder the circum stances the base
of code of conduct dees not remain solid. Therefore it shall have to be agreed that matteris neither altogether
changeabls nior absolutely unchangeable. according to Samgodryas that would disturb all the arrangements of
worlds all pleasures and pains, virhies and wices, bondages and liberation—under

anekartavada nakartavade sukhaduhkhabhogau, na pupya pape na ca bandhamoksau /
durniivaday yasandsinalva pararviliptar: jagadapyasesan &

3.3.1 Magnimity of thoughts and hardness of conduct

The above discussion prove that Jainas believe in confradictory versions like eternal and penshable Jaina
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believes that these controversal characteristic qualiies can existina matter spontanecnsly. It proves that Jainas
emphasize the magrimity of thoughts,

SAVAT SAVAT PASANSAA, arahanta param vyam ¢
Je Staltha viissamtl, Samsaran i€ VILsSIva &

those anckartavadis, who praise their own views and denounce the views of others and feel their
capabiliies inthat and conceal the reality, remain pondering inworldly wheels, They have gone to the extent
of aszerting that all the views are correct in one way ot the other.

svvevl horttl suddhd, naithl asuddhe nayve u sajthdane.

All are correct according to their own respective views. Noneis wrong, Although Jaimism is extremely
strict o far as conduct in concerned yet they are very flexable in the field of thoughts.

3.4 Svarabmbana—Self-reliance

The fourth speciality of Jaina conductis the feeling s of self-reliance. Another one may becomme a cause
one’s rise ot fall butin fact man, himself, is responable for all that—

aprd katta vikaitd va, duhana yva suhana was'
appd mittamamitan ca, dupafhiya spajths &

Ones ownself 1s the creator and enjoyer of his pleasures and pains. Cne’s own friend and one’s self
engaged in vicious actvitiesin one’s own foe, Thatis why Mahavira hassaid tha find your friend from within
yourself and do not search him in the cuter world,

PUFISA Hemareva fmar: miftar, kivr bahiva mittamicchasi /
appanameva Jfihahl, ki jufthena bajihac /
APPANAMEVYA APPARar:, Iata suhamehae &

Why to be at kigger heads with exteral corpulent enemies! Fight with thine’s own self. One, who
conguers his ownself though his ownselfin de-factoblissed. Jain's prinaple of karma 15 based on this principle.
Aswe saw, 50 shall we reap. No body can save Us from fnntion of our evil karsea and none else can give us
a blissful fiit =o long as we do not achieve that with our own righteous deeds.

Jaina philosphy accepts both valsurand fortune—but the principle is valour becave these are only cur
previcus deeds which write cur present fortune. That is why Bhagavan Mahavira rejected views of his
contemporary Makkhall Gosalake theory and established theory of self valour. In this connection his theoty
can compared with present intelleenials of West Stevenson, Moore, Novel smith etc., who believe one fate’s
dependernts on ones on owikleeds—but they also believe in strength of one’s will powerand do not believein

final authorty of luck.
3.3 Evenhanded visiown

The fifth speciality for Jaina code of conduct is that it treats all the sentients at par with cne other.
Jainism does not accept sacrificing of small mumber of people for a larger number of people or sacrificing of
small sentierits for the sake of big ones, Asa result some of Jainiam’ s principle may appear us to be queer—for
example an ascetic shall not himself jump inte flow of water to save a drowing person because in his view the
water-bodied sentients are asalive inthat personis and he can not commit vielence on water-bodied sentients
to save a drowing persor. Such ke principles are generally tavnted all. Acirya Bhiksu's this view shall be
encugh to make you understand our view—

ramka ne mara dhimgd ne pokhd, € to bata disal ghant gerl/
tina mamher: dusii dharma stave te ramka jivarm ra kuoya vert ¥
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i.e., those whocall kdlling of small living beingsfor bringing up bigger ones, non-viclence—are eremies
of small creatores, Acarya Mahaprajfia says, “The admiristrative sy stem believes is sacrificing smalls for the
sake of big ones butthatis not the belief of non-violerce.™ Acarya Bhiksumade a clarificationin this regard—A
man extorts your towel and gives that to other. Is that benevolent or not? One person has looted a store of
wheat, Is that beneficial or not!

He zaid, ‘rno"!
The Acarya said “why not!’?

He said, “becanse it was taken away withoutit's master’s consent.” the AcBrya said, “what have the
one-sensed living beins consented to take those away and bring up five-sensed is not proper.”

Ttisclear that Jainas do notagree with West view s of Bentham etc. consimarists who believe in giving
maximum confort to maximum number of people. In Jaina view big as well as small sentients ars alike and
they give maximum support to maximum independence to every living being. Therefore they deo not accept
CONSIMETIST,

4. The essence

From the abowve disoussionitbecomes quite clearthat Jair sm ascettains some getieiall accepted principles
of tath and the like but there are certain extremely subtle questions on non-vicler it which are =ill not accepted
by others but we shall understood Jaina view when we go into depths of these, We shall feel that this is
extremely subtle a subjects. The principles which are established by Sfaiacgrpa.

The principles whiare are established by Jaredcaryas are allarnversal and are applicable in all times.
Therefore 1se of those in the present also remains undoubted.

4.1.1 Problems of the present age and Jaina conduct

Bertrand Rusell has analised present problemsisrthree categories—{1 afftdrna - ignorance, (11) abhava
- pancity (i) arwawa - injustice,

Jamacaryas have givenexceptional soluticris of all these three problems. Sclution efignorance liesin
anekarta, solution of pancity lies in non-acculation and solution of injustice lies in non-viclence.

4.1.2Tgnorance and akgafg

Enowledge is constantly developing these days. We see latest datas daily. arekarita believes in
limitlessness of knowledge, We/know only a fraction of that, The latest researches by science are
commendable—but that should rintmean that ancient principles of eternal values of life are ignored. Ancient
and latest principles can be co-ordinated for adjustments.

4.1.3 Pancity and non-arecumulation

=0 farasthe guestion of pancity 1s concerned, Mahatma Gandhi had said, “Char earth contains so much
of substances that everybody s needfrequirement can be fulfilled but that whole substance cannot fulfill even
one man’s desive,” So necessaties shrink as soon as desres are controlled. That 1s non-accumulations, And
natire cannot be protected without controlling the greedy clause of humans.

4.1.4 Lijustice and non-violence

World's trouble does not lie so much in pancity as it lies in injustice. We are ever prepared to give
masximum of trouble to others for the mirmmum most of our pleasure, The principle of deed-ba sed-non-viclence
isthat we can not derive pleasure out of the troubles we give to others. That would give trouble to ustoo, The
problem of injustice shall be solved autcmatically if we understand this, so it can be send that Jaina philosophy
15 prefoundly applicable under the present circumstances. Adherence to thatis not only a means of salvation
but the solutions of todays financial and social problems too lie in that.
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QUESTIONNAIRE

Eassy type

L

Write principal specialities of Jaina &eara mebrarsa—ocode of conduct,

short Answer questions

Ascetain the systematic development of conductual adotation (Gedra sadhand).

Make clear the role of Jaina code of conduct in solution of present day world problems.

Mark correct answers

L.
2,
3.

9.

10,

Basgs of accumulation is (1) attachment (1) anger (iii) delusion (1v) hatred.
Writer of Tattvartha SEtrais (1) Acirya Pljyapada, (i) Samantabhadra (i) Umasvat (i) Haribhadra

Creator and consumer of pleasures and pains is () sense-organs (1) &ma-the =2!F 1) mind (1v)
intelleat.

GURATRENG 1S OF oovveersvinn) kinds. (1) 18 @) 17 (i) 14 dv) 10

The evident cause of attainment of beatitude 15 (1) #wdga1.e. abandornmer i (i) karuna 1.6, compassion
(1i1) ffcara 1.e. knowledge (1v) earira 1.e. conduct,

The astringents are (14 1) 7 {3 (1v) 5

Gueptis are (1) iz (knowldge) () dardana (philosophy ) 000 Satva (vitality ) ragat (worldly passions)
tama (delusion) (iv) none of these,

According to Batrenal Russel the present problenis arve (1) sect, terorizm, illitavacy (1) copulity,
delugm, elusion, (i) ignoerance, pancity, injustics (1v) none of these,

Sasmitis are ()5 (i) 10 G 7 (v) 4

Is avuspicious karmar (prnya)alsca cacse of bondage (10 yes (1) no (1) extremely minor (iv)isand
isn't.

Recommended Books

1
2
5
4,
5
6

SRR SHHA
Prakra Skt Kosa

Mahavira Vant

Eihical doctrine inJarism by K. C. Sogara

Jaina Ethicrs by Dlayananda Bhargava

Jaina @eara by Devendra Ilurd

M.A. J (P)VIL87



UNIT 6

Reflections on Jaina Metaphysic and Ethics
LESSON 13 SECTION B:

ORIGIN AND GROWTH OF THE PRINCIPLES
OF JAINA ETHICS

Every phencmenonin this world 15 dialectical, If there 1s sunlight, thereis shadow, IFthere isqay, there
is right also. If there is pleasure, there is suffering. BEvery living being of the world is dedirons of pleasire.
Dasavatkalika has stated that all the living beings are desirous of supreme bliss. Bvery astvigy of theirs is
meant for alleviating the suffering. The Buddhist philosophy describes the four noble traths

1. There is suffering

2. There is canse of suffering

3, There 15 cessation of suffering

4, There are means for the cessation of suffering,

IFthere 15 suffering, there are means for the alleviation of suffering. In Jaina treatises also, the origin of
the ethics has been for the cessation of suffering.

A guestion was raised, “Whatis the essence of the knowledge 7 The author of Meyektis stated that
the morality is the essence of knowledge, First of all, there is vidion and the ethics results from it. The ethics
may not be there if there iz no background of philosophy bebind it. The ethics is the utility of the philosophy.

Siitrakrtarga 1sthe second canormical text of the Jainas, Ttis a treatise on the description of the sclence
of eithics. Its first sentence means, “7ou Know” Wfithout kmowledge how one will determine aboat the
ethics. Dasavarkalika Sitra gives a detailed explanation through the verse 4.10 stating that how one will
kriow about the bereficial or non-beneficial and metit or demerit who does not possess kowledge. Moreover,
a person, not knowing these things, car rot shady the eithics. There are two things in life @ dedrable or
undesirable. It 1s on this basis that the hinman behavicur is said to be good or bad. The studies of human
behaviouris the subject of ethics.

The first duty 1s “knowlisdge™and the first divection is ‘to know'. A guestion arizes, “What iz the
purpose of knowing 7 Itisnot for the sake of knowing only or the knowledge 15 not for the sake of knowledze
chly butit may be for a apecific purpose™?

The knowledgs can be for the sake of knowledge. T know because [ have acquired knowledge, Thisis
the automatic sigriticance of the purpose. This is not improper. Howewver, in the present context the term
‘Bujthepia’ (know ) demonstrates that the knowledge isnotonly for the sake of knowledge, the duty 1= not only
for the sake of duty, butit should be for the accomplishment of an objective.

The western philosopher ant has stated, “The duty should be for the sake of duty only and not for
any kind of specific gain.”This statement may be correct, butitis not complete, If the duty 15 only for the duty,
there will be voidness. The duty must have some objective and purpose. Has the man been only born for work
only ? Is there ne objective for his work? Is he leading his life without any objective? If the action is only for
the action, it will be useless. The man will then, be entangled in the purposeless action. The action must be
meant for achieving an objective. It should be according to the objective. Thisis very important maxim for the
ways of the world, If the action 1= for the action only, 1t will be infirite and it will never come to anend.
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The knowledge and duty must be aimed ata certain objective. The aphorism of Sifrakrtarga, referred
earlier has the word “Tttea’after the term ‘Buphepia’. This word means to snap ordissociate. Itmeans, first
you know and then you practce accordingly to snap the bondage. Both the knowledze and practice should go
together. The knowledge only 1s not sufficient, itis incomplete. The question of the practice of snapping never
atises there. Butthe two wordsas above form the coordination formula for the knowledge and ethics. Both the
steps ;. ‘Know and Snap’are combined together. They are complete only when they are together, Thus, this
aphorism clearly indicates that the origin of the concept of the ethicsis knowledge.

1.0 The Induciblity of the Ethics

One of the important topic of the ethics is the induciblity of it. The badic questicnis — what should we
krow 7 If there 1s no inspiration, there will be no utility of knowing. The inspiration 1s — to snap, to practce
conduct, In general, every person has a mental tendency for searching the methods of happiness every time.
The ethical code on the basis of the concept of hedorisim, describes that the man wants happiness, and not the
suffering. Thus, the basis of such ethics 1s hedonism, But pleasure is not the basic point, the baslc point is
attachment and desives. The man acts on the inducement of dedives rather than pleasue itself. Bhagvara
MahavTra has said, “The human being has a tendency to act on the basis of induction from desdres™.

In the Indian BEthics, two stream have been dealt with and contemplated, @nthe basis of which there
are two aspects of this ethics: 1. Worldly or mundane and 2. Spiritoal

The desires and wealth (oreconomics) were considered under the aspect of worldly ethics. Incontrast,
the religion and emancipation were considered 1nder the aspect of spititual ethics. Both these aspects invalve
all the four principal pursuits. However, itis only the rightecusnesserid emancipation which are desived asthe
objectives of life in the Jaina ethics. InJaina philosophy, the five kivids of ethicsin terms of knowledge, faith,
conduct, austetity and spivitual potency are prescribed to lead the life on the path of supreme progress.

Herachtis—a westernmn philosphor raised a questien- why ethics? Isit necessary to study the nature of
the world to learn the ethics 7 He concluded that the basic element of the world is —indifference and harshness,
The cbjectof our lifeis: (1) to get enlighterument orimowledge, (2. to alleviate the darkness (of ignorance),
(). to develop indifference or dryness in life by Uprooting the smoothness and (40 to adopt indifference.
Heraclitus said, “Keep your life dry™. The concept of vestraint was, thus, developed on the basis of his
philosophy. “Winrng over the desires’becarme the main bass of his philo sophy. In the terminclogy of Bhagvana
Wlahavira also, the synonym of the word sarnwama™ (restraint)is rizksa, 1.e. indifference. Despite a large aveal
distance, both the great men used the same word for sarepama (restraint). On the basis of the theory of dryness
(of world) of Heraclitus, the thesry of control over desires and observance of restraint was developed. These
concepts formed the basis of the ethics.

mometimes later. Denocritus gave the formulae for satisfaction of dedres and hedorism, The ethics
was, than, based on this bads The definition of pleasire and pain got changed in the ethics erminciated by
Mahavira. He used the terms, ‘Bondage'for the pain ‘Liberation’for happiness.

The question was raised, “What 1s borndage and what 1s Hberation ™ Arya Jambi asked the chief
disciple Budharma™, Whatis bondage? What kind of knowledge leads to release from bondage P'One has to
krow whabis bondage, One has also to know what is the method to get freedom from the bondage, One has
also to pat the method into practice.

In reply to this point, Sudharma has given a great trath with respect to the ethics. He said, *The
possessionis the bondage. " This point formsthe basisof the ethics, Qur journey of life starts from the possession,
It means to receive some thing from outside. To veceive externally is bondage, We breathe, and intake the
atoms of thinking, grasp the latent impressions —itis all possesson. The possesson is divided inthree parts .
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1- Karma 2- body and 3- wealth and grains etc. Mah&vira stated, “The possession is bondage, Had
there been discussion based on karsma theory, it would have been stated that the attachment and aversion are
bondage. But here, there 1s no karma-based discussion, itis based on the theory ethics. The human being is
bound first with possessions and remains bound with it upto the end (of life) All ks journey of life centers
around the possessons.

The element cansing the bondage is attachment. The human being acquires possessions due to
attachment. He hasattachment towards-his body, family and the society. Heis bound (with karseas) only due
to this attachment, Tt1s due to their inductons that he acquires various kinds of possession.

2.0 Methods of Release from Bondage
2.1 Reflection on Lack of refupe {dszrapg)

The question is=—What is the method of release from bondage possessions? The reflection on non-
protection is the first method. This means the feeling or experiencing of the non-security o non-protection.
This feeling becomes the basic point of the ethics. The realization of separateness from the family, wealth etc.
is the method of release from the bondage. The man should realise that the family aiid wealth have no power

of protection. They are transitory. Thisis the first principle of the ethics or induciion point for release from
bondage.

2.2 Perception of Transitoriness

The second induction element fior the release from the bondage 15 the perception of the transitoriness or
momentatiness of the pains and pleasures. Whatever the basic elements of thoughts on rightecusness and
spitituality are there in Indian philosophies, they are all eternal.“Lhere are two such elements:

1. Realization of non-security or refugelessness and
2, Transtoriness of pains and pleasires.
The spiritual ethics has been developed on theze two basic concepts.

The sensuous pleasure 1s never eternal. Once you acquire pleasure, the next ime you may not getit
Thereis, once, satisfaction, next time itis dis-satisfaction. The everlasting pleasiures etc. are those where there
1s never dis-satisfaction, once you get the satisfaction. The materialistic pleasures are never un-interrupted.
There are many obstrictions and hindrances there. However, the happiness derived through detached
consclousness 1s non-transgressable, eternal and vninterrupted. Ttis on this basis that the spivituality has been
developed and one gets enceweaged for the release from bondage. The spiritual pleasiure (bliss) 1s eternal. Tt
has the capacity for security. Thisis the second principle of the ethics.

2.3 Changeability-cum-<ternality of the Soul

The third pririsiple of the ethics1s the concept of changeability-cum-eternality of the soul, If thereisno
soul, there can niotbe any basis for the science of ethics. Even if there isthe soul and evenifitis not an doer,
independentef action, the direction of the science of ethics will, then, be different.

2.4 Auspicious observanees and Control over the Non-auspicions

The fourth basic principle of the science of ethics is the auspicious observances and the control over
the non-auspicicus activities, Thisis the basic insignia of the science of ethics. The science of ethics 15 not the
metaphy sics. It gives value to the life by having anspicious observances and control over the non-auspicions.
However, what causes these good or bad activities? Thisis the burring question of the science of ethics. The
questionis whether the human being is dependentin the good or bad obsetrvances. Inanswer to these question,
three principles ot theoties were developed .
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1. Independence of Rescluton.
2, Determmirism or Fatalism,
3, Selftbazed Determird s,

2.4.1 The Independence of Resolution

some philosophers admit thatthe manisindependentin actions and resolutions, The Greekphilosophers
hiold the same opirion. Kant presented two basics for the science of ethics:

1. Independence of Resclution and
2, Independence of Actions.

Kant argued that one can not hope of good conduct from a person who 1s not independent in his
resolution. He can not be held responsible for good or bad actions and efforts. The responsibility will rest on
some one else.

The theist philoscphers have to face a bigquestion. They donotagree to theindependernce of esclution
of man. They postulate that whatever a man does or does tend to act is all induced by the God. Mow, the
gquestionis — who 1s responsble for the actions of the men 7

The western religions philosophers had anidea that the God created only-the auspicions alone, The
man was good only at the beginning but later be became evil. He became baq sz he began transgresdng the
divine commandments. The theist philosophies of India have also the same gquesticnas to wheo 1s responsible
for the actions of marn. It has been stated that a man goes to heaven or hell on the basis of induction by the God.
Inthis case, how, then, a man should be held responsible for his acticris? The solution of this complex question
iz very difficult, if we do net accept the principle of freedom of will of the man. If one is not free to act, he can
not be held responsble for the auspicious or inanspicicus achons.,

2.4.2 Determinism or Fatalism

The second doctring is designated as determirnam (riyativada) The determinists postilate that every
thing is fixed, nothing 1s indetermined in the woild All the physical entiies are fixed. The order of even a
sngle atom 1sfixed. There 1s nothing non-fixed. Thatis why, the materialist science declares the results on the
basis of definite theory. It explains the properties of matter on this badis. It predicts too onthe same bagis. The
prediction can be made because there is no indetenminisin in the material entiies. There is no dis-order in
them. The concept of determirism pestilates the man as a machine like the material objects. Itis onthis bagis
thatit explains the fate of the man Sirakrarga has mentioned about determirnsm. This 1s the postulate of the
‘@itvika’ sect. According to it, the man follows a definte order. He 1= dependent upon the fate.

There are three bacic elements of the sclence of ethics !

1, Sufferng
2, Origin or cause of suffering
3, Ceszaten of suffering.

One tas to know about (10 The suffering (20 The cause of suffering and (30 The methods of cessation
of sufferitiz. First of all, it is necessary to know asto whatis suffering 7 The second peointis to know how the
sufferings originate or what are the causes of suffering 7 The third pointis to know asto how the sufferingsare
gliminated. The aphorists support the viewpoint that the man is independent in resclutions. If he is not
independent, he can not create suffering (to himself or others), If the manis notindependent in resolution and
acticns, it can not be established that he has caused the sufferings. The independence in resclutionand action
of anindividual is the badic element in origination of the suffering. However, this independence can never be
absclutistic. The acceptance or non-acceptance of determinism can also not be absolute,
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The science of ethics seems to coordinate both the factors @ (10 fatalism and (20 independence in
resclution. If the resclution is taken as all-in-all, there 1s total disregard of the law of cause and effect. There
can be no absolutistic acceptance of independence of resclution in the law of cause and effect. There is some
canse behind the resolution. The resclutionis aneffect It must have some causze, When the effectis committed
with the cause, it can not be admitted asabschitely independent. Tt isrelative. Ifitis not taken as such, the man
can hot be held responsible forany of his actions. Thus, the determinism is also a relative phenomena, The
acceptance of relativity of both-the determirism on cause-effect law and independence of resclution and
fatalism cnly serves as the helping factor in the origination and cessation of the suffering.

If we present the thecry of determirism in the current context, we cancall ita universal law, Very few
laws in the world are uriversal which operate the order of the uriverse. These laws are eternal. There can
never be any change in these laws, It doesnot make any difference if we call these laws as divine ortemporal
factor, Many words can be uszed for these assumptions. But all these laws are fixed and uriversel: They are
unchangeable. Justas there are law s for the mattergic or non-sentient objects, there are also laws for sentent or
conscious objects. There is a rule for atoms that there will be change in colour, smell, taste and touch aftera
specific ime, Thisis a fixed law. It cannot be avoided. Similarly, there 15 a law for the sentent object that the
living being will mowve towards the set of soulsin the state which isamenable to transmigrations inall orderof
existence [vyavahara rasl) from the avyavahara raii(le. the setof sould which are nontinuously rebormin the
same species of very subtle living beings after some specific period. He wil! 3cin the chain of development
after detaching cneself from the chain of non-development. We cannot refijze to accept this law totally. If we
do not accept the deternirism, there may be many kinds of dis-orderin the world, The urdversal law s are very
luzid and clear. They cannet be negated. However, if we assime thislaw only asall-in-all, our resolutions ete.
will horn mecharical and the process of development will be stopped.

The science of ethics, postulated by Bhagvana Mahe+vira, admits both the doctrines : (1) determirism
and (2)independence of resolution. Both these doctrines, vehien combined, decide the directions of the science
of ethics.

The aphorisms of Sitrakridrga have alss mentioned the absolutist philosophies. They do not
acknowledge the causes of suffering and evern the origination of suffeting may also not be possible in those
doctrines. The materialists do not admit the eternial exd stence of the soul. Thus, there 15 no guestion of suffering
in their doctrine. Their suffering refers cnly to the present state. There seems to be no cause for this kind of
suffering which may encourage the eritical evaluation with respect to the science of ethics. There are no such
questions as

1. What is the cause of suffering 7
2. How these cause: may be eliminated ?

The philosophics of this type do not require to go deep into the problems. They presume that the
undesirable state of nand is suffering and if we can change that state, the suffering may be eliminated. There
15 only the guestion of the change of surroundings, nothing else inthese doctrines. These philosophiesdo not
hiave deeper thoughts on this problem also.

2.4.3 Soul-based Determinism

There are many kirndsof spivitnalist philosophies. The Philosophy may be spivitualist bitifit poshalates
that activity does not belong to soul, one does not have the freedom of will, The sufferings arve not self-based
there, They are only accidental. Thisaccident does not create any hindrance inthe spiritual growth and it also
dees not offer any new direction for the iberation of the soul. Howewver, there atises a complex question when
there is no agency of the soul with reference to suffering or pleasure, there 15 no relationship created between
them. All this happens cincularly, Thereis no central point forit, In fact, thereis no center, Ttis all circimferential,
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However, itis not eadly understandable that a circumference is without a center. The biggest difficulty in the
doctrine of non-activity of the soulis the display of circumference without the center. The logic that the center
15 vold and the circumference 1s valid for the pleasures or sufferings can not be reasonable as even if non-
actcrism is accepted, we cannot explain as to how sufferings are originated. We can also not explain the
cessation of suffering on this bags,

The mono-theism also faces the same problem. IF there is only one (great) soul, and it is pervasive,
there can be no guestion for the cause and cessation of the suffering. Who is sufferer 7 Who 1s the creator of
suffering 7 There s the soul-the all-in-all.

The absalutist philosophies do not know that the soul is eternal and vnecreated. Itis the mode, which
hias otigin and destruction. The suffering and pleasures are originated and destroyed. Itis all due to the soul It
iz not uncreated. Ttis created by the sentient soul. The chief disciple Sudharma said, *“T have heard arid vealized
that the bondage and the release from bondage arve there in your soul or mind, in your amecles, in your
efforts.” The pleasires and pains are not cataly sed externally. Thisis the theory of the agency of the soul. Tt has
a clear postulate that the agent of the pains is the soul itself Uttaradhyayana Stfra postalation that the soul 15
the agentand enjoyer of the pleasutes and pains Thereis no otherentity which can cause sufering orirauspicty.
The question, then, arises, “Why there 1s the suffering™

The otiginating cause of suffering is non-restraint and the cause of cessanon of suffering is the restraint.

The aphorist has stated, “O bserve restraint, It leads to the cessation of the suffering. When there1s the
stoppage of external intake, there is the restraint. The non-restraint coninves until the external intake is there.”

The main element of the science of ethics is the practice of sonrol or curb gupties of mind, speechand
body. Its basisis the control of non-restraint. The control of neneréstraint means non-receipt of the atoms of
speech ot nor-receipt of atoms of mind. When both of them aee not received, the non-receipt of the atoms of
body automatically comes with force, When all these twes kinds of guards are accomplished, there 1s the
control of respirations.

Thereis an order of cur development. First ofall, cur bedy 1s developed. Thereis, then, the growth of
the language followed by the development of wrind later. If we move in this order, it will lead to the fact of
control of mind in the first instance followed by the control of speech and body respectively. The respiratory
sy stem 1s one of the fine parts of the body. Liis also, then, controlled. The soriptures state : “First of all, control
over the mental activity, then control cver the vocal activity and later, control over the bodily activity.”In the
last, there 1s the control over respiratory process. When all these are controlled, there 1s the control of kanmic
atoms or skardhas. This automaidcally leads to the suppression of suffering. Thus, the complete restraint or
control of all the above is the last encampment of the science of ethics.

The science of ethics postulated by Bhagvan Mahavira has 13 basic components.!

1. (a) Five Major Vows
1 Hon-wolence (2) Truth (3) Non-stealing {4) Celibacy and (5 Non-possession.
(b Frve Carefiulneszes: Carefulness in
(1) walking (2 speaking (3) scrutiny of foods (4) picking and placing of belongings of a wotlt and
{5} excretions.
(c)  Three Guards
{1y Guard of mund (2) Guard of speech and (3) Guard of body.
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QUESTIONS

1. Essay-Type Questions

1. Drscuss the principles of the Science of ethics or Bthics ?

2. Explain what are the causes of auspicicus and inauspicious 7
2. Short-answer (Juestions

1. Whatis meant by (attachmental) possessions 7

2. Whatis the badc element of the universe according to Heraclitus 7

3. Explain the doctrine of Determmirism 7
3. Objective Questions

1. Whatis the essence of knowledge 7

2. Whatis the order of the Sftrakntdrga 7

3. Which soriphare contains the following statement: “Whosoever is notintelbisent, how will he kow
about the auspicious and the inauspicious 7

How many Moble truths are postulated in the Buddhist Philosephs
What are the four principal exertions or Furusarthas ¥

What s the five-fold ethics 7

What 1s mearning of the term ‘ruksa’adopted by Bhsgvna Mahavia ?

What is the inductive element of bondage 7

el A

What are the basic elements of the science of ethics or ethics 7
10, Whatis the basis of the practice of the three guards (self-protection)?
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UNIT 7
LESS0ON: 14

SADHUS $RAVAKACARA (CONDUCT OF LAITIES)

In the previcus chapter, we have studied that the Jaina Tirtankaras Hetablishes the %#tha’ie. fourfold
religious order iz, the sadbues (MWonks), sadhvis (MNuns), Savakas (Male laties) and Srdvikas (Female laities),
The first two orders1.e. monks and nuns lead ascetic life but rest of the two are householders having faith in
Jina’s religion and inchination towards austerities.

Lord Mahavira, the 24" trtharkara propagated hisreligion and austerities on the basis of three gems
viz. Right Knowledge, Right faith and Right conduct. The right conduct is again divided inte sramandcara
(conduct of an ascetic) and Sravakacara (conduct of an householder).

Although Sramandeara is preferred to be followed by everyone, but due to the lack of endurance to
follow such hardships of monkhood, Srdravakacharais prescribed by the Lord Srareandedrais a disciphinary
code of conduct for monks and nuns, consisting five great vows such as non-vicisnce, tmath, non-stealing,
celibacy and non-possesaveness. These vows are to be observed lifelong, strictly and subtly by mind, spesch
and body without any exceptions to ime, place or the consequences. But for Srdvaka’s who are incompetent
to follow these nales so strictly areallowed to observe thetn partially. Partial tneans, “to follow all the disciplinary
codesonaccom of one's own capacity of endurance, Sush vows faciliates a house-holderto underzo austerties
as much as one can with his religicus spirit. Thus, being minor rmiles, compating to mahdvratas, these are

called as anuvratds (small or minor vows) or defavratas (Parbal vows),

The necessity of such partial adoption of vowsis, d householder, being incapable of relingumshing the
vicious activities completely, these vows helpshim to hald his gpirit high toward srerinciation and dettachiment
towards animate or inamimate beings as much as possible. It alse awakens the self to always be away of
inauspicicons activities as much as posdble  Se@vaka, fulfilling all the social and familial duties, associates
himself to vratas destroying the intense passioric- which are the root cause of mizernes.

Definitions of * Sravaka’
The termn “Sravaka’is commerly used to dedignate a layman, the essence of different etymological

expresdonsare as follows—

1, Sravaka Here the wont word * &g for hearing, 15 used which indicates that one, who sncerely
and regularly liziens to the teachings and preachings of Jina through the monks, for the
selfidevelopment 1s called as Sr@vaka. Thisis the fundamental defirtion.

2 §mma+‘op§mﬁa: one who adores the Jina, his teachingsand ascetics of his order.
3. S3p3m Une who practices the prescribed code of conduct, being a householder.
4, Pesg-Samrami One who is partially self-restraint and mimimizes to worldly attachments.

Etiical Conduet of Sravaka:

I'he householder’ s ethical code of conductis found to have been presented in various treatises. Mainly
ot three patterns as follows:-

1. Twelve vratas (vows)
2. Frame work of Eleven pratinas (Stages of Bthical Progress)
3. Dhwvision of the whole ethical discipline into paksa, carwd and sadhand.
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The first pattern comprises twelve vratas viz. five Anuvrards (small vows), three gumnavratas
(=trengthering vows) and four stksa-vratas (Disciplinary vows)

In the second pattern, the word ‘pratimg’is used to designate the stages of ethical progress in the
householders life. The third one divides the whole ethical discipline of the householder into three parts.

1. Paksa: Beginners course with favourable inclination towards the sacred law.
2, Carya: Performance of Eleven pratimas.

3, Sadhand ¢ The accomplishment of samlekhand i.e. fast unto death.

There are however, differences of opiron among various scholars regarding the original tradition,
logical nahire, antiquity ets. of these patterns of exposition of householder's code of condust baat, if we closely
scrutirize these three patterns, we come across the fact that they are not mutially divergent but ars different
methods to approach to the same goal, which are prescribed by the Jina for an householder.

Vramas

Vratas are the rulesof conduct, voluntarily arnd resolately undertaken for observarce by an houssholder.
For undertaking the househelder’ s ethical disciphine, saryaftva (right faith) is preliminarily essental. Being
equipped with semyalkiva , Sravaka adopts for the twelve vwatds which are divided into three groups.

1. Five Apevratas - Small or minor vows

2. Three Gupavratas- Strengthering Vows.,

3. Four Stksavratas - Disciplinary vows.

All these twelve vratas are designated as apuvratas, but it has to be remarked that gunavratds are

infact additional vows to armovratas, while the Siksa@vratas refers to special spiritual exercises, a houssholder
laity undertakes.

Inthis scheme of vratds, provisionisalso made forthe knowledge of posable atiedrasie Transgresdons
ot infractions of vow s ermmerated by different Acgrvas. Bach of these vows has a set of transgressons of it's
own, An @tlr@ra means transgressing the limit of a vow, while it is actually being observed. According to
Amritacandra—"“That which hampers the vewsis aticdra.” T hese transgressions are carefully gleaned from
the rumerous possible ones and set in diffevent group of each. These transgresdions provide a cautonaty
details for an householder so that he can cbserve the vows propetly and systematically without committing
arty fault that may hinder his conduer.

Apgrratis

The term ‘armevrate ' ineans either a vow thatis minorin comparison with the Mahavrata or the vow of
a person who is minor i comparison with an ascetic,

The five ars-vratds are as follows:

1. Ahimsa amevrata (Partial non-viclence)

2. Sabva amevrata (Fartial truthfulness)

3 Aeya amevrata (Partial non-stealing)

&, Brakmacarya amovrata (Partial Chastity)

3. Aparigraba amevrata (Partial non-possessveness)
A himes A puvraig

The primacy of ahiresa lies at the very root of Jairism. It holds the key podtionin the whole scheme
of ethical discipline of the monk as well as of an householder. As said in Sdvaka-dharma-dohaka-"dayva
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mitladhammarmgahival” which is elucidated by Amritacatidra as ‘every other veata is but a restatement in
different terms of content of the first,

The nature of ahimsa anwvrata has been admirably depicted by Svami Samantbhadra as *Abstaining
from intentionally injuring maobile Hving beings through mind, words and body in any of three way s dirvectly,
through someone or by consentis called sthitlavadhavramana—abstnence from gross-voilence) or ahirisg
AMICVYFATa,

For the proper undergoing of this vow, apprehending Aimesa (violence) is very requisite. Umasvat
define Aimsa as:“Serverence of any of the ten vitaliies (prands) moved by passion or remissness 1s viclence,
Layman's vows depend upon the distinction of the gross and the subtle viclence. A laity abstains from the
intentional destruction of gross arimals 1.6, two sensed to five sensed beings. But he also has to avoid the
unnecessaty killing of one-sensed beings (i.e. earth, water, fire, air and plant bodied beings)

Types of Higpsg(Violence)
One of the old verses denotes the eight types of hirsa,

*JTed swhamatinla samkappa arambha bhavadaviba,
SAVArana virvarahd savikkha cevanmvikkha”

As sald viclence takes place in the form commiting destruction (1567 gross beings (2) of subtle
beings, (3) intentionally (4)inherent in an occupation (30 of guilty being (&) of innocent being (7 with due
care (&) carelessly

Ot of these eight kinds of viclence, the second, third, sixthiand the eightth is abandoned completely
by a fravaka. Ancther type of clasdfication of viclence iz as follow s

(1) ArambhT - (inherent viclence» viclence cocurs for domestc purpoeses for the attainment of basic
requirements, such as food, clothing, rent etc. Violence coourring here is permissble.

[2) UdyogT- (occupational viclence) For the surdaval of one self and his family, one should indulge in

ocoupation and in the course of worlkdng, violencs may be committed, likein the ccoupation of farming, trade
etc.

() Viredht - (Defensdve viclense This third kind of viclence 1s committed due to the purpose of
defence, whether it be of nation, family or proteges.

Thus, sravaka, being a houszsholder carnot abstain from these three kands of viclence but he can desist
himself from intentional and weorthless viclence, Thus ahirsdrmovrata restricts the viclent activities of a laity
upto the margin of necesdity.

Aticaras of ahipisanuvrata: There are five ativaras of this vow, They are as follows:

1. Keeping in captivity {bardha ) - Tying up or imprisorment of a human or beasts for amusement or
domestc use.

2. Beoting (vadha) - Acdrya Haribhadra explains thisas “thrashing with whips’, Itincludes whipping,
slapping, milling of ears, beating with rods, sticks ete,

5. Mutilating [chavicheda) - It refers to the cuting the body organs with a sword or other sharp
instruments. Thisapplies rather to branding, ear- plercing and cuting down any organ of the body mercilessly.

4, Owver-loading [ati-bhararopana)- This transgresdon includes the over-loading on the back, or
shoulders or head of ananimal or a human being above the maximum strength one has, out of greed, 15 taken
under this transgression.
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5. Depriving of food and drink- [bhalkidraena vyavaccheda ) Siddhasena GanT saysthat the stinting of
food and water to man or any beast without any cause comes under this transgression.

(These five aticards of akirtsd anwvrata are precautions given to a Srdvaka to be aware of do’s and
don'ts in his religious life.)

Thus undertaking this vrata a layman enhances his spintuality with vigilance towards all kands of
violent activities.

Sziva Apovratz- (Partial Truthfulness)

In the context of householder's ethical discipline, the second wow is partal truthfulness, to which
Jaindedaryas have given a wide connotation. This vow deals with abstinence from gross untrathfulness. Here
‘gross mean the untruth, which may cause great harm destruction, impriscrment or even death of a person, 1=
to be abandoned by a laymenlImasvat states that speaking, what is not commendable is falsshood and
commentator Pajyapada explains it ‘canszes pain and suffering to a living being is not commendable whether
it refers to real fact or not’, Thus the word thatinflicts the injury to Bving beingsisfalsehood, Ratherelucidating
the scope Samantabhadra defines it as-Abstaining from speaking or inspiting others to speak gross false and
also from the truth inflicting higherinjury to othersis called satya amevrata. Vasunand: concisely expressitas
abstertion from untrath, whichis, spoken out of passion or hate, ard from tath toc 15t provokesthe destmiction
of a living being. What iz not harmfil to the self and others is the implications of satya apevrata. False
statements are of five kdnds. Which are just symbaolic examples covering all tands of false statements.

1 Kamyalika- untmith relating to a givl ete. in matrimornial affairsor to fulfill any other purposes,

2. Gavalika-untmith relating to the buy and sale of arimals and cattle.

3. Bhitmyaltka-untruth relating to land ete.

4. Nyasaharana-untmith related to mortgages suches denying to vetorn or veturring falze articles ete.
3. Kipa-saksya-intentionally bearing false witess

Allkand of back biting, harsh, non-sensical, unethical, condemnable speech are taken under falsehood
and a layman should aveid such spealdngs.

According to updsaka-dasa there are Sve atlcdras-transgressons of satyamovrata against which the
householderis cautioned.

1 Sahasabhyakiana (Sudden Calummiating)-Imputing to somecne without due reflection of a non-
existent fault, creating a evil image,
2. Rahobiydkinana-Inwiosing the secret allegations made by others constitutes this atichara.

3. Svadara mantrabheda-It 1s defined as the telling others of what has been said by one’s wife
confidentially, under spemal civeumstances.

4, Mrropade Sa-itis misguiding other or giving instictionsin methods of deceitie. false preaching or
false adwvice, which may cause great sufferings to others.

3. Kitpa lekha-karana-(Forgery ) counterfeiting of another person’s seal, false dgnature or false writing
of symbols ele, intending to deceive others or accuse others of undone guilt is Kija-lekha-karana,

Thus desisting from =sthila asdywa i.e. gross bieing or speech, by which great suffering or bt is
canszed to another person or to oneself is satyanevrata,

Aegurvapavraia(Abstinence from grossstealing )

We now proceed to deal with the natire of stealing. Stealing means attairing of things that has not
been given by the owner. This necessarnly implies the presence of intense passonin one’s ownmind, So not
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to take anything without the permission of the ownerisa discipline parexcellence. Butitis beyond the power
ofa householder 5o a householder is totally prohibited by gross stealing like smuggling, snatching, robbery in
banks, houses, burglarizing, pick-pocketing etc. According to Samantbhadra, observer should also avoid
taldng unoffered, placed, dropped or forgotten things whether it be arimate orinamimate nor give itto others.

The following are the five aticaras of this vow.
1. Stemahntadana-buying or receiving the stolen or smuggled goods.

2 Taskaraprayoga-(suborrning of thievesrInstigating other to commnit theft, i.e. approving and
encouraging others for theft or providing thieves with money to play their trade ete.

3. VruddhardahatiramanaTransgresdng the limits of a hostile state’VWTrading transgressing the
forbidden frontier of two opposite countries and also indulging in such trade in one'’s own country which 1s
banred by a raler or government is viruddharaiatiframana.

4, Kiifatola-Fija mapa-(Jdng false weights and measuresr The use of fravdulent methods for buying
and selling or fixing the rates of interest in one’s own favour deviating from the norm,

3. Pratirfipaka vyavahara-Itis cheating others by counterfeiting of gold, silvereic, with the material of
lowe walue that resemble them in color, weight and other properties. The mixing of stones in grains, colrng
false money etc. comes under this category of transgression.

Erahmaecarve Apovrafg (The Partial Chastity)

Umasvatl defines abrabma-Unchastity as copulation actuated by passion. According to Pajyapada’s
elucidatior ‘chastity of a householderisabstaiming from intercourse with other worman whether she be married
ot urnmartied or a prostitute. He who neither visits norinspires athers to it other women for the fear of dn
and stays contented with ong’s own wife is the vow of chastity of layman, Afdhara’s statement provides
mote subtle definition as not indulging in sexual relaticrnship with ancther woman physically, verbally and
also mentally nor makes others to do so is ‘svadara-sarinst (contented with ore’ s own wile) one who considers
all other women as mother, sister or daughter is the househalders vow of celibacy.

The five transgresdons of this vow asupasakadasah states are as follows—

1 Mtvartka parigrhta gamana-Intewcourse with an women temporarily taken to wife suchas an unschaste
wommen ot an harlot ete.

2. Aparigrhna gamana-Intercourse with any ownerless woman whethera whore ora married woman,
with woman who 1s wanton ot whose husband 1s absent or an uncontrolled familyless woman,

3. Arargakrida-urmaiiral sexual intercourse or use of artificial phalli caressing the sexual organs.

4. Paravivahakarana-Taking excessve interest in finding out suitable mates for givls or boys other
thar cne’s own childrer. Thusitisindulging in matching and marying others childrer.

3 KEamabhopga-ttvrabhilasd-BExcessve predilection for the pleasure of senses. Here excesdve
marnifestaticiiof sexval passion provokesa man give up all otherthoughtsand ccopationin order > concentrate
iz energy cnly to satisfy his sexnal desires. This aticara reflects the over indulgence in carmal pleasires.

Aparicrafn A pavrez (Partial Non-possessiveness)

The parigraha parimaan-anorata 1s the fifth armeovrata of the householder’s ethical condust, Umasvat
states that most comprehensive characteristic of parigraha is attachment or infatuation for possession.
mamantbhadra defines this vow as puting limits to the measure of one’s worldly possessions like money, grain
etz. by zelfishis the lmit to possession. This imitation of desire can be for arimate or inanimate objects.
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Possesdon is of two knds-external and internal. The possession of external things is not possible
without internal attachment so both, the internal attachment and the external possessions are considered to be
parigraba and 1s to be limited by a layman.

More of possesdon isnot the way of quenching the thivst but dedires multiplies with fulfillment so, one
who subdues greed and curbs the wicked thirst by the elixir of contentment and puts imits to money, gold,
grain etc. conddering them to be ephemeral is the observer of this vow,

The atizaras of this vows givenin Tattavartha sOtra, ave set of the ten categotries of possesdons laid
down as the five aticdaras, each one covering two of the categories as

1. Kretra-Vasu-pramandtiramana - exceeding the limits set for land and houses,

2. Hiranya-suvarnag pramandtiramana - exceeding the limits set for gold and slver.

3. Dhana-dhdnya pramandt lramana -exceeding the himits set for grain and other food staiTs.

4. Dvipada-catuspada pramanatiramana - exceeding the limits set for biped and quazaped ardmals.

3. Kipya pramandttramana - exceeding the limits set for housshold chattels.

Gapavratdsand jik}'.ﬁ Fralis-

After dealing with the five amovratdas now we would dwell upon the mate of gumaveatas and
Siksavratas,

The gunavrata Sgnify pecal apphicationand particularized extensonof armoratis helping to strengthen
them and Siks@vratas, which are recogrized as the seven Slavraras, serve the usefil purpose of guarding the
arevratas. To be morve clear, they effect a positive improvement in the observance of the amnevratas.
(rapavratds( The strengthening rules of conduet)

Thete are three gunavratas namely:

1 Digvrata, 2. Bhogopbhogaparimana vrata. 3. Anarthadanday ramanavrata,

Digrrata
It is first of the three gunavratas. All the traditions recogrize this as the gupavrata. It is defined as

fixing himits of one’s movements in all the t=n directions viz. east, west, notrth, south, north-east, south-east,
south-west, notth-west, up and down.

Thus, the preliminary objecove of this vow 1s to help the householder to curtall his activities in all
directions, so that his scope of viclous activities like violense ets. can be minimized and stay more restraint and
hiz internal passions, patfieuiarly greed could be commensurately curbed. Thus this vow appears like
particularised extension of filth amevrata,

Thus the following are the five aticdras of Digvrata. The intents and purpose of transgresdons is same
for both Svetarbare and Digamibara traditions. Viz.

1 Urdhvad-dik pramanateamana -SGoing beyond the imits in an upward direction.

2 Adha-dik-pramanditeamana - Soing beyond the limits in a downward direction.

4 Tirvag-dik-pramandtiramana - Soing beyond the limits in a hovizontal direction.

4, Kretra veddhi-nowingly expanding the limit of the areas, which was undertaken while accepting
the vouw.

3. Smnti-arttardhana - forgetting the limits decided, through non-vigilance or carelessness.

The fundamental idea of this wrata 1s to reduce guantitatively man’s sinful actions by circumscnbing
the area in which his movements are restricted. The fewer the scope, fewer the chance of viclent deeds.
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Bhagopabhoga Farimdna Vratg

We now proceed further to deal with the nature of second gunavrata, the Bhogopabhoga parimana
vrata, Here the parisedna refer to imiting 1.2, putting hmitations to the use of once or multiplically uszable
articles. The word ‘bhoga’pettains to those objects, which are capable of baing used only once orused internally.
Fore.g food, medicinesetc, *Upabhoga’-refers to objects which are being used again and againand externally
sch as house, clothing, jewellery, vehicles etc. So this vata implies the limitationin the use of objects of both
bhoga and upbhoga in order to reduce the attachment to the objects.

The five transgressons of this vow are:
1. Bacwtahdra - consuming the sentient thingsie. things possessng life such as unboiled raw vegetables

etc.

2. Sacita sambandhdhara - consaming the things which are in contact with the things having life
like nsing green leaf as a plate,

3 Sacita sammmiirahdra- consuming a thing mixed with the raw food having life.

F

Abhifavahara - consuming fermented or aphrodisiacal products.,
3 Duspakvahara - consuming not well-cooked or half-cooked things.
The first two offenses vefer to things like fnnts, rootsete. and last three to the staple food, Bach aticara

has two elements of faults, Mot only the viclence of sentient beings but the vigour of the sense organs is
thereby stimulated.

All of them are related to food. But Camundaraya describes Hve fold Bhoga.

trasaghdata - Consumption which invelves kKlling of mobile being, e.g. meat and honey.
pramada - Lack of distinction between what to be done and what should not be done.
batvadha - Consumpton which invelves aooch klling, e.g. unripe ginger, turmeric, radish ect..

arisja - Use of undesrable inarimate thing: e.g. vehicles, ornaments ect..

th b o RS e

armpasevya - Udang luxuries e.g. gaudy clothes, otnaments.

These things must be either avoided orrestricted. Because bhoga and wpabhoga lie at the root of
viclence,

According to Uvasagadasao, this vow hastwoaspects, - perlaining to food and pertairing to ccoupation.
There are 15 types of trades forbidden. They are livelyhood from charcoals, destroying plants, trade in animal
by product alchohol, destrictive ardcles and the like. These must be avoided. Besides pure and less violent
profession should adopted by.a houssholder.

The Anarthadanda Viramana Vrala

MNow we would propose to the nature of ararthadanda viramana vrata. It is defined as *a vow of
renouncing the cemmnitments of such acts as are not subservient to any useful purpose.”Being trivolous they
smply engender insalubrity of mind which resultsin depravity. The word ararthadanda is composed of two
wotds @ atrtha and danda . Here artha means purpose, so anartha means purposeless and  danda means
viclence. Thus anarthadanda stands for purposeless or unneceszary viclence.Samantbhadra says it is
refraining from the wanton activities, even with in determined limits caused by inauspicious phy sical, mental
and vocal operations, which in tom may cause, injury to other beings. It covers a range of rather desperate
topics. The five form of this vow are:

1. Apadhyandcaria (Bvil brooding) Itimplies inanspicious reflections which procreates nothing
except a vicious trend of thought Like finding faults of others, geting interested in hunting,
imptisoring, klling, gambling, adultery, theft ets.
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2. FPramadacaria- It consist of purposeless actions such as digging the ground, uprooting the trees,
trampling the lawns, plucking greeneries, wandering etc.

3. HimSapradama- itimplies to lending others the instmiment of viclence like knife, poison, sword,
fire eto.

4, Fapopadeia- It means giving of evil instructions to the person who 1s simple at earring,
directing him to move towards viclence, The violent tendencies of a person is raised high and
inspired to indulge in comptve, viclent, brotal activities ete.

5 DufSruti- Listering to, reciing or expounding evil stories through which passions and evil thoughts
are provoked.

The five transgression of this vratds are—

Kandarpa—ILibidincus speech

Kautukya—Buffoonery

Mankharya—CGarrlity

Santyktadhikarana—DBringing together harmful implements.

I R

Upabhoga-paribhogdtireka—superfhity of luxuaries crossing the hmits of the vouw.

It emerzes clearly from all these descriptions that ararthadanda avoids the bondage of additional
karma to soul through unnecessary evil actions.

The sSiksavratas—
Having been introduced to gunavratas now we would disciass the nature of Sksavratds. Siksavratas
are disciplinary vows which enhances the spiritual spiritina housshiclder. There are four Siksavratas, Mamely
1. Bamayvika Vrata
2. Defavakasika Vrata
3. Posadopavdsa Vreata
4, Atthi samvibhaga Veata
Samavika Vraa
The word samdyica 1s etimelegically defined as 'sama’ means equanimity of mind and &wz means
attainment. Therefore samayika means attainment of equardmty.

samdyika 1s a kind of weorship, not any 1dol but the pure self. Amrtcandra states the purpose of
Samdyika 1s to attain &mea sonl)), after espondng the equarimons state of mind, speech and body, Ttisattained
by renouncing the attac'inent and aversion towards the objects of the word, Samantbhadra quotes that five
types of sins (as mentiened in axevratds) are forther relinguished to extreme level during the fixed time of
samdyika i.e. for ons phdirta 48 minutes, The samdyika should be performed with a cheerful heart and in
solitude, More ower it 1s an exertion, to avold harmful activities and also to indulge in auspicious actvities
completely . Zo, a householder, then assumes the state of ascetic and thus look like an ascetic. As zaid in
Nl i-l Tamatyammi u kae samano va savao haval jamba eena karapenam bahus samayiyam kupia”

‘Which means ‘In s@mdyika the layman becomes like an ascetic and forthat reasonit should be performed
ofter.. Acirya TulasT gave three mearing of Sravaka in ravaka sambodha -

1. practice of mental equlibrium.
2, practice of coordination of mind, speech and body.

4, practice of developement of positive atitude.
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He should also calmly bear the hardship of cold, heat, insect sing or any of the posdble troubles in
samayika and should not veact impatiently and should meditate upon the transitory nature of world, true nature
of the self-ets, Tt should be practiced atleast once a day as Lord suggested.

Follewing are the five transgressions of samayika vrata—
1. Mareo-duspranidhana- Misdirection of mind.

2. Vag-duspranidhana- Misdirection of speech.

3. KEaya-duspranidhana- Misdivection of body.

4. Anddara - unstability of the sdmedyika.

3. Sprrtyanupasthana - forgethulness of samayika.

Samdyika is the cause of perfection in the observance of the five vows and it is neceszary spiritual
equipment for trodding firther on the path leading to salvation.

The Desgrafdsiia Vit
Owing to the approach to desdvakaitca vrata we should understand the different points of view of

different dodrwds. Abhayadeva describes this vrata as an assumption for a limitsd-time of the restrictions of
place set forth in the digvrata.

samantbhadra defines it as ‘imiting sphere of one’s activity stili further, for fixed pericds with in the
longer limits already fixed in the digvrata. Stll fiorther states that he should be cavefully observed and one
should not, go beyond the limits undertaken and have nothing to de with the objects lying beyond that limit
during the certain period of ime. There are five transgressions srrimerated by Umasvat is as follows:

1 Arayana prayoga- Geting somebody to take a metsage in order to obtain something from the place
cutsde one’s self imposed hmits or giving orders to others for fetching something from the areas beyond the
resoluted boundaries,

2. Presaya prayoga- Causing work to bedeone by a servant outside one’s self imposed limits.

3, Sabdampata- This offence consl stato try to ativact the attention of men working cutside the imposed
limnits by coughing etc. in the hope that they will understand and do as required without delay.

4. Rfiparnupata- Thisis exactiy parallel to preceding transgressions except that signs and gestures are
used to attract the atterntion of other:

3. Pudgala praksepa- This again has exact parallelism with the previcus ones except here clods of
garth, stcks, stones or bricks are thrown to attract attention. In other words commurnicating by throwing
objects to get something.

The FPausadhoparasz Vata

This word1s comprised of two words pausada and wpavasae. In commen, parsada means the day of
the moons pedodic change and upavdsa means fast. Therfore the whole term gives the meaning 'the faston
moonday{garva day ). Butaccording to Tattvartha Bhdsya pausada means 'that which strengthens the religious
life.' There 1z a certain process and specific way to obsrve the parsada As Acarya Hemacandra says -

catuhparyyam catrthadl ey yaparanisedhanans
brafmacarya - kriyasnanddivagah pausadhavratan,

i.e. On fourspecial day s, a houssholder should observe the pansada veata, which congstsof observance
of celibacy and avoidance of takang care of the body by way of decoration, dress,ect..
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The duration of pausadais considered as 24 hours by Svetambara Acaryas, Having fast one can
ocbsreve pausada only for (sunset to sunrise), from half of the day till sunrise and for day and mght. Time
petiod may be increased according to the period of fast. This practice has propounded for householder so that
he can fully engrossin the spiritual activities , with complete abstinence from sinfiil activities.

Itis the third Stksavrata for Dorther strengthering the s@mayika discipline. A layman should observe
fast twice a fortight as per the code says In pauladhopavasa fast is observed. In the day morming, with
sunrise he resolute to live like a monk for whole day and engages himselfin different auspicious activities and
whole day should be spent with great circumspection. Strict fast 15 observed in take food and water, use of
other bhoga-upabhoga articles, viclentacts, stealing, falsehood, \ncha ity and acquisition are strictly abandeored.
Being above the soqiality attachment and aversion, one should meditate over self, the spiritual thoughts and
traths.

It can be practiced either for 1. Sunset to sunrize 2. Midnoon to surrise 3. sunrise to next day sunrise
Following are the five transgressions of pauiadhopavdsa vrata

1 Apratypeksitapamarizotsarga- excreting without examining and sweeping the spot.

2. Apratyoupeksitapamariitodana- Handhing the things without properly examining or sweeping.
3. Apratyupeksitapamaritasamstara- making bed without examining and sweeping the spot.

4. Anadara- lack of zeal in performance of austerities and

3. Sl anupasthapana- Forgetfulness,

This vrata nourishes the vow of Mon-viclence and s&meayika dominantly. It can be said that it is like
living an ascetic life for whole day or even more than that.

The A gthe Samvibhics Vi
This vow 15 acknowledged as the fourth or thelast stksdvrata.

The dedignation usially applied to this vratais githisamvibhdga (e, sharing with the guest), Infactit
isalso named as arthidana arthipija etc. by diffsient scholars. Here the word “Atghr’ caries a special Jaina
mearing i.e. the ascetic or s@dhue. This vow helds a sgnificant pesition in the Jaina doctrine and in the Jaina
social orgarization. Sharing with atithiesie ascetics and help them to lead their ethico-religious life, who
protect, inerpret and transmit the sacred lew s, There are many rules and regulations for a monk while accepting
the alms o even layman should be conscions to provide fanltless food. Thus, while offering five aspects are
keenly considered.

1. “The purity of the ecpient, (A restraint monk) 2. the giver (should offer the part of food of his
owr), 3. the objects to be given (MNon-sentient). 4. the marner of offering and 5. result of offering and one
should aveld to offer to an arightecus person.

The five transgresdons of this vrata are-

maciita Wiksepa- Depositing alms on sentient things.

wae Htapidhana- covering alms with sentient things.
Ralatihrama- Trangressing or postporing the appointed time,
FPara-vyapadeia- pretending that the alms belong to others.

T R S

Matsarita- Jealousy or envious of ancther donor or lack of respectin giving,

After been introduced to the first category of vow Le, twelve veatas a supplementary vow to these
twelve vratasis known to be the sarslekhana vrata.
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Sadifefhang Viatg

The abandorment of the body on being confronted with unaveoidable disease, famine, calarmty, serality
ets. for the sustenance of religico-spiritual practices is regarded as samilekhana. Here one is able to sustain
conduct at the moment of death. Soitis the frot of austeriies. Hence one should, as perone’s capacity, try to
attain ‘samadhinarana—death with equarnimity, giving up love enmity, attachment to possessons etc., and
with pure mind, one should forgive with pleasant words, oneg’s kKnsmen and other known people and be
forgiven by them too., Casting aside gref, fear, anguish, wickedness etc., with all sincerity and zeal, one
should allay the innermost passions by scriptural words, reflecting on the sins committed in the three ways.
One should adopt the maha-vrata for the rest of life. Inthe course of practice, abstaining from solid food, one
should take milk and way and then, give up them too for just wanmn water. And then abstairing from warnn
water too and observing fast with all determination and fixing the mind on the sacred five-fold invocalion, Fak
ca-namokkara marttra he should peacefully abandon the body.

Following are the five transgressions of the sardekhana-vrata as enumerated by Umasvat-

1 Jhrasamsa- dedre to prolong life,

2. Maranasarsa- dedre to die soon.

3. Mararmuraga - attachment to friends

4. Sukharubaridha- vemembrance of past enjoyments.

3. Nidarna- dedre for pleasure in the next life as a result of austeriaes of present life.
Fratimas

We have so far endeavoured to expound the characteristicef twelve vratds, now the second category
of ethical discipline is discussed henceforth, When a layman iz perfecticnized in the wrata and other minor

vouw s, 1o augment his spiritual practice further, he adopts ¥ows at higher level and follows them rigidly and
remain steadfast to observe them in critical conditions also.

This second category deals with the some superior vows of an householder. Thisis a set of eleven
pratimads for gradual spivitoal progress. Bach pratvnd i1s like a rung of ladder where he stays for months as
prescribed and mowve forward. Through this ladder, he reaches the stages of laymanship.

The word pratiraa meansa “statue’ bt here it means special resolution or finm detenmination to observe
the tough vows remairing steadfast and equanimonsinevery difficulty. These are the eleven phases of intense
spiritual practice. The practice of each of the preceeding pratima would supplement and reinforces for the
practice of the succeeding one.

The eleven ‘pratinas’are as follows in the Svet@mbara tradifion and Digambara tradition which
diverge, slightly.

1. Darsarng Eratimd 2. Vrata pratimad

B, Samdviia proting 4, Pousadha pratima

5. Kzvotsarga pratimd &, Brahmacarya pratimi

T Bacita-tyaga pratind 2. Arambha-tydga pratima

2. Fresya-thyaga pratima 10, Uddisfa-tydga pratima 11, Sramana-bhiita pratima

Each of these eleven pratimas are practiced for one to eleven months respectively viz. first pratina for
1 month, 2nd for two months and so on.

1. The Darshan Pratima(The Stage of Right View)

In this prafima soul 15 purified from misconceptons (ki-graka) through the elimination of merkypatva
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i.e. perversed faith, whichis compated to a poisoninfecting the soul. The characteristicof this slmgeisavoidance
of the twenty five barriers or transgression of Right faith (sarspeltva) Here the practioner bears the pure
devotion and firm faith towards Lord (fima), true spiritual leader (Gurwe) and troe religion. Here one’s faith
become so fitm that no one whether man, beasts or deity can deter him from his faith by any means.

2. Vratz Pratima (The stape of taking the vows)

Thisizdefined astheassumption and observation of twelve vratds and avoidance of their transgesdons
(as mentioned before) The practiioner of this vrata enables the self to march on the yoga-path for yoga
practces.
3. Samavika Fratim3(The stage of practicing the S3mavika)

This stage1stheiritial siep of yoga practice. Laymen practices equarimity for 48 minutes with erthusiasm
o win over the attachment and averdon and stay indulge in performing ansterities.

4. FPausadz Fratma (The stape of practising pausada)

Whena practiioner wants to intensfy his spiritual practice, he should desistfromeall worldly activities

and ocbserving complete fast. He should conduct anstetiiesina solitary place. The day is referred for him is
elghth, fourteenth and fifteenth day of lunar rise and fall.

3. Karotsarga Fratimi (The stage of practicing relaxation)

The other name of kaworsarca pratima is niyama pratima. In thisstage a practiioner undergo mary
types of abstinences for example: not bathing, vefrairing from right eating, observing celibacy in day time and
limiting non-celibacy at the right etc. On special days he spends the whole right in k@wotsarga practice,
steadfastin heart and conscious of his aim of spititnal developinent.

6. Brafimacarva Pratima (The stage of practising celibacy)

For the uplifiment of Psychic energy the prachce of celibacy is requidite. Thusinthis pratineg laymen
15 to avold contact with woman phy sically, verballvand also mentally as much as possible. He must stay away
of sex provoldng things, not caring for self-appeaance also. This practice 15 comprtised of the cessation of all
sexual activities and all such desires.

1. Sacita tvaca Fratim3(The stage of purity of food-intake)

In this Fratized the consumption of raw roots and tubers, green leaves and shoots seed and finmts ete.
are abandeoned and beoiled and cocked food 1 preferred.

8. Arambha tvaga Pratim3 (The stage of abandonment of viclent activities)

Inthis stage the layman must relingunish all harmfiil deeds like killing any being, to fear or to blackmail
others by selftactwitiesar by weapon etc. but heis free to have viclence done through agents and servants for
the sake of livelihaod 1f necessary.

O, Frosva tydpe Fratim3

The slage of abandonment of commiting sinful activities through othersincluding the self. This pratmna
asserts the abandonment of acqumdtiveness and also of approval of the househeld life. He is ceased to have
viclent work done by servants and agents alsc. Thus heis to lay down the burden of worldly cares and reduce
acquative hankerings and fosters the longing for final releass.

10-11 Hddista-tvaca Fratim3and ﬁmmspsbﬁﬁm Fragma (The stape of renunciation of the world)

In Lfddisja tydga pratima laymen avoids the food prepared for him and goesabout with shaven head
or wearing a topknoet, indifferent to mundane business.
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Inthe Sramanabuta pratima, he becomes almost like said abowve. He either shaves his head or perform
*Loca’ (Plucking of hairs). He wears monastc dressand keeps monastic requisiives like rajoharan—a broom,
and a bowl for begging alms. He goes on his alms round to his own kdiths and kins and beg and eat the food,
licit for a monk.

Inthese two stagesa layman observe the non-violence inaction, speechand thought subtly and practice
mote and mote meditation and study of scriphares. The boundaries of his restraint shrinks day by day by all
perspectves.

This 11" pratieed 1s a final step, where a practiioner become so steadfast that he leaves the home and
mundane activities completely and livesin a religious place like a saint and get engaged in performing more
and mote austerities to purify and eliminate the soul from karmic bondages.

A govratg Movementat Present

Lord Mahavira has preached twelve vratas forthe Sravakas, which was given the cortem-poranecus
form known as Amevrata movement. This movement opens the way of ethical irdtation. Acarya TulasT, the
dizciplinarian of amuvrata, has completely changed the view of the original traditional form of the vratas,
Instead of communalism, he has put much emphasis on the morality of the ameveaids, Monarchism was
prevailing during the reign of Iahavira, but, at present, democracy is existed. Therefore, inorder to have pure
franchisze, vratas ave incorporated with it. Mot only that, but for the awareness ofpolluted enviroriment, certain
rites are also included.

Following is the ermimeration of this Amuvrata Movement—-

1. T will not kll any innocent creature.

2. I will neither attack anybody nor support aggression and I will endeavour to bring about world
peace and dizarmamernt.

3. Iwill not take partin violent agitations orinany destictive activities.

T will believe in human urnity, will not dissriminate on the basis of caste, color, creed etc. and will
not practi se untouchability.

I will practize religious tolerance:
I will observe rectitude in busiti=ss and general behavicar.
I will by degrees develop & pure tenor of life and control over senses.

I will not resort to unethical practices in elections.

R A

I will not encourage socially evil customs (dowry, big feasts following death, child mamiage, old
age matrlage elc’

10,0 T will net use intoxicants and narcotics and will lead a life free from addiction.

11, T will deiny best for prevention of pollution.

QUESTIONS
1.  Essay type QQuestions:
1. Write an essay on Sravakacara®
2. Short Essay type Questions:
1. Explain the difference between mabhdvratas and anevraras?

2. Give a briefintroduction to 11 pratieds of laities?
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Ohjective-type Questions:

Stksavratas are

(a) four (b three (o) five

The duration fixed for samayika is

(a) One day-right (b 48 minutes (€149 mirtes

The ‘bardha’is a transgression of

(a) ahimsd apuvrata (b)) samlekhandvrata(c) igvrata

The propagator of Amuvrat movement is

(a) Lord Mahavira (b) Acarya Samantbhadra (¢) Acarya Tulasl
The 10" prating of laitesis

(apreiyvatyasa (b)) uddispa Bhalta (o) @raribha bydga
The third armevrata is

(a) Men-stealing (k) truthfialness [C) non-possesdvensss
The forms of anarthadanda are

(a)4 (by5 (c) B

A laity 1s prohibited to commit

(a) @rambhi himsd (D) sankalpt himsa (o) saparadhl hiresa
One of the types of untrith is

(a) mrsopadeia (b)) vrudharapyatiieama (o) kanyalika

The other name of ‘rivam pratima’ is

(a) Sramapabhiita (b)) E&yotserga (C) wrata pratima

Saman B ju Prajfia

mamani Ramarniya Prajfia
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UNIT-7
LESS0ON-15

SECTION - CONDUCT CRITIQUE
Importance of Compassion and its Categories

Every iving being is possessed of two types of emotions - compassion and cruelty. Compassionisa
ratural emotion, while cruelty 1s unnataral. Thatis the reason why even the most cruel person loves his family
and friends ard is some times found to be compasdonate towards his society and nation. He cannotincessantly
rurse or exhibit cruelty, in fact the periods of love, affection and compassonate feelings will farexeeed those
of croelty, Otherwise he will sufferacute tension and resultant diseases that may even kill him. “Hven boiling
water will eventually cool down, for coolnessisits nature, Similatly even the cruellestamimal- also shows love
and compasson forits off-spring. "We have heard and read the stories of friendship betweena Hon and human
being or affectionate relaticnship between arch enemies like cat and dog. Modemn science has now proved
that not orly mobile but evenimmeaobile living beings, such as trees, etc., have also shown traits of compassion,

CONPASSION IS THE CRITERION TO ENLIGHTENED WORLD-YVIEW

The root cause of these two types of emotions 1s the impurity (forcallousness)and partial purity (for
compasson) of the soul. Bvery mundane soul is bound by the karmic material particles. Bhdva iz identical
with the state (BA&va) of the soul. The spontanecus state (Bhava) ofa soul isinfluenced by the good or bad
predisposition consquentupon the functoming of the past karrsa intne form of sng (kdaya) and/or subsidence
(pasama) or destmiction (ksawa) or destruction-cum-subsiderize (ks yopasama) of the deluding (mohanTing)
karma. When there is intensive rise (wdaya) of deluding keram |, the soulis engaged in bad activities which
are gruel, callous, deceptive etc. But when there 1s destriuction-cum-subsdence (ksayopadama) of the deluding
karma, the soul is full of compasson, pity etc. When the power of deluding karma 15 minimiszed, either
naturally (due to long suffering or efflux of time ) ordue to immense efforts of the soul, then the feelings of
compassion take priovity over those of callougness. That is the reason why compasdon is considered as a
symptom of enlightened world-view. A calloais person can neverachieve the enlightened world-view. Indeed
a cruel person, witha rock like heart, carinever become religious. Mo kand of vegetable, not even grass, can
grow on a hard rock, Any person witha rock - like heart will become an obstacle on the road leading to blood
- shed, such person can never contribute in building a healthy a society. He will indeed make his ownfamily
miserable with his callous attinide. The necessary ingredients for a happy family, a healthy society and a
peacefil nation are non - viclence, friendship and compassion.

Compassion resolves conflict

The compasionand kdndness canmake the life pleasant while the lack of it can produce nothing but
misery. Cruelty alwaysleads to violence, death and destruction. It destroy sthe social, rational and international
peace. That iz why the canorical iterature has termed viclence as ‘death’and crielty as ‘hell’. Inthe words of
Curudeva Tualast, viclenceis darkness, unreal, death, disgust and cruelty. Mon - viclence, onthe other hand,
1s light, e=al, immortal, compassion and equality.

1.2. Compassion leads to a Healthy Society.

IakavTra had arnouneced that ke mother non - violence is benevolent to all, Wherever there 1s non -

viclence there 1s compassion and vice - versa Just ke sun and nigh, creelty and non - viclence can never co
-exist. Writes the learned Somaprabha Sir sverin his treatise “Sinditra Frakara™- “Is it ever conceivable
that a lotus can blossom in five, there can be day after sun-set, nectar from the mouth of a snake, logical
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outcome from firtile dizcussion, health from indigestion or poison giving life? Ifthatis so, then only the klling
can lead to dharma or cruelty can lead to a healthy society. But that is impossble.

2.1. Real education is that which makes the society com passionate

Education plays a very important vole in building a healthy society and nation. It should make the
students hard - workdng, constructive, rightecus, balanced, compassonate and moral. Whatis the use of that
sy stem of education which leads to ladness, negative thinking, destmiction, anger, unbridled impulsveness,
uncontrolled insincts, croelty, sensualist, looting or mugging ard absolute selfish misbehaviour. The education
sy stem should impart and encourage the spirit of sympathy, tendermess, harmony, co-operation, love, affection,
fellow - feeling, congerdality and co-ordination. This will bring down heaven on earth. The compassionate
behaviour can lead all to lasting bliss.

The importanee of com passion:

A community, a nation ot even intermational commurity can live in peace and bhiszs only if nen-
viclence 1s accepted as supreme. MNon-viclence 1s nothing but compassion. Both ate synonyms. Thus
compassion is as importantin the areas of world as well asin dharma as the soul isina body, Dharma is
bazed on equarnimity [samata), while the worldly relations are based on affection (ramatd) for relatives ete.
This affection is coloured by attachment for some and averdion for others. B¢ in the domain of mundane
actvity such compassionisacceptable. But such coloured compassion has nie place in the pure spiritual or
rightecus world, From the spiritual point of view, only unmixed detachment 1s acceptable, In this way,
compassion can be divided into two categories, The first one is compassioninfluenced by attachmentand /or
aversion which is ‘savadya’ (anful). The other kind is pure compassion generating cut of total equarimity
(samatd). This kindis called nirvadya karuna ie. compassondevsld of any dns. Itis absolutely necessary to
criically examine both these types so as to clearly disinguish one from the other. The revolutionary Jaina
Acirya Bhiksu of the eighteenth century has thoroughly discussed the disinction between these two typesof
karnd in “Anukampar? Caupal” He has given the example of different kinds of milk produced by cattle, *-
dka’ [ a poiscnous plant) and “thora™( a type of cactis) Although all are called milk and all are white in
colowr, the similarity ends there, The propetties <f each type of milk are differenit. While the milk of cattle
(cow-buffalo)is healthy food, that of @k and thora 1z poison and can kdll when consumed, Inthe same way,
‘savadaya anwkampdl.e. compassicn mixed with attachment will lead to the bondage of ‘mapa’cr
‘asubhakarma. Though both types of karumad are called “amukampd”, one that is nirvadya is the canse of
shedding of karma, while the other, that 1z s@vadya, invites influx of papakarma. So one should not be
misgided by the nomenclatore of “arukampa’.

In the example of millk given abowve, all types of milk have their cwn utility. But one must understand
their properties first. As staiza above, the milk of cattle 1s useful for health, nourshmentand cocldng, Cnthe
other hand, milk of @k and thora is poisonous and may be useful as medicine to counter the effects of poison.
Both types are milis and both have their utilities - but in different ways. In the same way both savadya
aruekampa and rirvadya arkampd are commonly known as ‘arekampd’, but they are useful in different
circumstances -with different results. As faras the pure spiritsalism is concerned, only rirvadya arrwkampd
devoid of ail attachments 1s acceptable, While from the social point of view, mixed type of karuna, ie
savadie arinkampd has its own importance. Thus each type has its own utlity and importance, One must
clearly understand the distinction so that there 1s no mixing of one with another. This distinct demarcation is
necessary; otherwise both will lose their utility. For example, ghee (or butter) and tobacco may be quoted at
same price, but if they are stored in one container, then both will lose their usefulness.

2.2. Role of duty and worldly eompassion in social life.

BEhagavana Mahavira had prescribed two types of religions conducts: (10 Small vows (armovratas) for
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the householders or lay persons called “dgardharsma’. () The great vows (mahavratas) for the ascetics or
monks and nmuns whe have rencunced householder’s life (paeis or anagdras). He knew that a households
will be attached and associated with and therefore duty bound for, the family, the society and the nation. This
being =0, be canpursue the religions goal only partally. MahavTra has givenunstinting sapportto the obsetrvance
of vows, whether small or great. He was aware of the hmitations of a householder and for him, therefore, he
had prescribed middle path. A householder is free to choose even smallest of the vows and observe them
faithfully and sincerely. He had elaborately prescribed five small vows and to enrich these, he prescribed
further seven supplementary vows. But he never dealt with the social or national duties and obligations | as
they were beyond the realins of spirituality. Itis notnecessary that anything thatis dedirable from the lankika
Cworldly ) point of view 1s also dedirablein the field of pure spirituality, He prescribed only rightecus practise
and rites. The small vows are observed for pure spirvitnality., The exceptions [(Ggdras) to these vows have
nothing to do with spirituality. Thatis why nothing 1s prescribed about these exceptions; total emphasisis on
the cbservance of vows only.

The question will then arize as to what isthe basis or guidelines for a Jaina Sravaka (layperson) for his
social / national obligations and duties. Inthe absence of any such gudelines, he should analy se the question
of his social obligation from all angles - dravya (substance), kseira (space)), kala (Hmedand bhava [ mode and
then decide whatis desirable under the totality of all civcumstances. In this way, a Jaina Sravaka has always
duty. There are umpteen mimber of examples in the history as to how Jaina Sdvakas brilliantly carried out
their duties to the family, to the society or to the  nation. They have always actively participated for the
defence of their nation.

Inthis context, a Jaina Srdvakae carries out his obligation inrespect of maintaining his family, serving
the old people, saving all kinds of living beings, participating i war for the defence of his nation, or even
commiting viclence for such causes. But all these are done believing them to be his worldly (lankika as
distinguished from lokottara 1e. spiritual) duties. Spiritaiity neither advocates nor prohibits those types of
lankika (worldly) obligations, According to spirituality, whatever is done should be understocd propetly in
the right context, protecting a living being may be a laukika duty, butitcan never he anact of spiritiality. At
the same time the Jaina scripture have never prohibited such lankika acts of kndness to human or ardmals such
as feeding or protecting them. In this lessomiwe should try to understand the clear distinction between the
laukika’and the ‘lokottara dharma,

A doubt may arise thatif Sravabas dedst from canying cut their social duties because they are considered
‘savadya’ (1.e. cansing influx of asubia or papa karsea) then there will be utter disorder in the society/mation.
MNobody would like to carry outsuch social or national obligations involving maintenance of family, serving
the old, helping the down -trodden and needy people if they are considered as sinful or s@vadya.

Eut this type of denbt is baseless if one considers serionsly all aspects of the issue. A householderis
mostly engaged inall sorts of ‘savadya’ (anful)actvities such as agriculture, business, cocldng, reproduction
of progeries etc.. Allthese are carried on for his own selfish motive, then why should be shirk from his social
ot hational obligations 7 He cannot take shelter behind the excuse that he will not fulfil his social / national
duties becase they are ‘sdvadya’. Thisisnot only preposterous but downright hypocritical. Does he carry on
only ‘mirvadya’activities so that he 1s notinviting any afubha (papa) karma? If this is not so (asit carnnot be o
for a hovseholder), then it 1s not becoming of a householder to shun from his social obligations, just because
they are s@vadya. When he iz living in a society / nation, he is directly or indivectly benefited in many ways
and itis, therefore, his social obligation or national duty to setve the society / nation. In fact, Jaina Sravakas
hiave alway s contributed and actively worked forthe commimity projects sach as hogpitals, schools, dharsaialas,
water projects (e.g. wells, lakes drinkdng  water - huts), - arrangements for protection and maintenance of
cow s, otphanages, homes for destitutes and disabled etc. Inthis way they are fulfilling their social obligations.
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Eut it should be clearly understood that these types of social activities are only social or laukika dharma, We
should never mix up these with lokoftara dharma. Any activity that involves violence inits minutest form, or
which promotes orencourages or ultimately leads to non - spirituality, can never be termed as ‘rrvadya'from
the spiritual point of wiew, even though it is dene purely with the view to help or serve the needy. Itis
ignotance to label any ‘sd@vadya’activity as ‘dharma’or spiritual. No ‘s@vaedwe’activity can lead to ultimate
liberation (moksa), thoughitmay be necessary’fora householder fordischarging bis social fnational obligation,
Itis his social f national dharma (duty ), butit should never be mixed with pure spirituality.

3.1 Spirituality does not differentiate between lower and higher beings.

From the ‘laukika’point of view, to save a life, to alleviate the pain or suffering, to help a needy and
miserable, to feed a hungry, to quench the thirst of a thirsty-all these are consdered asacts of compassion, pity
and benevolence. Hvenif such actsinvelve klling of inferior forms of life (ekerdriva), to save supenor forms
of life (pakcendriva, etc), orencowrage asarnyama (hon-restraintor sinfial or non-spivitial activides ) or enhance
the passions of anger or pride or nourish the demerits of attachment and hatred-they are sitll considered as
dharma or acts of merit as they resultin saving lives or alleviating miseries or satisfying the hungry / thirsty.
But in spirituality, such acts are not consddered as "lokottara dharma’. Whether any hiving being lives or is
saved or dies or is freed from suffering or gets sensual satiation, has no importancswhatsoever in spititoal
philosophy. The important aspect of spivitality isto encourage sariyama (testranl) and samatd (equarimity )
towards all forms of life.

In the eyes of spirituality, all kinds of lives are equally important It does not differentiate between
superior ot inferior forms of lives, whether they may be having larger ormicroscopic bodies. A human being
iz a human being, whether heis rich or poot;, master or servant. Iivihe same way any living being has life and
sensbility, whether it possesses one sense or two orfive. Suffering of a living being possessed of only one
sense organ is not less than that of a being with all the five senzes. In fact, the Jaina scriptures and cur
expetience tell us that lesser formes of life suffer move. Ayaro, the oldest soripture representing preaching of
Mahawvira, has given graphic description of the extreme pains and miseries suffered by life - forms possessed
of only one sense (ekertdriva). It has given andihistration where a strong  man cuts, brnisises and inflicts
grievousinjuries with a spear or sword to all the thivty two sensitive parts such as heart, eyes, head, palate ete.,
ofa human being whose all the five senses, atms, legs, speech etc. have stopped functicning completely. This
disabled marn experiences unbearable pairn, but he is not able to express it because he has lost his speech, he
cannct defend himself, he cannot even man away. But the undisputed factremains that he suffers immensely
in dilence. Bxactly dmilar type of painis suffered by the lowest form of life - ekardriva - even when somebody
touches it. Under such circumrstances, the theotries of ®lesser demerit (p3pa) and greater metit (prppa W or
*lessor viclence and more setnpassion” cannot hold water in spiritiality in conformity with @garmas.

3.2. Inevitahle violence eannot be labelled as spiritual act.

In cur murdarns world, all living beings are inter-dependant. This rule 1s populatly known as ‘meackha-
galdgala’le sovival of the fittest The visionary Acd@arya Bhiksn has stated in his “Arekasgpart Coupat™- (7/1)

*Justas tng fish eats amall fish, large beings eat smaller beings. Food 1= essential for life; butirorically,
the body of one living being is the food for another one. Butitis not properto say that sacrificing one being
for the s=ke of feeding anctheris a type of spivitual anukampd. Writes Wahatma Gandhi on the subject of
inevitable viclenceis his book “Akimsa’ (non - viclence) (p. 500 “A fanmer has to commit inevitable viclence.
I have never considered even such type as akiresa, though it may be essental and so pardonable. But it can
rever be considered as non - violence™.

The production of grains, frats, vegetables, etc., by agricultural activities, feeding pecple, providing
water for drinkdng, etc. are no doubt, essential necesdties for the society. Hence all these may be conddered
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as social obligations or even social "dharma’, but they can never fall in the category of pure spiritoality.
Because, as per Jaina canons, each food - grain 1s the body of a fRea’, fnats, vegetables, water, etc., also are
bodies for intmimerable hving beings * fie@s’. ITtis therefore not possble to produce food and water without
killing them. Hence how can these activities be labelled as karupa leading to dharma or spivitiality ot prpya®?

some pecple believe that feeding one’s own self (who is a asaripamimundane soul) can definitely be
considered as ‘papa’; but feeding others out of compassion and thereby satisfying their hunger, 1s an act of
dharma or spiritnality or propwe merely becanse such acts are bases on feelings of compasdon. Supported by
Jaina canonical pronouncements, Acarya Bhiksu declared that it is contradictory to establish dharma for
both, one who himself eats and one who feeds ancther, to consider deliberate and systematic klling of
ekendriya lives as pure emotion and to declare the killer a true compassonate Jaina, Iz it that such ekerdriva
livesdo no feel pain? Have they given permission to kill themselves? COrhas Makavira considered it pertnissible
to kll smaller formnes of Life to sustain bigger forms? Those indulging in such kKllings are treading beyond the
permissible limits and they are, therefore, breaking the vows of non - viclence as well as non' - steeling (as
they are stealing the lives without permission).

Writes Acarya Bhiksu in “vratd@vrata™(1.70-
“Only those who are not the followers of Mahavira say that feeding oneselfis gdpa, but feeding others

isanact of spivituality. They arve themselvesignorant about the concepts of abstinence (vratl and they mislead
others also™.

Again, in (9.77, he writes:-

“Hven a person who kdlls deliberately may have pure emotions - this 1s the belief of those who are
totally ignovant of the badc principles of Jairism.”

Then in “Arukampdr Cauparl”, he writes—

*Those who propound dharma even in killing are gty of stealing the lives and as this propodtion is
not permissible by Artharta, their third vow of non - stealing 1s also broken™

3.3. To save one by killing another is raga -dresa - attachment and aversion.

Itis the belief of some people that to maintain or sustain or save livesis karupd-dharma or spiritual
compasdon. IFitis not possible to preach neri - viclence to a kaller or when such preaching has no effect on
ki, then he should be stopped from kiliing by force even though this may resultin hrting Him or starving
Him out of hatred.

But adhyatma dharma or tie spinituality has no place for either rdga-attachment, nor dvesa - hatred.
On this basis, Acarya Bhiksihas stated in ‘armkarpd’ (2,17 To hit someone inorder to save anotheris the
result of raga and dvesa. 'This beliefis supported by Dasavaikalita. From the selfish social point of view,
this type of use of force b save somebody may be penmnitted as compasdon contaminated with papa (sapdpa
kariend), but the basisof spivituality is v#aragata (detachment) and therefore even the slightest force or papa
15 not permissble, O bviously, the society lay s greater emphasis on social obligation and duty even at the cost
of samatd or eqaality forall, Tt therefore supports all kinds of acts invelving discharge of such duties as social
‘dharma’, svenin the guise of compasdon. Itis notconcerned that such acts may ulimately resultin helping
some avthe cost of smaller forms of lives, even though this may encourage raga and dvesa.

3.4. The best method is Change of Heart.

Acirya Bhiksu was orce asked -“what kind of act would you condderif somebody savesa goat from
being slaughtered ¥ He replied - “Ifthe butcher is persuaded in not killing the goat by preaching, thenitis an
act of spirituality™. Healso explained that cut of the butcher and the goat, itis the butcher who will go to hell,
Hence the real spiritualismis saving the butsher from the viclent sinfil activity; thatis the right path of iberation.
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Giving anotherillustration, Acirya Bhika said - “A businessman has tweo sons - Ore borrow s money,
another repays the debt. The father will prohibit the first one from botrrowing and not the other cne. In the
same way, a butcheris increasing his debt while the arimal whichis being killed 1s repaying its previous debt.
The Jaina monk is like a father to all the six kdnds of lives. He will preach to the butcher not to increase his
debt by killing arimals, and that such killing will lead him to hell. Inthis way, the butcher should be persuaded
to give 1p such viclent trade, by changing his heart. Thisis the true spirimalism where the kKlleris saved from
incurting mote and more debt and |, he will stop  his viclent actvity forever. This will incidentally lead to
saving of many arimals which he would have otherwise killed. An ordinary person rarely thinks rationally.
His natoral atitude is to act harriedly on the basis of what he observes. When he sees the pain and suffering
ofa dying man orarimal, he1s immediately moved emotionally and he therefore instinctively tries to save the
life by any means - even resorting to viclence or giving monetary benefit. He will not think that the 1se of
force will enhance the feelings of enmity or revenge . In the same way, money given to the butcher will be
used for buying and klling other arimals, So the bestmethod isthe change of the heart. The viclentinstincts
will automatically give way to compasson. Thisis a permanent and absolutely innocent solution to eradicate
viclence and cruelty.”

Writes Acarya WMahiprajfia in his book ‘Bhikm Vicdra Darfana’ (pp 114-115 % Fity and compassion
are two words that convey two types of feelings - oneis soaial, the other 1s religio s (or spiritual) A forbinate
person 1s moved emotonally when he seesthe suffering of an unfortunate perion. Thisis extreme sympathy
for that unfortunate person. This type of sympathy 1= called pity. Anctherperson is filled with scrvow and
compassonatevery occasion of causng pain to others whether they are fottunate ornot. Thisis a very noble
feeling of the soul which considers all lives with equarnimity (samata’, Thisisalso called pity or compassion.
It 15, therefore, logical to say that the term  pity or compassion represents sigrifies both types of feelings or
reactons- Oneis notto hurt anybody and the otheris to mitigate the suffering of others, The first feeling will
be accepted by all, but the latter one will create many problems. Mo doubt, compassionis a virtue, but orne
must know which type of compasdon will ultimately lead o liberation. One should not be mislead or carrnied
away by the nomenclature of daya or arkampd 1.e. pity or compasson™.

Thizis what Acarya Bhiksu has explained in “Annkampa 8.1 and 1.

The three most important questions are why and how to alleviate suffering and whose suffering?
Thete carnot be cne answer to these quesnens. From the point of view of social duty, the answers will be like
this - The suffering should be mitigated to make the members of the socoiety happy, all types of means should
be used for this; and they should befer the benefit of fivst humans, and then other arimals only, IF thereis no
clash with the interest of the hunats.

From the pure spiriioaity point of view, the sufferng should be mitigated to relieve one of nanspicions
thinking so that his thinking process becomes purer and picus, only by pure means and for the benefit of all
living beings. Spititnalty will never endorse such action which will alleviate the misery of one living being,
but will result intorhae or even killing of other beings. For making one’s soul purer and pions, one must never
inflict pain creany living being for any reason. Spititoality demands voluntary giving up of some of the
amenities ana hixury by reducing one’s wantsand demands. One has to sacrifice one’s pleasures. Butinthis
selfish waorld, everybody wants to enjoy life at the cost of others, nobody warnts to suffer for others, Spirituality
demands= sacrifices. There are glorious examples of great people who sacrificed their personal pleasures and
needs for the sake of non - viclence, compassion and spiritoality.

4.1. To restrain oneself is pity/ compassion in real sense

Ariganemi was the twenty-second Jina or spiritual victor, He was the first cousin of SriKraa Vasadeva,
Arigtanemi was not interested in worldly pleasures dnce birth, but becanse of extreme pressure from Sl
Krsna Vasudeva, he agreed to marry princess Rafimati,. When he was being drivenin the marriage procession,
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he heard the pitiable cries of intmimerable hapless arimals and birds, oung Arvistanemi asked the driver of his
charict the reason for such cries. The driver replied that these armimals and birds will be butchered and their
flesh will be served as food at the marriage party. The doomed creatures are therefore crying. This reply
triggered the flow of compassion in the heart of Aristanemi. He thought that what is the use of enjoying
wedding party which would resultin the klhing of so many innocent creatures, He directed the driver to tum
back, refizzed to get maried and ultimately rencunced the world and became twenty second itharkara.

Why did he refuse to get married? The reply is givenin

Uttarajthanani (22/19)
Jai mafia karand € ¢, hammihinn T bahil 13,
M@ e €yarn t Rissesant, paraloge bhavissal,

The killing of =0 many creatwes for my sake is not beneficial for my next life. Thus, ke restrained
himself and renounced the world, Thisisthe classic example of pure compasdon. He saved ki self from the
terrible sin of being cause for the klling of so many creatires. He never bothered to force anybody for not
killing nor did he think of freeing the doomed creatures, nor did he put any conditions and nor did he bargain
for freeing them. He only thought of restrairing himself to save himself from being pary to viclent kalling,
Acarya Bhiksu has quoted this (1-6) stating that Aristanemd gave up the idea of wedding and tore away the
attachment of eight successive lives with K&finati becanse he was afraid of the irflux of karma.

2, Gajasukaimala was the youngest son of IMaharant Devakd, the paricipal queen of king Vasudeva
He was irntiated by Aristanemi Jina and with his blessings Gajsukumala accepted  the twelfth mahapading
(the mostintensive course of discipline). He went to mahakala crematoriim and wasengrossed inmeditation.
Meanwhile, His father-in-law, Somil Brahming became very angry due to tiggering of pre-birth erunity. He
constructed a circular wall of mud onthe bare head of the grest ascetic and put burning coals cnit. The very
delicate head of the Murd started szzling with fire. Thisis geaphically narrated by Acirya TulasT thus —

“The head was sizzling like cooking of cereals i hot water. And yet, he stood motionless as if he
wasin deep slumber. Oh! Thisis beyond the imaginaton of a poet!™

*Tam thankful to Somila who made mud wall on my head. He is instmimental in shedding my

|5!

bondage of karmea. Hence I should not hate bnin - not even get angry at bim. Praise to you Gajjsukumala!

He affered the deadly painin silence keeping his body absolutely still so that the life formsof fejaskaypa-
fire bodied beings were not hurtin any way. Thisisa glonous example of pure compassion,

3, Dharmarichi ascetic used topractise extreme auserities, Once, after undertaldng fast for one month,
hie went to the house of Naga sl Srdharment to beg for food, She deliberately gave him cooked fusebd (melon)
w hich was extremely bitter arid poisonous. Onrehorming, he showed the contents o bis grrw. Gron recogri sed
it as deadly poison and petimitted Dharmaruchi to dispose of the entire contents at some zafe and secluded
place where there were hoinsects or other creatures. Dhanmarichi went to a lonely desolate place and threw
cnly a drop from the contents. The strong scent of food attracted hundreds of ants wheo died instantanecusly
as soon as the potsoncus food was consumed. Dharmarichi thought that if one drop can kil away so many
lives, the enfire contents can kill irrmimerable creatires. Wy gurn has instmicted me to dispose this atsucha
safe place where nobody 15 killed or even hurt. Which place can be safer than my own stomach? Thus
thinkding, bz himself consmed the entive poisonous food and  died instantly bat kept in tact the spivit of
compassion. His sacrifice is described by Acrya Bhiksuin ‘armckampd’ (7):-

When he saw thateven a drop of poisonous food 1s encugh to Kl many ants, his heart wasfilled with
compasdon for them. To save his own soul from being instrumental in killing innumerable ants, he himself
ate the vegetables knowing that this would kil Him. But he preferred this supreme sacrifice to the heavy in
flux of karmea.
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4. Asper the scriphire “Shatadharmakatha”, the royal prince Meghakimara had reduced the chain of
rebirth, inthe previous life of elephant by not harming a rabit. Even in earlier life he was born asan elephant
whao died due to forest fire, So in the next birth also as an elephant, he remembered this or deal and adopted
safety measures by clearing a part of the forest. So when there was forest five, he tock his group to this safe
place where fire could not reach.

Wlany other animals also took shelterin it. It was now over-crowded with different kinds of animals
besides the elephant and its group. When the elephant raised his foot for itshing, a rabbit jumped into the
empty place. The elephant saw this and thought that “If T put my foot down on rabbit, the poor iny creature
will be crushed to death. T will be the instnamental for its death™, Tts heart was filled with compasdon. It did not
put its foot down, but remained standing on the rest of three feet for nearly three days and rights. Acarya
Ehiksan has described this in © Arukampar? Coupal, as yet another glovicns illustration of pure corhassion.
The elephant suffered itself for three day s & three rughts and ultimately dropped dead, but it did #ot harm the
rabbit, It suffered himself only becanss it was afraid of the influx of pdpa karsea caused by inpning or kalling
the rabbit, It was not concerned with “saving arimals from the fire. It did not pick up the burring animals with
its trunk in order to save them. This act of ‘not harming'the rabbit was instrumental 1 not only lmiting its
chain of rebirth but also in being born as son of King Srenika. Even Bhagvan Mahavita had appreciated this
pure act of compassion.

The sum of substance of Jaina canons is in this type of pure compassion whereby one saves oneself
from viclence. Ttis nowhere mentioned that Avistanemi “freed’the caged arnmals nor did the elephant *save’the
rabbit or other creatures by putting them inits back. If saving someone is pure compasson, then the elephant
conld have saved many small creatores [ including the rabbit), The obvious concludon is, therefore that the
compasson cannot be connected with the life or death of a living being. Acirya Bhikas has very aptly described
this principle in 5. 11:-

The living of a being is not compasson, nor the dying of it means viclence, (But) to harm or to kill
somebody 1s viclence, (And) not to harm anybody is the highest form of compassion.

He has stated thata living being continies e live, as per the ‘life span’determined by its “ayiesa’ karmea.
Hence nobody can “save’anybody from deathifthe latter’s life-spanis over. The essence of compassionisin
not harming anybody and thus saving one’s ewn soul from the input of pdapa karsaa,

He explained this fiurther by giving anillustration, Suppose somebody says that he did not kill an ant
50 that it can live. If the mere fact that'living’of ant 1= considered as non-viclence or compasson, then if the
antisblownaway by strong breeze, hiscompassionisalse ‘blown’away .7 Orifthe antis kdlled if somebody
else steps onit, does this meanthat your compassonis alse dead 7. Ttis thus clear that helping somebody to live
15 considered as compassion, then such compassion will vanish with its death, But real spiritual compassion
will lead you to ultimate likeration asitis converted into sapzwama e, self-restrain, Sarepama and spiritalism
are indistingunshabis in the language of @gama. Or to put it differently, one can say that spiritualism is non-
viclence, saryases 2rd penance. Wishing life or death of somebody 15 asarruama ard herce itisnot spiritualism,
Itis viclence. Any activity whichis contaminated by arny type of attachment (soha) can never be considered
as non-violence, Itis stated in “Arkampd’ (53 that such contaminated compassion is not spiritualism asit will
strengthen the vicious chain of re-birth,

The true spiritual compasson is that where there is neither any desive for life nor any threat of death.
The mostimportant issie 15 the emoetion of a personand not the resultant hife or death of somebeody. Hense ore
should not be instmimental in any way in klling others. One should net inflict pain on others. This is real
compasson, but itis the human weakmess that one does not want to sacrifice one’s comforts and pleasures,
one does not want to suffer. One would like to be considered as a noble, religions and charitable even by
sacrificing others. Thisis nothing but hypocnsy. Take the example of a person who desires to be known asa
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great philanthropist by providing water to the thirsty or asa great provide of food, But he ignoves the fact that
a sngle drop of water contains innumerable water-bodies lines and each of food-grainis the body for vegetable
form of life. The provision of water or food will result in the death of such inmamerable lives. How can one
owverlook such deadly viclence?. Just becanse their bodies are exceedingly small, does not mean that they do
not suffer at all or suffer very hittle?. The souls of these ekertdriva lives are in no way different from bigger
beings. Have they given their permission to kill them to satisfy the thirst and hunger of bigger lives?. According
to Jaina philosophy, all souls are equal. Then how one can differentiate between them simply on the basis of
the smallness or largeness of the bodies.?

4.2 Equality Soul

A person holds a red hotivon ball ina holderand addressed the so called religious leaders, “come and
keep this red hotiron ball in your palm fora moment only. ”But nobody accepted his offer saying thatthey do
not want to burn their hands. He then asked them “what would happen if your hands barm, P The reply was
quick — the birring will cause acute pain, Now that person explained to them “just as you are afraid of pain,
others are equally hurt by pain. Mobody likes to suffer pain and misery. Hence you should always consider
other lives Just ke yours. All lives are egual irrespective of their forms, This the great principle of
‘samatva propagated by Bhagvan Mahavira, He has said in Dasavaikalibka (10715 —-*Consderall soulsinall
form of lives as dmilar to your own soul™

Matatma Buddha hasalso sated in Dhameapada (danda varga 1- “Bverybody is aftaid of puri shment
and death. A human being should alwaysregard feeling of othersas his cwn feelings and hence he should not
hurt, harm or kill others, nor cause such killing.” Srfnad Bhagavat 74 also gives similar message-“Do not
treat or behave with others ina way which you would not like to be feated yourself”. Thisisthe ideal where
everybody should thrive to achieve even though it may be difficult in the initial stage, because of certain
necessties and weaknesses. It becomes necessary to resott to unavoidable viclence for, it is said that, “a Life
depends upon other lives’. Viclence can never be dhatrna- this is the theoretical aspect. At the same time,
viclence 1s essential for maintairing and sustairing oneself — this is the practical aspect. This distinction must
be understood clearly and a practical way should ‘be found to overcome its application in different fields.
Otherwise this will lead to establishment of perverted beliefs, such as (1) Unavoidable viclence ot viclence
committed for the purpose of dharma cannci be considered as viclence: (20 Itis permitted to harm or bort or
even kill smaller form of life for the benefitef higher formes. Killing ekerdriva lives for such dharmeika purpose
will resultin less demerits (papa) but mote merits (purpa), etc.

Acirya Bhiksu presented thz correct interpretation of the concept of karma. He clearly stated that it
will be the height of mistake tocommit violence and yet considerit as non-violent karumd or an act of dharmal
pyd. He asserted very Orialy that viclence can never be treated as dharma or non-viclence under any
circumstances at ary tme, at any place, for any reason, Violense and non-violence are poles apart.

He has writen in ‘Amkampd’ (971 “There can be mixing in other things, but by no stretch of
imagination compasson can be mixed with viclence. Both are diametrically opposite to each other,”

Wiolence or non-restraint is not avoidable in its totality in a society. It is, therefore, permisdble for
social purpeses, But dharmea has its own principles in which all types of living beings in all forms of life are
equal ard not to harm any of these is real non-viclence- real compasdon, Compasdon is friendship with all
forms of life. In absclutely pure karsa, one shudders at the very idea of causing harm or hurting any form of
life. A real compassionate person 1s extremely sensitive to the pain of others and therefore restrains himself
from committing any type of viclence even for his cwn selfish motive.

Srimad Rajcandra was such a compassionate religions person. He was a trader in jewellery, Once he
entered into a fuhare purchase contract with ancther trader. As the luck would have it, the rates shky-rocked
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resulting in a profit of Es 50,0004 (which was a very high figure compared to the value of rupee now) But
the seller suffered this heavy loss which made his life ntterly miserable. Srimadilcame to know abeout this and
wentto his house, SrimadjTasked him to produce the contractdocument. The trader became extremely frightened
and informed SrimadiT about hisinability to make the payment immediately, but promised to pay later. But
SrimadjT conscled him and persuaded him to give Him the contract. On receiving the contract, Srimadjl
immediately tore it into pieces and said graciously “SrimadjT can drink milk, but he carmot under any
circumstances, drink somebody’s blood "Thus the true compassionate Srimadil saved the agony and misery
of the trader, even though he himself had to forego sush a large profit.

There are five characteristics of enlightened world view-longing for liberation(meoksa), detachment,
compasson and faith, A person who 1s possessed of enlightened world view will be compassionate and will
respect the feelings of others. He will therefore be extremely sensiive to pain of others,

T oung son of Uttamchand Benganiof Bidaser died at a very young age. He was extrernely distreszed.
An expertin the science of omens was moved by this and he told Uttamchand i that the cawse of this tragedy
was the inauspicious diamond in his ving and advised him to sell it to prevent further misfertunes, On hearing
this advice, Uttamchandf called his munim (accountant) and ordered him to drop the diamond in a deep well,
This order shinned everybody. But Uttamchandji explained the reazon for this unisual action. “IF T sell this
diamond, the purchaser will becomme the victim of bad omen. I do not wish other father to sufferthe agony of
untimely death of a son. T do neot care if' I lose the monetary benefit by net seling it”. This is yet another
example of extreme sendtiveness for the feelings of others. This iz real compassion where there is no
congderation for monetary gain nor any desre for glory or power, In the era of equality and liberty forall, it
is futile to label any act as compassion based on hanming some to hzlie others.

stodents! based on the above discussion, you may ow stady the following matetial based on
“Arnkampar] Cawpat by Acirya Bhiksn.

Yerse: 1

1% Weghalumar's Sfva, in his previous life 10 the form of an elephant, did not put his foot down on the
rabbit. This is described as real compassion by Bhagvana Mahavira himself, This act of compassion 1s1n
conschance with the preaching of Mahaviva.

DIt wasalvrald of commiting papaand therefore it preferred to suffer the agony of standing on three
legs only. He steeled his nerves and-keptits body steady. Butit did not pull ot by its tnk other creahares
burring in fire.

3 At that time he imited the unending chain of rebirth. He was bornin the family of King Srenika and
wasiritiated as an ascetic oy Bhagvana Mahavia. SAatasizire has described this in the first chapter.

A4 He cleared an'area of one “Yojana'(a klometre or a mile?)in the jungle. At the time of forest fire,
many creatores tooke shelter in this safe place and were saved from burring, But this is not considered as
dharma. This iz called savadya anukampa. It is not possible to understand this without enlightensd world-
view.

A1 hen going for marriage, Aristanemi was moved emoticnally when he heard the wails of birds and
arimals He thought that it would not be beneficial for him if so many creatures are kalled for his sake.

£ He gave up the idea of wedding. He broke off the attachment of eight previous lives with Rafimati
because he was afraid of the bondage of karema, This type of pure compassionis permitted by Jina.

T Dharmaruchl ascetic’s heart was full of compasdon for the ants whom he saw dying and hence he
consmed the poison himeself, Praise to such compassionate Dharmanichi.! His karend is also pernmited by
Jina.
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&1 Wahavira saved Gosalaka from buring by udng labdhi’ (super power). Atthat ime Mahavira was
not ommiscient and hence he was possesang all the six lefyas (aural coloration). He wasattached to Gosalaka
becanse of the rise of meohaniia (deluding) karmua,

N Gosalaka was not anascetic. He was also ungratefinl and unfit. BEven then Mahava helped him in
soothing his physical pain, In that way, all creatures of the mundane world are miserable and suffering, But
Iahavira never repeated that act of alleviating the phy sical suffering of ary body.

10y Gosalaka bumt to death two ascetics with the power of his “tefolesy @’ [ super power of burring ).
At that ime many other ascetics were possesang labdhis' [super power), But nobody used their labdhis'to
save the two ascetics from burring, Because this was conddered as savadya compassiorn.

113 Jiparalcshita was 5o moved by the pityful appeals of Rayanadewi that he locked at bier once.
Immediately Sailaka Taksa threw him down and RayanadewT pierced Him with her sword. This iz et another
example of savadya anukampa.

12 Sulasa was a devotee of Hiranggavesfl To relieve her of her miszery, he picked up sx sons of
DevakTand put them with Sulasa. This should be considered as s@vadya ankamnpad.

137 When Meghalkumara was conceived, Queen Dharinl was full of compassion for him and did
everything to appease him. She ate whatever wasdesired by Meghakumar, Thiz should also be considered as
SAVRA WA AR,

14 A god was a friend of Abhayakumara, The god’s heart was moved by compasson for his friend
and he fulfilled the dedre of Queen Dharvin by producing rain even during non-rainy season, This should also
be consdered as savadya arkampd,

157 Once when Sii Krana was going to pay his respectsto Bhagvan Nemindtha, his heart was moved
by compassion foran unfortunate man who wanted to biild a house, $r1Krsna picked a brick and putit at the
ste of the house, (Other pecple followed the kang ard put bricks to build the house). This 1s congdered as
Savadya ankampd,

167 A person, out of compasdon, feeds caimrot, ete. or gives unfiltered water to drink to poor suffering
begzars. Thisis also an example of s@vade aradkamnpa,

17 When going cut to answer riatare’ s call, an ascetic tread s very carefully so asnot to harm any jiva.
He himself would not kall any ffee as heis afraid of bondage of papa. But he will not pick those jfivasand put
them in a safe place. This an example of permissible arackamnpa,

183 If he placesthe jivdsat a safe place, then he will be guilty of serving “asarwai?-1.e. unrestrained
Jreds, If an ascetic indulges in such compassion, he will be breakdng all the five great vows.

197 There are honidred ascetics who are likely to die becanse of thirstin extreme hot weather, A person
gives ([donates) them water contairing water bodied ffeds and saves those ascetics who are the protectors of all
the dix kinds of fias. This compassionis also s@vadya.

200 ATEr obtaining pertri sdion of Bhagavana Nemiratha, Gajjasukumala was engaged indeep meditation
ina cresmatetium, Sormil put burring charcoals on his bare head. Gajjasukumala’s heart was full of compassaion
even forfire-bodied beings hence he kept his head absolutely motionless (50 as not to bnrt them), Thisis a
gloricus example of permissible ankanpa.

2130t of compassion for other creatires (except other ascetics), an ascetic himself ties them or gets
them tied (to protect them from straying away ) This is savadya amukampd and as per Nisitha Sitra, that
ascetic will have to atone for the loss of four month’s monk-hood.
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2N Bome creatires are ed with ropes eto., and are suffering acuite agony due to hunger and thirst, IF
an ascetic feels compassion for them and frees them he will be guilty of losing four months'monk-hood and
will have to atone for that.

239 A person is suffering from many ailments such as leprosy etc. A valdya suo moto treats him with
medicines, etc. and cures kim. Thizis also an example of savadya ankampa.

247 An ascetic is possessed of “labdhi (peculiar capability)and his phlegm ets., is capable of curing
sixteen serious diseases. Hven when he comes to know that a certain person is going to die because of such
dizeases, the ascetic will not treat bim asitis conddered as savadywa ankampd,

2597 Then what kind of anukarsnd an ascetic may indulge into?. He may preach to the sick man so as
toincrease his feelings of detachment. So that , if he so desires, he can give up all four kands of food and water.
(i.e. the deceased will accept sarthdara or fast unto death). Thisis anillustration of rirvadwa ardampa.

200 A laymanhas losthis wayina nmgle and he 1s wandering into the dense forest, If, dusto compassion
for him, an ascetic divects him to the vight path, he (the ascetic) will have to atone for the guilteguivalent to loss
of four months of monk-hood.

27 When an ascetic sees such a miserable person, he will preach to himethe virtues of four great
protectors. But the ascetic will keep dlenceif he is asked about divections, The ascstio canonly preach dharmna.,
This type of armekampa 1= permissible.

YVerse 12

([1-2y5ome creatures are tied with ropes made of some type of grass, etc., and are extremely miserable
due to cold/hot weather, They are constantly crying in agony and want to be free from such suffering. If, out
of compasson for these wretched creatures, an ascetic himself undes them or gets somebody to free them ov
even appreciates the act of freeing them by somebody else; then that ascetic will be guilty of losng four
months’ monk-hood and will have to atone for that, And, iF he believes any of the above asan act of dharma,
bie will lose his sarepaktva.

(37 In the same way, if he, out of compassion, Hes any creatares or gets them tied or appreciates the act
of tying or untying then he will lose his monk-heod, All these are s@vadya acts and as ascetic 1s bound by
vow s of not commiting ary s@vadya act.

(4 An ascetic neither desives for lite of those creatures nov their death. Then why should he indulge in
the acts of tying oruntying them?, Hisoniy goal 1s total liberation. He 1snot supposed to bea protector of any
living being.

(97 A house of a laymariit on fire, The irtmates are not able to come ot of the birming howse and so
they are arying and shouting for help, But an ascetic cannet open the door and save them.

(6-7) In this munasne world, all are burring either by external fire or by internal fire of passion and
emotions. There are a few detached persons who dedre to come out of the latter type of fire. An ascetic will
have compasdon érithem and will show them the way s of freedom from bondage. He will get then out of the
eternal fire of tehirth, so that they can achieve total liberation by breaking free from all bondages.

(&Y Nery few can really understand this concept of atonement for (s@vadya) arekampd. The S has
explairiad this difficult principle in the twelfth chapter of Nifitha Sira.

9 Some people profess that the agama (canon) has permitted as ascetic to urite Hed creatores, But
this interpretation by a few perverted gurusis not only totally baseless butit alsc misleads many.

(10-113 If an ascetic directs the killing of carrdvorous arimals such as lion, tiger, cat, etc., then he is
guilty of commiting viclence and his first great vow 1s broken, If, on the other hand, (on certain cccasion) he
prohibits their Klling, the he is guilty of attachment for them. He is also guilty of being a party (indivectly ) to
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the killing that may be made by these carrdvorous animals in fuhire, Thisis declared by Bhagvana Wahavira
in Stitrakrianga Sktra.

(123 A layman 1s attached to his body, but an ascetic has to remain detached with equarimity. He
should be engaged only in dharma-dhyana and Sekla dhydna. He should neot bother about life or death of
anybody.

(13 Dedre for the pleasure of this world and next the world, dedre for life or death and desre for

sensual pleasures these five are considered as infringements to be atoned at the time of accepting fast unto
death. None of these are dharma.

(147 A layman’s desive for his own life 15 considered as pdpa, then who will commit such pdapa with
the desire for somebody else’s ife?. Only ignorvant person will desive for longer life, A person with enlishtened
krowledgze will have equarimity between life and death.

(15-16) Strong breeze, rain, cold, heat, ‘ksesma’ (material well-being), good monsoon, calamity - mere
dedite for these seven events or mere desire for their absence is papa. A person with equanimity at heart will
desite neither for these seven events nor for their absence. A person, who has understeod the real mearing of
equarimity for these seven events, is called an aragdara (ascetic).

(17 To hit some person and to console another- both these are the result ef attachment and aversion.
This1s asserted in Dafavaikalika Sizira.

(18-21% An asceticis travelling in a boat. The boat springs a leakage through which water has started
coming in. Nobody has noticed this except the ascetic. The ascetic himselfand other co-travellers are hikely to
be drowned, but the asceticis not moved by compassion, either for Him self nor forany body else. So he did not
draw attention of others to the leakage, as this will break his vove, Acarana suppeorts this view, He will not
even commuricate the fact of leakage by sign language. If he'dees so, all will reach their destination safely.
The ascetic does not desire that they all should drown, He alse does not desive that all should Live. If that was
50, he would have drawn their attention to the leakage. Then what should he do?. He should engross himself
in dharma -dhyana and face the certain death with rock-steady nerves.

Verse: 3

1% You should not indulge in arukarad mixed with attachment. A glorious illustration of this was
Aranaka SrEvaka who was a bani (budress-man) of Campa. Once he went on a business voyage ina ship
filll of commeaodities, At that time, a god started harassing him.

2 He looked terrific with a jackal and a cat on his shoulders. His whole body was covered with blood
and puss and he held a sword i ins hand.

37 All people on bcard were shakang like leaves when they saw this frightful spectre and started
praying. But Aranaka Srivaka was not frightened. He engrossed himselfin ‘kdyetsarga’ (meditating on the
detachment of body)

A 1He took the vow of fast unto death till this ordeal was overand engaged himselfin dharma-dhyana.
He was neitherafraid of his own death, nor did he become sentimental for the deaths of others.

57 MNow the god started puthing extreme pressure on Aranaka. He threatened to drown the ship if
Aranaka did not give up his dharma.

671 He warned Aranaka in menacing voice that he would Lift the whole ship in the air and throw it
upside down in the water. In this way he intimidated Avanaka and tried to force him (Aranaka) to obey him.

T But Aranaka was very finn. He thought “Tam a devotee of Bhagvana. Nobody anearth can pressinise
me in giving up my dharma. This ordeal cannot rob me of the eternal attributes of my soul iz, fframna
(knowledge), darfana (faith) and Carra (conduct)™
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&1 He was not moved at all by the pathetic cries of the people on the ship, as he did not indulge in
compasson coloured by attachment (meoha). On seeing his firmness, the god recalled the mirage produced by
hHis divine power.

1 He praised Aranaka. He said “Vou know all the real entities (fattva) such as fiva etc, In fact Indra
(the kding of gods), himself admired you profusely in the Sudharma-sabha (meeting of gods).

109 The god was o much impressed and overwhelmed by the virtues of Avranaka that he gave him a
pair of his divine eartings and returned to his own place,

113 Mami Rajard became a Jaina monk, rencuncing his kingdom of Mithila, When he wasina park,
Tndra came there to test him and his speech..

120 Tadra said *¥eour Mithila townis onfire. Why don’t you glance atitat least once | Itis not befiting
for you to leave your harem sizzling in fire™

133" ou have rencunced the world to make everybody happy, but you do not care for your own son
who 1s in extreme agony. T ou are determnined to observe compassion towards all, then why don't you have
pity oh your own family 7.

147 Keplied Nami Rajard—"*T am full of intemal bliss. I am living happily evety moment of my life.
Although the whole township of Mithilg 1= on fire, nothing that 1s really mine is brring there™.

1573 “T am neither glad if Mithila 1s saved nor am I miserable if it iz arming, I have renounced it
considering it as savadwa, Now I do not dedre either its burring or its sivvival.

167 Thus, Mami Eajard did notindulge in moha ardkampa, He preserved his equarimity and achieved
total liberation after destroying all the eight types of karmas.

17-18) Gajasukumala was brother of St Krana, After becoming Jaina Wurd, he was engrossed in
kdyotsarga. At that ime Somil Brakeina came there, He constricted a civcular wall of mud on bare head of
Wuri Gajasubomal and put burning charcoal onit. Mum suffered extreme pain. But Bhagavana Neminatha
did not show any compassion for this,

19% Bhagavana Memingtha was knowing that Mun Gajasukamal will be klled. But he did not send
other asscetics with bim (for his protection) ot of Compassion,

200 The twenty fourth Tirtharikara, Bhagavana Mahavira was a great ascetic who had indulged in
severe penances. He was tormented by gods, humans and other creatures on many occasions.

2135angam god tortured Bhagavara inmany ways Uncivilizsed peoplealso harassed him by unchaimng
dogs who chased him.

22 Sixty-four Indras attended the celebration of the imitiation of Bhagavana, But nobody helped him
or saved him from various ovdeals suffered by him.

25 There were many gods posesang enlightered world-iew, but non of them took pity on Bhagavana
and protected him from being tormented.

24% Thieszs gods knew that Bhagavana had to suffer due to rise of (unauspicious feeling-deterring)
karma. Jaina philosophy does not penmnit to interfere in such suffering in the name of armekampd. It is not
dharma preached by Sina.

2301 it were dharma, then these gods would not have hesitated even fora momentin saving Bhagavana
MahavTra from suffering by restraining the trouble makers.

260 Inall the oceanand landi.e. the whole world, one lving being 1s becoming food for ancther, Indra
can easly stop this kdlling if Bhagavana directs him to do so.

2N I by preventing one living being from eating another, the formeris deprived of food, then the all
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powerfial Thdra can feed it with acitta food (whichis devoid of any life) But this will not lead to the destmiction
of the Karsmas (which 1s the goal of mundane soul).

28 Chlaripita Sravaka had accepted pousada vrata (eleventh of the small vows) At that ime a god
started harassing him. Following 1s the description of this torture.

29 The god brought three sons of Cllanapita before him, cut them into mine piecesand fried them in
the boiling «il. He then sprinkled such burring il on the body of Calanipita,

00 Calamipita suffered this agony with equanimity thinking that this must be the result of hiz own
(pipe) karma, He did not indulge in armekamnsd for his sons and did not give up dharsa preached by JSoe.

317 He did not even tell the god not to Kl his sons, as he knew that such speech would be s@vadwa
speech. He did not indulge in karuna even when he witessed the dying of his sons. He remained very firm
and engrossed himself in dharma -dhyana.

320 On seeing his finn determination (of not giving up dharma), the god became mote furous and
reiterated his demand—"If you still do not give up your dharma, 1 shall lall your mother whom you revere
most”,

S35 ARd when I Kl her), you will indulge in &tadhydna (concentration diie to anguish) with the
result that you will sufferin your next Life also.™0On hearing this, Claripinta was shaken and he thought of
means to save his mother,

340" This god isfiendish. I must catch him to prevent him from killing my mother.”He then proceeded
to save his mother but (instead of the god) he caught hold of a pillar.

5353 Thus he broke his vow because he indulged in arekarsnnd for his mother, Thisis anexample of
moha-arkampd. It cannct be considered as dharea,

436-371The gods kdlled and fried in boiling cil the son of Cllamipita, Stradeva, Gulasataka and Sakdala.
They all saw their sons dying, but they did not indulge inmoha amekamps. But they all vose to save their
mothers, wives, etc, and broke their vows.

G381 The vowsof Sravakas were broken wihen they tried to protect their mothers, wives, etc., then how
carn there be dharma when ascetic breaks his wows (to save mother etc.)?

390 Nirayavaltha and Fhagavatl Shira discuss the battles between Cetaka and Ko nika, One crore
eighty lakh people were kdlled in battles between them.

A0 Bhagavana Mahavira neither went there himself nor did he send his ascetic-disciples (to prevent
the fighting). Although Mahavis knew that many people would be klled in the battles, but even then he did
not stop the fighting,

413 If Bhagavana had considered the stopping of fighting as an act of compassion, he himself would
have stopped it and made everybody happy.

4y Keniks was a devote of Bhagavina and Cetaka wasa Sravaka possessed of twelve (small)vows,
Indra, who assisted in the battle, was also possessed of enlightened world view. MNone of these would have
ignotred the direction of Bhagavana.

A= Bhagavana would goall out, even withoutirntation, wheneverthere was an opportunity toincrease
dharma conssing of jRana, darsana and carira.

44 Samudrapala was deeply engrossed in worldly pleasures and was enjoying life. But when he saw
a thief being hanged, his attachment for the worldly pleasures varished.

45 He renouneced the wotld and became an ascetic to destroy the kareeas and thereby achieve liberation.
But he did not say anything about freeing the thief out of compassion.
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457 The underlying philosophy is the same for an ascetic as well as a Sravaka, ¥ ou must understand
this logic with the help of pronouncements from the scriptures, Became anintrovert and contemplate the truath,
Do not argue illogically out of ignorance.

Verse: 4

1% ¥ou must thoroughly understand the basic principles of Jaina dharma and then test each theory
situation with these principles. There is a small pond full of frogs and fish and moss and algae. The pond is
overflowing with iny insects and wornms.

D Thereisa heap of rotten grains, Itisfull of shithering small insects ke wormsete, Itis bubbling with
their larvae and eggs.

37 There is a cart full of vegetables grown under the ground (such as onions, gavlic, potatoes, etc)
called ‘famikanda’. Bach of these contains infirite ffeas, each of these jivas possess four parudias (bio-
energy ) and four pranas (blo-protentals). According to scriptures, they suffer (extreme)) pain wiven kalled.

4 There are pots full of unfiltered and vnclean water contairing inmumerable watsi-bodied  fivds.
They alsc contain worms, insects, moss and algae. Bhagavana has declaved infinite fids in moss and algae.

5% There are heaps of garbage, rubbish, trash and wet manure, Thete ate mhany small wonms and
insects struggling for iving in such heaps.

£ There are many rats minming here and there ata certain place. They. v for their iives on hearing angy
sournd.

1 38mall and big files are buzzing and falling over each other ever containers of jaggery, sugar and
sweetmeats.

2-9% Buffaloes go to the pond. Geats go for the heaps of rotten grains. Bulls charge onthe cart full of
Jamicanda, Cows stand near the pots to drink water. Birds are satching wormns on the heaps of garbage, etc. A
catis chasing rats. Bigger files are catching the smaller flies "Wheo should be saved from whom by anascetic?

107 If the buffaloes ave driven away, all the jieas in the pond can be saved. (Similarly), by driving
away the goats, the worms and their larva, etc. can be saved.

113 Infirite feds of jamtkanda can b= saved if the bulls are prevented (from eating them). (Similarly),
if the cows are not allowed to drink water frém the pots, water-bodied fivas, fivas of mossand other worms
can be saved.

1251 the birds who are catching the worms (on the heaps of garbage)are shooed away, the worms
and insects will be saved. If the aat1s driven away, the rats can be saved.

133 If the bigger flizs are dispersed, smaller fliescan be saved. But, for anascetic, all jivasare equal.
He cannot interfere with any of them.

143 The rats can be saved by shocing away the catand the smaller flies can be saved by dispersing the
bigger ones. Butar assetic will notindulge in such acts. It should be pointed cutas to what crime 1s committed
by the cat and the bigger flies (in eating their natiral food)?

157 & n ascetic is called ‘protector’of all the six types of fivds (as he has taken the vow of not hurting
or harming any jiva). Then how can he save only one type of fReds, viz, frasakaya (mobile jReds)and notany
of the other five types?

167 An ascetic forcibly savesa (smaller) creature (by frightening away a bigger one) with the help of
hiz broom (Fajoharana) Mow, please somebody show me as to which of his fiana, dariana or earitra gupa
(attribites of a soul) got augmented by this act?

1N Only fhama, darfana and cdrira constinite the path of emancipation. To save or protect somebody
is an act of worldly obligation. It cannot lead to superior life (or liberation).
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183 All the worldly deeds of obligations are savadwa. They are not included in “dharsma’ professed by
Jirez. Then why there is unnecessary debate on this issue.

195 To conwert an ignorant person into an enlightened one 1s undoubtedly a noble act leading bim to
liberation.

200 Similarly to convert a person from perversity (sethwaiva) to enlightened world-view 1s extremely
commendable as this will definitely lead him to emancipation.

210 To convert a person from non-restrain to restrain will tantamount to being an agent for liberation.
similarly, inspiration fior penance will alsc lead him to emancipation,

2 0One should endeavour to enhance jRdrna, dardana, cdrira and tapa (penance)) of others, This is
real beneficence (and dharma) which will benefit both, leading them to liberation.

23 Any act or endeavour to angment these fouris the real beneficence which definitely fallzinder the
category of dharma. All others are worldly acts which will result in fresh bondage of karsma,

Verse: 5
Tty to understand the real mearing of Jaina dharmea!

1% A thief steals the money himself. Another person gets the theft commitizd by others. Third person
appreciates the acts of stealing. All these acts are immeoral and sinful.

A person kalls trasakaya (mobile) ffeds. Ancther gets them klisd (by somebody) Third person
appreciates the acts of such kKlling. All three types are killers.

57 A person commits adultery. Another makes others to comunit adultery. Third one appreciates such
acts of adultery. All three will invite influx of karea.

A (Co-incidentally ) All the above persons met Sadgwrun whose right persuasion made them give up
their vile actions. Mow let me show you logically who werzreally helped and saved by the sadourn.

971 The sadguru preached the veal dharma to the thief, the kller and the adulterer and converted them
to the path of dharsa from pdpa. This s essence of real arekampd preached by the joe.

£ The beneficence in the form of jrara, darsara and carira to those persons by the sadgurn is
beneficial to the sadorn as well as to those persons, leading all of them to emancipation.

T As all the three types of thieves gave up stealing, the wealth of the owner was saved (from being
stolen ). Bimilarly asall the three types of kdllers gave up klling, the trasakaya jieds were saved (from being
killed).

31 (But)in the third insiatce, as the adulterers gave up adultery with the whore, she committed sicide

by drowning ina well. Bt the sadguru is not responsible for the resultant life or death (or for saving the
wealth), All three results are considered as avrat (non-restrain),

9 Now letwsaritically examine the results of these examples. The owner was pleased because his
wealth was in tact. The fivas, who were saved from being killed, were also happy. The sadgwrn was not
responsible for their pleasure or happiness, not was he responsible for the death of the whore,

1075 ome foolish persons with perverted wotld-view argue that the saving of the wealth and the jfvas
was dharira, I that 15 so, then according to their own logic, the sadguru should also be held responsible for
the death of the whore.

110 To iveis the natare of all jivas. So ‘living’of a jivasis not ‘dawa’. Similarly, itis natoral forevery
mundane jiva to die [when the life-spanis over) So ‘dying’of a fiva 1s not viclence, But anybody whe hurts or
harms others (or commits any kdnd of viclence)is called Riresaka (volent). And anyone who does not hurt or
hiatm others is called true compassionate (Thisis the essence of the concept of artkampa).
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120 A person takes a vow that he will not cut mango trees or neem tree. This vow will reduce his
avrata (non-restrain). But the fact that these trees are saved (is only incidental and)is not dharma.

137 (In the same way), a person takes a vow that he will not dry any lake, pond or pocl of water, etc.
(This vow 1s definitely consdered as dharma). Butthe fact that (because of this vow ) the lakes etc. did notdry
up is not Jaina dharma.

143 A person takes a vow not to eat sweet-meats. The act of restraining himself (by controlling taste-
buds)is an act of dharma. Butincidental saving of sweet-meats is not dharmea.

153 To burn forests or villagesets., are all s@vadaya acts. By preaching and right persuasion, such acts
should be stopped woluntarily. Thisis the only way (of Jaina dharma)).

1635 ome people, who have not followed Jaina dharsea, maintain that they preach for the saving of the
six categoties of jiva and makdng them happy. They say that by persuading one person (hot to commitviclence),
many jivds are saved and happy.

17 Those who are not following Jaina dharma maintain that inthis way (as stated abowe), all the sx
categories of jReds become happy. These people have not understood the basic principles of Jaina dharma.
They are misguided by the rise of deluding karma.

183 Mow listen to what an ascetic has to say—How can you make dx categories of fiva happy 7

They suffer or enjoy because of their own auspicious or inauspicious Fariea, The fact that they are
saved does not lead them to liberation.

1979 A person has taken the vow of not harming or hurting any of the six categories of jiva. He will not
ther: be liable for the bondage of inanspicious karma. In the opirion-of enlightened persons, this the veal
dharma which will ulimately lead him to salvation.

200 Ascetics who inspired people to give up viclence and thereby attain liberation, are instnamental for
such emancipation. Butthe incidental saving of the s1x categories of fiva will contine to be mundane sculsas
they are not put on the path of liberation.

217 5ince time immemeorial, infinite numbers of fratharkaras preached real dharma and 1tis beyond
words to describe their beneficence. They themszlves attained emancipation and also inspired others for it
But the sx categonies of jiva did not get any happiness.

20 A person was able to save himsaif from death. Another helped him in the act of saving and the
third one was happy because the fivst cone was alive, Who will be entitled for auspicious next ife?,

25 The fact that a person lived did not vreduce his avrata (hon-restrain). In the same was the second
and third persons also did not reduc= their avrata. How can they attain liberation?.

247 To live orto help sormebody to live orto appreciate the act of living-all these fall in one category.
Only the intellizent people san follow this principle, while the ignorant people will try to argue unnecessarily.

2579 Any person, who desires for life or death of other jivas, will be bound by the chain of birth and
rebirth. Only those people will achieve iberation who either themselves angment their jHdra, darsana and
cargra ot help othiets in augmenting the same.

QUESTIONS

L ESSAT
I Brng out the difference between savadya and rrvadya karund.

2. Short Notes

A nswer the following in 100 words:-
a) Isit posdble to have suddha (pure)) bhdva (state of mind ) while commiting viclence 7 Elucidate
by Desaribe the factors that make a healthy society.
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3. Objective Questions:

4)

5)

6)

7

8)

E)

109

13 The svabhava (nataoral attribute) of every living being is
(a)arrogance, (b)) karuna, (o) croelty, (d) fear.

D Inthe words of Bhagvana Iahavia, is beneficial to all, like a mother
(a) non-viclence, (b) politeness, (o) fearlessness, (d) sarryamea (restrain),

3 dharma 1s prescribed for lay people in Jainism
(a) aragara dharma, (b)) samyama dharma, (c) agara dharma, (d) None of these.

The author of ‘Bhiksi Vicara Dardana’is

(a) Acarya Tulasi, (b) Acarya Vidyananda, (o) Acarya Kalugani, (d) Acirya Mahapraifia.

The five characteristics of a person possessed of enlightened world- view are

a)l  sama (tanguillity), servega (desire for emancipation), rirveda (detachment)), arudazigd or asticwan
(spititual belief).

bY  Sama, @vega (mental incitement), darea (restrain), marana (reflection), ksobha (sorry).

Gl raga, moha, asaktl, tafastha (equarimity ), ksobha .

d)  none of the above.

The cause for detachment of Anstnemi was

a)  On seeing the kKlling of krauna (bivd) by

by Hearing the pitiful cries of birds and animals on the occasion of his wedding,
c)  On seeing the klling of a person,

dl  Mone of these.

For the purity of soul, itis essental .
a) Tomake all jivas free from fear from youesell, by To frighten all jivas,
c)  Toinspire all ffeds, d) Neone of these,

Who rejected the belief that to lall smalles jivas for the sake of bigger onesis not considered as kimesa.?
(a) Vivek@nanda, (b) Acarya Bhikas, (o) Mahatma Gandhi, (d) None of these.

“Atmandr pratiadant, paresar ra samdcareta.” This phrase appears in which treatise ?

(a) GRa, (b) Aptambnarsa, (o) Tattvartha Sitra, (d) Pramana Monamsa.,

The right type of educaticris that .
{a) Which makes people equarimons, by Which makes devoid of attachment,
) Which makes pecple compassionate, {d) None of these.

Grateful acknowledgements :-

(D
(2
(3]

Bhiksu Vicara Darsana - Acarya Mah@praijfia,
Armtkampt Caupaf - Acarya Bhikso,
Vratdvratt Caupdt - Acirya Bhiksu.

Commentator - Murd Dharmachandra (PTYTIEH).
Translated by - Eagmibhai Zaver,

ML.A. J (PYVIL127



UNIT 8
LESSON: 16

ACARA MIMANISA SRAMANACARA

Every manis desirous of eternal happiness. For eternal happiness, spiritual developmentis sigrificant
and itis also not feasible without the purity of conduct, The only  natire of the soul is kevalaffidna and
kevaladariana (determinate omriscience and indeterminate omriscience). It 1s necessary to follow “acara-
marga” for the achievement of these pure forms. ‘Acara Marga® is bifurcated in Jairdsm. They are-

1. Spavakacdra (Conduct of householders) 2. Sramandcara (Conduct of Ascetics)

The detailed description of “Sravaka™and “fravakacara’are already mentioned in previous lessons,
Here, in this lesson we discuss onthe second marg 1.e Sramandedara.

1.0 The Introduetion of jmmﬂpa:

In the Jaina tradition, ramana isthe person who is refrained of demerits. A S»amana needs to overcome
all the extemal demetits viz. viclence, untmith etc, together with, inwardly rissebove all the attachment and
aversonattitudes. The mearing of the Sramarna becomes clear from the definiton of the word “Srameana™ itself
In the Prakta language, the word “Samana™s used for Sramana. Itisanerpreted in thiee ways They are-
1. Sramanpa 2 samana 3. Samana

(11T he word Sramanaisdefined as ‘Sranyati i1 dramana’, where ‘frama’ means efforti e, the individual
w ho makes efforts for the development of soul is Sramamna.

() Inthe root of the word samanais sama’, which meansequanimity. The individual wheo undersands
all armimates as himself and remains in equanimity inali-favourable or unfavourable circumstances is called
‘samana .

(3 The mearing of the word Samana isto pacify one’s pasdonsi.e. anger, pride etc., and to restrainon
the atitudes of mind and senses. Hence the 1ndividual who keeps his atiindes under control is Samana. In
Jaina traditicn, the main purpose of perseverance is to abate passion.

Many names are suggested for a Sramana depending on the actions they perform iz, sarzpaia i,
bhiksu, sadbu, sat etc.. These all are of same importance for an ascetic. An ascetic is summeoned as bhiksu
when he begs food ete. He carries whole his life on begging. ‘sarva savadyayogadi yavajivarm
Saptyaguparamatil sanatah T 1e. sarnwata atis one who whole of his life remains away from all the sinful
activities. One who iz determined to continue his life with regrainti.e. remain speechless ete. is Murd, “Sadisot
svaparahiakaryant 1l sadbn’,

Bhagavira Mahavira has said in “Lftaradiyana’that by merely shaving all hair one cannet become
Sramana, but otie who does sadhana for equarimity becomes Sramana. In the “Skirakriariga’also we get
clear defirition for Sramana, one who 1s not attached to body mind ets. not desiring any worldly things, one
who doesrnot kil any amimates, do not tell Hes, away from coiichand possesdon, remains away from anger,
pride, deceit, greed, attachment, aversion etc. 1s called Sramana.

1.1 Types of Jaina jmmaga

Theugh the division of Jaina Sramana are not possible, as miles and regulations fior each and every
Sramana 1s commeorn. On the basis of rules of conduct and abitity of perseverance they are bifircated which
are as follows: 1, Sinakalpfand 2. Sthavirkalpt

M.A. J(P)IL128



The first are those Sramana who live all by oneself generally naked i.e. with no clothes and also have
their palms as bow! {karpdtra ) for their alms. Where as, the next, shavirkalpfare along with apparels and also
along with bowls other than palms and have their all daily practices remaining in the midst of commurnity.

Inthe ‘Sthardrgasiira’ onthe bads of the capacities of sadhana the following classfication of Srasana
is made.

1. FPuldka-sramana who inspite of not being able to achieve perfection in the main vows and the
spplementary vows, but temains faithful to the ‘Agamas’taught by viardga.

2. Baluia-Sramana who has attachment towards body, accessories, and desirous to name-fame,
3. Kuifla- They are of two types-(1) pratisevana kuila and (20 kasawa kuiia.

FPratisevana kuila are these Sramanas who doesn't possess according to supplementary vwow s being
amenable to senses. These who not submit to high intensized emotions [kasawas) but are perhaps over-raled
by low intensized emctions are the Sramands of second category.

4. Mygrantha- nirgranthaisthe one whois free of all internal and extemal flettersie. free of attachment
and averdion but yet not committed omniscient. He will no sooner with in 48 minotes [ artarsahirata ) be
oI SClEmt,

3. Srctaka- One in whom omniscsience has developed. These (4'%and 5" are of higher orders of
SRR,

When a person cherishes a negative atbtude towards worldly achons and acquigitions, and a positive
enlightened, tenacicns, resohiite atitade towards the life of the spicit. The resoclution made are 28 main vows
found written in Muldeara Sitra 17205 of Digambara tradition. They are as follows,

1. Five great vows (mahdvratds) non-viclence, trothtalness, non-stealing, celibacy, non-possession.

2. Five comportment (samert)

3. Five sensory controls-control of eyes, sars, nose, tongue and touch

4, Six necesdties [ sadavasyakas)

5. Seven other mftlagunas- Pulling onjtthe hair, mudity, non-bathing, sleeping on the earth/ground, not
to brush the teeth, to eat on standing and onice a day 1.e. one ime meal per day.

TheSvetambara tadition aceepts 27 main virtues (milagunds) of Sramana. Classification of the
Svetambara traditionis little diffei=tit from that of Digambara tradition. On the basis of Svetdrbara grantha-
Sramana’ s 27 main virtues ars Bve mahdvratds, not eating after sunset, control of the five senses, rencuncing
of four pasdons, BAdva safya (truth in thought), karana satya (truth in action), yoga sabya, forgiveness,
renunclation, cessation of mind, body and speech, acceptance of faith, knowledge and conduct and to adhere
deathly pains or torhares,

In this way in both the traditions Digambara andSvetambara popular vires differences are clear.,
1.2 Great Vows (Mahdrratas)

Sremana Sanskrti, which s filled of efforts, tapa, and rerinciation consists spiritual valvues as great
importanice, For the uplifiment of the spiritual life, one should keep rules and regulations actively followed
and ornament ones conduct withowut transgressing the limits 1.e. living life remaining in ones propriety
(maryada) The word “vrata'illustrated above means-‘himsanraste yabrabmapariorabebhyo viratrviatar: 1e.
to desist from viclence, telling lies, stealing, celibacy, possession. In this way, after knowing those five vratds
Ertors causing §ns, one swears never to indulge into them then after, is known as vrata. The veatas are for
both-householders and Ascetics. The difference 1s only that householders accept these five vows partially
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where as Sramana swears completely forit. The partial character of the householders vowsis dismipted by the
potent life of the sueni, hence the murd observes complete vows, The consequence of thisis that vice totally
varishes from the life of a Sramearna and there remains virtue whichis also transcended as soonas the flight in
the realm of the spiritis made. The small vow so followed by laymanis knownas “Apvrata’ where as that of
Sramana’ s great vows are called ‘mabhdvratas’. These great vowsl.e. advancement of the aspirant over the
honseholders disciplines are posdible only on subduing of the ‘apratyakinanavarana kasava’. These five
great vows should be performed by a maert entively through his mind, speech and body. He neither himself
behaves against vow s krta ) nor makes other to behave against the vow s karia ) and nor does he praise others
behaving against the wows [armmodita) This makes their ninth vank (% ko) 5 x 3 swear.

The five great vows are among the main vows, They are as follows:-

1. Ahipsa mahdvrata [ sarva pranatipata viramana )

2. Satya mahdvrata [ sarva mrs@vada viramana)

3. Acaurya mahavrata [ sarva adattadana viramana)
4, Brakmacarya mabkdavrata [ sarva matthuna virmana)
3. Aparigraba mahdvrata (sarva parigraha viramana)

1. The 4 figs3 AMahaveaa (Non-injury)

Jairés believe the existence of all the six typesof jivas (living beingsiinthe world viz, earth [ prtbeeieapa ),
water (apakdya), five [tejaskaya ), Air [vayvekdya ), vegetation [vamaspatiFiwe ) and mobile Dving beings (those
who have two to five sense organsie trasakdye. Abstinence from injury to living beings by nine categories
1s called ‘sarva prandtipdtavirmana mahavrata [t 1s essence of the monks that they neither in day or rmught,
alone orina group, in sleeping or awakening state should committany injury either mobile or immeobile, gross
ot subtle by avoiding three fold ways of acting. Comimmanding and consenting through the triple agency of
mind, body and speech. Broadly speaking, the four fundarniental passions, where they are combined with the
three stages of action, namely-samrambha, samdararbha and arambha committed by dint of mind, body and
speech in the three-fold ways of krta, karta and arnmedia cause hundred and eight kands of viclence. The
monk who renounces these, and extend active frisrdship to all iving beings as such for the purpose of pumfying
ohe’s bhdvas, and curbing one’s passions is sa1d to observe ahimsd-mahavrata, In ovder that this vow may be
propetly observed, he 1s required to the cavtons regarding these five bhdvarnds. -

1. irya Samiti—Carefialness while walkdng,

11, Matawity of mind-mental condition, thoughts free from evils,

1il, mpeech—pure spesch,

iv. Carefulness with reference to means-careful handling of things or utensls,

v, Carefulness consuming eating and drinks,
2. The Satrz-Maharrata(Truthfulness)

Justascomplete abstained Srarana renounces viclence of all iving being similarly completely abstains
from falseheod is sarva-mrsavada virmana The allowance of any kind of falsehood paints to the presence of
severe passon, whichis repugnant to the life of the saint, False breeds viclence. Hence knowing this, he never
nzes false speech and also the tmith that is hurting others. He nses errorless sweet, innocent and undubions
speech. Words spoken via anger, pride, deceit, greed ete. knowingly or unknowingly are harsh words called
as andrya speech. Therefore complete abstinence from falsehood 1s necessary as it 1s full of dns. Sramana
should net use doubtful or uncertain matters in detennined language, Morn-pernicious, unblemished, tender
language are likely to be spoken. Suppresdve words should be moved away and only dominating words can
be used. In other words, complete abstained Sramana leaving all the pasdons, holding equanimity think
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carefuilly before uttering words even those which are true. The five kinds of longings that strengthen the vow
of truthfulness are recogrised as ‘bhavanas of satya mahdvrata—

1. Control of speech using language with due thinking
1. Rencuncement of anger Mot to bet angry

ifi. Rencuncement of greed-MNot to indulge in greed
iv. Kenouncement of fear- Eemaining fearless

v, Renouncement of joining-Mot to make fin,
3. The Aergarve-Nahivratg(No-stealing)

The araurya-mahdvrata conssts of in renouncing all formes of stealing. To express it differently. The
renoancement of the possession of all “para dravydslying either in a village or in a town or ina woods
without their being offered comes within the purview of ‘savra adatadanaviramana’. The perfacion of this
vow conssts not takdng anything which isnot given. Bven one twig ora pinch of sand withoot permissonis
caurya, (stealing). Things either unoffered, placed, dropped or forgotten by others are restroted to be touched
by Srarmana.

After one has asked one’s superiors, in seeking the permission for certain necessary things from the
possessor, in denying all attachment to things taken, in allowing oneself to gocept faultless articles, and in
handling things of co-religiorists according to the prescribed miles, Accordinis to the Acdrarga, there are five
bBhdavanas for the steadiness of astaya vrata which are as follows

1) Request for the things after due thinking,

(i) Seeking the permission of the superiors before consiming food and drink.
(1i1) Taking possession of imited part of a ground fora fixed time,

(1v) Kenewing the permission,

()1 Begging for a limited ground for one’s co-religionist,
4. The Erafmacarva-Nahdvrata (Celibacy)

‘Idriya-manak-sarame brahmacaryam. 1sthe defiriion stated in Jaina Siddhanta Dipika by Acarya
Tulasl, which smply means that celibacy. [Continence) means the restraint of the senses and the mind. This
‘sarva marthuna virmana prescribes aveidance of sexual intercourse with the four kind of females-human,
arimal, celestal and artificial-along wwith the denial of seelkdng sexual gratificationin unnatiral ways, Itis said
as the hindrance to the liberation, %o, as chick fears always of cat, a devoted Sramana fears of the body of
opposte sex. The adhere of thie celibacy cught to renounce the following also for the purpose of facilitating
the cbservance of the vow: Badily make up, sense indulgence, use of passion-exciting food articles, takdng of
excesave food, attending bo songs and dance, association with woman, exciting residence, passionate thinking
abouta woman, sezing the sexual organs, holding to their after effects, reviving the past sexual enjoyments,
planming for fishire, zexval enjoyments and seminal discharge.

The accomplishment of this vow consistin five bhavands, They are asillustrated below:-
(7 Refraining from discussing matters concering females.
(1) Refrairing from contemplating the lovely form of woman.

(1i1) Refraining from remembering formal sexual enjoyment i.e. not to remember the past enjoyed
sexual activities.

(1v) Eefrairing from over eating 1.e. eating too much or eating seasoned meals.

(v Refraining from having a habitation associated with women.
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3. The Apariorafiz-Nahdvea e (Non-possession)

The detachment of oneself, rootand branch, from the internal and extermal attachments or from intinsc
impiritiesand extrinss, serfientand norrsentient, is non-possesdveness ‘raariaiva-visariaam aparigrahah’ e,
relinquishment of non-possessiveness the instinct to have or the ‘having mode'is ‘sarva porigraba
virpana completely detached ascetic himself never collects any kind of things nor does he make other to do
50 and nor does he encourages those who do through kis tiple agency of mind, body and speech. Tt has been
pointed cust that the man who performs the activities invigilently cannot escape from internal Airesa, no matter
whether a living being 1s injured or not, while careful performance of actions never binds a man by mere
external Airesd. Thus, bondage may ot may not accrue when the pranas of a being depart on account of
phy sical activities, but the thralldom to karseanis inevitable in presence of parigraba, thatis why ascetic give
up all parigrahas. In other words, itisinconceivable thatinspite of the association with any kind of parigraha,
cne does not become the vicim of infatuation, of mundane engagements and of unrestraint; arid fe who 1s
precccupied with the profane things 1s incapable of realising his true self. Considered from the highest
perspective, parigraba includes the slightest attachment even to the body; and those whe are desirous of
liberation have been preached non-attention and non-attachment to the body. It followes, then that the other
kinds of parigraha cannot be appreciated evenin the least, When the shining summitof spivitual expetience is
enduringly climbed, any kind of parigraba has no mearning, below thata saint may keep that parigraha which
1scompliable with subbopayorga. This show s that this kind of parigraha 1sindispensable for the maintenance
of sainthood. The Svetdmbara monk has been allowed to keep with him clothes, alms bowl, blanket and
brocm (made of wool) where asin contrast Digaribara monk may possessa peacock feather broom, a pot for
water and a book (SAanopadhi) These are regarded asexternal parigrahaif there is no attachment. This vow
1s propetly followed when the monk adopts

(11 An atiitnde of indifference towards the pleasure of Hearing.
(1) An atitude of indifference towards the pleasure of seeing
(1i1) An atiitude of indifference towards the pleasare of swelling
[iv) An atitnde of indifference towards the pleasire of tasting
() An attitnde of indifference towards the pleasure of feeling

These are five bhdvands.
6. The Ktribhajan Viramapa (Abstinence from night-eating)

Inithe fourth chaper of Dafavaikaltca, named ‘the sadifvanikaya’ contents of discussionon restraitument
for staman, Inthat, along with fve mahavraids, abstinence from righteating 1s also recommended. Ttiscalled
dxth vrata, Inthe eight chaper, named ‘Acdrpranidhi Ttisclearly mentoned that right eating is the mother of
errors as violence etc.. Therefore, nirgramtha doesn't desire to eat from sunset to sunrise. Even thinking
against it 1s also prohibited. The sixth vow coming simultanecusly with five other great vows 1s of zame
importance. Henge, we find the prohibition of night-eating in most of the Acd@ra-Granthas. Sramana swears

up of all the four type of @hara 1.e. food (afarna ), iquid [ péra ), fruits and dry fruits (khadiz: Jand flavourised
food {svadin ) Neither he takes them nor he uzes them.

2.0 The Zrpplementary Vows:

For the safeness and purity of the mabhdvratds, there 1s legislation of comportment (samei) and self
petfection {gupti) The combined name of comportment and self perfection is ‘pravacana mata, inasmuachas
they guard the belief, kmowledge and conduct of the saint in such a way as the mother protects her child.

2.1 Samiti{ Comportment)

The actions of S vetarhbararamana are usually abstained. Bven then for the fluent conduction of regular
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duties, cnes should tend to do itie. one should aim of the activity, As for Svetambara ramana, wallking,
moving, siting, waking, talkang, eating food, keeping and taking various things or the disposal of excreta ete.
are necessary. oo the performance these activities with care and nondinvigilance 1s “saeeitl Saseil 1s a
comprehensve concept which covers all aspects of active life. Itis genetally understood as concerned with the
life of the monastc order, it has a wide connotation in thatitis applicable to the life of the householder also.
Samitiis a discipline that is meant for governing all our activities by giving a definite moral purpose to them.
The moral principle that lies at the root of samiiis s #epasea inits different aspects. Samiin essence isa
purposefil life dedicated to uriversal welfare without any kind of selfish motive and cultivation of complete
self-awareness and absence of remissness. To say in brief, ‘cartranukila pravritth samaih'ie. the actvity
that 1s congerial to the right conduct 1s called comportment (SaserD). They are five-

1. Careful movement [ fryd samiiti)

2, Careful speech [ Bhasa sweiti)

3. Proper alms begging ( Esana samii)

4, Careful vdng and laying of Paraphernalia, [ Adandniksepa samiti)

5, Careful disposal [ Litsarga samiti)
1. freg Samiti

A yugamairabhumivl cakseia preksya gamanar: yd 1.e. careful movement consists in walldng after
careful observation of the yokelength of ground infront The implicadion is that one should exercise
clrcumspectionin one’s movements of all kandsin order thatinjury or harn 1s not done to any creature. /rygin
its wider connotation coversall sorts of liman behavicur thatis likely o harm the feelings of others and prove
detrimental to the intevest of fellow beings. Accovding to maElds@a 3/105 and Bhagavatt Aradhand 1191 the
saint following the discipline consstent with the i@ Sameticught to pay head to

1. The purity of the way, 2 The adequacy of the sunlight
3, Affection 4 Purpose
5, The process of moving

The proper way is bereft of such living beings as are ordinarily put to injury in meoving instance, ants
etc. asalso seeds, grass, green leaves, mud-=tc. The path whichis repeatedly trodden by wehicles ete. ploughed
and scorched by the sunis apt to be traversed. The moon, the stars, and artificial lights are quite incapable of
serving as substitotes for the sun-light.He should devote his concentrated attention to the keeping of steps on
the ground and should move only fstthe accomplishment of a legitimate purpose. He should move slowly and
compassionately, should carefully observe the ground infront of Himself to the extent of four cubits (two
yards)and should avoid rursing, jumping insenousness looking in other directions, digging ground and cutting
trees and vegetables.

2. Bhiasa Samiti

Careful speech consstsinsnless utterance 1.6, ‘anavadya bhasanam bhasa'  Clroumspectionin speech
iz asimportaritas that in phy scal movement. The Sramarna who doesn’t take interest in backeting in ridiculing
others, ir s=if commendation, and in spealdng harsh words, but who speaks whatis beneficial to himself and
to othersis sald to have adhered to the observance of bhdsd samil Sometimes bad words bt the feelings of
others more deeply than physical behaviour so blameless and concise speech, avoiding anger, pride, deceit,
greed, laughter, fear and gosdp can be used, Techrically speaking of the four fold kands of speech truth,
untath, tath mixed with untrath and neither toth nor untmth, A Sramaraisallowed to speak the first and the
last kind of speech, inasmuch as these two are not dnful, blamable, rough, singing, course and hard. Besddes,
these do not lead to sins, to discard and faction, to grief and outrage and to the destriction of lives of iving
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beings. Last, while speaking these are expected to keep in mind: Substance [dravya, place (ksetra) Time
(kala)and Bhava To say:

From rarpa- usng truth and practcal language and avoiding rough, hard and one which hurts
others.

From Ksetra while wallkdng on the road, not to discussamong themsslves,

From AEfe- Atright after first part [ prahara; approx: three hoursinot to speak loudly that others may
not get distorbed.

From Fh&va- speak beneficial favourite and trie words so that others do not get only trouble.
3. Esang Samiti

Paper alms begging consists in search for food, drink and the like, which are free from blerushes. He
who calmly takes such food as 1s whaolesome, pure and given by others with devotion, bt is not prepared,
suggested and approved by himselfis said to have observed Esana Samitl. The saint who eats faultless food,

tightly handless sinless paraphesnalia, and cleans well the siting or sleeping place is recogrised as pursuing
this vow, carelessness in these observances is degrading. Itis of threefold-

(a) Gavesand- examination of the acceptability of food with reference to donorand the receiver of the
alms.

(b Grahamaisand- examination of the alms itself and
() Parbhogaisana- examination of the mode of consumption of the alms received.
The firstis concerned with the kdgama (The donet) and wipddana (the alms taker or the monk),

A frmana never pertakes of food with the profane dedgn of increading strength, enhancing longevity,
gratifying relish, and attairing healthy and bright lock, but with the sacred aim of unceasing performance of
scriptural stody, successfial pursuance of self-control and unintrerupted petformance of meditation.

The four knds of esdna sami forty two  Trom the minety sx point view of dravya, ksetra, kala and

bhava.
From dravya-accept alms thatis fresof and blemishes.

From ksetra- can not take food Harther then half’ yojara if required food can be taken to two miles, not
beyond that.

From kala-that food Broughtin the fivst part of the day can’t be consumed in the fourth part of the day.
From bhava- samyojana etc. blemishes re to be aveided.

Hence, knoywarig the difficult and taste of the alms giving and receiving, one should be extremely
careful =o that thete 15 no infringement of the principles. The monk should also be careful in his sermons or
talks not to exertany kind of influence on the giver to induce hiberality in him. The fourty two and minty six pit
falls should be avoided to maintain one’s life in a perfectly pure manner.

The mainquality of the alms-giver and the alms taker 1s clearly defined in the following dictum of
Dasavealiva:

Dullabhane muhadal, muhaited vi dullaha,
mhAdaT muhain, do vigacehamil seggaint

An unambitions given is as vare as an unambitions receiver. Both of them quality themselves for
higher forms of existence.™5. 1. 100
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4. Adam Niksepa Samiti:

Meticulous marmiputation of paraphermalia 1.e. accessoties of regular and cccasional use 1s the careful
using and laying (@daruz riksepa sl It implies the perdstence of careful mental state in lifting and putting
articles necessary for religions life, It means wiping a thing and its place afterinspecting them with eyes before
lifting and putting it.

3. Fratisthapan Samiti

Careful disposal means dispodng of exereta and the life, in the manner prescribed in the scripture
Mildedra 15,521, 322 and Ltarddhyayan 24/15, 17, 18, As prescribed means the Sramarna should dispose
of excrements, urine etc. in a place which is unobjectionable, bereft of living beings, and unfrequented by
man. To be more clear, excrements urine,, saliva, mucus, uncleanliness of the body offals of food, badly tom
clothes, dead body and any other useless things should be left ina place which is bumt ploughed nsed for
cremation, unobjected, spacicus, devoid of insects and seeds, not covered with grass or leaves not perforated
by holes, situated at a distance neither frequented nor seen by other people, and having an inanimate sirface
layer.

These sameitis have been calculated to keep the st away from the commitrnent of sins like the lotus
flower in water or like the armoured man in the battle field.

3.0 Gupti

The second part of the supplementary vows are guprt. Theideal thing for the saintis to control totally
the physcal, mental and vocal activities and to fix himself in the Famdarnic experience. Such a sublime and
sacred endeavouris called gupei. The supreme cause by virtue of wihich the &tmarn receives enduring shelter
from the mundane career as such and marifests the potency of Tanscending birth and death, 1s termed ‘grgs’
The cormotation of the term ‘gzt changes with the change = reference. From the standpeint of the highest
ascent, it implies the withdraw! of mind, body and speech from virtue and vice, and from the auspicious and
inauspicions activities, but from the standpoint of SubhopayooTmuni itmeans the recoiling of the triple agencies
neatly from the inavspicious deeds, In Patafifala Sitra, it has been sald c@avrdl nirodhe yogak. Here we
define gupti as ciavitl nirodhe yogah 1.e. avoiding acton of chita 1s guptt, Gupel of three kinds, They are:

(a) Marogupti (control of mind)
(b Vacargupti (control of spesch)
(c) Kawdgupti (control of hody)

1. Manoggpti-Tarming away ones mind from attachment ete.; is control of mind. In conformity with
vayvahara-naya, the remncation of impure physical states is the restraint of mind. To stop business of mind
in the form of sarmraribig, samarambha and arambha is the control of mind.

1. Sarrarbia-WMental determination of the injuring of anyone.
2. Samararibha-To think and collect the instruments for kdlling or hiting, and
3, Arambha-Due to sense passion the creation of such mentality thatis able to take one’s life.

by the practise of marogupt, cne gains concentration w hich protects mind of inauspicious determination
and devotees restraint.

2. ¥aeangeoupti-Seting one’s face against falsehood ete. or observing silence 1s control of speech, the
rencuncement of gossp concerming women, state, theft and food, or the rencuncement of telling a lie is the
restraint of speech. The business of words can be in three ways. They are —

wanmraribha- The determined sound of such mariras which are able to injure others.
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Samarambha- Repetiion of seartras that are painfil for others,
Arambha-To chant such mantras which are able to take the lives away 1.e. Kill ardmates.

Zanadhara Gautama asked Mahavira, “OLord! what are the benefits of vacana gupti? The Bhagavana
teplied, “One gains thoughtlessness by the practise of vacana gupti”,

3. KFrdpupttRefraining from bodily actions such as binding, piescing and beating living beings, non-
attachment to body, keeping away from hiresa sigrnify the control of body, The kd@wigupii is not practising
physical activities by any of these three modes:

1. Sarrarbha- for the attack, one holds up stick or raises fists ets.
2. Samarambha- To canuse pain or injury one uses his fists ete,
3. Arambha- To activate the body for killing lives.

Zanadhara Gautama asked Mahavira, ‘0 Lord! what are the benefits of kawigupti? BEhiagavana replied
to the question of Gautam that the arvest of influx and achieving inhabitance is the success of kayagupti™

Guptl possesses negative force, whereas samert fosters positive spint, 1.6, the forner negates vicious
activities, which the latter affitm s virtaons performance of activities.

In this way, Sramana completely adorates all the five great vows, five comportments and three self
protections. Along with those follows sx necessities (Saddvaiyaka), consmaints of five senses, cultivates ten
camdinal virtues, acoepts twenty two hard ships (parfnal) and hastrance death atthe end of life with the acceptance
of sarlekhana and sarthara. We will briefly discuss these in further l=ssons.

QUESTIOMS

1.  Essay type questions:
1. Write a detailed essay on Sramangcara®?

2. Short answer questions:
1. Whatisthe difference between Svet@#hara and Diganbara tradiion with reference to milagunas?
2. What are the kinds of Jaina Sramaaras?

3. Objective questions

Who is called jinakalpi®

What 1s the mearning o the word ‘sarana’?

Who fallows manaveatas?

What do you mean by pravacarmata?

Into how maty categorties mahavratds care to be observed?

For which vrata, avoiding of right eating (rafribhojant yiga)1s necessary 7
What 15 samii?

What 1s the mearing of graharesana®?

What is the benefit of kayagupti?

What is parigraha®?

I R N S
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Reference Books:
1. Jaina Acara Sidharta aur Svariipa 2. Uttaradhyayana
3. Jara Dharma Dariana
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UNIT 8
LESSON 17

SADAVASYAKA

1.1 Nature and Definition

‘Avafyaka’is a practical religious performance of Jaina religion. Ttis a reliable process of purification
by reviewing and repenting the fanlts.

It is named ‘@vasyaka’ (essental’) becanse it 1s essental to perform the same for the monks and the
‘fravaka’ (layman)  Its another name ‘pratikramana’is also popular. It is necessary to perform
‘pratiramana’ both at morming and evering during the duration of ‘##tha’of the firstand the last trtharikara,
Because ‘sapratiramana dharma’ (religion with pratitramana’) is ascertained during theirperiod.

In Aruyogadvarasitra four varieties of ‘@vasyaka’are mertioned. 1. ‘nama’, 2. ‘gthdpand’, 3. ‘dravya’,
4, *Bhava’. The lasttwo are varietiesare important,. There describing the nature of “drav ya Gvasvaka’itis said
as follows, That, who is void of virtues befiting a “Sramana’, who is without'ceinpassion towards the six
kinds of ‘fRea’ (living beings)viz, ‘prthavikaya’ (earth beings), ‘apkaya’ (water beings), ete, who s uncontrolled
like anelephantand a horse, whoisattached, ard who is behaving opposts o the commands of a Trthartkara,
bis ‘@vaiyaka'is called ‘dravya’ ‘@vaiyaka’. And oppodte of that one whe is performing ‘@vaiyaka’twice
with full concentration, his ‘@vaswaka'is called ‘bhava’ @vasyaka’. o ‘dravya’ ‘@vasyaka’the mind wanders
somewhere, It is only an oral exercize of uttering the words without concentration of mind. In
‘bhava’ ‘avaiyaka’the consciousness s urited with the exercise,

Several synoryms of ‘@vaiyaka’are found in Aswvogadvara Sitra. These words not being with the
same mearing, convey and disclose the nature, the impottance and various qualities of ‘@vaspaka’—

‘Fraiyaka’ — winner of sensucus pleasurcs, or controller of passions.
‘avasaka’ — affecting the soul with wirhies.

‘dhrvanigraha’ — restrainer of beginningless ‘samsara’ (worldly existence).
“vifuddhi’ — purifier of the ‘karena’polluted scal.

‘adhyayana sadvarega’ —=complete with “samayika’etc sx chapters.
“yaya’ — supporter for achieving the desived goal.

‘Gradhand’ — the sause for process of salvation

“mdrga’ — the path or the road to salvation.

‘Avaiyaka‘is that which affects or overpowers the soul with virtues like knowledge ets by driving
away passicrislike angerets. According to Digaribara view point that which 1snot over powered by attachment,
aversion, efc external factors is ‘avasha’. Its (avaiywa)deed oractis called ‘@vafyaka’. The process or act that
gstablishes the three gems in the soul 1s ‘Gvaswaka’.

1.2 Period of Composition of * 4 rasvaks’

The eternal religious element encompassed in ‘@vasyaka’is in the form of beginmngless continuous
flow, Mo material regarding the time and the author of compostionof ‘@vaiweka'isfound inhistory, Acconding
to Pandit Sukhalalji ‘@vasyaka sitra’could have been composed during the fifth centary and earlier part of
fourth century BC. He has given the following logic for that. *Nevana'of Lord Mahava took place in the
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526 BC. 20 years after that ‘mirvana’of Sudharma Swami took place. ‘Avafyaka Sitra’is neither composed
by a trtharkara or by a ganadhara. Twtharkara did not compose any ‘siatra’. They preached only the
mearings Ganadhara did compose ‘sira’. But there 1s a reason for *@vadyaka sitra not being composed by
a panadhara. This sitrais conddered as *Argababya sitra’. Thereforeit should be believed to be composad
by some Acirya after Sudharma Swamd, This could be a composiion by an Acirya or a ‘sthavira’ before
‘Catiurdasa Pirvadhara Acarya Bhadrabahn, becanse Bhadrabahu has writtena ‘mimmektt (commentary ) on it.
It should be believed to be written by some earlier or contemportary Acarya of Bhadrabahn, Therefore the
time of composition of ‘@vasyaka’ should be between the fifth centary and the beginning part of fourth century
BC.

1.3 The order and the specialties of * 4 rasvaks’

There are dx ‘dGvasyvaka’. 1. ‘samayika’, 2. ‘canpvisafishva, 5. ardand ', 4. “pratieasiana’, 5.
‘kdyotsarga’, 6. ‘pratydkiyvana’. The ascertairmment of the ovder of these six ‘@vasywaka’is very scientific and
orderly. One cannot proceed in the direction of adopting the virtues of a “vrtardg? (one free froni all passions),
by praising his virtues till thereisinstallation of equanimity in the soul. Only after development of enthudasm
and proper recepiiveness a person can bow down to a more knowledgeable and veverend person. The one
who bowsdown becomes a humble and a dimple honest person. A dmple honest person only can repent for
hiz misdeeds and faults. Therefore the sequence of ‘pratieamana’after “vordand ‘Fvadyaka'is proper.
‘Rayotsarga'ls necessary for the cleansing process of committed sins. By achieving steadiness of the mind
and the body one achieves ‘pratiframana mearing cleansng of faults avtematically. Whena personachieves
steadiness and concentration in the interior, then he can take vow notto commit misdeeds in the fobare, Or
takes vow to limit hisindulgencesin the fishare. Therefore possibly “pratwkhwdra’is keptas the last “@vaiwaka’.
All the ‘@vafyaka’are interconnected with each other by cause and effect relationship.

In Kundakurida literature ‘saddvaswaka’are found with different names. 1. ‘pratioamana’, 2.
‘pratyakiyana’, 3. ‘dlocand’, 4. ‘kayotsarga’, b, ‘samdyvica', 6. ‘paramabhalit

1.4 Purpose of A pasyaks’

The purpose of proprieties of ‘@vaiyaka’isdescribed in Anuyogadvdra from psychological viewpoint,
In the first ‘s@mayika’ ‘@vaiyaka’resclution @mhvea life of equanimity by staying away from sinful activities
1z made. In the second ‘caturviiiaigava’ dvaiyaka praisng of the virtues of those great persons who are
diting at the pinnacle is done with a view to induct those virtiesin us, The third “vardand " dvaiwaka'talks
about the vefuge at the feet of wirtuous leachers and a prayer to them. In the fourth ‘pratifeamana’ ‘avasyaka’a
review and repentance of committed faults and misdeeds are done. In the fifth ‘k&vostarsa’ ‘@vaiyaka’ curing
of maladies of abstinent lifeisdene. And inthe last ‘pratyakhyana’ ‘@vaiyaka’a desire and a determination not
to make mistakesin fohre l=expressed. In this manner ‘Avasyaka Sitra’ gives inspiration to live a fine life.
Thereare mary essential thingsin the life. But here ‘@vaiyaka’ (esentalimeans the essential ‘Gvadueka’ process
or actvity to marifestthe virtues of the soul like knowledge eto.

2.L1 SFmavika’ A vasvakd'

Thetist divisonof ‘s@mayika’ ‘@vaiyaka’is of specialimportance ot of the dx divisionsof “@vaiyaka’.
Aciarya Bhadrabahu has also expounded ‘samayika’much more than any other ‘@vafyaka’. Acarya
Jinabhadragan Ksamaframana has written his own work on ‘samayika ‘avasyaka’and its
“riryuktT (commentary), which is popular as ‘Vifesavasyaka Bhasya'. Acirya MalayagirT explairing the
etymology of the word “samdyika writes that *sama’ means urity and equanimity of the soul, Thisis ‘sameaua’
And the feeling of ‘samaya’ is ‘s@amdyika’ According to AcBrya Vattakera the auspicious combination of
right faith, nght knowledge, selfrestraint, and penance 15 ‘samaya’. The same should be acknowledged as
‘samayika’. The importance of ‘samard’ (equanimity) is highligshted in every religion. In GRa
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‘samatva’ (equarimity)is called “yoga’. Acarya Haribhadra states very cleatly in Yogaiastra that, orne can not
enter in the area of ‘s&dhand’ without ‘sareyoga’. Commentator inadasagarni has said that, like the shky 1s
bearer of all things, similarly ‘s&@mdyika’is the supporter of all the virtues,  ‘Samabhdva’ (equarimity ) 1s the
originator of special skdlls, and is controller of all sins. JinabhadraganTK samaéramana revealing itsimportance
say s that, ‘s@mdyika 1s the firs ‘Gvasyaka’among ‘saddvaivaka’. These virhes areincludedin “caierv s ets.
He has declared ‘samdyika'as essence of fourteen "Firvas’. “samatd means steadiness of mind, suppression
of attachment and aversion, and stability in joy and sorrow. Pulling out of self from extranecus factorsand to
dwell in one’s own nature 1s ‘samatd’. Lord Mahavira has said there is religionin ‘samata’.

The presence of ‘sa@mayika caritra® is found in the time of all frtharkara, but existenice of other
‘cdrira’is not necessary, Qutof 12 vows of ‘Sravaka’, samdyika’ 1s popular as the rinth vow. And ocutof
four ‘stksdvrata’, “samayikais in the first place. According to Acirya Vattakera not to have attachment-
aversionin ife-death, gain-loss, alliance-separation, friend-foe, happiness-sormow, ete, but to have squarimity
1s ‘sdmdayika’. Nnadasagari hasaccepted ‘s@mayika’ ‘@vaiyaka'in the form of the first ‘mearigela (good omen),
In Uttaradhyayana Sira Gautama asks Lord Mahavia “what is the advantage of doing a s@mayika’ to a
frea’ T Lord Mahavira replied that, ‘ffva’ retreatsand retives from doing sinful activities by doing a "samedyiea’.
In Bhagavai Sitra the citizens of Tungia City asked monkKalasyaves, “whatis the meaning of ‘sa@mayika’™
There the reply givenis that "samedyika is the soul.

2. 1.2 Typesof ' Samariks

There are three types of ‘samayika’. 1. ‘samyaliva samayiks’, 2. ‘Suwta samayika, 5. ‘carira
samayika’. There are two divisions of ‘carirasamayika’, ‘dgara samayica’and ‘andgara samayika’. ‘Agara
samayika’ is for ‘Sravaka’and the ‘andgara samdyika is for the inonks and is for lifetime. There are three
divisions of ‘Suta samayika’. 1. ‘sira (the original scriptoves) saizndyika’, 2. ‘artha (the meaning of soriptres)
sd@mdyika’ 3, tadubbaya (both) sd@mdyika’. The characten st of ‘sarnwaltva samdyika'is tattva Sraddha’ (faith
in tenets), that of “Suta samdyika’is tattva pariiana’ (iowledge of tenets), and that of ‘carira samayika’is
retreat and retirement from sinful ‘yoga’ (actvities),

2.1.2 Origin of S3marika

The first ime ascertainment of ‘s&md g was done by Lord MahavTra in the earlier part of the eleventh
day of the bright fortright of the month of Vaifdkha in Mahasenvan garden. Hnabhadragari K saméé&ramana
dizcussing about the author states that from the popular viewpoint Ttharkara and ganadhara propounded
‘samdyika’. But from the reality viewpoint the one who performs ‘samayika 1s the author of ‘s&mayika’

2.1.3 Who is competent or qnaiified for doing ‘s@marika’

Comprehensive disaussion on this subject is found in ‘Avasyakariyukti, Mildacara and such other
works, Here the point to contemplate 15 that, 1s there a difference between the "samdyika prescribed in the
‘sadavaiyaka’and the “sdmedyika’done inthe routine course of a “fravaka’?. Acirya have rot clarified much
in this matter. Butposdbly it seems that the ‘s@mayika 'done by a “Sravaka’in his daily routine course is the
practical form of the "sa@mudyika ‘prescribed in the ‘saddvasweka’.

Deseribing about the competency of doing a "samayika the commentator states that one whose soulis
vigilant irirestraint, discipline, and penance 1s capable of doing a "s&mayika’. The one who has equarimity
towwrards all the mobile and immobile living beings can do a "samayika’. According to Jinabhadragant, the
person with the following virtues is the proper person to petform “s@mdyika’. One who isreligion-lover, one
whao 1s staunch religions, fearful of sins, non-deceit, steady, controller of senses, restraint, firm in his vows,
victorions over sense-organs, sincere, just, within limits of his vows and engrossed in the company of monks.

According to Acarya Vattakera the persen who has won over obstructions and impediments, and 1s
qualified in emotions and restraints, can perform ‘samayika’. The one who considers his ownand others souls
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equal, who congders all females as mother, and who is equal in like-unlike, respect-insult, et simations, can
perform ‘samayika’. One who understands based on techrical knowledge the multtudincusness of the
substance, the qualities and the modes can accomplish the best ‘sa@mayika’. “Samdayika’ has been named
‘Fma (the soul). Therefore one who has, retreated from all sinful activities, controlled his mind, body, and
speech, and won over all sense organs settles in the best ‘s@mdayika’. At that stage there 15 no difference
between the "samedyika 'and the author of the ‘samayika.

2.2 Carurvidsatkiava

The second ‘@vaiyaka’in sadavaiyaka s caturvitsdistava, [tiseulogy of the virtues of 24 titharkara
who enlightens the whole uriverse by the light of the kmowledge. By eulogize tithartkara one attains spivitial
strength in the inner consclousness. It destroy s the earlier accumulated “karsea’. It makes the soul pious and
calms down the passions.

In Uttaradhyayana Sitra Lovrd Mahaviva was asked,”what is the gain because of canpvmisatistava™
Lord Mahavra replied, “it purifiesthe ‘dardana’ (inhaton, faith™, Trtharikara is the supreme ideal of greatness
and vigour. Bulogy of tithartkara awakens valor in the soul, that each person carrbecome God from a
devotee, can become a big river from a drop, and the sun from a ray.

There are seven stanzasin caturvinsatigava. Inthe first stanza thereis aresolve to eulogize i#tharikara.
In the next four stanzas namewise praying to all 24 tpthankara is done. In the dxth stanza there iz a request
made for health, wisdom, and equanimity. Inthe last stanza, it is stated that (#thartkara are purer than moon,
brighter than the sun, and more soclemn than the ccean. And therefore enlogy to them wouald natorally yield
these three virtues. This ‘@vaiyaka’though being the smallest ameong, saddvaiyaka 1s very important.,

2.3 Vaddana

The name of the third ‘@vasyaka’is vandand (worshipping). Here worshipping of the noble teacheris
done, By doing ‘vartdand "there isan increase in the esteem for the teacher, and an internal flow of devotion
gets created. In Litaradhoyavana Sitra a question is raised that, whatisthe gainto ‘ffea’by doing “vandarna *.7
Lord Mahavira replied, * jiva’destroys a lower ‘goia’(status by birth)and binds a superior ‘gotra’by doing
“vandand . He acquires indestmictible good fortane, He finds all faveorable circumstances and people are ever
ready to obey his commands. The main purhese of vardana "is purification of scul. If there 15 no devotion
indcing ‘vartdana "but there are sentiments of fear, greed, fame etc then it 1s called ‘dravya vardana’. In
Avasyaka Clirni ‘dravya vardand ‘e ‘bhava vardand "are clearly explained by an historical tale.

Crnee Lord Aristanemi vigted Dvarika, Vasudeva Krsna reached there to offer his ‘vardana *. Sri
Krsna gota thoughtin his mind. He thought that, “whenever Lord visits Dvarika, I go there daily to offer my
“wandand ' There Ibow downto only the distinguished monks and dtdown to listen to Lovd s sermeon. But
today Iwill bow down to all the monks.” Viakaulika anattendant of Sr1Krsna wasalso with him. Viakaulika
imitating his master alss bow down to all. There someone asked the Lord, “Oh Lord! Both Sii Krsna and
Wirakaulika have performed bowing down ceremony equally. Please tell us that who has gained more and
who has gained less? Lord replied, St Krsna has performed ‘bhava vandana °. He had together with His
‘dravya vardand "highest intensity of feelings (‘bhava’. As a result SiT Krana has acquired ‘ksayaka
sarpyaltya (right faith due to destruction of the relevant kareea), and has bound ‘trthartkara nama-karma’
But Viracaulika “vardand "was without feelings. He performed only “dravye vardarnda ' (phy sical form)., His
intention was only to please his master SrTKrsna, Asa result he gained only satisfaction of SriKrsma and ne
other gain over and above that™, Dravya vardarnd 1s also performed by ‘abhavya jiva’'meaning a ‘fiva’ who
will never attain salvation. Hisactivity isonly mecharical. He doesnot getany giritual gainfromit. Therefore
both ‘dravya’and ‘bhiva’vardand are necessary. The monks who are qualified for recelving vardana are of
five types viz. dcdrya, upadhyaya, pravariaka, sthavira, and ratnadhika’. Vardand should be performed
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avoiding 32 faults, “Amadruta’etc 32 fanlts of “vardana "are described in @vaswaka Nt All these 32
fauls should be aveided when doing “vartdarna *.

241 Pratikramana

Werbal meaning of the word ‘pratieramana’is to reborn. This means the activity by which a monk
purifies himself by cleansing away the faults, misdeeds, and dns comumitted because of remissnessis called
‘cratikramana’. According to Acirya Hemacandra retnming or retreating from the advancement into the
sinful activities back to own place (self) in the form of “Subkayepa’is ‘pratieamana’. As per opinion of
Srutakevall Acarya Bhadrabahn ‘pratieramana’does not only cleanses the faults done in the past, but also
purifies the fanlts of presentand fisthaore. Like anexpert doctor canrelate a malady in the body by means of x-
tay, similarly a monk observing every activity of his life and identifying those faults makes them Lighter.

carya Bhadrabahn has specified eight synonyms of “pratiramana’.

. Pratilzamana — retreating from anful activity to soul purfication.
. Praticarana — to be completely in nonviclence, trath, et virhes.

. Partharana — to abandon all types of inauspicious activities.

A

1

2

5

4, Varana — to restrain self from sensual indulgence.

5. Nrertth — to retive ot to retreat from inavspicious activities.

6., Nindd — to repent for inanspicions activities done in past,

7. Garkd — to condemn ong’ s misdeeds in front of Godarwa, teacher eto.
8

. Suddhi — to perform soul purification by criicizing, repetting, condemring, and penance.
TWith reference to time pratieramana is divided in five types.

1. Damwasika — review of all misdeeds committed duving the whole day to be done at every evening
15 ‘darvastca’ pratiramana.

2. Ratrika — review of all misdeeds commitied during the whole night to be done at the end of night
1s ‘ratrika’ prafiramana,

3, Pakstka — review of all misdeeds eommitted diwing a fortright to be done on full moon night and
no mooh rght evering is called ‘paksika pratiramana.

4, Caturmasika — veview of all misdeeds committed during four months to be done at the end of
every four months viz. Kartitka, Phalouna, and Asadha on full moon night evering is called edfurnedsika
pratilramana.

5. Samvatsarica — weview of all misdeeds committed during a year to be done every yearon 50" day
evering after Asadht full moon rightis called s@mevatsarica pratiframana.

A guesticnaiises that whatis the necessity of doing ‘pakstha’etc pratiramana, when ‘darvasika’and
ratrika’ pratiramana arve done every day? The explanation is as follows, Hwven after cleaning the house
everyday, special clearing is done onauspicicus days. Similarly even after doing pratiramana every day, on
certaln auspicions day s review and cleansing 1s done with special attention to the residual faults,

2.4.2 Tradition of Fratikramana

Monks of the first and the last trthartkara traditions perform ‘pratteamana’ everyday both in the
motring and in the evening for the purpose of purification of fault even if the fault or misdeed 15 committed or
not. Butthe monks ofthe middle 22 ithartkara tradition perfonn ‘praforamana’ only whenafanltis commitied.
Because the disciples of the firstand the last t#thartkara are fickle minded, delusve, and slow wit, and the
dizciples of the middle 22 tptharkara are determined, pious, steadfast, and with unblemished character.

M.A. J (P)11141



Fratioamana is a wonderfil art of life and is the best process for life-expiation. The importance of
‘pratiramana’ can be realized from the fact that ‘pratiframeana’ has become synonym of ‘Gvaiyaka’ (essental),
At present the word ‘pratiframana’1s used forall ax ‘@vaiyaka’, in place of ‘d@vaiwaka’.

2.5 Ravorsarga

In Jaira system of spiritual discipline *ka@yotsarga’ hasanimportant place. In A garea itis called treatment
formalady. The practice of “kd@wotsarea’is used for the following purposes: formore and more purification of
life, for repentance, for removing anguish from soul for soul purification, and for destruction of
‘papa’ (inauspicions) karma,.  Kayotsarga'ls an important task in the course of spiritual disciphne. Lord
MahavTa has prescribed it as the remedy for all unhappiness.

Acirya have described fourtypes of ‘kdyotsarga’ to explain the difference between ‘dravya’and “bhava’.
1. Euhigta Etthista

Whena person stands up in k& yotsarga’ postare, hisinner conscious also becomesalettand stands up.
He abandons inauspicicusapplication and concentrates on auspicious meditation. Heisa meditator of the first
order. He stands up both phy decally (dravye)and mentally (Bhava).

2. Litthista Nivita

some persons stand up and close their eyes for doing ‘kdyotsarga’ . ot mentally they are notat all
alert even though they are seen as phydcally standing. Their mind is engrossed in worldly objects. Their
feelings and emotions are full of anguish and anger. They are phy dcally standing but mentally dting. Such
personis ‘withisia nivisia "

3. Upavigta Utthita

Some timesa personcannot stand up becanse of phy sical inability or old age, so he will do k@ wisarga’in
‘padm3sana’etc dting postare for phy sical conveniernice, Such person even if phy sically siting is mentally
“ithisia’,
4. Opavista Nivista

some person even if phy sically fit anvi-capable dees not stand up but do “k3yetsarga’ dting podton.
He is physically ating (wpavisiz), and aleo mentally not alert [ rivisia )

Ot of the four types of “kdyoisarga’, the firstand the third typesare in effect kayorsarea’. Only with

these two types a person can achicve his goal,
In Avasyaka Nyl mne types of ‘kdyotsargas are described based upon different phy dcal position
and mental dispodtion.
Physical positien Mental disposiion
1, retimet wismat, standing - 'Fharma- Sukla' concentration, real and pure
2, utird standing -- Neither dharsma- Sukla nor @rtha -roudra, but directionless.
3, wirit misanna standing - @tha- rowdra concentration, anginish and anger.
A nisanna wiirwt, Sting -- dharmea- Sukla' concentration, veal and pure,
. RIsapna, sting - Neither dharma- Sukla nor @tha- roudra, but dirvectionless,
. MIsamMa nisarma, siting - @rtha- roudra concentration, anginsh and anger.

5

&

T, misanna wiirwd, lie down -dharsma- Suekla' concentration, real and pure.

8. nmisarna e down - Neither dharsma- Sukla nor artha- rondra, but directionless,
9

. RIsaRHA Risapna lie down - @rtha -roudra concentration, anguish and anger.
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In sadavaivaka during “kayotsarga’, ‘catryiMsatistava’ meditation 1s done, There are 28 lines in 7
stanzas of ‘catorviisatistava’. Meditaion on one line 1s done in one breath. ‘Kayotsarga’lasting for four
Uogassa’ (‘caturvitsatisava’ s done in ‘davasika and ‘rafrika’ ‘pratioamana’, for twelve logassa’ 1s done
in fortmightly pratiframana’ and for 20 Slogassa’in ‘eaturmasica’ prattramana and for 40 flogassa’in
‘sarrvatsarika’ prattoramana’

In Avasyaka Niykti Acarya Bhadrabahu has described the following advantages of “kdyotsarga’:—

1. Dehajadya suddhi (physcal purification) — by doing ‘k@yetsarga’cough etc physcal ailment get
destroyed, and dullness created by it also get removed.

2. Margadya suddhi (mental purification) — by doing “ka@yotsarga ' mental concentration 1s achieved.
And the intellectnal dullness gets removed making it sharper.

3, Sukha-dukha titesd (endurance for happiness and grief) — by doing “k@yetsarsa’urique erdurance
power to bear happiness and griefis created.

4, Arupreksa (perception of feelings) — by doing kawotsarga’a person can do concentrated stady of
feelings.

5, Dhyana (meditation) — by doing “kayetsarga’real natoral meditation can be practiced.

The whole process of fault purification of a Jaina monk is connected with, "kayorsarea’. A person
tepents for his sins during pratiramana, which makes his mind pure. When the mind is pure doing
“kdyotsarga’is very natural.

2.6.1 Fratvakhiving

Eepentance of faults committed in past becausze of remissnessis called ‘pratiramana’. And talang
vow to be away or to retive from inauspicions “yoga’ (activities) with some limits or certain exceptions and to
remain in auspicicus activities is called ‘pratydkhyana’. In Anuyogadvara Shftra another name for
‘wratyakhyana givenis ‘gunadhdrand’. It meansto acoepivirhiesin the form of vows, In Avaiaka Mimuktt
Acarya Bhadrabafibn states that, a person acquires r=shaint because of ‘pratyakhyana’. Restraint blocks
‘irava (inlet of karma). When ‘@srava’is blocksd, the greed isdestroyed. Destruction of greed induces the
noble state of subsidence (of karmea) called ‘wppiama Bhava’. This purifies ‘prafyakhyana’. This purification
by ‘upaiama bhava'discloses ‘carira dharisa (the right conduct). Because of the right conduct karmea get
dissociated from the soul. This brings about ‘Gpurvakarana’. As a result the divine light of omriscience (pure
and perfect knowledgelis unveiled, This gives the happiness of emancipation.

In fact the word ‘praetyakiowing’is used to mean and sgmfy taking of vow with a purpose after
understandingits dgrnificance. We may not usea paticular object. If we are doing so without ‘pratwakhovdrg then
itis not frmithal; becanse we have not derded the use with a purpose. Ourdesiresare open by not takdng a vow
inthe form of “pratvakiodng . I there is ‘pratya@khpdna ' then there 1s no desire even to lookin the direction of
that object or that misdesd, Conversely a person without ‘pratwakiowana’ being indi sereet would continmonsly
go on binding himeelf with karsmea. There are two main divisions of ‘pratyakhyana’. 1 Milaguna
pratyakhyana’, 2. Uttarguna pratyakhyana’ . The first type 1s for lifetime. The second isdone for a particular
tirme imit oron daily basis. AparajitsiorT has made three dividons of ‘pratyakipdna’ on the basis three types of
“voga'viz. 1 Mental ‘pratydkhyvana’, 2. Verbal ‘pratydkhydna’, and 3. Physical ‘pratydkhopdnag’

Ten kinds of ‘pratyakhyana’are desoribed in the books like Bhagavat?, Thanam, Avasyakanirmkt]
and Milacara. They are:

1. Andgata — ‘Fratyakiyvana which is normally done during paryesana etc festival done earlier
becanse of some reason.

2. Atthrarta — " Pratyd@chyana’ whichis normally done diring paryiisana etc festival done later because
of some reasons.
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3, Kofisahita — To begin next ‘pratyakidana’ before completing the orrent one. e, . to begin next
fast before ending the curvent fast by ‘parana’.

4, Niyartria — To complete or to perform a ‘pratyakiiyana’ onthe predetenmined day evenif thereis
obstacle ke sickress etc on that day.

5. Sgkgra — To take vow keeping certain exemptions in mind, like if there 1s any obstacle or any
special reazon I may not do the penance.

&, Npghdra — ‘Praty@khygna without any exemptions.

"t Parm@nakrta — A monk takes a vow when going for begging or at the time of eating that he
would only eat a certain hmited quantity of food, Ora monk takes a vow at the ime of going for seeking that
he would accept only a particular kind of food.

8. Nrdvasesar — ‘FPraty@khyana without exemption for the intake of all four kdnds of food, wiz
‘aiana’, ‘pana’, ‘khadima’, and ‘svadima’

Q. Sdiketika — ‘Fratydkhydna’ with reference to some event or happening. Like a mionk would take
vow that he would not eat till he would untie a knot. Here ‘pratwikhovdana’is as per the convenience of the

person. In MElgc@raitizsnamed as addhamgata. Thisisindicative of a traditicn of rzsting etc when crossing
a river or a forest.

10, Addha — Inthis ‘pratyakhvdna’ vow takenis with reference to 2 definite ime himit. There are 10
types of this ‘pratyakivana’: they are, mavakarast, porast, 'piarvarddia’) ekdsana’, ckasthana’, 'Geamla’,
‘upavasa', 'dvasacarima’, ‘abhigraha’, ‘nuviritea’.

2.6.2 Drawbacks of’ pratrafivang'
According to Acirya Bhadrabahu there are possbiliiesof three types of drawbacks in ‘pratyakhydna’.

1. Some person earned much respect in the society by doing ‘pratydkiyana’. [ would also do smalar
‘pratyakiyana’, so [ would also eam respect.

2. I would do such ‘pratyakhyana’that the respect and popularity of the other person doing
‘priydkhyana’ gets dimirished.

3, ‘Pratyakhyana done with the followang intention. I would earn fame in this life and the life after
and I would have much prosperity in my fife.

saddvaiyakailsa very important performance fora spiritual follower, A person who accomplishes this
fanction with *bhdva fiwd’ (mental alermess), experiences a natoral transmittation in the life.

QUESTIONNAIRE
1 Essay type
1. Explain the natore of ‘@vaiyaka’illustrating its purpose and importance. Eeply in brief.

1. Explaintheimportance of ‘samayica ‘Fvasyaka’ with reference to its divisions and the competence
of itz author.

2. Describe the gains of “kE&yotsarga’ mentioning its divisons.
3. Whatdo you understand by ‘pratyakhypdna’?
2. Select the correet reply
1. The fifth ‘avasyakais _ .
A samayika, B logassa, O pratiaamana, 1) ‘kdyotsarga’
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_iszessential fora monk

Asvadhyaya, B dhvana, C) avaiyaka 1) pravacana.

Who did ‘Bhdavapirna’ (with mental alermess) varndana 7

AW irakaulika, By Krana, O Candpradyota, D) Samprati.

Thereare _ divisions of pratieramana from viewpoint of ime.

A five, Blseven, O four, Deight.

Vandana is offered to

Alkdng, B) political leader, ) god (*devata’) [ sadaguru (rue teacher),
In canovinsatistava _ is worshipped.

Ad@earya, B monk O tptharkara D) upadhyaya.

Outstanding work on s@mdyika by JinabhadraganT K samaframanais
A) "Avaiyaka Nirudti, B) Visesavasyvaka Bhasya, ) Avasvaka Dipika, ) Avasyaka Ciirni
samdyikaisinthe _ placein twelve vows,

Al minth, B fifth, Cheleventh, CNseventh,

The fourth “avaiwaka’after “vardanad "is

Al samayika, B) pratifzamana, ) pratyakhyana, [ lopassa,

ML.A. J (P)IL145



UNIT 8
LESSON 18

PARISAHA

Inthe lastlesson we discussed in details the code of conduct of “Sramana’ (Jaina monks). Practicing
this type of life style is like walking on sharp blade of a sword. A “Sramana’progressing on this path of
restraint has to bear with many types of hardships. These are called ‘parfchaba’. In thislesson we will study
in details the 22 types of ‘parisaha’faced by a ‘Sramana’

1.1.0 ' Fagrgahy : Definition

Cenerally, parisaha 1z misunderstood as to torture the body. Butit is not so. Parfiafa 1s adverse
stmation, which is not invited by an aspirant willingly, if comes in life itself then he must bear, Since a monk
doesn't have any sort of comfort, so many obstaclesregarding food, water, house clothies ect. may ocour. He
may not get fulfilled his needs. That, what 1s suffered 1s ‘parfsaha’ In Jaimsm perisaha 1s sigrificant term,
defined uriquely . AcGrya Umasvati defiring the ‘parfsaha’has written in Tatvarthasiira 9/2, “not to deviate
from the path, and to bear with the hardships and obstacles such as hunger, thirst, etc for the purpose of
shedding off “karma’, is called ‘parizabha’. To win over ‘parisaha’is called, “parisaba’java’ (victory of
‘partsaha’). The word ‘wpasarga’has been used in some places in the mearing of ‘parfsaba’. There are two
main factors of Lord MahavTra's religions preaching; non-viclence and forbearance of hardships. Bearing the
hiardships does not mean to grieve the body, the sense organs, orthe mind. But to keep steady and firm the
religious practice of non-viclence etc.

Acirya Kundakinda has sald, “knowledge mixed up with the happiness gets destroyed when the
unhappinessis generated. Therefore the monk should get Fimselfacoustomed with inhappiness, Itisessential
to have the uncomfortable heat of ‘parisaha’together with the coolness of comforts for the “s@dhand’to be
successfial”, ‘Parisaha’is notanobstacle butan aidtor the monk, Therefore ‘parisaha’ should be borm with or
endured with steadiness.

1.1.1 Difference in the order of * parsafie

As accepted in Uttaradivpayarn, samvayanga, and Tattvarthasistra, the total momber of “parisaha’is
22, Thereisan agreement for the toial number, but there 1s some difference in the order. In Ltaradhyana the
22 dividons of ‘parisaha’are foind as follows: 1 kmedha’ 2. 'pipasd’ 5. §0a’ 4. ‘usna’ 5. ‘darisa-malaka’
&, ‘acela’ T Taratl’ & T 9 Vearya’ 10, ‘misadya’ 11, Saypa’ 12, ‘@rosa’ 15 vadha' 14, "yacana’ 15,
‘alabha’ 16, roga’ 1T tria-sparia’ 18, Jalla’ 19, sathdra- puraskara’ 20, ‘pragia’ 21, ‘appdna’ 22,
‘dariana’.

In Samvayaripa (samavaye 220 the order of the last three 1s different. Ttis- 20, Vhana' 21 ‘daring’
22, ‘prajia’.

In Tattvarthasitra (9/9) the word ‘magrya ‘parizaka’is used in place of ‘acela’, and
‘adariana ‘pariiaba’is used in place of ‘dardana’ partaha’. In Pravacanasaroddhara (gatha H36),
‘sappyakitva ‘parfsaha’is accepted in place of ‘dariana’ ‘parftaha’. Thisis only difference of words. But

between ‘acela’and ‘ragre’thereis a little difference in the meaning alse. Mearing of ‘acela’is, 1. Nude, 2.
Torn or very low value clothes, whereas 'nagrya' means deveid of clothes.

1.2.0 1. Asadhi(hunpger)

Food is the first need to nourish the body. A Jainmonk doesn't take arimate food, He also doesn't take
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the food which is prepared for him, becanse itis cansed by viclence. So to get food free from blemishes is
difficult. A monk should find out non-arimate food. If he doesn't get then itis ksudha parisaha, which must
be forbeared by the monk accepting it as penance. Therefore 1t1s avissed that a monk would not pluck a fint
etc himself nor he would get it plucked by other; nor he would get anything cooked by other, eventhough he
15 distressed and confounded by hunger. Instead he would calmly bear the hardship generated due to the
bunger. A monk locks for dnless food, He would not accept or use food against the miles, even though he
may not obtain any food or he may obtain it invery small quantty. He would practice the six essential rules
fairly. Bwvery moment he 1s engrossed in knowledge, meditation, study, and pious thinking., Also sometimes
he would practice fasting, or practice eating very less food, He would accept within the rules whatever food
however unsavory 1s offered to him. He does not care evenif his body becomes very weak by consuming
tasteless food. He keeps hiscool even when he does not get any food. Inthis manner the monk wing over the
‘ksudha parisaha’
2. Fipasa(thirst)

A monk would bearthe hardship of thirst with calm dispodtion. But he would notmake use of water
thatis live; as Jain philosophy accepts that life in water itself. Hence, monk is forbidden to take living water.
A monk would never take bath. A monk would notuse live water even to quench bis thirst that is genevated

because of high fever resulted because of eating very acidic, very oily, very coarzs, or very unfaveorable food.
He would bear the hardship of ‘pipdsa’ parisaha’

3. Sita(eold)

A monk would bear very severe cold but would not make ns= of the fire to overcome such cold. A
monk would not make the fire himself, nor he would vse the fire ighted by others. He would notaccept oruse
any clothes, which are beyond the limits of the rale or which are not acceptable by the rules, even when his
clothes are ragged and torm. Many a times incold season s monk would stay below a tree, on the open rocks
of mourntain orin open place. He would bear very cold winds and snow with equanimity.

4. Ulsna (heat)

A monk would bear the heat. He would niot bathe with water, nor he would use a fan, nor he would
wish for anumbrella, to aveoid orto get vid ofthe heat of a severe summer. A monk would travel through
places, which are without any wind or water, or are arid and desert. Somne times he would stand in meditating
posture under a tree or he would mediate in deep cave of a mountain, When ameount of acid increases in his
body, he develops high fever. His throat would dry as a result of blowing of hot winds, Ewven in such
citcumstances he would notmales use of live water, nor take a bath, or use a fan or anumbrella to protect him
from fierce heat of the sune He would bear heat with equarnimity.

The name of third chapter of Acarangais “stosniva”. The mearing of “Siosnfya™ls “fita’ =favorable,
and ‘usna’= urfaverable. There all 22 ‘parfaka’are included in only “Stosniva’. According to Acararga
Mt ‘strT ‘porbaia’and sathitora’ pariaha’are included in “ffa” parisaha’, and balance all 20 areinclnded
in ‘wsna parisaia’ . A monk would bear both with equardmity.

3. aas3- masaka (mosquito bite)

£ monk would bear pain of mosquite bites. He would not trouble the mosquitces to get rid of the

hardships created by them. He would neot have even slightest thinking of kKlling them. He would not make

uze of the smoke ete to destroy the mosquitoes, not he would even think of any means, which would harm
them. Bt like an elephant in the battle, he would stand finm on creation of this ‘parisaha’

B, Aerefa(no clothes)

To not bother or worry about becoming without clothes or with ragsis ‘acela’ ‘parfsaba’. A monk
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would not think that his clothes have become old and he would become ‘acela’, orthat he would obtain new
clothes. In this manner he would not be mentally depressed about his old clothes nor he would become
excitedly happy about obtairing new clothes, Acarya Umasvat hasmentioned ‘ragrya’ parfsaka’in place of
‘aeela’ ‘parisaha’. In Pravacanasareddhara some difference 1s made between no-clothes and old-clothes.

Cenerally ‘finakalpia’monks used to stay without any clothes. And ‘sthavirakalptka’ monks used old
ot very cheap clothes, Some times monks would obtain clothes to their liking, or some times they would not,
But both the conditions he would bear with equarimity.

The commentator of Litaradhyayana has written, — ‘acela’ parisaha’is for finakalpr monks, And
for those “sthavirakalpt monks for whom it is extremely difficult to obtain clothes or for those monks who
have almostno clothes, or for those monks whose clothesare torn because of rainsetc. In the commentary of
Fravacanasaroddhdara also this ‘parizaha’is shown for “firakalpr monks only.

7. Argtd impatience)

A monk would bear the impatience produced against continence, Some timesimpatisnce 1s produced
ina monk’s mind when travelling from town to town or even staying at one place. He would then resolve this
by practicing the true religion. ‘Aratl means “impatience towards practicing monkstiood®. A monk does not
have attachment. Heis indifferent to attachment. Some times he would stay in some lonely place, orin some
temple, ot some times below a tree or some imesin a mountaincave, He would be alway s engrossed in study
and meditation. He would have compassicontowardsall the living beingsinthe world, He would not remember
the materialistic pleasures he had enjoyed, nor he would be interestedin the stories of sensuality. Only such
monk can conguer ‘aratl ‘parisaka’. Here ‘arati’ means not to allow aversion to be produced towards the
dizcipline of monkshood.

Acarya Vattaker has written ‘arat? ratTin place of ‘@a@fin Milacara.
8. “Stri{woman)

Mot to become passionate by locking at a-swomian is conqueting ‘sl ‘parlsaba’. A monk would
contemplate that too much of familiavity with womenis fatal for his disciplined monk-life. Itis obstructve in
observing total celibacy. Their facial expressioris, eye movements, and their embellishment create perversion
in the practice of a monk’s life. Thereforeitis better to keep away from them. He knows that the gestures of
the women disturb the peace of mind, Trherefore he contracts his sense organs like a turtle. Here the word
‘strTisused to mean sexuval desive. Tovwinover sexmal dedreis “sriparitahajal, victory over 5T ‘parisaba’.

9. *Caryd (travel)

Here ‘caryd’mean: to travel, to go from one place to another. To bear with all the hardships of
travelling from town to town and not be attached with any pardcular person orresidence is ‘caryd ‘parisaha’,
A monkwould stay at the feet of his Grere (wherever his Guern stay s), and acquire deep knowledge of scriptores.
He would serve other monks respectfially for the enhancement of continence. And he would travel according
to Grerne’s order ovindication. He would be detached like wind. He would bear body hardships. He would
not wish or think of a vehicle even when suffering from thomsetc onthe way. He would be a non-restrained
traveler. Fle would be abowve affection and attachment to any town, city, family, or place. In this manner he
wins over ‘caryad parisaha’

10. ‘Neadra'( fearlessness)

A monk would practice meditationin lonely places like a cemetery, abandoned house, or a forest. He
would not be afraid of hearing roaring of lion, trumpeting of elephants or fearful screaming of other wild
arimals. He would take various poshives fora defirite ime. That time he would bear calmly with all kndsof
hardships created by gods, arimals, humans, or by living and nen-living things. He would not restrict the fear
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of such hardships by reciting any kind of ‘masira’, nor he would min away from that place. In
‘Pravacanasaroddhara’, this is called wisedhikiparisaha’. And commentator has defined it accepting
‘nisadyd as alternative,

11. “Sarpd(bed)

A monk would bear the hardships of uneven, rough or coarse bed when sleeping. A monk would
sleep unperharbed even if his bed is made over pebbles and stones oris filled with sand. He would not be
mentally dejected or would not leave the bed even whenany hardship would appear. He would think nothing
would happen in the night. And thinking so he would bear the “Saywa’ ‘parisaha’.

12. ‘A krosa (anger against abuse)

A monk would be indifferent or unconcerned even when some one would curse him erdell him
unpleasant words, He would bear peacefully. He would not be even mentally angry even when some one
would tell him very harsh words, He would not remonstrate even when he 1s capable of doing =0, He would
think, “if this 1s my mistake then he has obliged me by pointing it, and 1fit 1s not a mistaks even then what 15
good of my geting angry ¥ In this marmer he would win over the ‘@lroda’ ‘paritaha’

13, * Vadha' (kill)

If some one 15 ready to klla monk, he would think, “soul and body are two separate things. The body
isdestructible and the soulis indestructible. Even when weounded by sharp weapons, he would not have even
a spark of averdson because of ‘bheda-vifiana’ (knowledge of separate existence of soul and body’) When
beaten or chided, he would think, “this is a result of my “karsea’™ ~IF some one abuses him then he would
think, “he has not beaten me™, If some one beats him, he would think, “he hasnot kalled me™. If some one 1s
ready to Kill him, he would think, “He is not deviating me by path of spirituality. He is not killing my soul.
soul is immortal™. In this manner not having ary hatred, and thinking of religion he would win over the

“vadha' ‘parisaha’,
14. ‘ Fdeand (bepging)

A menk can not obtain any thing withont seeldng.  Wany times a prince or a person from a royal
family may become a monk. He would feel shy to beg, coming from a rich family. But whenitis necessary
for the preservation of religion and body iz has to beg. Butit should be noted that - A monk would not say
any pitable words, nor he would actin a manner to show that he 1z suffering much from hunger. He would
accept quietly whatever food is offered but would not beg with pitiable words.

15. *4 /2682 (non-availability)

Itis posable that ali necessary things are not obtained even after seekdng. Many times a thing 15 not
obtained evenif there is'a hecesdty. A monk would not be unhappy when a dedired thing is not obtained. If
food 1s not availabis For several days, he would think that he got a golden opporturity to do penance. He
would goto a houssholder for seekdng. The householder may not give hima thing, whichis available. Then

hie would think that, to give or not to give depends upon householder’s wish, A monk has to remain equalein
both the sibiations.

16. "Naocy (disease)

A monk would bear the agornizing painproduced by a dizsease with equardimity. He would contemplate
that the body 1s a house of maladies. There are many maladies in the body. He would not become timid
because of a diseasze, nor he would get distracted. He believes that the body is aninstument of practicing
constrain and religion. He even takes the food for that reason. The food because itis dependent on others may
be favorable or may be unfavorable. But he would not be impatient. He would not make use of any special
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faculties to overcome the disease. If thereis a need to cure the disease, he would only follow those therapies,
which are prescribed for the monks. Itis writtenin Liaradhyayana Sitra thata monk would not welcome a
therapy. But Acarya Nemicandra has written, “when a therapy is necessary it should be as prescribe by the
scriptures”. But whatis prescribed is not specified. There itizalso written that itis only for fimakalpr monks
not to undergo any therapy, and itis not for ‘sthavirakalpt . A householder offers 14 types of alms to monkes.
Among them ‘ausadha’(sngle medicing) and “bhesaie’ (compoinded or mixtire of medicines) are included.
Why are these two mentioned there if monks were not to use them? Mention about the therapies formonks are
found in several places in Agama literature.

17. *Tripa sparsy(touch of sharp edge of prass)

When a monk would sleep ona bed made of grass, the sharp touch of grass blades creates pain, This
sharp piercing can make a monk unsettled. At such time the monk would net wish to vse a cloth covering,
Monks used to sleep ona grass bed made over wet ground. Or some monks would sleep ona grass bed not
having even any old torm clothes as their clothes were taken away by thieves. It seems that in the past the
tradition of spreading cloth or making a bed with cloth may not be commeon. Grassand suchother things were
uszed in place of cloth for making a bed. In Uttaradhyayana Sira in the chapter of Hefl and Gautama,
Sramana Keé had offered a carpet made of grass to Gautama for siting, In later pericd the custom of spreading
a cloth for siting and sleeping has come.

18. “Jafla’ (bearing the unpleasant things like perspiration, dirt, mud eic)

*Jalla ‘parisaha’ means not to attempt removing the perspiration, muad, dirt, etc acouamulated on the
body. A monk would not despise such repulaive things when come irito contact with themn, nor he would wish
to clean the body, Thisis ‘falle’ ‘parisaha’. Bathing is prohibited for monks. He would not scratch even
when dirt gets deposited on the perspiration on his body. He would not think of getting vid of the dirty things
from his body., He would not wish to take a bath to ciean up. In this manner he would conguer the

jalla® ‘parisaba’

19, Satkdra-Faraskdra(praiseand award)

A monk would not wish for felicitation; sahutation, invitation, etc when observing these being given to
some other monk, He would net feel jealoatsif he is not honored, nor he would regret. Here meaning of
‘satkdra’is to praise. And mearing of owraskdra'is to regard a person as the best in a certain field. Even
when not given “satkara-puraskara™s monk would not think, “T am a great penancer. I have defeated many
opponents in debate. Hven then winy other monks do not worship me. Why I am not honored by offering a
seat or welcome by a bow-dowr. Heow much blind these people are who worship those who have little
krowledgze and who are roteven penancer. [ am expert in the art of giving setmon. Others are nothing
compared to me. Thelr sermmonis nothing compared to mine. Butthey are being honored, and not me™. Inthis
mannet a monk would conquer the “satkara-puraskara’ ‘parizaha’

20, JAang (knowizsdge)

A monk would bear the pain produced becanse of lack of knowledge. He would not contemplate, “in
spite of my severe penance, my nescience (lack of knowledgelis not destroyed. I have not gained the divine
knowledge, To gain the divine knowledge I have observed celibacy, controlled all the sense organs, and
restrained the mind. Is all thisin vain? Eeligionis Benedictine, But I have not yet experience it. I have not
become a scholar of Agama literatre™, He would not become unhappy thinking in such manner. This way
hie will win over the "JAana’ ‘parlsaha’.

In Uitaradhyayana Sitra in stead of "Shana’ ‘parisaba’, ‘afiana’ parisaha’is mentoned. And the
defirntion of ‘affiana’ parfsaha’ givenin Uttaradhyayana Sitrais the same asthat of “adarasana™as given in
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Srutasagaria’s commentary of Tattvarthasitra. There it is written that, a monk would not think that even
after a long time of becoming a monk he hasnot obtained ‘avadhiiana’ or prosperity etc and his monkshood
1s failure. He would not think, why did he take the great vows? This way the monk wins over this ‘parisaha’

21. *Darsang’ (faith)
A monk would not think the followings, “There is no transmigration, Prosperity 1s not obtained by
penance. Tam cheated by accepting monkshood, There were no Ththarkards earlier, and there will never

be™. Inthis manner by not having any distrust in religion a monk wins over ‘darsana’ ‘parisaba’. He would

hiave firm faith on religion under any circumstances. His faith would not shake in any unfavorable or formidable
circumstances.

A monk would face several typescof beliefand dogimas such as "/Agravadr , ‘affianavadt , ripavadr,
‘akriwavadietc. At that ime faith of some monks may get shaken. But those, whose faith remait fally firm
win over the ‘darfana’ ‘parizaha’. In Samavayarga and Uttaradhyayana Sitra this iz called
‘dariana’ ‘parfahka’. In Tattvartha Srisagarfyd commentary this is called ‘adarsana’. In Mildcara also,
‘adariana’is mentioned in place of ‘darfana’

22 “Frajig (sharp intellipence)

‘Prajia means sharpness and acuteness of intelligence. A monk wha is expert in logic, emidite in
gramrnat, literatore, and such arts, having a brilliant personality and has ev=n a trace of arrogance of his
krnowledge thinksas follows. “Any adversary however clever he may be would munaway from me like a deer
rins away hearing the roar of a liorn™, Buch a monk would not winover the ‘prajfia parisaha’.

According to Lttaradhyayana Sidra, when a monk contemplates, “I might have accumulated in past
such ‘karma’which result into nescience. Therefore I can not give a satisfactory explanation for an inquiry
made, Tam ighorant. I know nothing™. This way he would bear it thinking it to be the result of acoumulated
karma’,

Y

Itismentioned in Lttaradhyayana Skra that, “a monk would regard thiz asa result of pastacoumulated
karma’. Anelephant would stand steady ina betdefield. Any force would not shake Mount Mera, A Hon

would never go back, Similarly monks showld win over these 22 ‘parfsaha’™.

Itis to be noted that ‘praffia pariieha’ is due to lack of knowledze and itis concermed with 'Suta &
ara', while frana parisaha is due to lack of direct knowledge 1.e. clairvoyance, and the like,

1.3.0 C'auses of creation of * par3sfig

The cause of creation of ‘parisaha’is ‘karma’. These are ‘fRanavarantya’ (knowledge obscuring)
harma’ ‘artardya’ (hindraroe producing) ‘karma’, “mohkan T’ (deluding) “karma’and “vedar e’ (feeling
determining) “Farepna’.

1. UhranavernTya karma’is cause for, 1 ‘pragia’, 2. ‘ajpana’.
*Artaraya karma’is canse for, 3. ‘alabha’.

3, SOAarnra mohanlya karma’' 1s canse for, 4. aratT, 5, "acela’, 6, "steT. 7, ‘nisadya’, B "wicand , 9.
‘dkroia’, 10, ‘satkara-puraskara’

4, ‘Dariana mohanla karma'ls canse for, 11, ‘dariana’

5 VedanDya karmaiscause for, 12, ‘ksudhd’, 15, ‘pipasd’, 14, '5ia’, 15, ‘amna’, 16, ‘daria maiaka
LT fearyd, 18, Saywd, 19, vadha', 20, roga’ 21, ‘rina-sparia’, 22, Galla’

L4.0 ‘FPargahg’according to ‘Gopasthang point of view

Gunasthana means order of spiritual development. Asand when there 15 ksayopasama’ (destruction
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cum subsidence), ‘wpafama’ (subsidence) or ‘ksaya’ (destmiction) of *karma’, a person obtains progressively
higher ‘gunasthana’. And ashe goes up the ladder of ‘gunasthana’, he conquers over the “parfsaha’. Acarya
Umasvat hasexplained in Tattavarthasiira (9/10- 120, about which ‘parfaba’are foundin which ‘senasthana’.

In 10 ‘spksmasampraya’, 110 ‘upaiarmtamobha’, and 12" ‘Esimamoha’, only the following 14
‘parizaha’ are posdble, 1 ‘ksudhd’, 2. ‘pipasa’, 5. iRa’, 4. asna’, 5. ‘daria masaka , 0. ‘caryd’, V. ‘praji
&, B ‘afiana’ 9. ‘alabha’ 10, Sayed’, 11 vadha’, 12, roga’ 13, ‘trina-sparia’, 14, “jalla’,

The remairing 2 ‘parftaba’ are generated by ‘meoha’. And there is absence of “mohodaya’(vidng of
‘woha’). Therefore the remaining 8 ‘parfsaba’ are not there, In 10" ‘grpasthana’ there 1s only a trace of
‘moha’. Therefore the posdbility of ‘meha’ generated ‘parisaha’ is almost nil. Therefore only 14 ‘parTsaha’
are mentioned.

In 13" and 14" ‘gupasthana’the following 11 ‘parisaha’are posdble, 1 “kmdhd’, 2. pipdsa, 5.
‘Sha’, 4. ‘sna’, 5. ‘dania mafaka |, 6. ‘caryd, 7. “Sayyd’, 11, vadha', 12.. ‘roga’ 13, ‘trija-sparia’, 11.
‘fafla’. Thereis absence of ‘gh&@l ' karma’ in these ‘sumasthana’, therefore the remairing 11 ‘parfsaba’are
not possible.

All the 22 “parisaha’are possble in fivst to rinth ‘gunasthdana’, because all “arsmea’ which are causes
of ‘parisaha’are present.

1.4.1 Co-existence of Fargaha

How many ‘parisehe’ can exit amultanecusly in one frea’l=cul)? The reply 1s, as many as 19
‘parlaha’are posdble amultanecusly. There ate some mutially opposite ‘parisaba’. Outof “SRa’and “Eoe’any
cne 1s possble at a time. Similarly, cut of “Saypd’, ‘carwd’, and ‘risadya’only one 1s possible ata time.
Therefore only two are possible cut of five, Thus total 19 ‘parlzaha’ are possible simultanecusly.

1.4.2 ' Fargahy and * kgv3-Alesa (austerity)

‘Parisaha’ does not mean to give pain to the body, ‘Kaypa-kela’is accepted asa penance ina limited
sense. But ‘parlsaha’ and ‘kdye-kleia’ are not the same.

‘kiya-klefa' means performing the followangs, Doing yoga exercises, exposure to hot sun light in
summer, residing among tree rootsin ralny Season, staying in openin winter and accepting different poshires,
not to soratch or pamper the body, Thisismentoned in Litardadbnayana Sira (307270,

According to Tattvartha Vel (SrRasdgartyd), any of the above mentioned hardship when suffered by
own willingnessitis called ‘kdws-THefa'; and when it is suffered not by own wish, it1s called ‘parisaba’

Practice of “kdye-klosz bing aboutcapacity to bearphy deal pain, indiffererce toward s phy sical pleasire,
and at times magnanimity of ‘finafdsana (Jaina religion). Bearng with ‘pariseha’ protects the accepted
principles of non-viclernce ete.

In Swutta Mizdraitis said, that a monk would move about alone like a vhine bearing with (the hardships
of) 'ia’, Hsna, ‘ksudhd | ‘pipasa’, vata', ‘atapa’, ‘danda’, and reptiles. From this it can be understood that
Buddhists kFave given more emphads on winning over the ‘parftaba’. But Buddha monks do not give
impottanoe to ‘kaya-kleia'.

In Agama and post-dgasma literahire many elaboration and narration relating to ‘parfsaka’ are found.

students may vefer to the following oviginal books for deeper study. 1. Litaradhyayana Sitra (chapt.
twaol), 2, Samavawinga (samavaya 220, 3, Tattavartha Sitra, and commentary on Littaradbhyayana Sitra. To
make the subject more lucid, the commentators have given interesting and inspiving stories. All these stories
inspire the monks to think how to remain strong while facing ‘parisaba’.
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QUESTIONNAIRE
Essay

How many ‘parisaha’are there? Define in details giving reasons for their creation.

Answer in brief
1. Whatis the difference between “parisabae’and ‘kavaklesa'?
2. EBxplain ‘parisaha’ from ‘gunasthdana point of view?

Ohjective Questions

1. How many ‘parisaha’are obtained in vardga’?

2. Which ‘karma’is the cause for ‘affana’ parisaha’?

3. Why should one bear ‘parisaha’?

4, Inwhich books “paritaha’are mainly described?

5. Whatis called ‘parisaha’?

6, How many ‘parfsaba’are there?

7. What are the causes for creation of ‘parftaha’™’

8. How many ‘parisaha’can be there simultaneonsly in one ‘fiva’?

o

Rising of which ‘karma’creates ‘kmedha-pipasa’ partsabha’ 7

Reference Books

1
2

Jaina Achara Sindharta and Swartpa

Uttaradhyayanasiira
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UNIT -9
LESSON 19

ACARA MIMAMSA (CTITICALEXAMINATIONOF JAINA CONDUCT)
SAMGRAHA VYA VASTHA (SAMGHASORGANIZATION)

Evaluationto any samgha or orgamzationis given to it by its constitution, code of conduct, ambits and
its setup. Bach clause of its constitution providesa guidance toits members, Duration, stability and elevation
of any sargha or organization depend onits constitution and dextorous management. The sarigha cannot be
challenged by anyone. Constitution provides elevation to the saregha, management beautifiesit, Ithas capable
management which is impartial and in based on truth—that can create new foot prints of development.

Jamasarigha has passed through namerous phases so faras management of the samgha is concerned.
Zhanges take place only where there 1s live thoughtfulness, broadmindedness and sericusness and there exists
clarity of vision in the intevest of sarigha. Changes provide protection to its very itddividuality and cleansits
ganasmagnificance.

The principle base of a saregha is its management. Dhuring the days of Bhagavana had nominated
eleven principal disciples for runring the management, We get only thatwmach of information ofthose day that
there were rine gands and had eleven gapadharas. Thefirst seven gondaswere looked after by one ganadharas
each and the lust two gands were looked after by two ganadhards each, All except IndrabhiitT and Gautama
hiad handed owver their respective change to Sudhanma SvamT during the life-time of Wahavira,

It proves that during Mahavira's ime there was no post except that of ganadhara in the sarigha.
Mahasati Candana had been given change of body ascetics but there 1s nothing to prove that she wasnominated
as pravarting becanse in arga literatare she has been adressed as only ‘afia candand” i.e. Arya Candana,

11 Sanadharas

The impreszaries of gands manageient. The question to be considerved if the gapadharas uzed to
lock after the affairs to there respective gana gands themselvers or nominated others to according to their
facilities and divided of word or responsibiliies. Studies in this context reveal that no such appointments had
been made during tha pericd. But may be that the ganadharas had divided the word ansidering the volume
and complexity of work

The ancient most lairia literatare available in ariga literatore. That contains informations regarding
self-discipline sarigha constiiuion, and conduct ets., but there isnothing regarding division of work or digrity
or ambit of a post,

One of its catises may be utter devotion fo Sramana-sadhaka-sadhicas, lack of external activities and
absorpation inatminment of knowledge, meditation and svadhypapa i.e. scriptural studies.

Andoalyinirdicationisenough for such ke devotees and constiionis not necessary for them. Therefore
itdoes not appear that any near of extension of management was feltin those days. And ganadhards were the
cwverall inchage of management and Sramana-Sramans considered the five great vow s as centre of their work
and worked like automatic machines.

According to dgama literature posts of &edrpds and upadhydyvas was there and their description is
available. Tt appears from this that this was done and their presence and activities were necessary to keep the
the Sreta (Ggarma) tradition uninterrapted and thatis why the de@ryas and upadhyayas remained confined to
studies of @gamea literature upto dgama age. We get proofs of these from agama literahire,
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1.2 Expansion of Leadership

Sramana samgha started expanding in due course of time and dharmararyas started inclinging towards
public, the area of operation of the sarmgha and its activities started surging up and the &edryas had decentralize
their respective attention and had to entangle or engage themselves in various sarigha activities. Asa
consequence edicative activites became sgnant and apprenhension ineruptionin Sutadgama traditon alerted
the official category. The work of the &edryds was divided. Some dodrpds were hundred over the task of Sruta
vacandi.e. shidy of soriptires, some were made responsble foradministration of gandas and some were given
work of marnifestation and 1ssuance of religious sermons.

some gearyas did the work of awakening the people, some started finding out deserving candidates
and started imtiating them in asceticism, some did both activities and gave up the two and remained confined
to sermons menton of “vacdka varsa and gapadhara vansa’ in Acarya Papiavall gives indication of this that
the @caryas had to divide their respective work having in consideration the necessity—and accordingly some
dedryas remained confined to shady of literatore as they did before dividon of works while scmie had to face
internal problems of sargha. But eh activities had become so complex thatthe division was Felt & be insufficient.
=0 need for change in saregha's management was felt for proper administration, Activites of the samgha
were classified and various office hearers were nominated for activites of the sarmghu— Acarya, Upadhyaya,
Pravartakas, Sthavirds, Ganls, Ganadhards and Gandvacehedakas—these seven cadres were created and
they get due reverence inthe sarigha. The padas have been mentioned in Cheda Sifras—writers of whichin
CaturdesapiirT Acarya Bhadrabahi, His time was the second century of Mahavias Nivana, Therefore it
remains a fact that after Bhagavana Mahaviras rirvana and upto the time of Acarya Bhadrabahu the facet of
leadership of Sramana sarmgha had been more or less settled. Creation of seven dedignatons and nomination
of deserving persons on theose has been mentioned in Cheda Siras, Nivdails, Bhdasyas, Chrnis and TTas.
1.3 Acaryas

In Jaina traditions the cadre of &=dryae had been being considered as most sgnificant and nomination
to this post had been being conddered most dgnificant as a highly approprate, deserving and a person with
comprehensive and alvound knowledge and attribtes is required for that, For the purpose of management,
guardening, nourishment, single threadness, and keeping up of traditines, protection of arhat-pravacands,
keeping interpretations serene. And a persoi: with all above mentioned qualities was nominated as &odrwa.
Congdering his capabiliies and responsiilides it has been written by past seris—only a person who 1s
permeable in Sras and their interpretatiens and possing all auspicious phy sical omans comprehensively can
be nominated for this said. He is the pivotal focus of all the activities of the sarigha. He gives lectores on
mearing of Skrds to his disciples end remains free from various problems and worties of the sarigha.

AcAryas are the centre of sarmgha sactvites, yet they remain free from its administrative worries, The
Cirnikara has written claritying their point that, &edrpds are the representatives of trtharkaras, Tothankards
do not worry about adiministration of the sarigha—they only establish interpretations. So alse the dodrya
remain free from wormies of gana. They give lechires onmeaning of SHfrds to their disciples. They do not read
ot Sfifrds becavse they pay special attention and remain confined to their interpretations so that they can give
new dimensions to the meanings of Sigtrds, That subtlenessininterpretation cannot remain safe if @edrpa starts
reading ot the Sitras!

1.4 Epadhvavas

Mumis, who are mastersin Sruta knowledge, are possessed with comprehensive discipline, well versed

in Stra, their mearnings and interpretations, capable of being nominated as &ed@rya, can be nominated as

upadivvaya, The give lechires to peris on Sitra. And he makes his disciples who are keen to learn meanings
and interpretations of Sidras perfect in those, We find the same in Ealpa-sira Chirni—

Sitart bd € 1 evafthdo.

ML.A. J (P)IL155



1.5 Fravariaka

AcArya and upadhydya remain free from sarmgha management and for management the post of
pravartaka 1z superictmost. He has to keep an eye on each activity of the samgha, to adjust the Sramands for
meditation according to their wishes and to relieve from spheres of activities which are against thairinclinations
to inspireand encourage them for progress in meditation arve his principal responsbilities.

[rifference ininterest and compitiionin capabiliies in natural in different members of sarigha. Some
of them remaininchined towards meditation while other towards penance. Some are inclined toward s study of
scripts while some are interest in service. So understanding inclination of each of them and to adjust each of
them in appropriate place in his principal responability. It is not possible that each member may procesd
toward all sides of meditation and attain success. It depends upon his gunde and orgamizer as who should he
adjusted where. This heavy duty was performed by maost competent person nominated as pravartaia, They
were intellectually examired. Theirinclinations, capability, ability to reachthe aim, patience ets. wers examined
and uzed to select a specific path for each of them.

Sometimesit happens thatover arpdons devotee, gets engaged inan activity underimpulse of emotions
but due to lack of patience, physcal energy and circumstances he can not proceed. Then it 1s pravariaka
responsbility to relieve him from there and replace him to another place of his intersst and capability.

Desaribing the quahfications of a pravartaka, the post @Godryas have witten—the Srameana rich in
penance, humbleness and qualities, organizers of Sramands at appropriate place according to their vespective
knowledge, philosophy and conduct, expertin grasping and kindness car be nominated as pravariaka. Giving
more vivid clarity to post of pravartaka, it has been written no commentary of Xalpasitra Veti—giving
knowledge to Sramands in the duty of pravartaka, giving inspivsti=ons of studies and completion of books
from begining to end, in the sphere of knowledge, hearing of their kmowledge, giving firther guidance— 1in
the field of dafama—shidy of books regarding darfana and wmaking the real the same from begining to end
and hearing those—inthe field of ed@rgra-conduct—to give repentance to Sramaands for pramadaie. neghgence,
to make the understand if some mistake is made by thent in seeking food etc., in pratiframana etc., and to
caution them and engage them in some appropriate fapayoga.

1.6 Sthavirds

sthavras are of tremendous help for pravartaka. Incase of Sramana start having averse feelings while
practsing pravartaka sinstrictions, he'siared saway away and mind starts hesitating—sthavrds solaced him
made him steadfastin his rightecusinclinations and gave him inspirations. They alsc encauraged the throbbing
mendicants. Avasyaka Nkt proves that—The sthavirds re-fix those Sramands in their work, Thisis a
serious responsibility and everybody can't do it. That is why sthaviras capability was always conddered.
Only that Sramands can be nominated to this graceful post whose vision 1s subtly positive in conduct in
extremely tender, who isalways awake in adoration of knowledge, philosophy and conduct and 1s alway s
providing encouragement in sarmigha activities, but it was not necessary that a very aged Sramanas was
nominated at this post Sthandarga Siira speakes of three kdnd s of sthavirds—yvaya sthavirds, parydya Shavirds
ans Srta Sharas,

Evena tender aged Sramands could become sthavira, who had attained matority of initiation, could be
nominsted for this post and aged Sramanas who was immatare was not 5o nominated.

1.7 Ganr

Trant generally means inchage &edrya if a gana (order). Bven today &odrya 1s addressed as gani In
ancient texts too the ward gani was used for dearpa. Butit has a diferent meaning when it 1s considered quid
management poston of pada. Gapfin those days was extremely graceful post Only tantamount, gerdus,
intellechial and specialitstin Sreas could be nominated to this post, His duties were to give lectures to Gedrwa’s
! Ertas.,
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Yasya pariva acarval siratha abhyasyarsi One, from whom the dodrwa practise SHrds, only he is
called gan? Ane aryaria sultadl nimitar wvavannagd—with whom other &edryas live to learn Sitras.

AcAryas are upddhyayas taught only general Sramands. But if, after nomination, an dedrya needed
guidance in study of SEfeds, he was given trairing and knowledge only by Sramands who were according to
the grace of his post. Gasle wete nominated only for the purpose, And ganfalss headed small orders, Sthanariga
Vritikara also accepts this definitions.

1.8 Gapadhars

Ordinarily it meansan ded@ya—one who accepts gana (a group of some onders). According to Avadwaka
Vit and Arrnettara JHana eto., the incharge of gands used to be called gapadhards. This words has been
uszed for two purposes In ggama literature—one 1s the meaning of principle disciples of t#thartkargs, who
marifest Dvadaianet and interpretiing ordinary words ininterpretation of dearwds. Basically the taditional
individuality of a ganadhara remained confined only to the individuality of ttharkara. And they are not
addressed as ganadhards after rirvana (zalvation) of t#tharkara. Forexample, the fifth ganadfara Sudhanma
svamiwas notaddressed as garadharain literatore written after nvara of Bhagavans. He was address only
as affasshamma whenever the word ganadhara 1s used for an @aearya. It was so done ina very special case,
Butmeaning of this word changes absolately whenuzed qué the meaning of post Ththen means a serior most
Sramanas who kept an eye on dina-caryd i.e., daily routined activities of Sramiandss.

His principal responsbility was to remain alert regarding managzerent of s@dfvls to make proper
arrangements for their stay etc. According to Briatkalpa Bhdaswa a panadhara is defined as—

piva dhamma dadhadhamma sapivige gvajia oya teyassi/
samgahuvaggakusale sutaithio Vi ganahval &

One, whoisdrenched inadoration of Stas, who are underall circumstances, deeply devoted towards
tightecusness which 1s never shakon, who are determined and fearless, whose physigue in possessed with
glory and magrificient, who is knower of Sfifrdrs mearings and can make all arrangents of sadiviz including
medicines, clothes, utensls ets., and remains cone=red about them.

L9 Gaaavacehedaka

From the point of view of gamdrs inanagement the pada (post) of pandavacchedaka too was of great
sigruficance. They been called ganavascramarnya imes which means that he had special affectionate feelings
for the garna. They were possessed with qualiies of being extremely mult-intellectials in Sutas, extremely
for hearers, sarighas well wishesand service rendering Sramanas. They were mainly responsble for intenal
management of the sarighe atid were alway s prepared to do anything for sargha and that was their speciality.
They never waited for orderor instructions from aedaryars or updadhyayas for any service-rendering work of
sarigha and engaged themselve in service themselves because that was expected from them.

Wanagement of these seven posts wasa special achievement of Jaina Srameands sanigha, Itisa matter
of great surprize that in Wahavira's imes no samgha could nanage on control their sapighds so efficently.
Even Vaidika and Baudha literature do nto show any such set up such like management had been possible
ornly dueis deep insght of its dedrpds that this sarigha is still being treated as most powerfil, The steam of
Jairism keptflowing inspitef stuff offpdtons and keptinspiring its tue dardana (philosophy Jand thoughtfulress,

It had become all dgrificant upte Chedasitrakiara Catirdafapiire Acarya Bhadrabiahu becanse its
inforation is available in Wistha Vyavahdara Vrkatkalpa and Dasasrutaskandha, these Chedabiitras and in
many Cirnls and Fhasyas, With passage of time there had been changes in responsibiliies of these officers
and these have decreased as well asincreased.
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L 10 Selectin of Fadas{posts)

melection for these posts was notmade as per some laid tule of the sargha. Its authorities were confined
only to @earpas. They themselves coopted those officers. Tt was expected thatits penmission could be taken
from the samgha or sthavira munis but those oppoints were not consdered as essential as appointment of
yivacarya by the aearya. It has been writtenin Vyavahara bhasye—'In case an &earya has to go to some
other gama for treatment of delusions or diseases, he must appoint his successor before proceading.

The main considerations of nominatine of &edrpds and upadhyayas were their intellect, glory and
digrity. A sl possessing these qualiiesand irntiated at least three to five years then he was considered asfit
for thee padas (posts) whereas his experience as mmml was required to be at least £ years in co-option of
gandcchedaka and the like, Acaryas Suta knowledge was always in extremes and they were intellectuals,
well acquinted expert in Srutas and capable corectors, This process of nomination proved to be extremely
valuable for development, stabilization and uplift of Jaina Sramands serigha, This tradiion condnueed for
about one thousand years of Mahaviras rpvedra but with passage of ime even this tradition became infected
with many blemishes, Consequently underserving perscns began to be nominated. and consequently these
padas started varnshing and one day all the duties fresponabilities became centralized in Gearpa.

2.0 The disciplining method of Ehagavana Mahavora

The spiritual field in a field of discipline. Spirituality be as extensive as steady is discipline. But
everybody s development can not be even due to ksayopaiama’ s mahiity. There discipling by dGearpas gurms
ot serior co-manis had been accepted in group-life. On these basis developed various sy stems of disciplining.

The basic point of meditation in himbleness and himbleness mieans &edrya (conduct) and areiasarna
1.e. discipline. In Bauddha tradition the book which contains teachings of Buddha and which represents
discipilinary codes is known as Vimaya-pijaka. In Jaina madition discipilinary codes are contained in
Dasavatkalika and Utaradhyayana Sitrds very beginning of Litarddhyayana starts with Virawa,

sartfood vippamukkasa anagarassa bhikkinmne £
VIR YR PAMEAFIESIR, AREPHYY IR SRehl e &
—LUtardadhyayana 11.11.

Chedasiiiras are also connected witli discipline. But all these granthas contain enly principaliums and
educational marnifesations, Itis ittle knowinasto whatremained its practicality . Disciple should remain himble
and disciplined. He should act after beholding his guris dgns and symbols, These pieces of advices are
available in plenties but very few =xamples are available as to what should be the procedure of disciplining,
hiowe to change disciple’s mird wider different circumstances and how to ginde him, In the end of first shapter
of JRaa Sira =0 much ol indication is available in the gathd there, In case disciple slips scmewhere, the
gearya as Megha Muni was inspired by Mahavita, Two aldes of discipline are available in latter
literatre—sarand and varnd—and both these had been practised in latter Gedrpds so that blemishes do not
tress-pass into sakez i life.

sarigho mahdnibhdve elthavamsat@nar: Rijard vidd /
SArana-varana coyonamadihim, ne dosa paddivatt &

(Gacchacara Prakina Sloka 51)

SAraMd means sarand—ruo make remember pramdada 1.e. carelessness and to remain cantions, Tts
second mearing is—inspirvation—to inspire for ones duties.

Varamnd means removed—removal or giving up of undo able where there is a sarigha, there 1s every
kind of man, Bverybody isnot equally jusicious or wisdom. Therefore, gave new dimensions of discipline to
the sarigha for maintaining self-discipline (control), discipline and magement. The main ingredients of his
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dizcipline remained the same two—sarang and varana. These two words have been used in many sensesin
EBhagavatl Sittra. sarand has ordinarily been uszed infive senses—11) icchakaraiahdsichar: (1) prasiksana (111)
arefitd (1v) anwb i and (V) prots@hana.

Varama has ordinarily been used in three senses— (1) mauna (ii) risedha (1) prativada. At places
both have been used jointly too,

21 feehdlkare

It was IWahavira ‘s straight forward procedure discipline. Those meditators who elited their judicious
intellect or reached elevations in self-discipline. Matiral gentleness, peace, pacified astringents, sweetness,
self-engrossment and humility started reflecting from the sa@dhakas who reached the optim of self-realization
ot Judicious intellect.

FPagaibhaddae, pagalivasanite, pagalpayvanukohamdnamayalobhe, miimaddavasampowing, allinag
vinte—EBhagavati 578,

For such like pecple discipline 1s not required.
Uddeso pasagassa natthi Ayaro 21/85. No advice for a drsfi—i.e. expert / intellectial,
Kusala puna no buddhe, no mukke (Avare 271850,

Bhagavana Mahavira has not used the word wehdkdra in any order ot instructon because wehdkdara
inany order orinstmiction becasue icchakara was the basic of his dissiphine.

Where as Bhagavana Mahavia had advocated individual freedem, he had also pioreered and established
group-value. He developed procedire of day to day conduct for Srareanas so that balance and identificating in
group living remained intact. A detailed descriptions and analy 4z of samacari—day-to-ay conductiz available
in Lttaradhyayarna, Thatis the basis conductin the day-to-day life of ascetics. That has been treated asa cause
of freedom from sufferings and a means of emancipaticn,

samayarmn pavakkicm, savvadikkha vimokkhanie: /
Jar carianam Rigganithd, HnG samsara sagaram 4
—LUtaradhyayana 26/1

There are ten samacaris. The axth of those 15 of cchakdra samacarl. lochakare ya chapao,
(Littaradhyayana 26/3). In the present Siira too echdkdara has been translated as sarand. fechakara ya sarana
(Uttaradhyayana 26/8). According o Brhadvrtikara wehakara means—doing any work giving priorty to
ones or other’s sense. Sarand mesns—doing any work giving priotity to ones or others sense. Sarand means
that work of one’s own or of etheris done justifiably so that none of impeded (Uttarddinayana Brhadvrtipatra
3630,

fechakdara is non-violently used in connection with mutoal relations and co-operation. According to
this co-operation cai) be given and taken in sarsghipas life but that should be willfial and not obtained by force.
That is essential. Mahavira's icchdakara of discipline become pervasive by joiring the szl in his day-to-day
conduct, Anditis due to this that osa s@dfhu or sadivitake any other’s co-operation the word lcchakara is
uszed bythem, Forexample—if you wish you can do this worlke of mine of I should co-operate youif you wish,
Wahaviva s ‘ahdsuhar devanpring is used in lechakara samdcdri—is appears. A disciple may be willing to
dedicated to special meditation or pehance or dhyana or wants to undertake fasts—he prays like
this—icchaminar bhartte!. Bharge! with yor permission] wantto do sushand such and Bhagavana permisdon
language will have been—"as you wish devanuppiva’

se of language 1s so sweet, =0 humble and so straight towards from both sides. The disciple would
never say, ‘I shall do this particular work or T have to do that” and the preceptor would also sayyes orne indry
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way, The word ‘ahasuham devanmuppive’ frequently used by Bhagavana Wahavira represents the word
icchakara. After imtiation into Mahavia's sarigha, manyasl skandaka takes permission of a monthly first
bBhiks pratima to twelfth one ahordirl (day & rights bhikse pratima) and after that he wants to undertake a
big taparusthana named ‘guna-racand-sarrvatsara’ and theveafter takes permission for going into fast them
Bhagavana usesthe same words—"ahdsihar devamapiyd, md padibandha karehl’ . Bhagavatt 2/57, 59 61,
656,

Bhagavana IMahavira practized his reign sans reign dream on his own dharma sarigha and the starting
point of that was lcchdkara.

2.2 Spiritual training
Both the words ‘pramada kT samarana aura karttavya ki prerana’ of Virardgas domain are available,

Even then sonsidering certain minor or major slips, warring them or making comments on them inmowherein
Mahavia s mode.

Itis known from certain references that Bhagavana MahavTra imparted training ifit wasdesived by his
dizciples and also be miiided them.

Parmvarajaka Skandaka, at the ime if irntiation say s, Bharte! you yourself give me lesson on conduct,
seekdng, humbleness and mive me training of Vamayika and explain to me proper rightecusness— ‘icchdami
R SAPAHEVA ACAFA SOCAFA, YIAYA-VERADYA Carana Bavran Jaya ma wd vaitipas: dhamma maikkhiyam' (Bha X

52

On being so desived by Skandaka, Bhagavana gives him baining in ascetics day-to-day activities
‘evam devanuppiyd! gartavvar evant ciifhlyavvarm, evam risthiyvavvam evart bhashyavvam evam ufthaya-
upthdaya pananhie:, bhiiehin, [iehim saltehin sapifamena Saogdliyavvarm assimn ca afthe no kifel nl
pammdtyavvart (Bha 2065 Devanuppiya! movein disciplire, keep standing in discipline, dtindiscipline, lie
downin discipline, eat in discipline, speakin discipline, [n this way, remain awake and act in discipline qud
the sentients and act with discipline qui tfattvdars and do not be remiss. In the same way the Rsabhadatta
Brahmana and Devananda BrahmanT are irntiated before Bhagavana and pray Bhagavana too aredasanaie.,
disciphineforder, Bhagavana gives them trairirys.{ Bha. 6/1507,

The same kind of training was giveri o Jamall at bis request. (Bha. 67212-2157,

Bhagavana used samvad-sailf (question-answer style) instead of Sramanic way.

Gautama asks, bharte! ars ldghava minor dedres non-acommulation and non-bondage praisworthy ?
Bhagavana says, Yes, Sautama, ldghava ... pratibadditd are praiseworthy for mirgrarthas,

Then a question was aksed, bharte! are non-anger, non-ego, non-deceitfulness and non-greed
praiseworthy 7

Bhagavana says, Yes, Gautama, non-anger, non-ego, hon-deceitfialness and non-greed all these are
praiseworthy (Bha 1/417-4180

The present sadhu-sadhvic got the requiired training through this conversation and nobody felt it as
unliking: so it sould be agreed that this way of conversation brought mote attactive, The method of U panissadas
too is that of conversation. Thervefore, these are also attractive, BEven in psychology group discussion and
conversich in thought to be better than pointing cut the weakness of one-another. These facts are found in
MahavTra's way in abundaria.

2.3 Anuing

Many examples are available in Bhagavatt Sitra when Bhagavan gave specific orders.
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Bhagavan was staying in Kosthaka upavana of Sravast. Hisex-disciple Goalaka came for conversation
in extreme of outrage. Bhagavan had already issued forbidding orders that no et should have conversation
with Gofalaka, But Gedalaka had bumnt to ashes two seeris with his tejoleiyd and had used his remaining
strength on Mahavira butremained unsuccessful and had became sans energy. Underthe droumaanes Bhagavan
himself issued orders to his disciples..."Aryas! as burrdng fire become pacified and sans essence after 1s
extingishes o also has strength of Gogalaka become dead, frachired, destroyed, polluted, lostand uneffective
after his bid of killing me. Therefore, you are now free to have conversion and cross conversation with him’,

(Bha 15/116).

Bhagavan alsoizssued order sometimes being filled with compasdeon. Bhagavan’s body was scorched
with tejolesva used onhim by Gofalaka He had, asa consequence he had a stele of billicus fever and diarrhoea.
There wasa wave of worry in people that Gogalaka’ s predictions might not come true, He had said, ‘1dabavira
hiad become aflicted with my tefolefyd and would die within six menths’,

Bhagavan wasinthoss days staying in a house in Kesphaka. His one disciple named dntevasl Simhba
was engrossed ina special penance and meditation in malukakaksa a bit away from site of Bhagavan's stay.
He haard the news about Mahavira. His mind became agitated and distorbed. He camez down from the place
of his penance, went inside malukiksa and started weaping bitterly. Bhagavan came o' knwo of it. He called
bis Srasmandss and said, “Arya! you go, Simha Anagira in pertorbed due to fear oF any death inmalukikaksa,
He 1s weaping bitterly. Bring him here. (Bha 15/146),

sSimha came present before Bhagavan, Bhagavan told about his mental condition and said, “Simhba!
gas out this fear from your mind®, I shall remain with you for dxteen more years. Thisphy sical illness will be
removed in due course of time. Stll T went you to go to Sravika Revatls house, so that your mind becomes

reposed. she has cocked Kumbadas paka for me. Do not fetol that. But she has cocled for herself and her
family Brozapdaka fetch that. (Bha, 157152,

simhba Murd felt blissed at receipt of orders fiom Bhagavan, He went to RavatT s house, Told her
everything begged Brozapaka. Revatl wasastorished acked, ‘bhamte! who came to know of the mystery of
my mind? Who was told you?,

=imha told her that it was told by Bhagavan Mahavira. Revatl begged fiara gave Frozapaka to
Wurdi. Bhagavan’s body became sans diseass with use of that. The fourlegged Simhba was satisfied. (Bha. 15/
153-163),

2.4 Evident Feeling
That grere 15 successfial in the field of spivituality who gives evident feeling of any subject to his

disciples. Bhagavan Mahavie too had a procesure of that on the basis of which he made of his disciples know
about their previous birthiz

Tattvajfia Sfivaka Sudarfana said in arcdety, ‘Pharste! How do those excessively long periods of

pallopama and sdgaropaima come to anend?

Bhagavan did not think it proper to a purely theoritical reply. He made Sudaréana travel in long-long
births of the past and making Sudarsana remember his past lives, he said, "Sudarfana you were, in your third
prict bhuva kdng bala of Hastinapaa, ¥ oar spivitial consciousnessawoke and you became a seuriin Tithankara
Wimalanath’s tradition. You died in asceticism and were born in devaloka. There you lived a life of ten
sagaropamas and were then born in sa Sresf kula in Vank Villege asa son. How did you pass sagaropamas
peticd in the heavens?

Do you reahize?

sudarfans sources of non-sensuous knowledge opened. He got jatl ssertl (memory of past births) and
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started beholding his previcus births vividly, Mow he was not requaired to know or believe in any thecry or
principle because he, himself ha started knowing. His devotion had doubled on knowing of his past ives.
Tears of bliss started ecdng out of his eyes. Sambharie puvvam bhave dugunaniyva saddha sarvega
anamdamsupannanayane (Bha 111720

Bhagavan Mahavira had made Megha MMurn of Nayadhammakahds remember his past birthsand had
re-iritiated him in asceticsm. He was the mami who had become distarbed on the very first mght of
Sramanashood (Nayadhammbkahdo ahyayana),

The process of evident feeling was a queer way of Mahavira’s domain, It was on this basis that non-
sensuous capability of marny disciples awake and they achieved success in spiritual movement.

2.5 Encouragement

This wasalsoa glamoimois aspect of Mahavira s domain, He used to praiseand encoarage isdisciples
for activities of special capability, capacity and efficiency from time to ime. There lived 2 futh knowing
fravaka named R sbhadra in Alambhikd town, There started a talk on age of gods in a meeting Sravaka’s.
R sibhadra tried to give soluton. The answer was correct. But the Srdvakas were not satisfied. The matter
reached Bhagavan He addressed the Srdvakas, said, ‘Rzabhadra is kmower of traihs His marifestation is
cottect. Talso say the sameinthis regard’. The Sravakas were pleased. Esabha bladraputre begged his pardon
for no obeyance. (Bha. 12/1).

Madduka Sramancpiszaka had a handsome talk on tattva with ether Trtharkards. He rejected their
view and established sermons of Arhal, Bhagavan praized him openly i this context, [Fha. 8/1420,

Bhagavan was staying in Rajagrha. Other Trthartkaras caine, They sald to Gautama in referene of a
talk, “¥ouare not free from worldly attachment and dissiplined’. Gautama gave its judicious reply and rejected
their claim and made them dlent. Gautama came to Bhagavaiy, adored him. Bhagavan said sugtfo naes ftumarn
goyama. te annanithie evam badast sahu pam tumar govama, te annautthie evam badast (Bha 18/172), It
essence is that Gantama! you have given a very beautifil reply. I have other chadmastha disciple but the
cannot give such a reply.

There are numerous such reference i Jain-dgarmias apart from Bhagavatl Siitra. When Bhagavan
praised others for their serene character, charity, meditation and equarimity he inspired others too,

Psychologically everybody has tendency of hearing his praise or praising himself If heis not satisfied
hiz mind becomes blunt and is seized by inferiovity compelx and his development is impeded. Against is
encouragement and praise give mierital satisfaction to man. His self confidejce becomes strong, doorsof success
ocpen and feels a kind of blizs within himself. Many a references of this type are available in Jain-@gasmas of
Ehagavans method of discipline. His disciplining was not bound by conventional and traditional way s and his
every orde deflected something new. We find phases of both sarand and varandg in his orders,

2.6 Vampa

muccessil administrator is one who beholds and keepsin mind the delicacy of time and changes his
wayol working accordingly. It we behold it from the parameter of arekdrtavdda we shall find that one way of
workdng 1= never effective. That has to be changed with the change of ime. Bhagavan Mahavia's way of
workding has mainly been posiive. But sometimes he has made history of worldng negative also as per

requitement. 3o for it was posble he never deried but remained in #eaerna and thus gave indication of his
refuzal.

2.7 Mauna-silence

BEhagavan in his vR#ardga perception generally remained silent when he did not find justification in
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deoing something. It was his exceptional method. Iany instatces of his remaining slent ave available in @garia
literature, He remaired in mausa durng meditation many a imes. He had, as such, to forbear serious astringents
and pertents bt that very experiment became a mensuring tool of development of his non-viclence and traths,

K sattTya Kumar Jamall got initiation along with 500 Keatrlya Kumara, He become profound and
intellectual in s&dhucarya 1.6, activities of Srameanas. Once he came to Bhagavan and said, ‘Bharite! I with
youkind consent, want to roam independently with 300 Srameands rigranthas. (Fha, 92160, Bhagavan did
not pay any head tohis request and remaind silent. (BhRa 9218-219),

Wy stery of Bhagavan s seanra wasunfolded whenJamalTbecame engrossed indelusions, The coorred
changes in events and without takdng permisdon of Bhagavan he proceeded onand independent vikara with

500 maenis. He stayed in Srivastl As a consequnce of taking food repugnant to penance, he fell ill. (Bha. 6/
220-224),

Once he became afflicted with sericus pains and asked his Sramapds to prepare a palletfor him and the
Sramands started preparing that. He became impatient and saild, ‘devanppiyva—Have you piepared it? the
answer was ‘devanuppiyd’ | have not been done but we are doing it (Bha, 9.227),

There arose an antithesisin his mind Mahaviva says, friyameana’ that whicti-has begun to he done is
‘krta’ie., hasbeendone, that which is ‘calamana’ 1.e. tickle has gone, that which 15 ‘udiwamana’ i.e., which
is rising has tison, that which is ‘mefipamana’ 1.e., liable to decay has degay=d —but his views appear to be
delusive because [ am beholding that the bed iswmder prepration still itis ‘afma’ 1.e. imcomplete—notdone—in

this way he was absorbed in delusion and became ‘mifipva’ 1.2, sans any foundation and started proceeding
towards more delusions (Bha 228-2290,

2.8 Misedha negation

Itiswith refetence to present way of thinking that thesiost successful meansofindividuals development
1sinspiration, encouragementand presentation of anything as ‘asit really 15" and there arise the possibilites of
development of capabilities, As against it negation or forbiddance creates adverse affect man’s unconscions
mind and crates psychological disgust. BhagavanMahaviva was a great psychologist. During his imes there
was very little negation in the field of conduct erd comple forhiddance 1s notacceptable in Jung and Frend’s
philosophies, In Mahavira s domain too we tiad very little complete frhiddance.

Once, on being asked by him, said to Gautama! “Gafalaka 1s my former disciple. He 1s not a Jina
(vRardga) but has vIardea s valour’, When this talk reached Gofalaka he became firious, He called sthavira
Arnanda while he was on way of sesking food and said *Ananda! go and tell your dharmdsdrya—the religions
perceptor, dharmopadeiaka 1e religious preacher prdtapuira that it won't be good if he utters even a single
word for me. I shall burn Fim to ashes with the power of my penance. (Bha 15/66)

Ananda told every thing to Bhagavan and said, ‘bhamte! Is he capable of burming any bedy with his
energy of penance”’ Bhagavan said, “Yes, heis capable, but he cannot burn to ashes an arhat.

After sometime Bhagavan said to Ananda, “You go and inform Gavtama and other ascetics that they
should have any religions or other disoussion with Gofblaka, He 1s ccoupied by delusionie., a verse vision
and is oni-raged. (Bha 15/680,

2.9 Praiviada—Refutation

Withintention that people do not fall to vicious deeds, it was necessary that delusion should he refiated
and Mahavira had a urique method of that, He was fearless and thatis why he sometimes took risks even for
the sake of trath,

Gofalaka said to Mahavira—Tasyapa! you claim that Gofalaka is your religions disciple. That is
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wrong, Godalaka isdead since long. Tam Kaumdayayana UdaTin bis body, Wahavira refited what he had sad,
told him the story of thief and =aid, “Gasalaka! youare the same—and claing that you are some different. This
15 a deceit. Your shadow is the same, not of anybody else. (Bha 15/102),

This direct refutation made Gofala more furious. He said, majffha bhajthe sikadal, bhajest kadar,
rafa-vinaithabhaphosi kadal, afja na bhavasi, na ki te mamahimito subhamattha, (Bha 15/106),

Ultimately Gofalaka bumt to ashes two disciples of Mahavira, Sarvabubhiid and Sanaksatra with his
tejoleiya. He tried unsuccessfully on the life of Mahavira alzo. That seroched Iahavia ‘s body. He would not
do any further harm to him. His energy become deadly for his own self. (Bha 15/112)

In adverse times or at adverse place Wahavira sometimes refited strongly that which was principly
correct, Jamall, on being cccupied by delusion left Sravast and came to Campa. Bhagavan was already
staying there. Jamall came to Bhagavan and said, ‘T am not Chadmastha like your disciples. I posesss jfRdara
ie., knowledge and darfana i.e., philosophy, I am arhat, Sia and Eevalf and am placed in podton of an
cmmiscient (Fha 6/2507 Gautama did not like this self-praise by Jamall He asked some real questons from
Jamall He could not reply. Beholding and knowing this Bhagavan said to Jamall Although many of my
disciples are Chadmastha, yet they are as capable of replying these questions as Lam yet they do not o speak
as you are speaking that you are sarvaffia—i.e., omriscient. (Fha 625750 More veferences of the type are
avaibale in Bhagavatl Sittra when Bhagavan refuted his own orders.

His way of disciplining is not uncontextual evenin thisage of indiscipline, That contextial even today
from the point of view of psychology, child psychology, behavioural psychology and said psychology. BEven
today’s admirmstrative way of worldng can be benefilled by that.

3.0 Pravaseitta—srepentance
3.1 Definition of repentence

pavar chirdatl jamhd pavacchittar: tw bhunnai tenar: /
PAena vavicittanr: visole tena pacchitar &

That, which destroy s karmans is repentance.

That, which purifies the soul comprehensively in repentance,

That, whichis a means of mental purification in respentance. Reputing untrie conduct is repentance.
3.2 Purpose of repentance—

Atmd 1.e., soul becomes filthy on commiting of a crime/ransgression of mles/principles. Any step
taken to cleans thatin reperitarice. Crime isa arnabuse, What so everis done to remove that abuse inrepentence.
All the eight activities are anful. Salvation can not be attained in their presence, Whatscever 1s done for their
abondonement is repertiiznce.

3.3 Kinds of repeniance
Thereare ten kinds of repentances—

(10 Criticism — Bxplaining one’s blemishes before the g, To tell to the guru if he had talked with
anybody, had taught somebody, on changing ones cloths etc., with othes without takang permission of the
CLrl.

() Pratiframana—respiration — To utter “methoud mee duskrtarm’ for geting vid of any sinful activity
done ontransgresang at the time of pravacarna orinany other activity and remambeting the same oninspiraton
from other or of ones own—to utter micehamidukkadarn,
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(37 Tadubhawa — To critice and to regress - both, onrising of doubt of transgresdon of mflagunas or
uftaraglnas or on transgressing intentonally—vepenling is called tadubhaya.

(4 Viveka — To give up impure food ets., takdng impure food inignorance and on coming to know of
it later, to give up that food.

(%% Penance — T'o undertake fasts etc.. T'o penance if some transgression has been done in sefila or
Htara SHRAS,

(&) Vytsarea — To undertake k& yotsarga after movements, sleepand on talks ete. on randisartraga.

(' Cheda — To reduce period of abstinance by transgression, increase in crimes, on doing some
activity against government or on transgression in repentance equal to penance. To mimimize five days of
PrAvFaEa 1o MIrmize samt yamparyd i, 1s cheda prayascita,

(8 Mitla — To start veats again, to mirimize sasyan parde on having committed some seriously
exessive and thick crimes—giving him new irdtation in basis repentence.

(D Anavasthapya — To startpenancing vratas, mtbation again aftera particular penod in arvashapya
prayaseifta,

(100 Fardmenta — To start vearas neglectfully. In this the personin disetigaged and exiled from place

and country lise of cheda, wifila, anavasthidpya and pardricia repentence 15 given consdering the place, ime
and capability etc. of the person.

Fruition of repentance

Favyacchittakarnenam pavakammaysohivt janayal siralyare yavi bhaval sapsmar ©a Ravt
pPayacchittar: padivafiamdanam maggam ca maggaphalam «a Visohel dyaram oa ayaraphalar ca arahel

Ltatddhyayana 29/17,

A living being cleans his blemish karpars and becomes free from blemishes through repentance, A
man, who repents equitably cleans both evenness aur frara 1.e., knowledge and adores the conduct and its

frnton.
4.0 Sqdfama—meditation

wartgha the sect, samghla aniiisana 1.e., sect’s dicipline and repentence—all these are worthy of
being thought. Atma-sadhandie. selfmeditationin the principal aim of a meditator, A framands can succeed
in meditation as adopted by his saeigha if he understands basics of meditation, measurements of basis based
meditation. Therefore their shortintroducton is necessary—

4.1 Bases of meditation

1. apramadas — non-remiss. Eemissness is the foundation of meditation. It is only a non-remiss
person who can eage out,

Ehagavan called Gautama eto., Sramands by saying ‘Aryas! come here’

He asked, ‘@yuesman Sramanas! whom do the living beings fear? Gautama and other Sramanas came
near, adored, payed respects and send humbly, Bhagavan! we don’t know whatisthe purpose of this quesion?

Bhagavan said, ‘Aryas! sentients fear sufferings.”

Gautama asked, ‘Bhagavan! who is the creator of sufferings?

Bhagavan said, "Gantarma! creator of suffering is setient himeself and its course is remisshness.”
Gautama aksed, ‘Bhagavan! who is the destroyer of sufferings and what isits canse?

Bhagavan said, "Gantama! destroyer of sufferings iz also the sentient and its canseis non-remissness’.
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2. Dpasama—tranquillity — Forbearance of sufferings is not possible without mental balance. Tts
solutionis rpaiama mearing thereby the pacification of anger and the like astringents, &adhkiyarsie, preplextes
trouble man mote tha physical maladies. Inferiority complex and superiority complex’s reactions are more
severe than phy sical troubles. Therefore Bhagavan said, ‘One, who isindifferentand sensego, sans attachment
and 15 void of prosperity, savourand relief, who is even for all sentients, 1seven in gains and losses, pleasires
and pains, life and death, deminciation and appreciation, honeur and insalt; is non-astringent impure, is sans
dert and infearless, is free from worldly or super natural bondage, 1sevenin reverence and hostality, 1sevenno
taldng meals and fasting, 1s capable of brushing aside inauspicicus inslinations, 1s absorbed in spiritualism,
meditation yoga is ccoupied inauspicicus self-discipline, in allegiant into devotion, knowledge, conduct and
penance—that devoted one 1s Sramands. Bhagavan zald, In case a Srasmuands 1s ensnared 1n scrambles, he
should immediately hold up and pacify that. He should beg pardon. The other Sramands may or may not do
that, may or may not respect him, he may ot may not stand, may or may not how, but one, wheo pacifies
scrambles—adore rightecusness and one, who dows not pacify that can not adore rightecusness. Therefore
the self seeker Sramanas should pacigy that—

autama asked, ‘Bhagavan! why should he dois alones™
Bhagavan said, Gautama! Sramands is possessed with tranquillity.
One, who bacifies, 15 a Srameanas, meditator or 1s great,

Upaiamaie., calmnessin a path of victory only one, wheo 1s peacefil can talk of mediating emotions
and neutral policy.

3. Sgmravosgd—equarimity — Caste and colour are externe veils. They do not make a sentient low or
high. Those, who become pleased or annyoyed on viewing extersal coverings—they are ignorant.

Bverybody hassentiments of self respect. Therefore itis viclernce—a delusion to behave with reproach,
hiatred and inferiority.

4. Tittksd—endurance — Bhagawvan said, Gavtaina endurance is the base of non-violence. One, who
fears sufferings can never be non-viclent. Bring this bedy into use. Benefectionis attained with that, Glow this
body with endurance. Benefection is attained with that.

3. A bfigva—fearlessness —Abkhayz 1s the path of victory, One, who himself is fearless can bestow
fearlessness on others, a coward can net make others fearless.

6. AtmInusdsana—selfdiscinine — Bhagavan said, ‘Gautama! Be self-disciplined. Win over thine
own self. Thatis the path of liberation from sufferings winover cupidity, dedires and longings. Thatisthe path

of iberation from sufferings. Wiring over astringents, cupidity, sensesmind, annsand have equaromity—This
the means of emancipatior:

7. Samvargand girfard—stoppage and decaying of Karmans — This sentient athacts foreign matters
through delusions, non-abandance, remiss, astingents and activities of mind, speech and body. He attracts
foreign matter theoingh these five @fravas. He weaves his own web of bondages. The door for entrance of
foreign matters remain open untill these @fravas are stopped.

Bhagavan has manifested two knds of rightecusness—sarmvara (stoppage of inflow of Karmans)
and rirrd (decaying of acumulated Karmans). BEntrance of foreign matter 1s stopped through sasmvara and
the accumulated Karmarns are destroyed through penance. The man who does not acoumulated fresh foreign
particles and destroys the old accumulations, he becomes from that,

4.2 Meditations (measurement rod)

Bhagavan said, ‘Gautama! The measuring rod of mans downfall and rise or fall and elevation is
sarrara (stoppage of foreign particles). The opticnal point of manifestation of man’s discipline and facet of
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selfis comprehensive discipline—i.e., destiction of indiscipline in toto, complete destrction of indiscipline
means comprehensive development of soul. A man, wheo 1s to destroy the emotions of cupidity and lust, he 15
the destroyer of this eternal suffering’.

4.3 Frinciples of self development

First principle is—expetiences ones comprehensveness and independece. [ am comprehensive, Iam
free, That—who 15 God—That 1= myself—and god 15 what T am.

The second principlesis—perception of the consclous and prdeala, Lam different—body 15 different.
I am conscious—that is unconscious.

The Third principle is—bliss is not attainded from exterior. Tam the understictible treasire of bliss.
The feelings of pleasure attained from matter—substance 1s unreal—that suppresses the basl blissand creates
delusions.

The fourth principle is—abandonment of substances or indiffernce towards world substance satisfies
substance—not me and the blemish of satisfaction on self is not judicicus. That abanderment of substance
which 1s beneficial for soul 1s non-beneficial for body and the pudgala which 1s betsfectory for body 1=
inauspicicns for soul.

The fifth principle is—onenessof dhaweva ard dhyata—i.e., theaim ard the sontemPlator. The supreme
15 the aim. That 15 not different from body on comprehension of meditation is ve held the aim.

A krivardda—non-activitbsm
That wasa most dgrificant day in the history of philosphy wihen the principle of afriyavadaie. non-
actwvitism was marifested. Atred 1.8, soul was also found on that dav, That was the day when thoughtfal man

understocd the principle of non-activitism, Bven the identity of iwoksa was established on that day when the
philosophical would be held alrivavada from near.

CGautama said, ‘Bhagavar! [s sentent active or inactive?

Bhagavan said, “Gautama! The sentents @ctive and also he is inactive. There are two knds of
Jivas—liberated and worldly. The liberated senients are inactive. BExcept for ayog? (faleiTavastha-pratiparnng )
all the worldly sentients are active’

Activily us east for copulents. It was believed that soul is inactive but immediately on rise of this
krowledge it was settled that activity is not the natare of @wmed. Kriva 1s bom from valour, the liberated freds
also have metitecus valour but that does not obvicus sans body, Therefore, that is called labdhi-viywa and
labdhi-virya becomes active vtk coopeation of body. Therefore, that 1s called karasna vFya. That 15 with
corpulents only.

The ultimate airi of &ma-vadiis moksaie. emancipation. Moksa means freedom from body, freedom
from bondages, freedom from activities. Activity breeds bondages, bondages breed body, and body breed

samsaraie., world, That is the tradition. The Liberated souls are sans body, sand bondages and inactive.

Earma does notdestroy Karma, A Earma destroysit. The behaviral paths perplexily startz as sconas
Karma-rivnil become strong. Narsa remains with the sentient eight from thisend to that end. Doers of those
do not become liberated. And those who do not do those can not pull on with their lives—there is no queston
of pulling on with society or nation,

This perplexily gave rise to thoughts of purification of Karemas, Akirvatmaka sadhyaie., emancipation
isattainable only through non-activity. Soulis bent toward s non-activity —then moksa does not remain far off.
Karmale., actvity remains thence too but thatiscleansed by non-activity, Pramadaie remissness 1s Karma
and non-remissness is akarpna, Activity of an enraphired one is bala i.e. ignorvants valour and activity of
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apramata i.e. sensfil or judicious in pandita Karma vova i.e. valour of intellectial, Intellectial’s walowr is
facal, sansactivity. Therefore evenif pravritiinthere thatis ike srevriti ripa and inthusa means of emandpation.

Ttisnot possble to give up all the activities in the very first phase of meditation. The sk remains
engaged in past backgrounds of meditation—>but his aim is freedom from activities. Therefore, he should not
speak anything. Iff speaking becomes unavoidable, he should speak in sans blemish way. He should not think
and if he can notaveid thinking he should think only of the anspicions. He should no do any thing—and ifhe
can not avoid that he should not do that which takes him away from his goal. This is the process of punfying
actvites. This thought has given birth to dessipline, conduct, meditation and the like and these have developed.
According to Wigeaya Drsii group is blemishing and imaginal.

Enowledge 1 personal and feelings too are personal. Perception and wisdom are personal, life and
death are personl. An activity done by one is not beared by other. Feeling of pleasures and pairis too is
personal.

Group-feeling are imaginary. Those are not eadly engrossed in life. But mind in affected by the
imaginations that one attaches with group, family, society or nation, ind is affected if their circumstances are
krnown—and mind is never afflicted for that which 1s not known, Nifeaya Drsfiis principally a restraint, It
viewsonly the actial shape of substance. Therefore, it beholds all the aspects. It treats cause also separate from
matter. Thatis the basis of urity / urdsm of group. According to it actions ot reachcns are not social. Wan can
not exist by separating himself from society. A man whe 1s not responsible o society can never pull on with
his duties. Ininvolves feelings of attaching oneself / with family.

Sadfana—Meditaton

The ultimate aim of a meditoris finding ot the truth. The search to find out the truth is meditation. All
thesystems of meditaions from pre-historic ages to the present have developed in independent names and
exercises. Among meditation processesin dgameika age weore Inakalpa meditation, shavirakalpa meditation,
patharaiuddha meditation and wathalaridaka meditation.

4.4.1 JinakalpaMeditation

Jinakalpa means conduct, day-to-day bie actvities and external way of hving, Many of the devotees
accept Sinakalpa sadhand immediately onintation into asceticism—and maryy adopt itafter haveing gained
full self confidence. The Sirakalpas practise the following five emotions—

(a) Fapobhdavand— They take= penance for the purpose of giving up their affection with theirrespirative
body. External penache is not nezessary in this tapa.
(by Ekatra bhavandi —This bPhavand awakens sentiments of separation of physiqueand soul, Cuar

affection bounded self 1.2, soul begins feeling independent exd stenice. The siira of this meditationis, ‘egohar
recatthl e kovl.

(c) Bale bhdvand — No penance 1s posable sans strength. That 15 a means of steadfastness and
without steadfasiness all activities of japa (worshiping), fapa (penance) and meditation are nothing without
steadfastmess,

(d S2erg bhavard — Quintessenceis a symbol of mental strength. Many devotees although phy sically
strong can not hear their mental waves of conflict due to lack of will power. Therefore undergoing through
these under mentioned processes is essential for destroying fear and sleep—

i) First of all he should undertake k@yotsarga in the abode when all the devotees have fallen sleep.

(i) Undertaking kawotsarga cutdde the abode after fivst phasze of meditation in the second phase.

(1i1) Undertaldng it in crosses of roads in the third stage.
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([iv) Undertaking it in absolute sclimdes in fourth stage.
() Undertaking in crematories in its final stage.

(e) S&tra bhavand (stady of Sigrds) — Knowledge of kdla 1s obtained through repeated studies of
scriptres. Thatis why special emphasisis given studyof soriptures.

In the beginning the Jinakalpa s start with our prahara’s and ultmately to full mght’s k@ yotsarga.
After becoming steadfastin these they abandon the samgha. In this way the become as steadfastasthe i ef
a free and give up their respirative life through a sarthdra (fast unto death).

4.4.2 Vathilandakasadfang

Yathad means yathaviddhiie., inaccordance with laid principles and landa in that perod of ime which
15 sufficient for drying up of the wet lines of hand. This word means that the ascetic does not remiss even for
that small duration of ime, Yathalandaka mnis are alway s awake—sleep for very short intervals. They start
studies in mediately on waking up. Jiakalpa sadhaks tooundertake this sadhand. They prictise both
smultanecusly. They donot desire medical help even when they are at the point of death The sthavirakips?
vathalandaka munis take services of gana.

There procedure of taking alms wasarducusas well as very easy. They accepted every satvika (sense)
ford—but took with certain conditions. They used to decide to which side th=v are to o while leaving the
abode—and not befoer that, If they couldn’ get food as per their conditiohis they tockin small quanities or
retnained without food.

Their way of seekdng food etc. or other activities were just like Jinakalps while were out of their
abodes. After completion of this meditation some of them accept=d Jinakalpa meditatin while other returmed
to their respetive abodes. They never remissed as such wathdlardaka meditation 1s symbol of non-remissness.

4.4.3 Farihara visuddha sadhang

Jaina sa&dhand process had been being dominated by penance and meditation. Penance destroy mental
and senscul filth and meditations awakes and upliris internal energies. This s@dharndis helpfial in a attainment
ofthe aims. Acarya Malayagiv] has talked abouiits process an Avasyaka Nkt “The basis of this meditation
15 concentration—concentration impliess non-temi ssness.

“tesam kalpah ekdgratd pradhanah tad bhamge owry tarodosak’

In casze parihara visuddhi sadhaka become remiss even for a moment, they get repentence of full
caturmasika period. Murnis undergoing this penance used to ear and move only during their prahara and spent
all the remainign pericd the seiffawakening and kdyetsarga. Ordinarily they did not sleep for more than ore
prahara,

telyde perisie bhikkhakale vihara kaloya samsare
nssaggo, payar appdya niddheti (Avaiyaka Niwkti p 1220,

This meditation 1s not given to any sl who 1s under 29 yearsin age. Training of this penance is
given before lmtiation o that he has not to spend even dngle momentin waste afterinitiation. A group of rine
ascetics undertake its special exercizes for 18 months. In the first phase four ascetics penance while other four
peiertis reimain the their service and arrange for food and water etc.. The servicing mris become penancing
mapls after dx month and penancing ones start rendering services to them. In the third phasze the &earya
penances and the remaining eight keep their pre-undrtaken meditation and pay special attention and give
special time in grre’s service, In this way they complete a span of 12 months and some of them re-engage
themselves in same penance while othe return to their  garas. Those, who adopte none of these two adopt
Jinakalpa sadhans.
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4.4.4 Sthavira kalpa sadhan3

One, who lives in gaccha or gama is called a sthavira.
They are of five types— (1) @edryae (1) upadhyvawa (i) bhikse (iv) Sthavira (V) kullaka
Sthavirs stady soriphares for fivst 12 years and understand their mearings for next 12 years. They travel

in different parts of country after completing study of Si#ras and understanding their meanings.

The wandering areas and areas etc. of meditators of #havira kalpa sadhana are more extensive that

these of fine-kalpts. They wanderand seek food etc, as per theirown will and that proves their non-remi ssness.

They are not bound by laid rules of area, mamber, determinations and seekdng etc. as are Sina-kalpis,

partharavisuddil kalpls and yathalandaks are bound. There were some more processes of meditation in
dgamakalin era,

10.

QUESTIONNAIRE
Eassy type question

1. When development of seven padas (posts)in sargha 's management take place. Hxplain role of
dearya in runring of sarmgha’s management?

Short answer questions

i) Which are the main imbs of Mahavira ‘s way of administration?

(i) What are the principles of meditaion? Write about methods of meditation in dgama-times.

Mark correct answers

1) Who is the writer of cheda Skras?

(a) Acarya Haribhadra (b) Acarya Bhadrabahu (6) Acirya Sudharma (d) Acarya Jinabhadra Gani

(i) What is the main function of Ufpadhwaya?

(a) To deliver lechures on sidra. (2) To look after sarigha,
(c)  To meditate ub manra. (d} To live in solitude.
(iii) What is the purpose of repenfence?

(a) Admission of mistake, (b)) Attairmment of heavens.
(o) Belf-purification. (d) Attairwnent of glory.

How many types of repentences are there®?

i) five (1) ter (1i1) twelve [1iv) twenty
Jinakalpa meditation 1= dons

(i) remaing in gana Giout of pana (1) by going in ancther gana
The principal basss of sarmgha are—

(i) disarrangerients (i) arrangment (iii) prestige (iv) respect

The supreme assistants of pravartaka were—

1) sthavrds (1) dodarya (1) upddhyd wis (1v) ganis

Theliberated souls are—

(i) active (1) inactve (11) both (1) none of the two

The conductial principle of parihdara visuddhi (purification of ahandana are—
(1) service (1) co-operation (1i1) concentration (1v ) none of these

The representative grastha of principles of discipline in Buddhism 15—
1) sudta pijaka (1) abhidhamma piiaka (1) madhyamika karia (1v) vina ya-pijaka.
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UNIT - 10
LESS0ON 20

NINE CATEGORIES OF TRUTH (NAVA TATTVA)

In the Part-A of this paper, we have shidied Jaina metaphysics, while in the present Part-B, we have
undertaken the studiesin Jaina Bthics, Inthe metaphy sics (fattva-mbrdrisd) what we deal withis the tattva’,
thatisreality or the fundamental existence. The title of the present lessonis ‘rava tattva - “Mine categories of
Truth™. Here the word taffva however 1s not the same as used in faitva-mbramsa,. Here the rire taftva
(categoriesof truth) are related with the Jaina Bthics, inthe sense that they either help or hinderir tre attairmment
of the ultimate goal of emancipation (moksa). The definition of fattva here is - “taltvard paramarthikar
vasty. It means - “the principle which iz connected with the ulimate or the supreme attainment is called
tattva.” The rnine tattva described here are thus the principles or categories of tmith, concemed with the ethical
values and not the ontological realities described in Jaina Metaphy sics.

A critical evaluation of all the rine fattva 1= done here from ethical point of view, Thatis why, the mine
tattva have been described in “d@edara-mbndrsa vather than in “tattva-mbndeisa. In this lesson, we will
study thatthe three fattva out of therine, viz. sapvarai.e., goppage of infivx of karma, nirjaraie., dissociation
of karsma, and moksa (emancipation of soul)), are spiritnally desisable, as they help in the attainment of
emancipation, while the rest (gx) of the nine taftva, viz. fiva (mundane state of soul), affea (hon-soual), presmys
(auspicious karma), pdpa (Unauspicious karma), @srava (cause ofinflux of karsmea) and bartidha (bondage of
karma), are spiritually undesrable, asthey hinder the attairerent of moksa, Any person who aims atattaining
moksa which is itzelf the ninth taitva (it being the liberated state of jfea) has to make his soul free from the
hindering six taftva by accepting the two dedrable tatrva—sarvara and rejard, which comprise the path to
emancipation. Let us shady thoroughly and comprsiend the concept of rnine taitva, mainly in the perspective
of Godra mimamsa,

L0 The Nine Categories of Truth
1.1 Definition and Nature of the Nine Tattrgs

The Jaina philosophy has adopted two approaches to explain in detail the nature of the taftva- 1.
Cosmoelogical (f@gatika)and 2. Zrivittialistc (Gtmtka). Where the worldly topic 1s mainly under consideration,
the deliberation is over the ax dravyds (real entiies or substances) and where the spiritual topic is in the
rmiclens, the deliberationis over the nine taftva (categories of truth),. The formeris necessarily the metaphy sical
approach while the latter one is the spititual or ethical approach.

According {0 the Jaina canorical work "Ularadhyayara Sidra’, which enumerates the rine faftva as
tathova (real principles), (10 ffva (20 affva (30 bardha (47 purya (97 papa (B)dsrava (1) sarevara (8) rirtard (9
moksa arethe nine fathva, The enlightened world-view [samyag -dariana)isnothing butthe right a scettairment
of the rénes categories of trath, together with firm belief in the real exastence of them.

(FReaited wa bardho ya, punnar pavasavo tahd,
sarvare nifjard mokkhe, sante ¢ tahiya nava,
tahivanan e bhdavanam, sabbhdve uvacsanar:,)
bhavenam saddahantassa, sammattar tam vikayiam.)

— (Utaradbhyayana Skra, 28/14, 157
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In another Jaina canconical text, Stharnariga Sira [Dhanars), the same nine categories of trath have
been given under the name “sadbhdva padartha”. Actually all such words as tathya, tattva, padartha are
synonymous, Commentator of the Littaradhyayana Sitra has explained tathya as aviatha, which means that
which is veal.

Acarya Umasvatl, inhis Tattvartha Sitra, defines ‘sarmyag dariana’as, “tattvartha Sraddhanar: saryag
darianar” thatis “To possess the enlightened world-view (sarywag darfana)is to believe inthe categories of
truth, Here the “tattvartha’ means the nature of the reality like the soul (ffea), etc., as described by the Arfar (or
the friz), and the faithin the same 15 the sarwag darsana (enlighiened world-view) The Arhatisthe propourder
of the Trath, perceived through his cmriscience. The spiritual s@dhaka has to know and comprehend fivst the
rature of the categories of truth before undertakdng his spiritual practice for the attainment of the ultimate
emancipation. Thus, the “taftva’stands for all knowable categories of truth, which are necessary fiot spiritial
practice, which 1z aimed at the ultimate emancipation.

Although the mamber of taitva 15 mine as mentioned above in the Litaradhyayana Sittra, lindamental Ly
there are only two fattva- 1. fiva (soul)and 2. affva (mon-soul). [Tharam, 2/1]. These two fundamental taitva
are further classified into rine categoties, the ffva taftva into five viz., fiva, @irava, sasrvara, nirjard, and
moksa, and the affea tathva into four, viz, affva, punya, papa and bardha, Asa matter of fact, asarva etc, are
the specific transformations (parimdma) of jiva, while punya, pdpa ete. are tho= of karma-pudgala (affva).

Both the concepts of “sx dravyds and “nine faitvds are very important to understand the Jaina
philosophy. Just asitis necessary to postulate six dravyds to explain the cosmology (the theory of loka or
uriverse), 5o also the postulationof rine categones of truth is necessamy to mnderstand the spiritual development
and deterioration (the theory of @ma or soul). In other words, without understanding the rine faffva, itis not
posdble to comprehend the pattern of the progress and declins af soul,

In the Digarbara tradition, instead of nine faftvas, seven faitvds are described. There preriya, papa
and bardha are considered to be one, viz, bardha, This apparvent discrepancy in beliefs can be reconciled by
congdering that when we give separate status to the auspicious karma and inauspicious karma at the ime of
the fiticn, we may count them as three independsnt fatva viz., bandha, prusya and papa, but on the other
hiand, if we include both auspicions and inavspicions karmea into single entity viz. bardha, consdering the
bondage of karsma asa single transformation, we may count the gy and paapa as the part of bardha, Thus
both views are relative. Achially, thete is no basic difference in the philosophical belief, Again, as stated
before, even all the rmine taftva can be considered to be the specific transformations of the two fundamental
entities, viz., fiva and affva. Pupyd, papa and bardha are specific transformations of karma-pudeala and may
be considered as the states of predgala or modes of affea fattva. Again there is a slight difference about the
concept of @frava, Accorditig to some dodrwds, it being the specific transformations of the ffea (soul) itself,
asravais responsible forthe 1nflux of both anspicions and inanspicions karmea into soul and hence, it (d8rava)
isincluded inthe categery of fiva, but according to others, it, 15 the influx itselfand hence itis the modification
of affva. The restibres viz, samvara, rirjard and moksa are only the transformations of the soual itself, and
hence, are included in the ffea faitva.

Mo, let us make a broad analysis of the rine taftva from the point of view of their utility. The first
tattva 1s07va and the ninth is seoksa. When we classify fivainto two categories, viz., the mundane soul which
1s1n bound state and the emancipated soul, the formeris included in the first fattva, while the latter isincluded
in the minth tattva, The affea tattva is antithesi s of the jfva, butitis neitherin bound state norin free state. Buat,
because the firais bound by karma pudeala whichis gffva, one has to know the transformations of affea also,
for undertaking the spiritual s&dhand of geting rid of the bondage and attaiming the seokse. A jiva who
becomes an aspivant for peoksa after proper distinction between the canses of kdrmika bondage and liberation
from it makes ananalysis of all fattva. He (the jiva) would himself become the sadhaka and his ultimate aim
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would be moksa. The remaining faitva would be either in favour of his attainment of #eoksa or would canse
hinderance init. Pusya, pdapa and basidha are all impediments. Afravais to be viewed relatively, forin some
sense itisan impediment, while in other sense it may become helpfulin the s&dhand One has to understand
this point clearly. As the &fravais the cause of influx of karmea, it is defindtely an impedimentin the process of
sddhand. But for understanding as to how it can be helpful in s@dhana, we have to go into details about it

Afrava has been classified mainly into five types:

1. Perverted belief (muhpatva) 2. Non-abstinence (@vrata)
3. Remissness (pramdada) 4, Passlons (kasaya) 5. Activity (yoga)

MNowe, outof these five &frava, the first four are cut and ocutvesponsble for the accumulation of karma
in soul. Butthe fifth one 1s divided into two knds: auspicious and inauspicious, the former 1.e. the auspicious
activity (Subha yoga) becomes the cause of shedding off (rrjard) of acoumulated karsma on one-band, while
smultaneonsly on the other hand, it is also the cause of new bondage of avspicious karma (Frerpa), and the
latter 1.e. the inauspicious activity (@sebha yoga)is again only the cause of bondage of inanspicions karma
(papeR). Thus, as far asthe Subha yoga @frava isconcerned, itcan be said to be both helpful and hindering in
attainment of meoksa - asitpurges the soul of the accumulated karsea, it 1s definitely @ mneans to attainment of
moksa, but at the same fime, as it canses new bondage of auspicious karwpea, it acts as an impediment. The
spiritual aspivant ulimately ceases from all activiies—even the anspicicus actvity (by becoming completely
free from yoga &srava), and thus becomes free from this impediment also,

Sarrvara and rirjard are both absolutely helpfil in the sadhana Hence, itis said— “asrava is the
cause of mundane existence, while sarrvara 1s the cause of emancipation. (@Srava bhavahetuh syat, sarrvaro
moksakaranart),

Saprvara 1.e. stoppage of the influx of karmaisinhibitive tatva and rirfardie. shedding off of karma
1z an act of purgation, The former inhibits the new bordags of karsea in future; the latter purifies or cleanses
the scul by remowving the karsa alveady bound in the past. This two-way strategy helps a jiva to attain
complete emancipation.

Thus, the student has to comprehend: thoroughly the nine fattva as to which of them are helpful and
which are hindering. Thisis the gist of the theory of nine categories of truth.

1.2.0 The Jfirzand the 4 jiva
1.2.1The fira Tatra

The jivaie. soul oconpes the first and the foremost place in the description of the rine categoties of
truth, The characteristic of e fiea 1s known as upayega which 1s defined as the activity of consclousness
(cetand) The Litaradiypovana Sitra says, "upayoga is the characteristic of fiva™ (uvaoga-lakkhano fieo),

According to the Fravacanasara, the soul 1s defined as the living being which was possessed of lifein
the past births, ispossessed of life in the present birth and will contirnie to be possessed of life in the future
births, through four knds of bic-energies (prana) viz., sense-organs, body, respivation and life-span. (The
four prara are minmum requirement for any living being to carry onits life.)

Frnnmerating the fundamental attributes of a living being (fiva), it is said in the Dravya-sargraha,
that—the jivais that whichis possessed of upayoga (activity of conscicusness), is non-corporeal, 1s the doer of

its actions, 1s the endurer of the fnit of its actons, has the size equivalent to its body, and undergoes
transmigration asa mundane soul; it has the capacity to attain the liberated state and to go upwards by natare,

STeo wvacgamas amuitikaia sadeha-parimans
bhotta samsaraitho siddho so vissasoddhagal
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Thus, the Jaina concept of fiva states it to be possessed of consciousness, knowledge and sentience by
natuore,

Enlighteniment 1s its innate natire, On account of such characteristic qualities, the soul (hiving being)
hiasits ownidentity, different from all sorts of non-sentient/phy sical objects. To know is a specific attribute of
Jiva, by virtue of which it can carry on its activity of sentience or development of knowledge.

Classification of Jfira

This topic has already been dealt with in the lessons on “Jfvastikdya and “Sad-fiea-nikawa”, in the
Part-A of the present paper (Paper I, Part-A, Urnit 4, lessonne, 8& 9. The Tattvartha Sittra, 2/10 states—The
souls are divided into two broad classes: worldly (or mundane) beings and liberated souls. (samsarime
siddhaiea) This classification 1s based on "karsea’. The souls which are inthe state of bondage with karmea
are all worldly beings, while those which have become free from all bondage of karma are-the siddhas
(liberated souls). The former type of sculsare frther divided into many knds of classes such as irasa (capable
of mobility) and sthdvara (incapable of mobility), one-sensed, two-sensed, thres-sensed, four-sensed and
five-sensed, humans, sub-humans, celestials and infermals and so on. The earth-bodied, water- bodied, fire-
bodied, air-bodied and the vegetable-bodied are all sthavara jivas, possessed of only one sense and belong to
sub-human existence, the remairing three existences (viz., hamans, celestals andinfernals) belong to frasa
Jiva, and arve possessed of five-senses. The beings with two, thvee or four senses ate trasa and neceszarily sub-
humans.

The liberated souls, being free from karma, contirnie to remainin the state of pure consciousnessin the
form of perfect knowledge and perception. Such immaculate state is called “meoksa™.

The knowledge of rine categories of truth under discuszsion 1s essential for attainment of the ultmate
state of moksa.

The following table shows the clasafication of jrvas:

Jia(5ouls)

|
Weorldly Li b|erated
|

Trasa (mobile) Sthavara (one-sensedimmobile)

two-sensed three-sensed  four-sensed fAve-sensed

hnmans sub-humans  celestdals infernals
| | | | |
carth-bodied  water-bodied  fire-bodied  air-bodied plants-bodied
1.2.2The Aj¥a Tattva

MNon-soul 15 the second category of truth [#aftva). Itis ant-thesis of the first category of truth, The
characteristic demarcation between the two 1s based on consciousness, Whereas the former 1s possessed of
conscioushess, the lateris totally dewvoid of it
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Although the five out of six dravyas except the fiva dravya belong to the category of affea, only
prudgala dravya 1s given importance in the discussion of mine faftva, because here the consideration is that of
the helpful and hindering tattva. Fudgala is the only ajfva dravya which, in the form of Earsa, gets bound
with the fiva and hinders its emancipation. The other four affva dravyds have no say inthis matter. Thusitis
the affva (1.e. karma), the second category of truth, which forces ffva to underge contimions transmigrationin
worldly existence. To understand spiritnal practice, one has to comprehend the karpea (aifva) and the means
to dissolve their bondage with jia. The Dasavatkalika Sidra, 4412, therefore, states, “One who does not
krow fiea and also affva canot understand the sarzpama (self-restraint) (which 1s the path of emancipation).™

(o fiee vina yanel, afive vina yanat JSvafive awaiarteo, kakar: o RART 1 samjananm.)
Role of Karma

FPudeala (Physical substance)isof two types: Paramanu (the ultimate atom)and skavdha (agoregate),
Parmany is the smallest unit of pudeala, while skardhas ave formed by combination of two to irfinite number
of paramdans. The whole loka (uriverse) 1s ccoupied by infirte number of paramedres and skandhds of
pudeala, Ot of them, some specific type of skardhas belong to a class or group which is called karma-
vargand, Varganad 1z a group of pudeala-skandha having similar qualities. Mainly there are eight types of
phy sical vargands which have a thorough interaction with soul and consequenty they affect it in varions
ways. Karmana vargand isthe most powerful one which becomes bound with soul due to the soul’ s activvities
of both knds—auspicious as well asinauspicious, and consequently make soual revolve inthe cycles of birth
and death. In order to become free from the shackles of karma, soul bas to understand hindeting effect of
karma and the means to obliterate it, and act accordingly.

Classification of A j&z Tagrg
Ajwa

| —_
I [ ' I I |
Dharmastikaya Adharmastika Aldia Kala Pu.:ig.:ﬂlasrﬂcé Ve
I I

Faramanu Skarndha

1.3.0 The Impediments of Afoksa

Soulinits purest form isin the Hberated state. Butits state which is created becanse of karmic effectis
a vitiated one. The four tattva produsing such viiation ave—1. Afrava 2. Bandha 3. Punya 4. Papa.

1.3.1 Aszrra(Cause of Influx of Karma)

There isa difference of opinion amongst the Acaryas regarding the concept of @érava. According to
cne oplrion, &srava 1s defined as “the @frava is an intrinsic mutation (parindma), disposition (adhyavasaya)
oractvity (prave of the soul, responsble for the attraction of karmic mater, auspicions as well asinauspicions.™

Here, the words mutation ete. include all such activities of soul like thinking, thought, etc., whether

instinctive crrational, Inother words, the state of the soul which is responsble for the entry of karmic matter
into the soulis called @srava i.e. the canse of influx of karma.

Another opinion considers &frava to be the influx itself.  According to this concept, the inflow of
karmic matter into soul as well as its acoumulation in the soul are @irava.

Some Acaryas have considered afrava to be both - fivaand ajffva. According to them, afrava has two
aspects - physical and psychical. The mutations of soul such asdelusion, attachment and aversion are psychical
dsrava, while the influx of karmea caused by them 1s phy sical @irava.
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When we try to reconcile all these views, we find that actially the cause of the influx of karma isthe
state of soul itself, which iz influenced by the karma coming into the state of realisation. As the state of the
soul should be considered as the fiva taltva and not affea tatva, the @irava should be categorised in fiva faitva.
MNow, from the point of view of one literal meaning of afrava which means the influx of karmea, the afrava
stands for the influx of karsa itself. But, because the &frava 15 clearly mentioned as the entrance (dvara)
through which the karpa flow into soul, we have to understand thatas the entrance is the part of the house, so
also &frava 1sthe part of the soul, and just as the thing which enters into the howse is separate from the house,
50 also karsea which flow s into soul 15 separate from soul. Thus &érava which 1s dvdra 1s the soul’s state,

We may compare the Jaina concept of &&rava with the concept of klesha in the Sarkhya-yoga
philosophy; according to Maharst Patafijali, the propounder of Yoga- philosophy, the root of the karema-
vasand (theimprintof karma)is kefa, Similarly, inthe Buddhist philosophy, the term @savaisused. Acconding
to Buddhism, avidyd (nescience)isa blemish whichis beginningless. The root causes of avidwd thatinstigate
the dispositions of the self are called &sava. The lteral meaning of @sava 1s “the drig (liqund) that produces
intoxication™. In spiritual context, it conneotes that which causes intoxication of the psyche.

There are four types of dszr3ss According to Buddhism
1. Kama-asava The dedres for past imprints of attachment to the objects of sense-organs.

2. Bhava-asava The craving to live long.
3, Drspr-dsava  The perverted philosophical world-view (1.e. otherthian Buddhism’.

4, Avidya-asava Belief of permanence in the objects which aretranstory.

Thus, the concept of @sava in Buddhism has similarity with that of &éava in Jainism. Achially, the
word aasava 15 used both in Prakra and FalT, while the Sarsher rendering of asava in Prakra is given as
“dirava . But dasava may also be rendered as @sava in Sarisert. However, both the terms have almost the
fAme sense, Viz., dsava or Airava is a hinderence to the nplifiment of soul, and hence, itis to be abandoned.

1.3.2 Asrarain Jainism

According to Jaina Philosophy, both jiva (=oul) and affva (hon-scul) are absolutely independent real
substances which have independent existence <f their own, Neither jfva depend s upon @ffva nor ajiva depends
upon jiva for its existence. Again each of them 1s anti-thesis of the other taftva,  Stll, there 1s interaction
between the two. The link between thewriis established through dfrava tattva. Afrava isthe entrance (doot)
for karma to enterinto the units (predeias) of the jiva. Being the cansze of the inlfiox of karmea into the soul, the
dsrava is called the dvara (door) So long as the dvaras of @irava remain open, the association of soul with
matter continies, The karma, body etc, are all prdgala. They all continue to have link with the jiva. Asrava
being the cause of the bondage of karma with the fiva s to be consdered as hindering (faftva)in the attairmment
of moksa.

MNow, a question may atise asto how and when did the association between corporeal body or non-
cotpoteal &td take place, According to the Jaina belief, no interaction is possible between the absohitely
non-corporeal &med and absolutely corporeal pudoala (karmea). That is why, the Liberated scul which is
absolutely fise from the bondage of karma never gets bound by karsea. It has no body, it does not acquire
body atany time. But the worldly soul can not be considered to be absolutely non-corporeal, asit is always
possessed of pudgala which is corporeal. Hence, the worldly soul is deemed as partly corporeal. Thus, the
soul inits mundane form 1salways amenable to assocation with predgala. Achially, tempeorally speaking, the
relaticnship between the worldly soul and pudoala has no beginning. In such relationship ne one thing is
antecedent (ot priot) to the other, not the otheris antecedent (or prior) to the former. In fact, the relation 1= free
from the antecedence and precedence; there is nothing like poserior and priorinit. Itiscalled “apafeanapim T,
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Inthis relationship between soul and pudegala, the main linking elementis @érava. There isthe element
of sneha (adhesiveness) in jiva, which 1z &frava, while there is element of sneha in pudgala, which is its
capacity to be attracted. The @frava in the soul 1s a perenrial source of attraction for karma, A beautfiil
example has been given in the Bhagavatf Sitra by Bhagavana Wahavia to illustrate this phenomenon of
attraction of karma (pudgala) by soul; Suppose there iz a lake floocded with water, Mow, thereisa person who
sails his boat in this immeasurable quantty of water. There are so many holes in the boat. [Here the word
*holes'is expressed by the term™the &srava-dvaras”, both being synonymous.) Water continually enters into
the boat through the holes. Gradually, the whole boat is filled up with water. Further explairing the simile
Bhagavana Mahavira says, “the jfva (soul)is like the boat. The holesinthe boat stand for the asrava. Water
all around stands for the karma-pudgala, Itis the natire of the karsa-pudgala to enter into the holes. The
karma pudeala contimionsly flows in, and thus the relaionship of the soul with the pudegala body ) is
maintained.”

1.3.3 Classification of 45rara

In the Jaina canorical text, Thamam, five types of &rava are mentioned—petverted world -view
(mithyatva), non-abstinence (avirall), remissness (pramada), pasdons (kasaya)and activity (yega) The same
five types of ddrava are described in the Tattvartha Siitra, 8/1, as the canse of bondage of karma.  (mithya-
dariandviratl-pramada-kasava-yoga bandha-hetaval). So long as the five a5 va-dvaras continve to remain
open, fiva has little chance to move in the direction of attainment of moksa. . Thus, @irava 1s the hindering
tattva in the attairmment of moksa,

There 15 a difference of opirion regarding the number of &&ava.
1. According to Acarya Kundakomda, there are four typss of dfrave—

() meithyatva () aviratl (i) kasaya and (1v) yoga (Samayasdara 4/164-65. In the “Sarta-sdha-
rasa-bhavand” by Viray Vijayji, the same four types ars snimerated as the main ones. (Afrava Bhavand 3).

2. According to Vacaka Umasvati, the author of Tattvartha Siira (6/1, 2, 61 the total mamber of @irava
15 42: 115 senses-organs, 214 passions 375 non-ébsinences 4925 Kripas (urges) 513 Yogas (activities)

This, enumeration 1s also adopted by many a Svetambara Acaryas, including Vinay Vinay .
(Sartasudharasa Bhavand, Afrava Bhavond, 4)

3. Thereis another popular tradition, enumerating 20 types of @iravd [Fore g, see “Pacclsa Bola™] : 1-
5 Bame asabove quoted from Tharar, 6, prandtipgta (Ainjury to iving being), 7. mersdvada (falsehood), 8.
adattddana (stealing), 9. mathurg (sexuval activity), 10, parigraha (possesdveness) 11-15, Srotrendriya to
sparsanendriya (indulgencean sensial pleasire through the five senses) 16, mare ywega (actvity of mind), 17,
vacanayega (activity of speech) 18, kawawoga (activity of body ) 19, bhandopakarana (usages of apparhis like
utensls etc.) 20, Setkidagra matra-dosa-sevana (slightest transgressions even equivalent to the pointed top
of the needle).

Acarya BHiksn has adopted the tradition of Thanar: and accepted five types of @frava. He quotes
Thanar - “pofcdsavadard pannaitd, tar jahd — micchattam aviratl pamdya kasaywa jogd.” The same five
are ernmerated by Umasvat as the canses of the bondage of karma (as quoted above),

There 1s still one more classafication of @érava, which 1s based on the state of the soul depending on
whether it is free of passionor not. According to the Tattvdrtha Sittra 6/5, “The activities of a person driven
by passions cause long term inflow (bondage), while the activiies of a person free of pasdons cause
instantanecus inflow (bondage).  [sakasdyakdsadyoh sampardyikerydpathikayeh]. The actions of a person
free of passions are alway s auspicions and canuse karmic influx (bondage) which is alway s anspicious (which
1s actually s@ta-vedmnTya karma 1.e. pleasure-experiencing karmea) and in which the total duration of karma 1s
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only two samawas (Hme-units —one samaya to bind and one sapawa to be experienced. On the other hand,
the activities of soul, possessed of passions (sakszpa), cause the karmic influx (bondageithat may be auspicious
or inauspicious depending on whether the actvities are themselves auspicious or otherwise. The duration of
such karma is always long.

The following tables give the classifications of asrava:

Asravg
|
| | | | |
perversity non-abstinence  remissness  passions actvity
| | ,|
mental vocal phy sical

| |
ausplcious lnauspicious

auspicions  inauspicions

auspicious inauspicious

The alternative classfication may be made as follows:

Arsiarg
I -
sér?zparciyik.lﬂ Jujla.:iparhii’m
ausp‘icilous activities (3
[ | > [ | [ I
senses (3) passions (4 nor-abstinences (5)  urges (25) activﬁlies (3)

auspicions 1nauspicions
1.3.4 Auspicious Kgraps i Aragvaiand Inauspicious Azrma(Fapa)

According to the Tattvartha Sitra 673, 4, the auspicicus activities (free from anful acts like hinsa etc.)
result in the bondage o purya (auspicions karsa), while the inavspicions activities (sinful acts) result in the
bondage of pape oavspicious karma). [Sebhal punyasya, asubhal papasya). Funya or fubha karma is
bound only if the actvity 1s totally free from evils or itis an act of dharsma (means of spirithial purification),
Papa or aiubiia karma 1s bound ifthe activity is anevil act. In shott, good actions cause the inflow of prerpa,
evil actons cause that of papa. Violence (lalling etc.), lying, stealing, incontinence, possessveness etc. are all
evil acts: Non-viclence, tmith, non-stealing, continence and non-possessiveness are all good acts. The dharpa
essentially consists in giving upfavoiding the evil acts and undertaldng good acts.

Thereis cne more thing about dharma and preya, which is to be understocd clearly, The Jaina ethics
has made a distinction between dharmea and pursya. Although, in common parlance, sometimes the word
dharma and punya are interchanged, they are to be differentiated on the basis of their ethical implhications.
Dharma is the auspicions activity of soul, and hence, it is covered under rirfard tattva which is initzelf the
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transformation of ffea fatva, whereas pueya 1s the auspicious karsma which is pudoala, and hence, it is the
transformation of affva fattva. How can, then, dharimea and prarya be considered as the same? Again, the same
thing will be applied to adharma and papa. Adharmaisthe inauspicions actvity of the soul, while pdpa1s the
inauspicious karma-prdgala cansed to be bound by the activity of adharma.

There 15 ancther important difference between dharma and pusya. Dharsma 15 the spiritual activity,
which results in the parification of scul. while pusya is only its by-product. Dhiarsa is undertaken by the
sadhaka for making his soul free from kareea by shedding off the karma, while prspe 15 a bondage for soul,
In the case of adharma, it 1s the activity which 1s opposite to dharma, papa 1s the inauspicious karmea bound
with soul.

A very remarkable thing about presya 1s that no prespa is bound independently; itis bound only if there
isthe activity of dharma. But, the activity of dharmea should not be undertaken to incur the bondage of presya.
In other words, prgya iz not the objective of undertakdng spivitual activity. Itis justa by-product, whichis like
the growth of husk with the production of grain. The objective of agricultural actvvity 1s the production of
grain, and not that of husk, huskis only the by-product.

MNow, letus discuss more about the prrya and papa fattva. As we have already ween, being in the form
of pudeala both of them are opposdte to the natore of soul. Both are the cause ofbondage for soul. Thatis
why the Jaina Acryas have compared them with golden and iron shackles ®spectively, The aspivant for
attairing liberation has to abandon both, For bim, the tririty of right knowledgze, right beliefand right conduct
is only the acceptable or the observable path of s@dhamna which can lead him to liberation of his soul from the
bondage of karmea, Only a person whe 1signorant about the fattva would consider prsye as acceptable and
papa as forsakeble, from the point of view of actial spiritnality, both prsya and pdpa are to be abandoned.

There is however a difference of opirion regarding the pupya. Although all Acaryas agree that
transcendentally presya 1s worthy of abandonment, some carisder it to be beneficial in relative sense. They
state that prywa may be considered as a remote canse of attainment of moksa, and hence itis acceptable. But
other do not accept this view. They contend that even though prsya may be a remote instrumental cause in
attaitnent of moksa, it canmot be considered as anacceptable taftva, for, ultimately itisa bondage. Bhagavana
Mahavia has himself stated clearly in the Uforadhyana Sira, 21524, “*The soul attains emancipation by
eliminating both presiva and pdpa; the soul Gndergoes the transmigration in the worldly state because of both
avspicions and inavspicious karma.” Acirya Abhayadeva Sirf has stated “The dirava, punya, papa and
bardha are the cavses of the transmigration in the worldly state,” According to Acarya Bhika, “One should
not long for the presswe; by longing far purwa one binds the inavspicious karsa (1.e. papa).” He states in his
work MWava Fadartha KT Caupdr, 360, “One gets the sensual pleasures due to purpa, therefore, one who
longs for presrwa actually longs for sensual pleasures, the sensual pleasires prolong the stay in the worldly state
in which orne has to undergo the miseriesof birth, death and sorrow.” Thus both prersye and pdaea are hinderances
in emancipation.

1.3.5 Classification of Puara

According to Thararm, 9425, “Funya is of nine types. This clasdfication is based on the cause of
bondage of zur e

. Pupya qui offering of food (to the ascetics) 2. Funya quii offering of water (to the ascetics)
. Prpya qui offering of place (to the ascetics) 4, Punya qui offering of bed (to the ascetics)

1
5
5. Furya qui offering of clothes (to the ascetics) &, Auspicious actvity of mind.
7. Auspicious activity of speech. &, Auspicions actvity of body.
9

. Obeisance (paid to the reverend ascetics, etc.)
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[“rava-vidhe prnne pannatie tars ARG annarinne, panapinne, Yalthapnne, lenapime, Sayanapne,
MARGPHRRE, Yacanapunne, kayapunne, namokkarapunne.”)

Here, again, it should be remembered that these nine types are themselves not prrrwa, but they are the
types of auspicious activities which become the cause of the influx of auspicious karma, e, punya. Many a
time, the effect i classified according to the cause,

1.3.6 The Inauspicious Karmz2 and its Activities

The word papa iz used in common parlance in the sense of sn or evil deed. Anything which iz
immeotal or unethical is called sin. In Jaina Philosophy, the term gdpa has a techrical meaning and is different
from the usual *dn’. As we have alveady seen, papa is the inauspicions karma-prudoala that ave incurred by
the scul indulging inany kind of inauspicicus actvity.

The classfication of pdpa is however made on the basis of the inavspicicous activity. Line Thdarnar:
enumerates eighteen kinds of papa as follows:

1. Killing orinjuring the living beings. (hiresd) 2. Lying (mrsavada)

3, Stealing (adattadana) 4, Incontinence (maninea)
5. Possesdveness (parigraha) 6. Anger (krodha)

7. Pride (mana) a8, Deceit (maya)

9. Greed (lobha) 10 Attachmerit (FRga)

11, Averson (dvesa) 12, Quarrel (kalabha)

13, Slander (abhyakhyara) 14, Bacle-biting (paisiinye)

15, Maligring (parae-parivada)

16, Indulgence in sensuality and refraining from abstinence (Fatf-aratt)
17, Lying coupled with deceit (maya-mersa)

18. Thomn of perversity (mthya-dariana-Salya)

Asinthe case of prpya, here also the effectie. the inauspicious karma-pudgala has been classified on
the basisof the cause. Actually, the activity causing the influx of inavspicious karma-prudgala falls under the
asrava tattva, while the karma-pudeala inooreed come under bardha-tathva or papa taitva, the former is the
transformation of the fiva tattva, the latisiis that of the affva taitva,

There iz a dialogue between Fhagavana Mahavira and Gautam Gamadhara, which is given in the
Ehagavatl Sitira: SGautam asked, 0 Lord! how many colours, odours, tastes and touches are there in (the
elghteen pdpa a such as) kired, mrsavada, upto muhwd-dariana-salya™

The Lord replied, *They are possessed of five colours, two odours, five tastes and four touches.™

Thus, the 18 pa3p are proved to be paudgalic or phy sical in structure (because they are possessed of
colours, et

Here, a guestion may atise asto how the papa have been desoribed as material on one hand and as
actionon the other? Srimad Jayacarya has clarified this doubtin 22nd dhdla (chapter) of his work Jhind Cared
*The ailnmon in the BhagavatT Sira which refers to the 18 papa such as prandtipgta, etc. speaks of their
colours etc. Here the secretis that the whole discussion there 15 about the karma in the form of pranatipata,
ets. and not the action of viclence (pranatipata), etc.” He further explains this thus: “The ke, the rise of
which (makes one indulge 1in the action of viclence, is called the ‘prandtipgta (papa) sthanaka, which literally
means the place (1.e. act) of indulging in viclence.” The actial activity of klling through mind, speech or body
is called “pranatipgta asrava (1.e. the cause of influx of karma through indulging in vielence). The karpa
which are bound through this @frava are the inavuspicious karema of sevenoreight types. The BhagavatT Siztra
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gives fAinther description of pdpa in the same way., The same nomenclatire is to be understood regarding other
17 papasthanakas from (2 mersavada (lying ) upto (18 mahya-darsana-Sal ya (thomof perversty ) The karna,
the rise of which makes one indluge in the action of lying, 1s called [2) the “sersdvada-(papa) sthanaka”. The
achial activity of lying is “merpavada afrava.” The karma which are bound through this &5rava are the
inauspicious karma of seven or eight types, upte the karsa, the rise of which makes one indulge in the
perversty, is the [18) “mphyddarsana-falya (papa) shanaks”. The achial activity of perversity is called
“mthya-dariana-salya-dirava. The karma which is bound through this @érava are the inauspicious karma
of seven or eight types.

We may sumimerise the above discussion in the following way:
Fapa-Sthanaka: The rise ofthe karma which makes one indulge i the activity of any papa
Asrava: The actiual activity of indulging n any papa.

Bondage of Kgrma: The karma bound through the &frava - they are the inauspicicus karma of 7 or
3 types.

1.3.7 Bandha{Bondage)

The literal mearing of the word baridha1s bondage. Here, the bondage 15 synthesis or combination of
Jiva and karma.  Although the fiva and prdgala are anti-thesis of each other, with opposite nature of
consclousness and noh-consciousness respectively, yet they are mutually boond with each other. The worldly
state orexistence (of ffea)is the result of this bondage. The sarisari five (tnundane soul) goes on appropriating
the karma-pudoala through the anspicions or inanspicions activities, The process of association of karpa
with the fiva is called bardha. Inother words, the mutual entering of the units (pradesas) of karma-pudgala
and the units (the pradeias) of fiva (or soul) or the cccupation of the same space-urits by the karreaz and the
Jivais termed as “bardba™. In bardha, thus, the jiva and kavea become intermixed with each other. Thisis
techrically called “pradesa-bardha” 1.e. bondage qud vts. Acarya Bhiksu has given three examples to
understand the pradeia-bardha:

1. First take the example of rape-seed. Themape-seed contains ¢il. Tust asthe rape and the rape-cil are
intermixed in the rape-seed, o also fAa and karma become intermixed in the bondage-qua-pradeia.

2. The second example is that of mille, Milk in itself contains fat. Just as the lactic material and fat
material are both intermixed with each other, so also fiva and karma are intermixed with each other in the
bondage-qui-pradeia.

5, The third example iz that of the ore of a metal. The ore contains the metal. Just asthe earthen dross
and the metalic matetial areirtenmixed in the ore, so also jiva and karmea are intermixed in the bondage-qui-
pradeia,

The muhial beridage of fiva and karma is beginningless from the point of view the phenomencon of
bondage.

Actoaily, the bondage is the shackles that has fettered the fivainits clutches, A fiva whichisignoramus
aboutthe boridage is a deluded being. Such a fiva does not know that the karra bind it (ffea). It cannot attain
moksariess it becomes free from total bondage. In the Sitrakrtdriga Sitra, Lovrd Wahavira has categorically
made the statement that after knowing the nature of bardha, one should cut off the bondage.

There are many types of innate energies in the sarsar fiva, but it cannot marafest them because of the
karmic bondage since inifinite ime.  The karsma do net allow the natoral qualities of fiva to be manifested.
The jiva becomes energylessin the state of its dependence on karma. It becomes helpless. Thus, bardha 15
the powerful hindering taftva causing hinderances in the path of emancipation of soul.

To understand the sequence of bardha and asrava, first we have to understand the wheole process.
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First, the pudgala, belonging to the karmic clusters (vargand) enter into the units (pradedas) of the soul and
the bondage (baridha) takes place. But, the inflow of karea takes place only because there exists the cause of
the influx1.e., the &5rava. 3o, the basic root of the bardha 15 @irava. I there 1s absence of the root cause such
as perverdty, etc., the inflow of karma 15 not possible, and hence, bondage cannot take place. Thus, the
dsravasin the form of perveraty, etc. are the root causes of bartdha,

In order to understand the difference between pupya-papa and bandha, we have to kmow that karpa
inthe state of bondage may not become active instantanecusly after the bondage. The pericd of non-action 1s
called satta or abadhdakala which may be called as the state of non-realization or dormancy. The dommant state
can be easly understood by the example of mange. Just as an unripe mango fimiit contains juice, but only the
Juice 1s squeezed out after the mango becomes ripe, or just as the potental tree exists in the seed, but the tree
actually gets manifested only when the seed is transformed into tree-state, in the same way, thereis potentiality
in karma to give its fnition evenin the state of bondage, but actually karrmeae gives it only on dssuming the
state of realization. So long as the karema remain in the state of dormancy, itis termed as the state of bardha.
MNowe, when the karma emerge into action, thatis to say, whenitisvealised as prpwa (1e. auspiciously ) or as
papa (1.e lnauspiciously ), itisto be called actual prrya or papa. Thus, inthe state of bartdha, the auspicious
karma or punya 1s only dravya purywa, 1.e., prupya qui substance and in the state &f achial realization, it is
bhava punyale. punya qua function. In the same way, pdpa in the state of dormancy, 1s dravya papa 1.e.,
papd qui substance and pdpa in the state of actoal realisationis bhdva papais sdpa qua function. Thus we
can say bardha isidentical with preppa qui substance and papa qui substanice, while prepya qui functionand
papa qui function are different from baridha, In other words, in the state of donmancy, both prsiya and papa
are considered as bardha, while in the state of achial realisation both are separated as prgpwa i.e., anuspicions
karma and papa 1.6, 1nausplcious karma.

1.4.0 Categories of Truth-Beneficial for Attainment of Jaisa

Thete are two out of the eight tattva, which play a benevolent role in the attainment of moksa, the rinth
tattva: sarvara [Inhibition of the cause of inflow of kaewna)and nrjara (shedding off of karma). Moksa, the
ruinth taftva, 1s the ultmate aim.

1.4.1 Sz rarg [Inhibition (or stoppage) of tis Cause of Influx of Klzrma)

Sarrvara s the ant-theds of @frava. Sarrvara ard dfrava are mutally opposite to each other. Acirya
Pijyapada writes That which is ke the entrance for the inflow of anspicions and inavspicions karsma is
dsrava, and that which is the arrest of the influx iz inhibition (semvara)™ Arrest of the influx 1s called
inhibition, inasmuch asit shits the doors of the ingress of karsma. Inhibition 1s an act of restrairing. Another
connotation of the word isthe blocking of a mental or psycho-phy sical process by another et up at the zame
time by the same stimulus For example, indulging in sensoal stimulos like attractive colour ete. through sense
of vidon etc. by reacting to it with mental attachment is the cause of the influx of inanspicious karpea. Butif
the mental process of attachment 1s inhibited, it would be the stoppage of the influx. The characteristic of
sarrvaraisto stop dwrava. The &iravaisthe only tatva which can be inhibited, Sarvara is the most powerful
means of the sddkana of moksa.

Ewvery soul 1z essentially in mundane existence from beginringless (infinite) ime; from this state, some
sonls have attained the liberated state through sadhara. Thus, mundane state always precedes liberated state,
santvarad 1s inevitable means to attain it. Moksa 1= the destination; sarvara 1s the path that leads to it

Jsing the illustration of the boat and the house, Acarya Bhiksu explains the role of sarmvara thus: Just
as by choldng the holesin the boat, the entry of water into the boat can be stopped, o also through saprvara,
the influx of the karsea can be stopped, justas by closing the doors of the house, the entry of anything external
can be stopped, so also through sarrvara, the entry of karsea into the soul can be stopped. The units of soul,
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which are infected with Afrava contimie to undergo vibratory motion, which in turn, cause the influx of
karma. Sarrvara helps the urnts of soul to refrain from vibrations. Thus, the agitation in the urits of soul
become the cause of the influx of karma, while the inhibition of the agitation results in the stoppage of the
influx of karma. Whenthe doors of @5rava are open, new entry of karma goes ony when the doors of asrava
getclosed (inthe state of sarvara), new entry of karmaistotally stopped. Sarrvaraisthat natural state of soul
in which the association of external material in the form of karma-pudoala ceases. The Tattvartha Sitra, 9/
2,30, enumerates seven ways of inhibiting karmika inflow: (1) self-protection or guarding against all activities
of mind, speech and body (gupD), (23 right comportment of careful movements, etc. (samerD), (3 nghtecusness
ot motality (dharma), (4) elfcontemplation (@repreksa), (3) congquering hardships (pariraha-jaya), (6)
enlightened conduct (c@rgra), (7)) austeriies (fapa),

There are five types of sarrvara, which are exactly opposite to the five types of afrava:

1. Enlightened world-view (sampakiva)

2. Abstinence (virat)

3, Vigilance or absence of remissness (apramada)
4, Absence of passions (akaiaya)

5. Absence of activity (awga)

MNow, let us examine them one by one:

(1) On attainment of the enlightened world-view, the soul rernounces the perversed view. This
renunclation of perversty 1s the “samyitva sarmvara.”

(2 After accepting the samyiava sarvara, the sadhaka proceeds firther in the direction of more
sarrvara by rernciation of the sinful propensities. Thisis called *virati saprvara™.e. abstinence. Abstinence
congstsin the reminciation of the anful propensities which ass of the natore of anful activities or of the nature
of intertal cravings. The s@dhaka may abstain partially from viclence ete., asin the case of a lay follower, or
completely from viclence, etc., asin the case of an ascztic ora monk/min. The avrata @irava is the cravings
of soul to indulge in various kinds of sinful actvities, itis inhibited by rerunciation. The lay follower accepts
vow s of akimsa etc. partally; the ascetic accepts vows of ahimsa, etc. completely.

(33 Pramada 1.e., remissness 1s &irva, absence of remissness 1s apramada sarrvara. Remissness,
here stands for absence of spiritial vigour or interest in sprituality or enthusiasm in the soul in respect of
practice of samyama (self-dizcipline’) Zoul, chaccount of the rizse of deluding karsma, has tendency to indulge
in sensuality, which prevents the sool to undertake the spiritual s@dhard of asceticism or selftrestraint. Such
internal disposiion of errnt inthe practice of saprwama becomes pramada asravai.e. the canse of the inflow
of karma into soul. Apraredda saprvara, on the other hand is the inhibition of the pramada asrava, through
the practice of self-abscrpton. Thus, ‘absence of remissness'means self-absorption.  Absorption in the self
(zoulithatis full awareness of oneselfis possble only if one is congantly vigilantagainstarny kind of negligence
in the spiritial prashos, A s@dhaka, absorbed in self-puramt, is entirely mindfil of the true natore of the soul
and transitoriness of the physical sense-obijects which may have him away from his sadhana. So long this state
of vigilence continues, the soul inhibits the pramada &srava. The duration of such mindfulness however
cannet last inore than 48 mimates for a s@dhaka under the effect of intermal passions.

(41 Anger, pride, deceit and greed are the four masterfil pasdons whichin form of internal dispositions
in the soul continuously become a source of @frava (e, kas@ya &srava) and the opposte of thisis akasaya
saprvara. Such state of total absence of all passionsis possible only in higher stages of spivitual sadhang when
the sa@dhaka becomes vEardga i.e., entirely free from all attachment (raga) and dvesa (aversion) by entirely
subsiding or eliminating the deluding kariea. The akasdya sarrvara isa powerful antidote against the influx
of karma. Asexplained before, the bondage of karwea by vEardga is only of two-instant duration.
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(91 The ywoga afrava is the main canse of influx of kareea, which contirmes even after attainment of
cmriscience. Itsinhibiticnisattained only a few instants before the attainment of moksa. Inthe state of ayoga
sarrvara, all agitations and vibrations of mind, speech and body come to total halt, as a result of which the
bondage of karmea also ceases, once forall,

Deetailed clasafication of sarmvara iz also madeinthe same way asin @srava. Twenty types of sarvara
are mentioned, which are exactly opposdte to 20 types of asrava. When divided in brief, there are only two
kinds of sarrvara, viz. (1) partial (2) entive.

The entive sarrvara 1s possble only if ayoga sarrvara 1sadopted. The restof sarrvara are all partial,
1.4.2 Nirjard (Shedding off of Karma)

Alike sarrvara, nirfard is also a very important taftva playing a vital role in the attainment of peoksa.

Npjara has two mearings:

1. Destruction of karma
2, Attainment of purty of soul on account of the destruction of karsea,

The Muminagtor of Jaina Tenets 5716, 17 gives the following defimition of kpjarda—"Shedding off
(rrfard)isthe purification of the soul on account of the separation of karnmic mader by means of penance (or
austerities). Penance itself 1s also called smirjara by way of transfzrence of epithet™[tapasya

karma-vicchedaddtma-nawmalyam nrjard npacardttapori].

Thus, according to the abowve defirntion, penarnce 1s the cause of riFgra 1.e., punfication of soul resulting
from purifying it of the karsma. By identifying the canse with effeot; penance also 1s called rerfard.

Furification of Soul and the Means of Purification

(13 The means of purification are different from the purification. MNevertheless, both are defirdtely
immune from inauspicious karsmed,

When there is partial destmiction of karssa, the soul is partially purified. This partal purification is
rirjard. That through which such purificationis obtained are the means of rrjara.

The urits of soul get purified when thete is falling off of karma, This is rirgara which 1s rrvadya that
iz animmaculateand dnlessprocess. Thetreansthrough which such purification is attained consistinanspicions
yoga ot actvity; this is also mrvadya

() Mirfard is equivalent +o partal emancipation.

The seventh fattva oatof the nine faftvas is nirjarad, itis ovented towards dharma, Moksa, the ninth
tattva, 1sits ulimate culmination, whence the total anrihilation of karma takes place. The partial anrdhilation
of karma 15 rirjard. Thas, both are identical in their natire (which 1s purity ), but different in their guantam,

Justas advepin the cceanis a part of it, 5o also rirfard is a partial form of moksa, The difference is
only that of part and whole, When the anrihilation of karsmea is incomplete, itis rrjard; whenitis complete,
1t 1s meoksa.

5 Mo total cessation of transmigration of soul can take place ifFnew bondage of karsea iz not stopped
totally.

The process of rrjard, no doubt, purifies the soul by getting vid of the bound karea, but it is not
enough, for it cannet emancipate the soul without stoppage of new influx of karsma. If, on one hand, the
already bound karma are anrihilated, and on the other hand, new karsea continue to flow into the soul, how
the soul can become free from all karma? So, together with the process of rirfard, samvarais necessary, We
canunderstand the point through the illustration of repayment of debt. In ovderto getvid of debt, itis necessary
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first to stop incuring new debt and then to repay the old debt. The same process is to be adopted by the
sadhaka on one hand, he should continue to stop the new entry of karsa through adopting sarrvara and at the
same tme shed off the bound karsea through undertaking penance. The Litardadhyayana Sira 50/, 6
describes beautifiilly the methodalogy of total cessation of karma, through the illustration of drying up a water
tank, thus: “The sd&dhaka inhibits the new inflow of karesea by undertaking abstinence from violence, lying,
stealing, incontinence, possessivenessand taldng mealsat right; again, he inhibits the new inflow by practising
the five types of self-discipline (sament) of comportment regarding movements, etc., by becoming self-guarded
through the three types of self-discipline (grpt D of self-muarding, by becoming free from four types of passions,
by conquering the sense-organs, by avoiding three types of conceit and by puting out the three types of
thoms, Mow just as by choldng the inlets of a big tank of water and by exhausting it through the means of
throwing cat the accumulated water, the whole tank dries up completely on account of the sun-heat; so also
the karma, accumulated inthe billions of births, of a self-restrained person who has choleed up all the inlets of
1nauspicions karma, get shed off through the penances.™

(Jahd mahdtal@yassa, sanniyuddhe jalagame.
HSSICARAE tavannge, kamenam sosannd bhave,
evar? I samfayassavi, pavakammanirasave.
bhavakodisarcayam kammar:, tavasa nrfariial)
Lttaradhyayana Sktra, 50/5, 6

Classification of Nirjard

Onthe basis of twelve types of penances, rrfara is also divided into twelve types. The main division
of penancesis twofiold —external and internal, each farther classified into six varities,

The dix types of external penances are:
(1% Fasting (anasana) Giving up of the food, deirics eto,
(2 Bemi-fasting (umodarD) Curtailment in consumption of food ete.

() Conditional curtsilment of aliments (vad-sapksepa) By making resolves for accepting aliments
only if certain conditions are fulfilled, further abstinence is practised.

(4 Abstinence from the delicacies (rasapariyaga) Giving up of the simulants such as milk, butter,
sweets, eto.

(a7 Austere life-style (kdwa-klefa) Undertakdng poshires such as kdvotsarga (giving up all voluntary
care of body ) and other yoga-postores,

(6 Beclusion (praticamliingtd)  Withdrawal of sense-organs from the external objects inavspicious
activities, passions, etc. and living in a secluded place.

The sx types of intetnal penances are:

1. Atcriement (prayaseita) REepenting for one'’s wrong doings through confession ete., and rectifying
the transgressions in the vows, disciplines eto.

2 Reverence (vinaya) Paying profound respect to superiorsin terms of knowledge, conduct, ete. and
avoiding discourtsey, impoliteness, ete.
3, Service (vanhyavrtyar:) Rendering voluntary service to enhance the spiritual activities of others.

4, Spiritual stodies (svadhyawa) Undertaking studies of the scriptares or spivitual books through
trairing, inguiry, repeatiion, contemplation, preachings, etc.

5, Meditation orconcentrationof mird (huina) Practsing meditationon the self through concentration
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of mind on perception or thought; in higher meditation, gradual cessation of activities of body, speech and
mind 1s practised.

&, Abandonment (wyutsarga) Giving up of the material things such as the body, external objects,
food, drinks, ete.. Also giving up of the internal passions, ets. isircluded inthis penance. Practice of kdvotsarga
iz a type of viutsarga tapa.

Thete iz ancther classification of rirfara bazed on the aim of the penance undertaken. Itis of two
types: 1. Spiritnally motivated (sakdma) — The penance in which the practitioner undertakes with the pure
motive of spiritial purification or ultimate emancipation of soul is sakama.

2. Perance sans spititual motivationis akama, Some time a person may undertake penance for material
gains; then, it 1s akama nrjard. Also, the penance effected not by voliionis akamea. Here, the prastiioner
does not undertakee penance with a spiritual motivation, but by force or compulsion. Such unmotivated penance
iz aninvoluntary undertaldng in the absence of any idea of its result.

Itis posdble for both ldnds of soul—one with enlightened world-view and other with perverse world-
view to undertake any of the two kdnds of penance safkdma or akdrma,

Mow itis clear to see thatas samvara 1s the anti-thesis of dirava, so rirfard 1 (he opposte of barndha,
Afravaallows the influx of karma, while sarvara stopsit. Bandha isthe association of new karma with soul
while sirpara 1s the dissociation of bound karma from scul. The partial and gradual rirjara results in imited
uncovering of soul, but when entite sarrvara 1s coupled with entite sirfard, there 1s total uncovering of soul,
which is meoksa.

1.4.3 Nirvapa or Moksz (Emancipation)

Incone of the dialogues of Mahavira and Gantam, there i the discussionabout emancipation, Gautama
asked — *0 Lord! where do the liberated souls terminate? 3here do they establish themselves? Where do
they leave their bodies? Where do they become siddha (libstated souls)? Mahavira replied- “O Gautama! the
liberated souls are stopped by supra-uriverse (@loka), they establish themselves at the end of the uriverse; they
abandon their body inthe human world; they becomie siddha in a particular place called ‘siddhi-ksetra’ (the
abode of liberated souls)”

Mow, it becomes clear that actially #wevana is not the name of a particular vegion, butitisthe state of
liberation which 1s known as revdana or “the liberated soul™s nevdna. The liberated souls stay at the top of
the uriverse, so metaphotically, the place may also be called rivara. During the period of transmigration of
the mundane soul, itattains supetiororinferior worldly existence according to its karsma, The cause of re-birth
ininferior kind of worldly existerice is densty of karema and that in superior one is the vavity of karma, Mo
soonet the soul becomes free Hom the clutches of karmea, than it roars upwardsand settles at the top-end of the
uriverse, Its place during the bound stateis decided by the karpea, infree state, itis notaffected by the law of
Earma. and hence on ancount of its spontanecus motion, it roars up. A dmple example of a gas baloon may
be uzed to explain svich motion. A baloonfilled with hydrogen is ighter than the air, and hence, it roars up as
soon asitis free friom any bondage. The relative density of the baloon is less than that of the air cutsde.

Although, the liberated soul is free from karma or any other material embodiment, it requires the
assistarce of dharmdsikdya (the universal medinm of motion) to move. Hence, the hiberated soul moves up
till the dharmasticiaya is present. Reaching the point where the dharmastikaya ends, the soul comes to rest,
and stays there for all ime to come.

Mow, a question may arise here as to how a soul free from body canundergo motion. Soul by nature
is entirely free from any vibration even. In mundane state, itis the karma-body which propels the soul from
one state of existence to another one, But which force would propel the soul in free state?
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Firstly, it should be clearly unserstocd thatitis not the self-motivated motion, butitis the reaction of
the force which, in the pre-emancipation state, acted to relieve the soul from embodiment. Itisthis repurcussion
that drives the soul ina single unit of ime to the end of the uriverse. Sush motionis explained on the bass of
four causes:

(1% Pre-liberation force (pirva-prayoga) — Just asin the case of a wheel which continues its motion
even after withdrawal of the propelling force, so also the free soul undergoes the motion upto the end of the of
Ui Verse.

(2 Freedom from the vitiation of external besmearing (asargatd —Here, an example of a watermelon
dry froit is given. Suppose sucha dry fruoit of watermelonis besmeared externally with mud and then dropped
ina water-tank. The frut would go to the bottom of the water-tank, Mow, the layers of the mud gets dissolved
in water gradually, and when the fruit becomes completely free from all the layers of mud, antcrmadcally it
would rise up to the surface. In the same way, soul, on becoming free from the besmearing of karma-layers,
automatically rises up and stops at the end of the loka.

() Freedom from bondage (bardha-viccheda) Here, the example of castor il seedsis given. The
cilseeds remain ingde the bean so long the bean remains closed. On rpering, the beanitself opens, and the
castor seeds, become free from the bonds of the bean. All the seeds burst cuat and fly up. Bo also the soul on
becoming free from the bondage of karsa, roars up.

(4 Spontanecusness (tathdvidha-svabhdva) Just as the flames of fire alway s rise up spontanecusly
becanse of its lawvity, so also the soul moves up becanse of its nahre.

The concept of mukta-atma in Jaina philosophy 1s different from that of other philosophies which
propound that after iberation, the soul gets assimilated in the almighty state. On the contrary, the Jaina
philosophy propounds that the meekta-Ga is neithera part of ariy other greater entity norassimilation of some
consttients; itisa single independent entity of its owninwiich the units are interwoven with each otheras the
soulitself, Thus, the soul isindivisible wheole, no unit of which can be separated from the whole. The soul, as
a whole entity, remains inits own nature and hasits own existence in ulimate emancipated state for eterraty.
Although all emancipated sculs are identical innature, each is independent. Independence does not become
hinderance in the free state of the soul.

In the mundane state, there 1s thz extranecus attachment to the soul which is called wpadhi The
covering of natore of soul and the corsequent impedimentinits development are all due to karma-upadhil. No
soonet it dissolves, there is removal ofall coverings, and the nature and development of all free souls become
identical. The separate independent existence of each liberated soul 1s not at all caused by wpadhi, but 1s
spontanecus in itself; and Menee, its independence is immurne from any external effect. Soul, by natore, isa
complete whole initself therefore, it has not to depend upon anything else.

The soul indtz liberated state is free from all anti-natoral states—all diseases, all upadhis. Thereis no
teincarnation after atminment of the meoksa. The re-birth of mundane soul is due to the effect of karmea
phenomenon, “Eo long, it remains there, soul cannnot attain moksa. Once karsea 15 extirpated, there 1s no
more bordage of karmea again, Karsma can beanear only the soul whichizsalready besmeared; no unbesmeared
soul can be again besmeared. Thus the moksa is defined by the aphorism - “Liberation is the eradication of
karma i its entivety . [krtoma-karma-ksayo moksah.]

Thizisin brief the discussion of the nine categories of truth in the perspective of Jaina BEthics.
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QUESTIONNAIRE
1. Essay Type Question:

1. Which among the nine categories of mith are helpful for and which are hindering in atainment of
emancipation? [hiscuss fully.

2. Short-answer (Juestions:
1. Why isit necessary to have the knowledge of the nine categories of tath®?
2. [hifferentiate between ‘dharma’and prsya.
3. Objective (Questions:
Which category of truth is inhibition of the influx of karepa?
What is meant by “sakdma npgara?
When did the assoclation between soul and karsa get started?
Whatis the characterstic of soul?
What 1s meant by “karma vargana -
What are the means of attainment of sirjara”?
What is meant by “bhdva pupya™?

Are “npfara and “activity of rrjara’one and the same?

e S R

WWith what can we compare prsiyaz and papa®?
10, Isitright to say that liberated scul lose its identity with almighty 7
Reference Books:
1. Nava Padartha by Acirya Bhiksu, Publishers Jaina Vishva Bharatl, Ladrin
2. Unarajfhayapani Pub. by Jaina Vishva Bharati, Ladnuon
3. Jaina Dariana - Marana Aur MBndmsa, by Acarya Mah@prajfia, Adarsh Sahitya Sangha, New Delkd.
Compiled by:

samani Rijuprajfia.
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UNIT 10
LESSON 21

JAINA ETHICS
THE ENLIGHTENED DEATH (SAML EKHANA)

(Sagplefifiang)—The Enlightened Death

The topmost philosophers of India have givena setious thought on the subject of death. Thousands of
boolks are written on the phenomena of life and death. Bverybody likes LIFE and dislikes DEATH. The Vedic
saint pray s, “May Ilive happily for hundred years, Imay not suffer from any illness or wavering nand; may all
my senses may work perfectly, may my arms and legs may remain powerful so that I may hve peacefully
forever. Mot only human beings, but every living being desire to survive and live happily. This instinct of
survival has driven man to new discoveries and inventions for longer and comfortable Life,

Eutitis a hard fact that life and death are inextricably connected with each aiher. Deathis a certainty
for every living being. Even then, man tries to ignore this inevitable fact and thinks that he is never going to
die.

Tattvartha Sitra States that “maranamtikin samlekhana joina”. The householder should become
practificner of the peritential rite of emaciation of the passions by a course of fasting which spansa number of
yEears.

The rite of fasting to death is wdertaken only when the vractiioner perceives clear signs of approaching
death or feels this utterincapacity to fulfil his religious vows He does not undertake the vows out of passion
ot deluded belief. He finds joy in such fasting and meets death fearlessly.

The Svepaffia Bhasye (commentary by Umasvat himself) gives details of the practice of this rite at
some length. The practiioner starts by redusing Fes diet, then fasts regularly for progresively longer periods,
adopts the observance of the ascetic”s selfrestaint and finally gives up all food and drink to fastto death while
engaged in reflections and meditations.

Sarvarthasiddhi (by Pajyapada Devanandl) defines death as ending of the life-span, karmicaly bound
in previous life, due towering outc of the senses and wvitality. The rite of emaciation is undertaken by the
householder for the attention of the external body and the internal passions. It 1s adopted with full joy and
calmness of mind and notimpeticusly. Itis not suicide becanse itis undertaken without duress or passion. To
commit smcide 15 to kil eneself out of anger, agony, malice or frustration, whereas fasting to death purges the
sould of its pasdons and perversiies by conguering the fear of death.

2. The Art of Diving

"Death" thaens terrrinationof life-span, destmiction of the sensesand cessatationof the phy sical strength,
Lord IWahgwira made a critical estimmate of life and death from a non-absolutistic standpoint, A personisas free
to die as o live. This freedom can be utilized properly or improperly. One who accepts the death happily,
giving up the fear, knows the art of dying. The deluded person misuse this freedom.

The smicide made out of ermotion is considered as the death committed by a deluded person, which is
also a misuse of freedom to die. The death committed by anenlightened person ora tranguil deathisa right use
of freedom to die. Thereis no emotional eliment behind such death, Such deathis conrted with full trangquaillity,
with mind in the state of beutitode. In A yare, Siyagads, Uttarafihayanani and Dasao, the background and
procedure of sush tranguil death have been defined. A monk shoud nourish and prolong his hife so longas he
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feels that he isacheiving newer and newer spiritial heights by means of bis body. But when such achievements
become impossble, he should abandon his bady with full comprehension of the act of dying.

Fasting may be undettaken for abandonment of the body, whichis clearly indicated in Littardagiba yara
Sitra, Inthe Thanar: also thisisavailable, Fasting can be undertaken not only when theve is dckness, butalso
even in the state of good health in the absence of any adverse condition(of the health) This prescription is
applicable not only to the monk but equally to a lay person of the enlightened world-wiew. Such tranguil death
hias been described as an cccation of great (death) celebration by the later Jaina authers.

Onlhife also, Lord Mahavira had non-absolutistic cutlook. According to him, the desirable life was the
life of self-restraint, the life without self-restraint was not desirable, His mode of expreedion is - cne should
rieither have desire for life nor for death, One should be free from hankering after life or fear for death, One
should, however, desire for the life of selfirestraint and the death with tranquiility.

Types of Death
In Aydre and Samavde we find three types of death or 'arafands’ or fasting unto death,

1. Bfaktapratvak hang
2 lopinimarans
X Fravepacamana or Fadopacamana

When an ascetic ponders overthat body is not asssting for spivitual jourmey; then he accepts any one
of above mentioned 'arafands’ Only those persons, who are forbearing, self-restraint and wise, adopt such
fasting. They look into the past - 'Do T achieve more by keeping or by abandoning the body'. Again do they
ponder which type of death through meditation 1s sutable for me- 1s it the abstinence from food, a death
accomparied with movement or fasting unto death devoid of any movement? Having known all this with
complete determination they withdraw from food, drink ect.

1. Bhaktapratvakhang

Here bhakta 'means food and pratyakhdess 'means 'to give up'. It means to give food unto death is
bBhaltapratyakhana. One may take water if hewants, A procedure to adopt such arasana is described in
Ayaro (8.8.7) The monk goes to a suitable place such as a village, forest, garden ect. and he himself cleans
that ground if his associates are not experienced. Then he should ask them to dispose his body after deathina
proper place. Having abstained from food, he should lay peacefully and tolerate the hardships favourable or
unfavourable, created by man or creafiares. But he can move wherver he wants,

2 Inpinimaraps

This 15 the fasting tnto death with restricted movements, This higher and more excellent than previous
one. Thisis undertaken by'a self-restrained with attachment and aversion calmed down, whois endowed with
extra- ordinary powstof perception. The procedure to adopt this arasara 15 same as the previous cne. In this
fasting all four kinds of food(ie. food and water)are given up. The practioner abstains from taldng any service
from anybody elce other than himself in thought, word and deed. He himself does the contraction, stretching
and movement to and proina fixed place. He does not wish for others help, but if he feels tired he canchange
iz postar= carefully.

While practising such fasting he should not have attachment and aversion to desivable and undesrable
objects. He should not lean upon anything that 1s conducive to karmeic bondage and he should try to atternate
the pasdons.

3 Fravepacamana or F3dopacamana

Ttisthe fasting unto death without any movement. Ttis said superior and excellent than 'rgirimararna
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The movement is strictly probibitted. Itis nataral that the entive body of the practioner laying down without
any sort of movement becomes rigid. But the monk who accepts such fasting unto death has a strong will
power of endurance.

The monk engaged in motonless fasting, on reaching some lifeless spot or wall, should fix himself
there, He desists from all phy sical movementsi.e. he remains in one posture only. He does noteven renderany
kind of service to his body. He contemplates over arpatva '1.e. otherness of soul from the body, which enables
him to tolerate the hardships. There 1s massve dissociation of karma, Scometimes, God may alsc appear to
deviate him; that ithe he should not believe indivine deceit. Hence, by enduring all sort of troubles, hardships
with equarimity he becomes light by loodng the karmeds.

Inthis way, Jairmism prescribes three types of Tasting unto death'. All ave hard to observe but not
impossble. We find few differences amongst these three fasting- they arve as follows.

1. Eflskmpratvalhing 2 fpoinimaraps 3 Fravepagamana
1. The practoner can abstinence from four types - do —
abstinence from three or of food is necessary.
four types of food.
2. One can move any w here, only in restricted place no movement at all, keeps
hirnsalf motionless
unto death.
3. The practioner himself can  himself can do but neither himself nor
render service to his body,  doesn't take others from others render service
also can take help from help. to his body.
others.
4, It can be practized by Only by self-restraint _ i Lo
aspirant and lay follower ascetic.
as well,

The gist of death through meditation 1z that one should end ones hife by fasting, From among the three
modes of liberation the acceptance of anyore 15 beneficial. Mon-clinging to the heaverly osmindany sensial
objectsand forbearance of hardships and troubles that may happen are conducive to the highest zood, Knowing
this, the monk shoul properly practise the discipline of fasting 1unto death,

In Bhagavatt|2:1:4%) we find the dialogue between Lovrd and his disciple Skandaka regarding death.

shkandaka, internal, vecollective, wishful and inward resclve for gquery arose in your mind--

In what type of death doesa soul progress or regress(in the sense of increadng or decreasing of wordly
life)?

The reply to this query 1s - O Skandaka, I have propounded two types of death: death of a deluded
person(without any kind of abstinence) and death of a wise man( with self-restraint).

"What1s a death of a deluded person?

The death of a deluded person (Bdla seararna ) 1s sald to be of twelve kdnd: 1death of a person fallen
down from selfrestraint, 20 death due to sensual indulgence, 37 death due to internal thorn like deceit ect. 4)
death of a being binding the hfe-span-determining karsa pertaining to the same species of life [ human as
bnrman or sub-human as sub-hman), 370 simcidal death by jumping from the top of a meountain, 8) simcidal
death by Jumping from the top of a tree, 7)) suicidal death by drowrning oneself in water,8) suicidal death by
binring cneself, 9 smcidal death by taking poision, 100 sincidal death by weapons, 117 sincidal death by
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hanging and 12)=mcidal death cansed by the piercing by the beaks of vultores. The soul dying by means of
these 12 types of bala marana binds itself to the infirite number of re-births as infernal, sub-human, human
and celeslal being, and migrates from one birth to another in these four realms of the forest of worldly Life
without a beginring and end. Such a soul increases the length of the worldly life.

Whatis the death of a wise person?

The death of a wise person with self-restraint(pard it marana)is said to be of two types: preperation
fordeath by fasting with restriction of phy sical movement and preperation for death by gradually reducing the
diet.

What is the fasting with restricion of movement?

Itis of two kinds: while staying in a lonely place and in a religious centre. Itis necessarily dsvoid of
any requidtion of service, Thisis the fasting with restriction of movement.

Whatis the death by gradual reduction of diet?

Thisizalso of two kinds: while stayingina lonely place, while staying inveligious centre, This death
is necessarily accomparied by requisiion of service.

Thus, Skandaka! by these two types of pandit marana, the soul unbind zielf from the infinite mumber
of re-birthsas infernal, sub-human, hiuman and celesial being and stops migraiitig from one to another birth in

these four realms of forest of worldly life without beginring and end. Sucha soul decreases the length of the
wotldly life by the means of such death.

Thisis the death of a wise person(with self-restraint).

Thus, Skandaka, a person, dying by these two types of death, achieves progress or regressin worldly
life.
Classification of death in Jain seripture.

Stharangae mentions two types auspicious aeath : Padopagamana, Bhakta Pratyakhyana

Fhagavatl Siitra mentons two types of padopagamand |

(1) rirharTand (20 anphdard, nirharimeans to take aspirant out of house and amirhar: means opposte
of it. When a Sramana diesin the upadsraya, (religious place) his body 1s taken out of itand thatis why this
type of death is called rirharT. While the Sramana who dies in the forest, itis not necessary to take his body
ot and so this death is called armharT

The phy sical body = the s@dhaka undergoing padepagamana becomes so lean that he does notneed
to answer calls of natre So while undertaking this type of death, he lies steady, only at one place till death.
Heis stationary at one place only. BEvenif somebody lifts him and puts him at some other place, he lies still and
staticrary.

Fhagavail condders gl and bhalkta-pratyakhyina as cne type but Malaradhana describes three
type of enlichiened death. bhaktapratvakydna, rgant and padopagarmana,
Lhraradhyayana Sira describes two types of death

(1) Akamamarana and (2) Sakdma-marana. The commentator has explained akamamarana as
unenlightened or unspiritial death, while sakamamarana means enlightened or spiritnal death of Sramana.
One dies of akdmamarana time and again, while sekamamarana occours only once in a lifetime. This is
because after sakamamarana or pandianarana, the chain of rebirth comes to anend. *“Marara Vibhala T states
that you should die such death which gives salvation.
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The death of a person whois engrossed in worldly pleasures, whois burning in the five of kasdwe (four
passions-anget, pride, deceit and gred), who 1s devoid of reascring power and who 1s engulfed ininferior or
unenlightened thoughtsis called ba&lamararna.

sakamamarana isagain sub-divided ints panditamarana ard bda pandit@rarana. The main difference
between these two 1s subjective. The death of an ascetic is termed as pandiamarana while that of a Sravaka
is called balapanditamarana. The later is included in sakamamarana becavse like in parndiamarana, in
balapandiamarana also the Sravaka embraces death in peace and tranquillity .

Sthanarga mentons two types of prafastamarana-pado pagamana and bhaktapratydkhyana. In
BhagavatTalso, two typesof Panditaamarana are mentiored while discusdong the episode of Arya Skandhaka,
The Frakra [tka of Utaradhyayana mentions three types of Pandiamarana which are subdivided into five
types -bhalktapariia, Meinl, padapagamana, chadmastha non-omniscience and kevall,

Samtacarya mentions nirkarTand ‘anirharTas the two divisons of Padopagamana but Sthanarga
divides bhaktapratyd@khyana also in these two divisions.

Acarya Sivakotl has considered tow types of bhaktapraty@khyana-savicara and avicara. That
bhaltapratyakhyana of an ascetic whois very enthusiastic (about his sarithard), who possesses healthy body
and =0 who is not going to die, in near futire is called “savicdra’ bhaltapratvakiyana.

Alterratively, panditamarana is divided into ‘sagdrl sarthard and ordinary sarthara. That types of
sarthard which is undertaken due to extracrdinary calamity is called “sidgd@rs’. This type of sarthdrd 1s not
accepted till death, bt fora limited pericd during which the calamity exists. It comes to an end either when the
calamity passes away or death cccurs, whichever 15 earlier. Ampakradasarga Sftra describes an episode
when, once, Lord Mahavia arived outside Rajagraha. Stavaka Sudaréana was on his way for his dardana
when he was attacked by Arjuna Malakara who was possessed of a Yaksa (a lower God) At that time,
sudarfana accepted sdgdrt sarthdrd which was over wien the danger of attack was also over. This called
sagdari sarthara which literally means ‘conditional’ sasthara.

Types of death
Fhag. 2.4%
12 types of Balamarana, 2 types pandit marana and 5 types of marana
Thanar 2. 411-18
12 types of aprasastamarana, 2 types of prafastamarana
Samavao 17.9
17 types of death
Niftha 11.5%
20 types of balamarana
Mizlaradhand 1,25, Vijayodaya vriti, p. 26
1 types of marana

In different texts, we find divergent opirdcn about the number and the ovder of the types of death. The
differnense in rmimber due to the intended mode of clasgfication by the auther, In the Mistha, we find 20 types
of death of a deluded person (devoid of abstinence) and atthe end there iz a indication of such cther kinds of
death.

Basdically death has only two types - 1natiral, thatis end of life every instant (@vicimarana) and 20
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urnmatiral, thatis brought aboat with a specific motive [ prayogika maramna). All the types of death(excepting
the naturalare brought about by specificmotive, Akalanka mentionstwo types of death - ritya maranalconstant
death Yand tadbhava marana. The later stand s for the death at the momentimmediately prior to the birthin the
next life form.
Sadthard Forast

According to Jaina tradition, sleep is known as “temporary death”becanse at that ime, one becomes
almost unconscions.He is practically defenseless during sleep and so sagarf sarithard known as' sarthara
porast 1s prescribed while going to sleep. One does not know whether one will be able to wake up in the
morring after rmight's sleep. That is why, itis necessary to be alert every moment. 3o even while sleeping, orne
should not forget that death may come any time and hence, one should endeavor to practice detachment every
moment of life, One should try to be introvert and if one’s thinking is picus when going to sleep, onewill have
pure dreams. So a Practioner should undertake ‘sarithdrd porast before going to bed. He takes resolution to
not take any sort of food, if there would be death during sleep.

Sarthara is an enlightened death, Itis an art of dying peacefully. Death is not consdered a dreadfil
thing but a friend and one should be prepared to welcome it A practioner will mak=sintvospection of his Life
and with pure thinking make hismind and emotions pions. Panditamaranadisalso lnownas samadhinarana’.
A practioner practizes “samlekhand before accepting sarthara.

The importance of Saglekfrand:-

Sarmlekhand 1s essential for a Sravaka (layman) as well ascete. The Svetambara uses the word
‘sardekhand’ while the Digasibara vefers to it as “samllekhand’ Tiis the kang of all vows. It 1s the topmost
kindof s@dhand ( practice Juneraken at the fag end of the life. Bvsriwhen a sadhaka ( practoner ) hasundergone
best type of penance throughout his life, but if during the last days he is not free from attachment then his
lifetime achievements come to a nought. His sadharnd is converted into “virdadhana which is oppodte of
correct way. Acarya Sivakotl says to even that extent that even if an ascetic lives pure life without any

transgressions but if he becomes a viradhaka in the twilight of his life, then he will suffer infirately the chain
of birth and death.

Samlekiznd The Final Rite

wartlekhana depicts the highest spintual condition. It does not mean accidental death nor 1s it an
invitation to death; it is the mostenlightened peticd of the final stage of life. In this sadhkana, oneis not afraid
of death as one has no attachmeni for the phy dcal body. The sadhaka declares that he has fulfilled his duty,
there 1s no pendency of any fpsof work, Therefore, sartlekhand is the most essential final sadhana the last
tite. Dieath without sarlekiand 1s not conddered proper or pious,

wartlekhana may-also be called death by dedire. When the detachment for all the worldly things
including that for body reaches its climax, the sadhaka finds all things of this world including his body a
bondage. He indiss death asa friend and declares that he has no attachment of the body. He has fulfilled his
task of life. Mow, he 15 ready to travel to better world, Thus sarslekhand 1s the final essental sadharnd, The
death of a_sddhaka without sarthdarad is not congddered proper or correct one.

A saint poetof Mahatrafira had said thatit wall be the greatest festival for me when L see the approaching
death with my own eyes.

An sadhaka invites death, but he is not afraid of it. A pigeon shutsits eyes when attacked by a cat
thinking that now the cat will not kdll it. But this will not save it. In the same way, death will never let go
anyone even if one forgets it. A sadhaka, therefore, does not die a coward’ s death, but embraces it smilingly
and couragecusly.
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Samlek znd-An Artof Vietory Over Death

sartthard teaches artof victory overdeath. It trains for purity of hife and enlightened death. Sarithara
can be accepted by only that s&dhaka who has conguered arrogance and who 1s detached of all kinds of
wotldly possesdons and pleasures. He is totally engrossed in self- purification and meditation. During the
hioly death, evena weak will power tammsinto a strong one. Then, the death will not cause any mizery. A saint
poet has said that justas a bride going to her husband’s place is full of bliss, so is the sadhaka who dies in
SARthara.
Samilekhaniand Samidhimarana

The two are synonymous, In Ratnakaranda Sravakicdra Acarya Samantbhadra has described the
attribute of sapdekhanain the first verse and then that of samadhimaranain the second verse-Acarys Sivakotl
considers both as synonymeons Acirya Umasvatl has prescribed samilekhand for both asectics and laymen,
= he does not distingiish between sarthdrd and samlekhand, But according to AcArys Kondakunda,
samddhimarana 1s for an ascetic while sarlekhand 1s for a layman,

Definition of Samlefhang

The word Sartlekhand 1s composed of two words, sart’and lekafng’ Here ‘sam' means right and
lekharnd means to make lean. So Sarekhand stands for to leanin right manner, But the questionis whatisto
lean? Thenitis said that body and passions should be made lean. According te Jairism the ultimate goal of life
15 liberation 1.e. free from bondage. Hence practise of Samilekharnd 1s presaribed to lean them.

In Sthanarigavrti, Acarya Abbaydeva has defined samilekiiona thus—*that activity by which both
body and kasdya can be made leaneris called samlekhana. " The Vrsrof JRatasira also accepts this meaning.
Misthacirnt and others have state that the mearning of samilelrand 15 “to scrap- to make lean and thin."To
make the body lean is dravya-samlekhand and to make the xasaya (passion) lean is bhava samlekhand.

Aforementioned 1s the etymological mearing, buat what 15 its practical aspect? In fact, itis one type of
penance, whichis the pre stage of sarthara (to give up food tll death)), In sarilekhana the practioner reduces
the quantity of food gradually. By graduval reducton when the quantity taken by him is almost none, then he
givesup the food completely. In this way hemiakes his body as well as passions lean and enhances the purity,
blizs by eliminating the Karmas.

When to undertake Saglefifiang

Life is dear to each Hwving wamit, nobody likes death. In Jainism death is not dedrable. In vriti of
Uttaradhyayana itis said that ar ascetic should not dedre to die;, but without nowrishing the body wait forit,
Ttalsc stated that since the purpose of this gross body is spivitual practicei.e. practice of right knowledge, faith
and conduct, =0 one showld take care of this gross body. But when a monk begines to realize that restraint body
and sense organs are tict helping properly and feels unable to perform his spiritual practices and rites then he
must think for sapdeihand 1.e. to give the body.

Hence, tie age factor doesnot play any role. Butthe utility of body is dgnificant. Asitis menticned in

Uttaradhye pana (4.7)

"Labhartare jiviya vithaittd, pacchd parimndya maldvadhanst " i.e. one should nowrish the body 1ll
he gets the spintual profits, otherwise by discrimination destroy the body.

“Acarya SEmantabhadra has written that a s@dhaka should undertake sardekhand in the event of
facing famine, old age, and incurable or terminal illness, an upsurge orin the calamity which can neither be
defended nor avoided or any such other circumstances.

Milaradhana has desaribes the following seven circumstances for undertaking sardekhand:
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1. Dafacikitsavidii- means such shiation where itis not possible to treat a disease without giving up
or breaking the ascetic vows.

2. 0ld Age : Ttis also an hindrance for practicing the assetic life.

5, Whern there are insurmountable calamities created by man, god or animal.
4, When faced with worldly pleasures leading to the destruction of ascetic hife.
8. When pure alms are not available due to grave famine.

6. When one loss of sense of direction when lost in the forest.

7. When the eyesight, hearing capacity, walking ability etc. are failing consderably due to extreme
weabkening of senses and body.

A sadhaka may undertake arafand under abovee or such other ciroumstances.

Methodology of Saglekhang

The process recommended for samlekhana is very much psychological and scintific. If one takes
food regularly, the to give up food completely all of sudden may be little bit difficwit Mo 12 years processis
described, in which the practioner gradually increases the fasting by reducing the food. He shoul not renounce
solid food in the very begining, butin due course of ime,

The maximum peticd of sarilekhand 1sbelieved to be 12 years average period of one yearand mirimum
pericd of & months.” Fraveana sarodhara”has described the form and steps of optimum period of 12 years,

In the first four years a sadhaka should diligently observe {ast for one, two, three days and take only
pure and proper foods for breaking the fast, In next four years, hiz should contine to undertake various types
of fasting and for breaking the fast give up totally any food contairing “vipawa’ (Wikrta) (1.e. milk and milk
products such as butter, curds or ghee, Inthis way, he should practice various penances for 8 years. In the
rinth and the tenth year, he should observe fast and practice @wambila breakfast, In the first sx month of the
eleventh year, he should observe fasting for 2 ot 5 days and in breakfast practise @parebila and there too
observe wnodart (1.e. eat lesser quantity of faod than hunger) In the next six months, he should undertake
fasting for 2,3 4 or even more day s and againin bearkfast, observe @parbia, but there it will not be necessary
to practice wrodart

In the twelfth year a sadhaks shiould go on decreasing one morsel of food day. In this way, when only
che morsel is left, he should start dimirishing cne grain per movsel everyday, so that ultimately there is only
ocne grain left.  After that, lie should accept padopagamana or mghbrarana aniana and achieve
samadhimarana.

According to Utiaradhyayana Ve, the order of holy death is a under: In the first four years, the
sadhaka renounces ikl (milk and milk products) or practices @warebila, In the next fouryears, he undertakes
different types of peniance such as fasting for one, two or move day s, but he can have desived food for breaking
the fast. In minth and tenth year, he observes fast onevery alternate day and observes @paribila in between. In
the first six months of the eleventh year, he cbserves fast for3, 4, or 5 days whichis called vikrsta penance. In
the eleveritn year,itis necessary to observe @parebia in breakfast, Inthe fivst 9x months, he observes wnodar:
evenin gwarbila, butinthe next six month, he can eat the desived quantity of food in @yartbia. In the twelfth
year, he cbserves ‘kofisahta dyambia’ 1.e. everyday &yambia or every alternate day &yambia followed by
some kind of fasting. In the final stages of twelfth year, he has to keep fast for a fortrught or a month and
observe ‘parifid’, et

In the opirion of Jinadasgan K samasramana, in the twelfth year, the quantity of food 1s reduced in

M.A. J (P)IL196



sich a way that both - food and life is over smualtanecusly. Inthat year, in the last four months, heis allowed
to fill the mouth with cil so that it does not become so dry that he cannot chant Mameaskara Mahamaritra etc,

Digarbara Acarya Sivakotl has considered wnodari bhiksdcari, rasapariviaga, kayaklesa and
privaniaid—the dx typesof penance asinstanents of exterior sarmdekhand. In yetanother form of sardekhuana
aday’sfagtis followed by Vait parisartkhwdrna perance. The twelve typesof bhsn pratirmas arealso considered
asinstuments of sardekhand.

Inthese various alternatives of k@ ya-samlekhana, the maximum period of @yambila tapais prescribed
for twelve months, Here, the body 1s made krsa (leaner) in the first four years by various types of kdwiklesa
penance. But there is no defirite order for that, In the next four years, the body is made krsa by rencuncing
vikrtis, Inthe eleventh year, ayambiais observed everyday. Inthe first six month of the twelfth year avikrsa
penance such as fast for one or two day s ave kept, while in the later six months vikrstatma (extremely difficult)
tapa such as fast for 5-4 days are observed.

Although there is some differences on the subject of samlekhand between the Jvetambards and
Digaribards, their objective 1s the same. Acarya Sivakotl Milaradhand that it is not nécessary to follow
strictly the procedure laid down in vespect of samlekhana, changes may be made depending upon dravya
(sabstance) kseiraplace) kala ime and the constitotion of the body ete.

The procedure of penance prescribed in samilekhana should not be maGnterpreted that penance itself
15 savtlekhand, It 1s necessary to reduce kasdya and to do away with ~visaya (worldly pleasures) while
observing penance. Itis absohately essential to rencunce evil thoughts and meditate on nobler thoughts.

Acarya SAmantabhadra has written that before accepting rarlekhand, the sadhaka should severe all
His worldly connections and relations to purify histhoughts, Formental peace, he should first cleanse hismind
of all shalya i.e., passions and perversities and, then, humbly make confession of all his misdeeds before a
sadgurie. He should not harbour any reservation while repenting forall evils done in past. He should purify his
heart by repenting for all evils done by mind, speech and body, done by himself or be inspiting others to do
such evil deeds.

In the absence of sadgwru, he should expose himself before a learmed and enlightened Srdvakas or
other co-followers and meditate on Fafiea ParamesT (five types of enlightened souls).

Acirya VianandT has written in “Acarasara”that for observing samlekhand successhully, a sadhaka
should select such a place where the lang is religions minded, pecple are well off, dncere and dedicated and
the general atmosphete is not obstnictve for the practice of the penance. Simultaneously, he should not have
attachment for any hving being or inarmimate things insluding his own body, so much so that he should not
hiave any attachment for bnz cwn disciples. He should be fit to endure Farftaba i.e phy dcal and mental pain
(or pleasure), In the irutizl stages, he should take solid foods and then only Liquids, The food should be such
that it would not diskart the balance of vdta, pita and kapha (gas) (biledand (cough)

Before acoepting samlekhanad, itis necessary to determine the life-span. Bven when sadhaka is suffering
from some illness, butif his hife-spanis longer, he should not accept sarilekhand.

The Digambara luminary Acirya Samantabhadra was attacked by bhasma-roga which cansed Him
extreme pain. He, therefore, asked his preceptor for the permission of samlekhang from his sadgure who
refizsed to grant him permnisdon becavse sadgowry could see that Samantbhadra’s life-span was longer and that
he would do glovicus service of Jinasena.

The Procedure of Saathard

Sasitharaisaccepted afler sardekhand. The Svetambara Agama prescribes the procedure for acceptance
of sarithara in this way first of all, the sadhaka should select a suitable innocent and pure place. Then, he
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should prepare bed of darbha dry grass or pdala. Then, he should €t down facing east or north, Then, he
should declare “0 Lord!, I now gladly accept fast unto death™. Then, he should say three times Mameaskara
Mahdmartra, Vandand, lechdkarenam, Tassa Uttar? Karenar, Logassaand, then, again repeat the earlier
declaration and accept sarthara (by inveolving Titharkara Bhagavana as witness?). He should, then, state,
*2 Lord!, from this moment, Indertake the sagari (e, condiicnalor @gdra+ahit (1.6 unconditional’) sarthdard
and declare that T will fast unte death. I rencunce all the eighteen sources of dins. I have always taken great
care of my body by fulfillingall its demand s of things desivable, good, beautiful, lovely, deperdable, acceptable,
arucnata’, batuenata (minotity and majority)), things cold or hot or by satiating its hunger and thirst. T have
saved it from ldllers, thieves, mosquitces, etc. and have protected it form variows diseases, pita, kapha, vata,
delirium, different kdnds of touches and breathing. Inow give up all my attachment of this body till T breath my
last, Tam neot worried becanse, now, this body is not capable of assising me in performing religicusrites. In
fact, it has now become a burden to me asit has become old, fragile, weak and defenseless against attacks of
diseases etc.”

Upasakadaiarga statesthat Ananda Sramanopasaka enjoyed the layman’s life for miany years. Inthe
twilight of his Life, he himself went to pansadhasala and prepared a bed of dry grass (darbha). He, then,
undertock various penanaces to practice ypdsaka pratimas which made his body l=an and thin, The word
‘sartthara’ sigrifies anasana. Inthe cancrical litevature, sasthard meansa bed of diarbha-dry grass. The word
sarthard 1s used in this surtra-"sasiyie, sardehande, attanam fhiEsnd safphl baatdim anasanae chedetta,”

FPravacana-saroddhdra states, “A sadhaka should fivst observe sordekhand of the highest order and,
then, he should retive to an innocent secluded place such as a hill, mountain, cave, cavern, and, then, accept
padopagamana or bhaltapratyvakiyvana (fast unto death)) or itgrinarana.

To summarisze, it can be said that sarthara 1s undertaken only after sardlekhand. However, incase of
unforesesn or extracrdinary civcum stances, ‘sarthdard can be undertaken even without sarelekhand to achieve
samadhimarana.

The Lmportance of Sa4thdrd Saplehfang

A Sadhaka who undertakes sarithard samliekhand drinks the nectar of religion and gets rid of the
worldly miseries and achieves the supreme bappiness, joy and bliss, Pandita Afadharaijl has said that a great
sddhaka who has undertaken the path of somddhinarana completely uprots the cycle of birth and death. He
wonld amass the divine wealth of merits which he would carry in his next bivth.

The jiva (soul) has died infirote nmumber of deaths but has never ever died of divine samadhirarana.
If even once this type of divine samadhimarana isachieved then the jfiva (soul) will end forever the cycle of
birth and death and get fiee from the miseries of sapsara (world) It is stated in Bhagavat? aradhana that
when a fiva (soul) dies of samadhinarana even once, he will not have more than seven-eight births after
which he will achieve nrvdna, Acirya SEmantbhadra has sald, The acceptance of sarilekhand at the end of
life 15 the fruit of varicus penance undertaken during life. “Mrtye Makotsava™ states—The great divine fnot
which cannot be obtained by great penance by observing the great vow s of non-viclence eto. can be obtained
by undertaking sarthara at the end of life.

Acirya Nemicandra has described thre types of separation of the body and the soul, reminciation of
body in-Gomemapisdra “cya, cyavita and byalta.” When the cause of death is the consummation of life-span
itiscalled oyutta™. Death due the reasons like consumption of poizon, lossof blood, loss of vital minerals ete.
of body, grievousinjury by arms (e.2 swomd ) extreme misery, severe birns, drowring ets. iscalled “cpavita. " The
fast unto death which is undertaken while facing grave illness or when there is insurnmountable calamity ora
disaster, iz called “tyalkia.”where the attachment of body 1= given up willingly and voluntarily without any
reservation. The latter death is the best. In such death the sadhaka is fully conscious, He is not disharbed, but
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faces the agony bravely and courageonsly. Such type of death is krown by various names siuch as sarthara,
samadhimarana, panditamarana, sardekhand marana etc.

Five A tiearas (Transgressions) of Samlefifiang

1. fhalokdsarisa undertaken with the desire or motive to acquire wealth, family ete., 1.e. pleasures of
thiz world.

2. Paralokasansa : here the motive is to acquire pleasires of heaven ete. in the next birth,
3, Siviasansd | undettaken with the dedre for life.
4, Maranasansa : To dedre instant death because of unbearable pain or miseres.

5, Kamabhogaiansa | undertaken for acquiring dedired but unfulfilled sexsual and other-worldly
pleasures.

Aticdra or transgression means commiting any blunder or mistake due to calrelessigss orignorance
evenafter observing reascnable vigilance during sarthara. A sadhaka should try to protect himself from these
blemishes.

Like Jaina tradition, even Tathagata Buddha also believes that the desive for either life or death is
immotal. According to hitm bAzvatrsma and vibhay trena ate the irdicative of desive forlife and death respectively .
=0 long as these desires engulf the jiva, he cannot become moral and, hence, it1s necessary to give them,

Samlek fznd 15 not Suicide

Those who have not understood the correct mearing of samadhinarana, misinterpret it as suicide.
But anin-depth study proves that both are entirely different. The materialists are unable to bear slightest of
physical pain or do not know any thing about spiritualism, e always afraid of death, But those enlightened
persons know the tie nature of soul and spititualism reahies that soul and body are two distinst entities and,
hence, they are not afraid of leaving the body just as a traveller leaves an inn or hotel without a thought.

In samadhinarana, a sadhaka is never vishes to die and  hence, it 15 not sucide. It is true that in
samddhimarana food 1s givenup but thatis not wath the desire to die but to deprive the body of nourishment.
The result of such fasting, is no doubt, death, but that is net the goal of the sadhaka. In fact, he wishes to put
anend to the cycle of birth and death. A patient suffers the pain whena surgeon operates upon him but the aim
ofthe surgeonis to treat him of the illness which causes suffering. Inthe same way, the sadhaka wants to fight
the cause of the recurting deaths by tridertaldng fast unto death. Sometimes, a patient dies while being operated
in spite of all the efforts and care by the surgeon. In that case, the surgeonis not branded as murderer. In the
same way, death due to sarffara cannot be equated to suicide. The operation by a surgeonis for protecting the
patient’s phy sical life, while samlekhara-sarnthara is undertaken to protect sadhaka’ s spiritual Life

Ilany critics of Jaina philosophy acouse it of not vahiing “life”buat giving the importance to denocuncing
mithpdmoha 1.e,illusion. But this is borme out of gross misunderstanding of Jaina philosophy. It defirdtely
dencunces smufipdeeha, But it also firmly believes that so long as life 1s beneficial to one’s cwn self and to
others, solong asithelpsin one’s own sadhand as well as assst othersin their s@dhand, then itis cne’s duty
to protect one’s life by taking proper care of one’s body. Srutakevall Bhadrabahu has very clearly addressed
the sadfaka that “How will youundertake sadhara of asceticiam, ardadhand of tapa (penance) and meditate
if your body is destroyed. For the protection of the s&dhara of ascetic life, you must take proper care for
protecting your body, Thatis not only necessary but absolitely essential absolutely inevitable™ All the activities
of anascetic are divected towards the s@dhana only. That body whichis an obstacle in the path of s@dhand and
which creates misery and mental problems is of no use for a sadhaka.

There iz basic distinction between the death in the process of holy death and that by suicide, The
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amcide is committed when a person is unable to face miserable circumstances or when his desires are not
fulfilled. He wants to run away from the conflicts. The suicideis generally committed due to insult, quarrel or
lack of necessities or bitter arguments amongst family members etc., or bitter criticism or sarcasm. =Sucide is,
generally, committed by jumping inthe well or sea or by selfimmolation, by jumping under a running train or
consuming poison, hanging or by some kinds of arms such as gun, sword etc, While sincide 15 the result of
negative thinking, sasthard is undertaken with perfect understanding of the purpose of human life. Suicide
indicates cowardliness, while only a brave and courageous person can undertake sarithara. Suicide means to
runaway from miseries or troubles or some danger. It 1s the result of momentary impulse, unfulfilled desires or
to bring unreascnable pressure for achieving some demands. Itisalways full of kasdya or lust or pressure. He
reither desires instant death nor does he lusts for life. He gives up attachment to all the worldly things, all
relatives and even his own body.

In the twilight of life, he prepares to face death calmly. He undertakes sasthara with gredissi pleasure
krnowing fully well that the result will be certain death. He contemnplates that this 1s a golder cpportonity to
free my self from the vicicus grip of karma bondages which has bound me dnce infirity. He, then, gives upall
attachment or body and life in exchange for total freedom from karmea bondage, so that he can, then, enjoy
eternal bliss. In samadhimarana, the sadhaka contemplates through right belief, nght kowledge and right
conduct [samyakdariana, samyakifiana and samyakearira) that the main reason for the karma bondage 1s
mithopdtva perverse belief, Due to mthwdtva, Ioonceive that the fiea- (soulland tody are not different. In fact,
Jiva and body are as distinct as gram and its out layer. Muthwatva creates bast for things that are not mine.
Enowledgeis the atend’s (soul’s)ownatiibute quality, Butmzhyava ciouds this knowledge. Inthe absence
of right knowledge, @tma iscaught in the infinite cycle of birth and dieath from which it can break free only by
progressive right kmowledge culminating in kevalapfana-omrscisice.

Thus, a s&dhaka, first understands the clear distinctics between the body and the &teea through right
belief and right knowledge and, then, undertaken sadhard of cargraie. vight. conductand tapei.e penance.
This type of gradhara-cbservance 1s not affected by any kind of lust, or attachment or fear. Hence,
samddhimarana 1s not simcide,

The Special Attributes of Szpfekhang:
The special attributes of the vow of koly death are, briefly, as follows
i. As per Jaina philosophy, body and a@tsed are two distinct entities,

1. From the viewpoint of sifcaya-raya, atma 1s absolutely pure and its inherent qualities are
SamayakdarSana, sanyakifand, samyaked@rira and infinite bliss,

ifi. The gross body is the vesult of karsa which is the root causes of rebirth, death and miseries.

1v. The main aim of emphasds on daily religious rites, rituals and tapa (penances)is to purge @t of
karma-bondage.

Here, 2 guestion may arise that when karma is pasted on dtmd, then why the gross body should suffer
by the heat ol fapa etc. ¥ The reply to this 1s that to remove the impurities from ghee, itis heated, but ghfalone
(by itselfi cannot be heated, it has to be heated ina vessel. In the same way, to remove the imparities in the
form of farmas from &, the gross body 1s heated. That is the reason why both passions as well as gross
body are thinned in sardekhand.

v, When the body becomes extremely week and fragile due to old age or when attacked by incurable
disease or due to natural calamities like famine, etc., the death 15 imuninent, then under such circumstances, a
sadhaka should undertake samlekhand and engross himself in atmatva.

vi. An sadhaka undertalkdng samlekhand fivst acquire full knowled ge about ime of death. The
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Svetambara Acaryas have shown many ways in respect of such knowledge one can easily know the ime of
death by the amearnaye of updesamala.

vil. The mind of a sadhaka undertaking sardekhand should be totally deveid of véasand lust and ill-
feelings.

viil. Before undertaking sartlekhana, a sadhaka should ask for forgiveness from all persons whom he
might have offended or had any dispute or ill feelings or enmity. Similarly, he should also forgive all those
who might have offended Himinany way. He should purge his heart of all ill-feeling s, malice, erumity, prejudices
etc.

ix. Dhring samdlekhana, the sa@dhaka should not have any visarbhavaie he should be full of sambhava
1.e. total equarnmity and peace mind.

x. Samlekhana, the sadhaka should be undertaken voluntarily and not under any duress or pressure
from anybody, nor for acquiring worldly pleasures of heaven, ete.

xi. He should not wish for prolongation of his sadthdrd in order to have more pecple coming for his
darsana and praise. Mot should be wish for imminent death. He should have neitherdesive for death nor for
life. He should alway s remain equal in all civcum-stances during his sadhkana of sarithara. He should neither
long for fame, nor for popularity.

(Juestionaire
1. Eassy type question :
1. Write a comprehensive essay on sardekhand.
2. Short answer questions:
1. What iz difference between sartlekhand end auncide?
i, What is the process of sarmilekhana?
2. Objective questions:
1. When is sartthara undertaken?
i,  How many types of panditammarana are there?
1. What is meant sasthard by 7
1v. What are bhava samlekhana and draveya samlekhana?
v.  How many atiodras of samlekhand are there?
vi. How muchisihe par excellent period of sardekhana?
vil.  Whichof Godrwds have treated samilekhand as stksavrata?
vill, Is saraddhimarana a suicide?
1, -~ What iz Mgrinarana?

x.  Whatis hwaltamarana®
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