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But it is not so. Liord Mahavira does not intend to state that
if the effect is corporcal or incorporeal, all its causes should
be accordingly corporeal or incorporeal. Karman alone is not
the cause of pleasure-pain; soul too is the cause; and of the two
it 1s the soul which is the material or constituent cause and
the karma is the asamavayi-karana (non-constituent cause); hence
it is but proper that the soul, the material cause should be
incorporeal as its effects, pleasure-pain are incorporeal; and it is
not at all necessary to infer that the asamaviayi-karana, karma
should be incorporeal because pleasure, ete. are such. Hence there
is no difficulty in establishing that the cause viz. karma of
body, ete. which are corporeal i$ corporecal (1927-1929).

If karma though corporeal is established as the cause of
pleasure and pain, it is not reasonable to state that there is
abundance of pain simply on account of the decline of merit.
But abundance of pain is certainly on account of the abundance
of its corresponding karman, viz. papa-karma, because there
is abundant experience of pain; just as the experience of
the abundance of pleasure is caused by the abundance of
the corresponding karma, viz. punya-karma (1930-31).

Moreover the abundant pain cxperienced by embodied
souls is not caused merely by the decline in merit; but an external
factor, viz. abundance of undesired food, ete. too is necessary.
If it be caused merely by the decline in punya, then it should
appear even when there is the decline of desired food
alone which accrues on account of punya, and would nof
depend on the abundance of the forée of external means like
undesired food, etc. which accrue on account of papa and which
are opposed to it. The purport of thig discussion is that if pain
were caused merely by the decline of punya, then it would be
brought about merely by the decline in the means such as
desired food, eotc. which are attained by the rise of punya,
but this is not what we find; on the contrary it is caused
by virtue of the abundance of the means like undesired
food, ete. which are opposed to it. Decline of merit can cause
decline of desired resources, but never increase of undesired
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resources. An independent cause, viz. sin has to be supposed for
it (1932).

Again if the happy body were determined by abundance of
punya alone and the miserable boly by ouly the decrease of punya
alone, and if there were nothing like sin (papa), then the body
being corporeal it would be huge on account of the abundance
of punya and small on account of the decrease in punya. And
the big body should be pleasurable and the small one painful.
But we do not find this. The body of an elephant is bigger
than that of a sovereign lord, and yet there is abundance of
merit in the case of the sovercign lord. If, as said above,
decline of merit were to determine the body, then the elephant’s
body should be very small, but it is very big. Again punya is
good and auspicious, and even a small amount of punya should
bring about a good effect; in no case can it become inauspicious.
Gold, for example, in a small quantity makes a small golden
jar, but never an earthen one or a copper one. The elephant’s
body too should be small and auspicious, but not big and asubha
(foul, inauspicious, ugly). But if it is such, an independent papa-
karma should be responsible for this (1933).

The same discussion in the reverse form applies to the view
that there is sin alone and no good or merit; pleasure cannot be
caused by decline of demerit or sin; for if poison is fatal, even
a little poison should cause harm, but never good. But punya-
karma has to be postulated to account for pleasure. Karma cannot
be of a mixed nature too, as there is no cause of such a karma.
Yoga (activity) is the cause of karma. Yoga can be either good
or bad at one time, but not of a mixed good-cum-bad nature; ity
effect too should be good, viz. punya or bad, viz. papa, but not of
a mixed form—punya-cum-papa. Perverted attitude, non-abstinence,
spiritual inertia, passion and activity (yoga) are the causes of
bondage; of these yoga alone is such that it is invariably
connected with karma-bondage; that it to say, karma-bondage
is not possible without yoga. Hence yoga alone of all the
causes has been mentioned here. Yoga is three-fold according as
it pertains to mind, speech or body (1934-1935). '
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It may be objected that activities of the mind, speech
and body are seen to be of a mixed nature—to be good-
cum-bad—, so the above statement is not correct. To wit, some
one thinks of giving in charity, in a way not in accordance with
what is prescribed, then the mental activity is both good and
bad inasmuch as the pious attitude is indicative of good, but
the non-observance of the enjoined method is indicative of
‘bad’. Similarly if one instructs another to give in charity, not
in the prescribed way, there is the activity of speech which is
good-cum-bad. And if one worships the Jina by bowing down,
etc. not according to the prescribed way, that is good-cum-bad
bodily activity. True, but it should not be forgotten that yoga is
two-fold — dravya (physical) and bhava (psychical). The material
substances inspiring the activities of the mind, ete. are dravya-
yoga and so algo all the vibrations of the mind, etc.. Adhyavasaya
(determination, motive, intention) is the cause of both these
kinds of dravya-yoga. Dravya-yoga may be of a mixed nabure
both good and bad. DBut the cause of it viz. adhyavasaya
can be at a time either good or bad, but can never be of
a mixed nature. Dravya-yoga too is said to be of a mixed
nature only from the vyavahara-naya i.e. the erhpirical point of
view; but from the ultimate point of view (niscaya-naya), it can
be only good or bad at a time. In the inquiry into the real
nature of things, it is the niscaya-naya that is more important
than the vyavahara-naya and it constitutes the import of the
scriptures. In the case of bhava-yoga, the mixed state is not
possible from any point of view. Adhyavasaya can be either
gocd or bad; in no seripture do we find a reference to a third
type of adhyavasaya of a mixed nature—good-cum-bad. When
the adhavasaya is good there is the binding of punya-karma and
when the adhyavasiya is bad there is the binding of papa-karma;
but there being no adhyavasaya of a mixed nature—good-cum-
bad, there can mnever bs any karma which i3 of a mixed
nature—punya-cum-papa. Hence punya and papa should be
regarded as independent and not of a mixed nature (1936).

Now it should be explained why bhava-yoga is not of a
mixed nature. Bhava-yoga is two-fold—of the nature of dhyana
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(concentration) and lesya (coloration). Dhyana can be righteous
(dharma) or pure (5ukla) and auspicious ($ubha)or mournful (arta) or
cruel (raudra) and inauspicious (adubha); but never of a mixed
nature. On the cessation of dhyana, the coloration is good—taijasa,
ete. or bad—Kkapota, ete. but not of a mixed nature. Bhava-yoga
also which is of the two-fold nature of dhyana and lesya, thus
cannot be of a mixed nature; karma too which is bound by
this bhava-yoga can be auspicious, of the nature of punya, or
inauspicious, of the nature of papa, but not of a mixed nature.
Therefore papa and punya should be regarded as independent
entities (1937).

An objection can be put forth here: If karma is not. of a
mixed nature, why is the nature of mohaniya-karma of the
form of right-cum-perverted attitude and so good-cum-bad? The
fact is that the nature of mixed mohaniya is not mixed from
the point of view of binding; that is to say, the karma that is
bound by yoga is from that point of view either good or bad,
but this previously bound karma-prakrti can be turned by the
force of adhyavasaya (determination) from good into bad and from
bad into good. The formerly bound a$ubha karman of the nature
of perverted attitude can be transformed into the nature of right
attitude by purifying it by good adhyavasaya (determination).
Similarly bad or impure adhyavasaya can transform the good
pudgalas of (karma of) right attitude into the nature of
perverted attitude, and some karma-pudgalas of perverted attitude
can be half-purified. Thus from the point of view of the existing
karman (persisting after being bound), mixed mohaniya-karma
is possible; but at the time of binding, there is never the binding
of mixed mohaniya karma (1938).

As to the transformation of one kind of karma-prakrti
(karmic matter) into another there is no possibility of such
transference as far as the ecight basic karma-prakrtis are
concerned — viz.  jlanavarana, darsanavarana, vedaniya,
mohaniya, ayu, nama, gotra and antaraya; i.e. one karma-
prakrti cannot be transformed into another. But transformation
among the sub-types of each basic karman is possible except in
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the case of ayu and mohaniya karmans. To wit, manusya, deva,
naraka, tiryalica are the four sub-types of ayu-karma; they cannot
be transformed into one another; similarly of the two-types of
mohaniya karma—darsana-mohaniya and caritra-mohaniya—one
cannot be transformed into the other. In the case of others,
transformation is possible in the case of the sub-types of karman.
This is how the transformation is to be considered: There are
47 dhruva-bandhini uttara-prakrtis (sub-types of the tondage of
karman), viz. 5 jhanavaranas, 9 darsanavaranas, 16 kasayas,
mithyatva, bbaya, jugupsa, taijasa, karmana, colour, taste, scent,
touch, agurulaghu, upaghata, nirmana, 5 antarayas. These
sub-prakrtis which are non-different {from the mula-prakrtis
(basic karmie matter) keep oun being transformed from one
sub-type to another. About the adhruva-bandhin prakrtis it
should be noted that the mnon-bound prakrti is transformed
into the bound; but the bound is never transformed into the
non-bound. This is the way of transformation of prakrti (karmic
matter). The remaining process of the transformation of pradesa
(numerical strength), ete. can be seen from ‘mulaprakrtyabhinnasu
vedyamanasu satbkramali bhavati— There is transformation
into one another - amongst those that are known to be
non-different from the original prakyrti’ (1939).

Punya and papa can be distinguished as follows: That
which has such atbributes as good colour, scent, taste, touch,
and that which bhas good fruition is punya. That which is
just the reverse of this, that is to say, has foul colour, etc. and
foul fruition, is papa. These papa and pupya are both pudgala
(matter); but they are neither very gross like the mountain
Meru, ete. nor are they very subtle (1940).

The universe is full of pudgalas and yet the soul binds
(catches) only such matter of the karma-group as is fit for
karman in- the form of papa and punya; it does not bind
paramanus subtler than the substance of the Lkarma-group and
substance of the very gross (audarika) group and such other
groups. If a man besmears his body with oil and sits in the
open, particles cling to his entire body in proportion to the oil
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besmeared, so the soul besmearel with likes-dislikes catches
only such pudgalas as are fit for karma as punya, papa. Again
the soul catches all over its expanse only those pudgalas as are
within the pradesa (space-points) it occupies. It has been said:

Egapaesogadhain savvapaesehi kammuno joggarh,

bandhai jahuttaheurn sdiyvamanaiyarn vavi.

(Palicasaneraha, Gatha, 284)—

“Ths soul binds with all its space-points as much matter fit
for karman as is situated in the space, occupied by it. This is
accounted for by the causes mentioned above (i.e. perversity,
etc.). This bondage has a beginning or is beginningless from the
point of view of the series”.

The soul which has fallen off from the path of subsidence,
(upasama) starts binding the mohaniya and other karmans afresh;
and in the case of the jiva who has not yet started on the path
of subsidence, the boundage is said to be beginningless (1941).

A point can be raised here to the following effect : All the
space-points are crowdel with pudgalas irrespective of whether
they are subha or asubha; there is no division like space reserved
for subha pudgalas or for asubha pudgalas. Just as the body
besmeared with oil can distinguish between dust-particles big
and small, but not between auspiciouns and inauspicious, so the
soul can bind unto itself karwic watber by distinguishing
between gross and subtle, but 1t cannot distinguish while binding
karmic matter, between auspicious and inauspicious pudgalas
and take unto itsell only the ausgpicious ones (1942).

This can be answered as follows: As long as karma-pudeala
is not bound by the jiva, it is neither auspicions nor inauspicious;
but as soon as jiva binds 1t it transforms it into auspicious
or inauspicious by virtue of the peculiarity of the transformation
in the form of adhyavasaya (determination) and also of the
support, as in the case of food. That 15 to say, the jiva
while binding karman produces in it auspiciousness or
inausgpiciousness in accordance with the transformation of the
jiva into auspicious or inauspicious adhyavasaya; again, the jiva
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which is the support of karman has such a peculiar nature on
account of which it can transform karma even while binding it;
the karma too has such a nature that it is thus transformed
even while being bound by the jiva with auspicious or inauspicious
adhyavasaya. In the same way jiva produces also the manifoldness
of type, duration, intensity of {ruition, scantiness of space-
points or extensiveness of space-points, even as it binds it. This
has been pointed out in the following Gathas:

(i) Gahanasamayammi jivo uppaei gune sapaccayao;
savvajivanantagune kammapaesesu savvesi.
(Karma-prakrti, Bandhana-karana, Gatha, 29)

(ii) Ayugabhigo thovo name goe samo tao ahigo;
avaranamantarae sariso ahigo ya mohe vi.
savvuvari veyanie bhago ahio nu karanam kimtu,
subaduhkhakaranata thil visesena sesasu.
(Bandha-sataka, Ga. 89-90).*

[(i) The soul while binding karma-pudgalas produces in the
karma-pradesas, on account of its transformations, infinite
attribute-units, infinitely times the souls.

(i) In the karma-pradesas the smallest portion is that of the
ayuh-karman; more than that, but equal amongst themselves,
is that of jhanavarana, darsanavarana and antaraya
karmans. More than that is the portion of mohaniya, but
the greatest of all is the portion of vedaniya, because it is
the cause of pleasure and pain. The portions of ths other
karmans is in proportion to their duration] (1943).

The case of karman pudgala is parallel to that of food.
Even when the food is the same, there are different modifica-
tions caused by the peculiarity of modification and of the
support or receptacle. Iiven if a cow and a serpent are given the
same food, the cow’s food turns into milk and that of the
serpent into poison. As there is this peculiarity in the nature
of the food that it undergoes different modifications in different

*Compare Karma-prakrti Carni, Bandhana-karana, Ga. 28.
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receptacles (asraya), so the support or the receptacle of the food
also has the peculiar capability or efficiency of transforming it
differently. Karma, similarly, has the energy or capability to
undergo an auspicious or inauspicious transformation on
resorting to a jiva with an auspicious or inauspicious adhya-
vasaya (resolution); and the supporting jiva too has the capability
to bind karman and to transform it into auspicious or inauspicious
i.e. into punya (merit) or papa (sin) (1944).

This example cannot be stretched to the extremest possible
end because it can only prove that some jivas can transform
kayman into auspicious (Subha) and other jivas can transform karma
into inauspicious (asubha) but it cannot Dbe said that one and the
same jiva has the capability to produce in karman both subha and
asubha transformations. Another example can be given for this.
Even in the same body, the same food immediately undergoes
modifications both substantial and unsubstantial, good and foul.
It is well known that our body turns the food eaten into substantial
things like juices, blood, flesh and into foul things like urine,
faeces. So the jiva can transform the karman it has bound into
Subha or asubha in accordance with its own modifications or
adhyavasaya—subha or asubha (1945).

Tt is easy to see that $ubba karman is punya and a$ubha
karman, papa. But it remains to be scen as to which of the
types of karma-bondage are subha and which asubha. Comfort-
giving (satavedaniya), right belief (samyaktva, a particular
state of purity of the mithyatva-pudgala), laughing, male sex,
rati (improper and confirmed prejudicial liking), good quantum
of life (ayu), good name (naman), good lineage (gotra), —these types
are called punya. In the Subha-ayu (quantum of life) are included
deva (god), manusya (man) and tiryalica (lower beings), that
is to say, hellish beings are excluded. Subha-nama includes 37 types,
viz. devadvika i.e. devagati and devanupurvi, yasah-kirti (fame),
tirthakara (potency of revealing truth and establishing religious
community), ete.. Subha-gotra means high lineage. These 46
types being auspicious are punya and the remaining are papa.
Some acaryas vegard all the sub-types of mohaniya-karman as

25
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papa -because they bring about some harmful effect or the other
for .creatures. Thus by excluding samyaktya, laughing, male-sex,
and rafi there are 42 punya-prakrtis: satavedaniya, uccagotra (high
lineage), manusya-deva-tiryaiic-ayu and 37 types of nama-karman,
viz. devadvika i.e. devagati and devanupirvi, manusyadvika i.e.
manusyagati and manusyanupurvi, beings with five sense-organs,
5 bodies, viz. gross, subtle, aharaka (of ascetics), luminous,
karmic; triad of angopanga, viz. gross, subtle, ahara angopangas;
prathama-sathhanana — vajra-rsabha-naraca, caturasra-sarnsthana
(symmetrical structure), auspicious colour, taste, scent, touch;
agurulaghu, paraghata, ucchvasa, atapa, uddyota, prasasta-vihayo-
gati, trasa, badara, paryapta, pratyeka, sthira, Ssubha, subhaga,
susvara, adeya, yasah-kirti, nirmana, tirthakara. These have been
enumerated as the 42 punya-prakrtis by the Jina.'™*

The remaining 82 karma-prakytis are inauspicious i. e. papa.
— the 5 samsthanas viz. nyagrodhaparimandala, sadi, kubja,
ﬁmana, hunda; aprasasta vibayo-gati; 5 saihhananas. viz
rsabha-naraca, naraca, ‘ardhan{waca, kilika, chedavrtta; tiryaggati,
tiryaganupiirvi, asatavedaniya, low lineage, upaghata, birth with
one éénse-organ, with two, three, four sense-organs, naraka-gati,
narakanupiirvi, naraka-ayu, sthavara, siiksma, aparyaptaka,
sadbarana, asthira, asubha, durbhaga, dulisvara, anadeya,
ayasah-kirti, asubhavarna, asubhagandha, asubharasa,aSubbasparsa,
kevalajianavarana, kevaladarsanavarana, nidrd, nidranidra,
pracala,  pracalapracala,  styanagrddhi  or  styanarddhi,
anantanubandhi-krodha, ananta®mana ananta’maya, an’lobha,
apratyakhyanavaranakrodha, apr’mana, apr’maya, apr®lobha,
pratyakhyanavarana  krodha, pr°mana, pt°maya, pr°lobha,

* Sayam ucecagoyarn nara-tiri-devauyairn taha name;
devadugarn manuyadugarh panidajal ya tanupanagar.
angovangana tigarn padhamarh sathghayanam eva sainthanarn;
subhavannaicaukkarn agurulahu taha ya paraghayaih.
usasalh ayavaih ujjoya vihagal viya pasabtha:
tasa~bayara-pajjattain patteyathirarn subharm subhagarh.
sussara aejja jasati nimmina titthayaram eva eyao;
bayalair pagalo punnath ti jinehith bhanido,
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mithyatva,  matijianavarana,  Srutajiana®,  avadhijnana®,
manah-paryayajiana’, caksuh-darsana’, acaksuh-darsana®,
avadhidarsana®, sahjvalana-krodha, sah’mana, sath®maya,
sar®lobha, hasya, rati, arati, Soka, bhaya, jugupsa, striveda,
puinveda, napumsakaveda, danantaraya, labhantaraya, bhoga®,
upabhoga®, virya®, o

The status of samyaktva is rather a puzzling one. That too is
regarded by TLord Mahavira as asubha — papa. But then how
is it called samyaktva ? The samyaktva in the form of the
ruci or predilection of the jiva is Subha; but that is not the point
of consideration here. Here samyaktva is a particular state of the
purity of mithyatva-pudgalas; and as these cause undesirable
states like doubt, etc., they are asubha, and hence papa.
These pudgalas are figuratively said to be of the nature of
samyaktva inasmuch as they do not very much obscure the
good predilection of the soul. They are in reality the pudgalas
of mithyatva. Both these papa and punya are also classified as
with fruition and without fruition. The type-bondage which
fructifies in the same form as it was bound in is called savipaka-
prakrti; it affects the soul. The soul can lessen the intensity
of fruition and when the lessening is so much that the
karman almost loses its effect on the soul, the fruition of that
karman is non-effecting and only its space-units are eXpenenoed
This is the avipaki prakrti.

Thus it can be seen that punya and papa are independent
of each other. Had they been mixed, all the souls would have
experienced their effect in a mixed form; that is to say, no one
would have experienced pleasure alone or pain alone; bub only
pleasure-pain in a mixed form. The gods experience only pleasure
and hellish creatures and others experience only pain; if the cause
punya-papa were of a mixed form, the effect pleasure-pain too
would be of a mixed form; it can never be that one of the
constituents of the mixture is generated in an intense form
in the effect and the other has no effect whatsoever. Hence
the cause of abundance of pain viz. papa must be quite distinct
from the cause of the abundance of pleasure viz. punya. The
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effect resulting from the mecaka-mani does not reveal intensity
of one of the colours. It may be argued that papa-punya as
mixed can appear as one, but when there is increase of punya-
constituent and a corresponding decrease of papa-constituent,
abundance of pleasure is experienced and when papa-constituent
increases and punya-constituent correspondingly decreases, there
is the experience of abundance of pain; this can explain the
experience of gods and hellish beings etc., even when punya
and papa are of a mixed form. But this argument is not correct.
If punya and papa were one in form, when one increases, the
other should also increase; but what we find is that when one
increases, the other decreases. Hence they must be independent
and different entities, as Devadatta and Yajnadatta are different
in that the prosperity of one does not affect the other. Thus
punya and papa are different entities, though there is no objection
to their being regarded as of one form (one) in as much they are
both of the form of karma. The three alternatives as to punya-
papa have been quashed, hence the fourth one alone that punya
and papa are independent entities holds ground. Hence too
Svabhavavada is not acceptable, as proved earlier in the
discussion with Agnibhati (1946).

The Vedas do not intend to say that the Purusa—Brahman
alone exists, and nothing external to it; for if there were nothing
like punya and papa, the injunction regarding the performance
~of Agnihotra in the case of one desirous of heaven would be
meaningless. Moreover, people believe that acts of charity,
ete. yield punya and the fruit of injury is papa; this too would
have no consistency. Hence the Vedas cannot be interpreted as
" hegating punya and papa (1947).

When Acalabhratad’s doubt was thus removed by Lord
Mahavira free from old age and death, he became a monk along
with his 300 pupils and followers (1948).
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10. METARYA REGARDING THE OTHER-WORLD

Hearing that they had become monks, Metarya too decided
to approach Liord Mahavira and have his doubt dispelled. As
he approached, the Jina accosted him by his name and gotra
as Metarya Kaundinya and told him that he had a doubt in
his mind regarding the existence of the ‘other world’. This was
because he found what seemed to him conflicting statements in
the Veda viz. The mass of consciousness rising from these
elements, etc..* But he did not know the true import of the Vedic
passages and hence his doubt (1949-51).

Metarya’s argument is that as the wine-spirit emerges
from molasses, dhataki, etc. being identical with them, so
consciousness emerges from the material elements—earth, etc,
and is non-different from them. If these elements are perishable,
consciousness too would perish along with them being their
attribute, as the colour of the cloth perishes with it. So no
other-world need be imagined (1952).

Jiven if consciousness be regarded as a distinet entity, not
identical with the elements, it would be non-eternal since it arises
out of them, as fire arising outb of fire-wood is perishable. What
-is non-eternal perishes after rome time, so there is no question
of its going to another world. Hence too there is no other-world
(1953).

If a number of consciousnesses (one in each body) and of the
form of the attribute of material elements be not recognised,
but only one Atman, the abode of all consciousness, pervading
all the worlds and inactive be accepted as is said in:

‘Eka eva hi bhitatma bhitte bhitte vyavasthitah;
ekadha bahudha caiva drsyate jalacandravat.’
—Brahmabindu Upanisad.

* See Ganadharavada, 1.
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[There is only one elemental self stationed in each and every
being (bhuta) and it appears as one or many like the reflection
of the moon in water], even then the other-world could not be
established. This Atman being all-pervading and inactive would
be present in all bodies everywhere like the ether and hence
would not be able to move, and hence the question of going to
‘other-world’ does not arise (1954).

The world of gods, of hellish beings, efe. can be said to
be ‘other-world’ from the point of view of the world of human
beings, but it is not perceived. Metarya’s arguments naturally
lead him to deny the other-world; but there are references to the
existence of the other-world in the Vedas, and hence Metarya’s
doubt as to its existence or otherwise (1955).

Mahavira proceeds to dispel this doubt of his. Consciousness
is an attribute of the soul which is different from the material
elements, sense-organs, ete. and this soul (atman) is eternal from the
point of view of the basic substance on account of remembrance
of previous birth, etc. and non-eternal from the point of view
of the modes. This point has been discussed earlier with
Vayubhuti (1956).

It is not proper to accept one all-pervading, inactive dtman,
since there are differences of characteristics as in the case of jar;
so like the many jars, etc. we must accept many souls. This
has been discussed at length with Indrabhiti. Upayoga (conscious
activity) is the characteristic of the soul. This upayoga is seen
to be diverse on account of the infinite different transformations
occasioned by likes-dislikes, passions and objects, ete. So
their substrate, atman too must be accordingly infinite in
number. The atman is confined to the body, it cannot be
all-pervading, as its qualities are found only within the body;
the sensation of touch, to take a parallel instance, is found all
over the body but not elsewhere, so the sense-organ of touch is
said to be co-extensive with the body, but is not said to be
elsewhere also. The soul again cannot be inactive, because like
- Devadatta, it is an enjoyer. This too has been discussed with
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Indrabhuti. Hence the souls must be regarded as many, not
ubiquitous and not inactive (1957).

That the other world—the world of gods, and hellish beings—
exists has been established in the discussion with Maurya who
doubted the existence of the world of gods, and with Akampita
who had a doubt as to the existence of the world of hellish
beings (1958).

It may be argued : Whether jiva (soul) and consciousness
are looked wupon as identical or mnot, the existence of
the ‘other world’ cannot be proved. If the jiva is of
the nature of consciousness, that is to say, identical with
cousciousness, then the latter being non-eternal and destructible,
jiva too would be such and therefore there would be no other-
world characterised by going to another life. If it is said
that the jiva is distinet from consciousness, and so cternal, and
therefore there is another world, then soul would be non-knower
like the akasan which is different from knowledge, or like a
block of wood (1959).

And if the jiva being different from non-eternal consciousness
be looked upon as eternal, then it could not be the doer and
the enjoyer, for if being eternal it were doer-enjoyer it would
be such always, since eternal things are uniform in nature. But
this is not what we find. If soul werc not the doer, there would
be no other-world, because if it were there, there should be ‘other
world’ even for the siddhas (perfect souls). Tiven if soul is not
enjoyer, it is futile to imagine ‘other world’ because that
which is non-enjoyer has not to enjoy any fruit of action in
the other-world. If the soul were non-knower it would nob
transmigrate, move from one life to another as a log of
wood does not move. Again being incorporeal like akasa, it
would not transmigate. In the absence of transmigration, how
could the ‘other world” be established (1960)?

- Lord Mahavira answers these arguments as follows:
Metarya takes it for granted that whatever is capable of being
produced is nom-eternal like jar, ete.. Vimana (consciousness)
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can be produced, so it is non-eternal and the soul being identical
- with it must also be such. He also believes that the modes are
non-eternal (‘and so on’ in the Gatha), e. g. the modes—newness,
oldness of post, etc. which are non-eternal. Vijiana (consciousness)
being a mode is non-eternal and the soul too identical with it is
non-eternal and so there is no other-world. But this argument
is not sound. The very reasons that prove the soul to be
non-eternal can also be adduced to show that the soul is eternal.
Thus they are fallacious ones, Inconclusive. Everything is of
the nature of origination-destruction-duration (utpada-vyaya-
dhrauvya). As an account of its having an origin, a thing is
proved to be perishable, so an account of its having duration,
it can be proved to be in a way eternal too. Hence it can
be argued: Vijlana (consciousness) is eternal because it is
produced, like jar. Jiva (soul) too being identical with vijiana
is in a way eternal and hence there cannot be the negation of
‘other-world’ (1961). ‘

The argument advanced by Metarya is fallacious, for there
is a counter-inference viz. Vijnana cannot be absolutely perishable
because it is a thing like jar. A thing is perishable, from the
point of view of modes, but imperishable or eternal from the
point of view of the basic substance. It may appear strange’
that a jar is looked upon as imperishable even when it has a
beginning, an origin. Now what is a jar? It is &_conglomemtibn
of the aggregate of four qualities, viz. colour, taste, smell, touch,
of the number one, structure, material viz. clay and potencies or
capabilities to carry water, and the like. Colour, etc. are of the
nature of origination—destruction —duration, so the jar can be
called as well imperishable as it can be called perishable. And this
illustration can establish the soul to be imperishable. To explain
. at length, the lump of clay is produced in the form of the
modes, viz. shape of the jar, potencies, ete. simultaneously with
the destruction of the modes, viz. shape of the lump, its potencies
whatever they be. But from the point of view of colour, taste,
scent, touch, and the substance .clay, the lump of clay is neither
produced nor destroyed; so from this point of view it is called
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eternal. The lump of clay perishes in the form of its own shape
and potencies, is born in the form of the shape and potencies of the
Jar, and persists in the form of colour, etc. and substance clay
and so is of the nature of utpada-vyaya-dhrauvya (origination-
destruction-duration). Thus the jar also perishes in the form of
the previous modes, is originated in the shape of a jar and
persists in respect of colour, etc. and substance clay; so0 it too is
recognised to be of the nature of utpada-vyaya-dhrauvya. Hence
as the jar is proved to be perishable on account of its having
been produced, so it can be proved to be imperishable too. This is
true of all things without exception. Vijnana is thus imperishable
even because it is produced. Hence soul which is one with
vijnana is in a way eternal and so there cannot be the negation
of other-world (1962-5).

This is how vijiana is of the nature of utpada-vyaya-
dhrauvya. Knowledge of ghata (jar) is ghatavijiana or ghatacetana,
and knowledge of pata (cloth) is patavijiana or patacetana, and
so on. We observe that pata-cetana is produced simultaneously
with the destruction of ghata-cetana but the continuity of cetana
in general (the basic cetand) of the form of jiva persists. This
is how souls of this world are of the nature of utpada-vyaya-
dhrauvya; the souls of the other-world also are such. To wit,
when a man dies in this world and 1s born in the world of
gods, ete., the this-worldly existence in the form of man perishes,
the other-worldly existence in the form of god is produced, but
jlva in general persists throughout. There is nothing like this-
world or other-world from the point of view of the pure basic
substance soul; it is called merely jiva. Thus if the jiva is of the
nature of utpada-vyaya-dhrauvya, there cannot be the absence
of other-world (1966-7).

1t may be questioned as to why the duration-aspect should
be recognised when things are not seen to be existent before
their production and after their destruction. But it should not
be forgotten that what is absolutely non-existent can never be
produced, as otherwise we would have to recognise the origination
of ass’s horn too. Therefore, everything must be existent in
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“gome form or the other. Nor can a thing be absolutely destroyed,
for in that case in the course of time there would be the
extinction of everything. Therefore, the existent thing is produced,
in some one form and destroyed in another. The existent or
persisting jiva is destroyed as a human being, but is produced as a
god, etc.; absolute extinction is not recognised by the tirthakrts
‘(teachers, founders of schools), because in that case all empirical
behaviour would come to an end. To take an example, if the
pitcher of gold a princess plays with is broken up and a ball of gold
is made for the prince out of the gold, then there i distress on
the part of the princess, joy on the part of the prince, but only
indifference on the part of the king—the owner of the gold, as
the gold is not lost in any of the conditions, but persists
through them. All such empirical behaviour would come to an
end if the utpada-vyaya-dhrauvya nature of things is not
accepted. Therefore even after death, the soul persists in a way
and there cannot be the absence of other-world (1968-9).

Even the Vedas cannot possibly deny the existence of other-
world, since were they to do so, their injunctions regarding the
-performance of agnihotra, etc. for one who is desirous of heaven
would be lacking in consistency. And it is popularly believed
that the fruit of acts of charity, ete. 1s heaven; that too would
lose its meaning. Hence it is obvious that no Vedic statement
can have necgation of other-world for its import (1970).

When Metarya’s doubt was thus dispelled by Lord Mahavira,
he became a monk along with his 300 pupils and followers (1971).
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11. PRABHASA REGARDING NIRVANA (SALVATION)

Hearing that they had become monks, Prabhasa decided
to approach Lord Mahavira, pay his respscts to him and wait
upon him. As he approached he was accosted by the Jina by
his name and gotra as Prabhasa Kaundinya (1972-3).

The Lord told him straightaway that his doubt was as to
nirvana (emancipation). In there anything like nirvana or not?
Prabhasa found conflicting statements in the Vedas. It is said
in the Vedas: “Jaramaryam vaitat sarvair yad agnihotram.”*
—( One must perform agnihotra as long as one lives). The rite
of agnihotra is the occasion for the slaughter of creatures, so
it is of a mixed formn; there is a drawback in it. It can lead to
heaven but cannot bring about emancipation. If one hasg to
perform the agnihotra as long as one lives, there is no scope
for anything which can bring about apavarga or emancipation,
and so there is nothing like moksa (emancipation). On the
other hand, we find statements like ‘Saisa guha duravagaha’
(This cave ome can enter with great difficulty) and “Dve
brahmani param aparamr ca, tabra paraxii satyarn jnanam
anantaram brahma” (There are two Brahmans — higher and
lower; of these the higher Brahman is Truth; the other is
Knowledge); these appear to be saying that there is moksa or
nirvana (emancipation). Guba (cave) here stands for moksa,
that presents a tough job to those who are attached to
worldly things. Of the two Para and Apara Brahmans, Para
Brahman means Satya (Truth), Moksa (Salvation). The other
Brahman is Knowledge. If Prabhasa thus found Vedic statements
which maintain the existence of moksa and also deny it,

* The reading in the Sata. Br. (12-4-1-1) is: “Etad vai
jaramaryai sattvain yad agnihotrain, jaraya va hy evasman
mucyate mrtyuna va.”
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it was but natural that he should have entertained a doubt as
to its reality. But the truth was that he did not understand the
true meaning of the Vedic statements which T.ord Mahavira
explained to him and thus dispelled his doubt (1974).

Prabhasa, moreover has a doubt as to the nature of nirvana.
Is nirvana the destruction of the soul like the nirvana (extinction)
of a lamp as nirvina can only mean blowing out? Some
Buddhists say :

Dipo yath&a nirvrtim abhyupeto

naivavaniih gacchati nantariksam;
disaih na kaineid vidisarh na kaieit

snehaksayat kevalam eti santim.
jivas tatha nirvytim abhyupeto

naivavanilit gacchatl nantariksam;
disarh na kaiucid vidisah na kaicit

klesaksayat kevalam eti santim.

(Saundarananda 16. 28-29)

—As a lamp when it attains nirvana does not go to the earth
or to the sky, not to any direction or any inftermediate
direction, but simply becomes santa (quiet) because the oil is
exhausted—that is to say, the lamp is extinguished—similarly
the soul when it atbains nirvana does not go to the earth or
to the sky, not to any direction or any intermediate direction,
but simply becomes $anta (quiet) because the afflictions are
exhausted or removed, i e. is extinguished.

Or, is nirvana a particular state of the soul which is an
existent entity on account of the destruction of such duhkha
(pains or evils) as raga (likes, passion), dvesa (dislikes, hatred),
mada (pride), moha (ignorance), janma (birth), jard (old age),
roga (disease), etc? The Jainas describe it as such. It has been
said :

Kevalasarnvid-darsanaripah sarvartiduhkhaparimuktah;

modante muktigatd jivah ksinantararigunah.

—The souls who have attained moksa, who are of the nature of
perfect knowledge and perfect intuition, who are free from
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pains of all kinds, whose internal (psychological) enemies
have been set at nought, rejoice.

Thus Prabhasa came across statements which corroborated
the concept of Nirvana as sheer extinction and also as a particulay
state of an existent thing, and hence his doubt (1975).

Moreover, Prabhasa also believes that the connection of
soul and karma, like that of soul and akasa is beginningless
and so it will never come to an end; there will not be an end
to sarnisara, or the transmigratory condition or mundane condition,
and so there is not the slightest scope for mnirvana. There is
nothing like nirvana (1976).

Mahéavira resolves this problem of nirvana. As he had
explained to Mandika, the connection of jiva and karman which
has no beginning, can be dissociated by true knowledge and aclion,
as the connection of gold and kanaka-pasana (ore) can be brought
to an end even though it 1s beginningless, by contact with
fire, etc.. This sets at nought the suspicion that there cannot
be nirvana (1977).

It may be urged that the soul is always in the state of
a hellish being, lower being, god, etc and that is its state of
sarhsara (mundane existence); we have no knowledge of any soul
which is not in one of these states; that is to say, the jiva is
never known as a basic substance devoid of these paryayas
(modes). So when the sarsara in the form of the state of hellish
being, ete. is destroyed, the soul itself will be destroyed. Then
whose would this moksa be ? (1978).

But there is no ground for any such apprehension. When
the hellish state and such other states which are merely modes
(paryayas) perish, it is not true to say that the soul too
absolutely perishes, as when a ring 1s destroyed, the gold is not
absolutely destroyed. As when the ring-mode of gold is destroyed,
the ear-ring-mode comes into existence, so when the navaka
and other modes of the soul perish, the mukti-paryaya
(salvation-mode) comes into existence; but the basic substance
persists all throughout (1979).
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It is not true to say that as saibsara perishes when karman
1s brought to an cnd so the soul also should perish and there
can be no moksa since saibsara is brought about by karman; it
is but proper that it should perish in the event of the destruction
of its cause; but the soul is nob caused by karman, and so it
can persist even when there is no karman. It is a rule that
when the cause and the more extensive (vyapaka) entity are
not there, the cffect and the less extensive entity respectively
cannot exist. larma is neither the cause of jiva, nor is there
any relation of concomitance between them wbherein karma is
more extensive than Jiva. So the latter can persist even
when karma is no more, and thus there is no difficulty in
recognising moksa (1980).

The 1mperigshablencss of the jiva can be proved by an
inference : “Jiva 1s not perishable, because as in aka$y, so
here too no change or divisibility is observed. What is perishable
undergoes change or is divisible, like jar ete. divided into
potsherds. The soul 1is cternal and so moksa too should be
eternal” (1981).

It can be argued that whatever is krtaka, caused, is brought
about, caused, and invariably perishes; e. g. jar; moksa may not
be perishing every moment of its existence, but being caused,
it must perish with the passage of time. But this 1s not true;
there is no invariable rule that whatever is caused must
invariably be perishable. The posterior non-existence (pradhvamsa-
bhava) of jar, for example, is krtaka, caused and yebt it is
eternal. So moksa too can be eternal, even when it i1s kriaka.
If it be said that posterior non-existence is no example, as it is
tuccha (a non-entity) like ass's horn, this is not true, as it 1s not
tuccha; ghata-pradhvaibsabhava is a positive (existent) substance
characterised by the destruetion of jar (1932-3).

Till now it has been assumed that moksa 1s krtaka.
But in reality, the soul is not at all affected when it is
dissociated from kaymic matter and so moeksa should not be looked
upon as something caused. If a jar in space (akasa) is destroyed,
this has no effect whatsoever on spaée wliich remains as it
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was before or always wag, so even when karmic matter is
dissociated from the sounl, that is to say, when the contact of
karmic matter is brought to an end, the soul regains its pure
unaffected nature; nothing more then this happens, nothing is added
to the soul. So moksa cannot be regarded as non-eternal (1984).

That the emancipated soul is eternal can be proved
by the reason (linga, hetu) that even though it is a substance
it is ingcorporeal, like akasa which is a substance, and is in-
corporeal and eternal. But akasa is all-pervading also; in that
case should the emancipated soul be regarded as all-pervading ?
No, because inference contradicts this: The soul is as extensive
as the body up to the skin, since 1t is here that 163 qualities are
experienced, like touch. Therefore, the soul cannot be all-pervading,
but is co-extensive with the body. Similarly it may be argued
that the soul too like akasa being a substance and incorporeal,
should not also be bound or emancipated, as the akasa is
not bound by anything and so is not alto freed from anything.
But it is nob so. Bondage is possible in the case of the soul;
it is bound by punya and papn, because its actions like acts of
charity, injury, ete. bear fruit, hike agriculture, cte.. This bondage
can be ended because 1t is  of the nature of samyoga or
contact, like the contact of goll and dhatu-pasana (mineral). The
contact of karma, which is the bondage of the soul, can be
destroyed by truec knowledge and actions. If the soul is eternal,
moksa also is established to be eternal (1985).

But there should not be an obstinate insistence as to moksa
being eternal; for everything being of the nature of origination-
destruction-persistence, moksa may be anitya (non-eternal) also
from one point of view as it 1s nitya (eternal) from another.
This has been discussed in the conversation with Mandika (1986).

The Buddhist view may be considered here, which believes
that as the lamp is completely extinguished, so the soul completely
perishes in the state of moksa. The Buddhists are mistaken;
the flame (fire) of the lamp does not absolutely perish, it merely
undergoes parinama (transformation); it gives up its parindma
as light and assumes that of darkness, as milk turns into curds,
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or pob into potsherds and these turn into dust. So it should
really be said that just like a lamp the soul does not absolutely
perish; it only assumes another form. The lamp is not seen as
lamp (fire) when it is extinguished because its modifications
become subtler and subtlec and are ultimately not seen even
when they do exist, thongh the modification as darkness is
certainly perceptible. We may take a few instances to illustrate
this: dark clonds when scattered are not seen though they exist
because they have assumed a subtle form; eye-ointment too when
it is blown of by the wind is not visible as it is in the form
of very subtle particles. Siinilarly the lnmp also after extinction
is not visible not because it does not exist, but because it has
undergone transformation and become subtle (1987-8).

It is the very mabure of pudgala (matter) to undergo various
modifications. Gold-leaf, salt, dry ginger, haritaki (myrabolan),
citraka (castor-seed), molasses—these compounds (skandhas) are
in the beginning perceptible by such sense-organs as those of sight,
etc. bub coming into contact with other collocations of substance,
place and time become cognisable by other organs such as those
of touch, smell, etc. or even become incognisable. For example, if
gold-leaf is made, its gold is perceptible by the eyes; but if in
order to purify it, it is thrown into fire and gets mixed up
with ashes, it can no longer be perceived by the eyes, bub it
can be felt by touch; if it is separated from the ashes, it can
again be perceived by the eyes. Salt ete. also are perceptible by
the organ of sight; but if they arc mixed with other medicines
to form decoction, powder, clectuary, ete. they can only be known
by the sense-organ of taste. Musk, camphor and such substances are
pervceptible by the eyes, but if they are blown off elsewhere by
the wind, they can be perceived only by the organ of smell;
and if the distance is very great they may not be perceived
by any sense-organ; the organ of smell can detect them if they
are at the most nine yojanas (i.e. 36 kosas or 81 miles) away.
Similarly, every thing must be known to undergo diverse kinds
of modifications; and we should not feel surprised if the lamp is
not perceived after its nirvana (1989).
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. Moreover our experience tells us that air is perceived only.
by the sense of touch, taste by the tongue, smell by the nose,
colour by the eyes and word by the ear alone. But if these
undergo a transformation, they may be cognised by other sense-
organs. So in the present case, the fire-matter of the lamp is
perceived by the eyes, but when it is extinguished it can be
perceived by the organ of smell, and so one cannot say that
the lamp completely perishes (1990).

As when the lamp is said to be nirvana (extinguished) it
only undergoes a modification but does not utterly perish, so
when the soul is said to attain ‘parinirvana’, it attains another
transformation of the foim of unobscured perfect happiness.
This means that moksa or nirvana is a particular state of the
existent soul which is characterised by the destruction of misery
(1991).

One point should be clarified here. We do not believe that
absence of dubkha (pain) is happiness; and so if a soul is just free
from pain in the state of moksa, it cannot be looked upon as
experiencing happiness. None the less, the emancipated soul does
experience bliss. The emancipated soul enjoys natural (spontaneous)
perfect bliss or happiness free from a false sense of ego. This's so
because it has excellent knowledge and is free from all afflictions
such as birth, old age, disease, death, separation from a loved
one, arati (prejudicial dislike), sorrow, hunger, thirst, cold, heat,
desire (kama), anger, pride, deceitfulness, desire, likes, hatred,
anxiety, eagerness (autsukya), ete. A sage is free from these and
enjoys perfect bliss which a log of wood and such inanimate
things cannot enjoy though they are free from these, since they
have no knowledge. But what is the criterion for deciding that
the emancipated soul has perfect knowledge and is free from
afflictions ? This can be determined from the absence, on account
of removal, of the causes of obscuration of knowledge and from
the absence of the causes of these afflictions, viz. vedaniya
(feeling producing) karman, etc.. This can be demonstrated by
an inference thus :
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The emancipated soul is luminous by its own natural light,
because it is free from all the factors that obscure light, like the
‘moon. It is said :

“Sthitah sitamsuvaj jivah prakrtya bhavasuddhya,

candrikavac ca vijianaih tadavaranam abhravat.”
'éYog'adrstis&muccaya, 181

(The jiva in its naturally pure state is like the moon; its
consciousness is like the moonlight; and its obscuration is like
the clouds). The emancipated soul enjoys unobstructed bliss, since
all its afflictions have been dispelled, like a perfectly healthy
man who has got rid of his ailment.

It has been said:

Sa vyabadhabhavat sarvajnatvac ca bhavati paramasukhi;
vyabalhabhavo'tra svacchasya jhasya paramasukham.
(—Tattvartha-bhagyatika, p. 318, Part II) —

The emancipated soul is perfectly happy as there are no
obstructions and it is omniscient; the absence of obstructions
is itself the highest happiness of the pure knower (1992).

A point may be raised here; The emancipated soul has no
sense-organ, so it, like akasa, must be non-knower. But it is
not so, for thus one could also say that, like akasa, the
emancipated soul is ajiva (non-soul), and in that case the hetn
‘because it has no sense-organs’ would be a fallacious one —
viruddha (contradictory), as it denies jivatva to the emancipated
soul which is recognised as a soul by all. The opponent may
say that logically he is even prepared to go to the extent of
denying jivatva (soulness) to the emancipated soul; because this
contingency would go against Tord Mahavira's position also and
the responsibility of refuting this would devolve on him. Mahavira
answers this by saying that he had posed this contingency
only as a retort to the opponent’s statement that the emancipated
soul should be a non-knower, because it has no sense-organs; if so
it should be non-soul also. But, as a matter of fact, the emancipated
soul is meither ignorant, nor ajiva (non-soul). The soul in the
state of emancipation ecannot become a non-soul, since the natural
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genus of a thing cannot be transformed into one  just
the opposite of it. The universal ‘jivatva’ is as natural to the
soul as are the universals ‘substance’ (dravyatva) and
incorporeality (amurtatva). The soul cannot become adravya from
being dravya or murta from being amurta; so the soul cannot
become ajiva from being jiva. To take an instance, ‘ajivatva’ is
the universal natural to ‘jiva’, so the soul—jiva can never become
ajiva. As stated above, Mahavira posed the contingency of jiva
becoming ajiva only to one who tried to -show that' the -
emancipated soul if devoid of sense-organs should be non-knower;
if so, it should be ajiva also. But in fact, the reason ‘not having
sense-organs’ does not imply that the emancipated soul is ajiva.
Universal concomitance (vyapti) does not hold good in' the case
of this hetu (reason). The cause-effect relation and the relation of
invariable concomitance, that is to say, of vyapya (less-extensive,
determinate concomitant) and vyapaka (determinant concomitant)
can determine vyapti. If jivatva were the effect of sense-organs,
then it could be said that jivatva cannot exist in the absence
of sense-organs as smoke is not found in the absence of fire,
which is its cause. But jivatva being a beginningless: endless
entity capable of transformation, is uncaused and is not the effect
of any cause. Hence the absence of sense-organs cannot determine
absence of jivatva. Again if jivatva were the detérmiﬁaﬁe
concomitant of sense-organs, the determinant concomitant, a8
Simsapd is of vrksatva (breemess), then it could be said that
jivatva does not exist in the absence of the sense-organs, as
Simsapa is not existent when treeness is not there. But this
relation does not exist at all between jiva and sense-organs
because they are entirely different; the jiva is incorporeal and
sentient, while the sense-organs are corporeal and constituted of
matter. Sense-organs have this relation of invariable concomitance
(vyapya-vyapakabhava) with body, since both are material. Hence
it is not true to say that the emancipated soul becomes non-soul
when there is no sense-organ. It remains a soul (1993-4).

The emancipated soul may remain a jiva, but the original

question as to how this soul could cognise or know in the
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absence of sense-organs and that therefore in this state if
should be non-knower, remains unanswered. The answer to
this is that the instruments of knowledge, sense-organ,
etc. are corporeal so they cannot be the agents in the act of
perceiving or cognising, they are merely windows — instruments
— opening out on knowledge; it is the soul that is the agent of
the act of knowing.* Even when the sense-organs stop functioning,
the soul has knowledge of the type of memory, etc.; and even
when the sense-organs are functioning the soul may not have
knowledge if it is absent-minded. Positive and negative
concomitance of knowledge is with reference to the soul and
not with reference to the sense-organs. So it is not true to say,
that the emancipated soul is nou-knower or has no knowledge
because there i3 no sense-organ then. The soul perceives through
the windows of the senses as Devadatta would through the
windows of his house. But if Devadatta were to leave the house
and gaze oub in the open, his vision would be very much
enhanced, so when the soul is free from the sense-organs when
the body perishes, it is able to know all thmgs ~without bemg
obstructed (1995-6).

The soul can in fact never be devoid of knowledge, since
knowledge is its essential nature, as an atom cannot be devoid
of form, etc. (corporeality). Hence to say that the emancipated
soul exists and that it is devoid of knowledge is to contradict
oneself. A thing cannot exist if its essential nature is lost. It
has just been explained that a thing having a particular genus
cannot be transformed so as to come into possession of a different
-genus altogether; the soul can never be jada (insentient). Thus
the soul can never be a non-knower (1997).

One would lose all patience if he were questioned as to
how it could be determined that the soul is of the nature of
knowledge, for this is something that can be known from experience.
As said above, the soul can remember things cognised earlier with
the sense-organs, even when these sense-organs are not function-

* Qoo Gathas 1657-1660
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ing; and at times does not have their knowledge if it is absent-
minded even when the sense-organs are functioning with
reference to objects. A person has a vision at times of
things not seen or heard of before. This shows that knowledge
is the very nature of our own soul. Even the person who raises
such a doubt must have this experience and it is surprising that
bhis could possibly be questiond. And as one’s own soul is of the
nature of knowledge so must be the soul of others also, that
is to say, the soul in other bodies also; for we find the same
kind of action and inaction, efforts to reach a desived thing and
repulsion from a thing not desired. This means that the souls

" in other bodies are of the nature of knowledge as is our own
(1998).

- Not only is the emancipated soul a knower, but it is also
omniscient. As long as a soul is in an embodied condition, is
not free from passions, etc., there are veils which obstruct its
knowledge, and so there are gradations in its knowledge in
proportion to the removal of this veil, but when it hasg freed
itself from the body and has no sense-organ, all the veils are
removed, the soul becomes purer and therefore has petfect
illumination of omniscience, like the sun who has freed himself
from all the obstructing clouds. The sense-organs, on the other
hand, are not of the nature of knowledge, so even when
they are not there, there is no lack of knowledge in the soul,
which would bave been the case if they were of the nature of
knowledge. Thus it is clear that the emancipated soul is not
a non-knower because there is no sense-organ then (1999).

If a lamp is covered with a vessel having holes, it can
shine, radiate light only through these holes, but cannot manifest
all its light; similarly the soul’s illumination in the bound
condition is in an obscured state and can only reveal itself through
the outlets of the scnse-organs as there is subsidence-cums-
destruction of the obscuring factors (2000).

But the emancipated soul has all its veils removed, so its

illumination is perfect, that is to say, it is omniscient, it can
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perceive everything, just as a man who stands outside the house
can see everything arvound him, or'as the lamp from which the
covering is removed can shine forth in all its illumination. But
what is essential is that the entity in order to shine forth either
partially or completely must be of the nabture of illumination,
otherwise 1t would not have any illumination whatsosver.
Therefore the emancipated soul is a knower (2001).

The emancipated soul may be a knower, but how can it
be cstablished that it is bappy ? Punya (merit) brings about
happiness, and papa (sin ot dermerit) pain or unhappiness. In
the case of an emancipated soul, there is no punya or papa;
since all the karman is eradicated, it can have neither
happiness not pain (misery) like akasa. Moreover, it is the body
that is the locus of the apprehension of pleasure or pain, and
in the stale of emancipation there is no body, nor even the
sense-organs; hence the soul like akasa, can have neither
pleasure nor pain (2002-3).

‘Liord Mahavira says it is not so. It is wrong to look upon
the fruit of punya as pleasure or happiness; as a matter of fact,
the fruit of punya also is pain or misery, because it is caused by
karman, like the fruit of papa. Of course, the retort can be that
similarly it can Dbe argued that the fruit of papa also is
pleasure, because it is caused by karma, like the fruit of punya.
Moreover, the statement that the fruit of punya is of the nature
of pain contradicts our cxperience inasmuch as the fruit of
punya is found to be agreeable, not so that of papa. But this
i1s mistaken, because what is regarded on account of intellectual
. obliqueness ag pleasure oc happiness is illusory, unveal, and so
113 is no contradiction to say that the sensation that arises from
the enjoyment of sandalwood, cte. is. of the nature of pain.
There is no true pleasure or happiness in the world; what
p2ople attached to worldly things regard as pleasure is not
i‘eally such, but is only of the nature of a counter-active force,
a remedy against pain. If a person is suffering from eczema,
he scratches the body and this gives him some relief, but in
the long run it will only increase his ailment. Similarly what
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we call sensuous pleasure is only such for the time being, as
a remedy for longing, attachment ete., but results in pain, and
80 even the fruit of punya like sovereignty, ete. is of ths nature
of pain. As has been said :

“Naghah preta ivavistalh kvanantim upagrbya tam;
gadhayasitasarvangah sa sukhl ramate kila.”

(A passionate man, becoming naked like a spirit of the dead,
embraces a woman who is making a whining sound, and even
when he experiences great fatigue all over his body, he cnjoys
feeling happy). An experienced king like Dusyanta says that
kingship is an onerous task, though ordinary people think it
something worth envying

“Autsukyamatram avasadayati pratistha
klisnati labdha-paripalanavrttiv cva;
natisramapagamanaya yatha Sramaya
rajyan svahastagatadandam ivatapatram.”

( — Abhijiiana-sakuntalam, 5.6).
(Kingship wherein one holds the sceptre of power and responsi-
bility is not so much for the removal of fatigue as for its
augmentation, like an wmbrella one holds in one’s own hand.
The very installation in it eradicates whatever eagerness there
was for it and the task of protecting what has been obtained
is afflicting).

What a man ingrossed in tha world regards as pleasure

is in the view of a man of renunciation pain: '
Bhuktah sriyah sakalakimadughas tatah ki
samprinitah pranayinah svadhanais tatah ki
dattam padam Sirasi vidvisatarh tatah kim
kalpamh sthitarh tanubbrtamn tanubbis tatah ki,
(What if one has enjoyel prosperity satislying all desires?
And of what use is it if near and dear ones have been
pleased by giving them one’s wealth? What if one has been
able to tread on the head of enemies? And how will it help if
the body of the embodied lasts even for a kalpa?)
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“Ittham na kificid apit sadhana-sadhyajatarn
svapnendraja'asadrsam paramarthasunyaih;
“atyantanirvrtikaram yad apetabadhain

tad brahma vaiichata jana yadi cetanasti.”

(Thus, there is nothing like means and the end to be achieved;
everything is like a dream, a magical illusion, void of reality.
Oh men, if you have understanding, have a craving for Brahman
which brings perfect bliss and which is free from all obstruc-
tions) (2004-5).

Thus even punya can yield only pain which may be looked
upon as pleasure by worldly beings. This can be proved by
inference also: Sensuous pleasure is as a matter of fact only pain,
because 1t is of the foim of remedy against pain, like drinking
of decoction, etc. as remedies for leprosy, ete.. If it is popularly
known as pleasure, it is only secondarily so; and this implies that
true pleasure must be something really existent, as otherwise
figurative or secondary usage would not be possible, like the
figurative usc of the words ‘lion’, ete. for man (2006).

Therefore it is the pleasure or bliss of the emancipated soul
that is the true pleasure, because it is natural. It rises out of
the removal of all pain, like the blissful state of a sage who is
a great knower and is free from all obstruction; that is to say,
the rise of true happiness does not depend on any external
factor. It is said :

Nirjitamadamadananam vak-kaya-manovikararahitanarh;
vinivrttaparasanam ihaiva moksal suvihitanaih.
(—Prasamarati, 238).

—They who have conquered pride and love and are free from
the depravities of speech, body, and mind, and who expect
nothing of others, such men of restraint are emancipated here
only) (2007).

Again, as to knowledge, the soul is of the nature of
knowledge; the veil of the form of matijianavarana, ete. obscures
knowledge, and the means, the sense-organs, are helpful in removing
the obscuration and helping the manifestation of knowledge; as
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the holes in the clouds allow the light of the sun to come out;
when all the covering is removed, knowledge shines forth in all
its purity, as it is self-luminous. Similarly, the soul is of the
nature of inherent infinite happiness; papa causes obstruction to
this happiness, while punya helps in the manifestation of this
inherent happiness; when the entire veil is removed, when
all karman—papa and punya—is eradicated, true happiness
reveals itself and the perfect emancipated soul enjoys perfect
bliss (2008-9).

And as by the removal of all karman, the emancipated
soul ~ attains  perfection, the culmination of perfection,
from even that, it attains true happiness which is beyond the
limits of transmigration, and of a nature quite distinct from
sensuous pleasure. This is also a fitting answer to the objection
that as punya and papa are eradicated, there will be no cause
for pleasure and pain and so the emancipated soul will have
no pleasure or pain, like the sky. It cannot be said that there
is no cause for pleasure, because the eradication of karma is
itself the cause of pleasure (2010).

‘Thus it can be seen that what is commonly regarded as pleasure
18, as a matbter of fact, of the nature of pain; it is the fruit
of punya; and pain, the fruit of papa, is obviously such; what is
experienced by the body, ete. is pain only and it alone is there
in the state of worldly existence; there is no trace of true
pleasure or bliss as long as the bodily and other adjuncts are
there and it is wrong to believe that there can be no pleasure
in the absence of the body, etc. in the state of emancipation or
perfectness; on the contrary, there is no bliss as long as the
body, etc. are associated with the soul; and absence of body, ete.
is indispensable for bliss. Thus the perfect souls, the siddhas
experience true pleasure or bliss, even when they have no
body, ete. (2011).

The opponent’s contention that the state of emancipation
would admit of neither pleasurer nor pain in the absence of body
and sense-organs is right as far as worldly pleasure or happiness
is concerned. Ignorant people delighting in sensuous satisfaction

28
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regard worldly happiness as ultimate; and this contention may
hold good in their case; but not in the case of those who have a
different attitude altogether—those who mean by ‘sukha’ happiness
quite distinct from the pleasure or pain resnlting from punya or
papa, inexhaustible, incomparable bliss of the siddhas, beyond
the stage of transmigration. This does not depend on body and
sense-organs which on the contrary hinder it or prevent ib
from manifesting itself (2012).

Tf proof is demanded for this, it can be provided by way
of inference as pointed out earlier.* The siddha has perfect
bliss, because knowledge or consciousness being there, it is not
obscured, as in the case of a muni (ascetic). It may be said
that it can be similarly argued that bliss and knowledge of a
siddha must be non-eternal, because they are attributes of a
sentient entity, like raga (passion). They are, moreover, those
that have been created by austerity, ete. i.e. are artificial or
because they have been newly created, like a jar. But it is
not so. Knowledge and bliss would be non-eternal if a siddha
did mot continue to experience them. If knowledge and bliss
seem ab any time to be destroyed, it is on account of the rige
of a veil over knowledge and of the rise of asatavedaniya (karma
causing unpleasant feeling) and such other factors. These
obscurations arise or are bound on account of such causes as
perversity of attitude, etc.. These causes being absent in the
state of perfection, there cannot be the loss of knowledge or of
bliss in the case of a siddha, and so they are mot non-eternal.
It is not an invariable rule that cetanadharmas—attributes of
sentient entities—must be non-eternal for dravyatva (basic
substance), amurtatva (incorporeality) of soul are not such even
when they are cetanadharmas. So the reason, ‘because they are
attributes of a sentient entity’ is inconclusive. Again it is not
true to say that what is caused and is a new creation is non-eternal,
and hence knowledge and pleasure of the siddha are such, because
posterior negation of jar is caused and is & new creation and

*Gatha, 2007.
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yet is eternal. Moreover, this reason ‘because it is caused
and is a new creation’ is asiddha (unreal) as knowledge and bliss
are inherent in the soul and so it is not proper to regard
these ag caused, like a jar, or as nmew creations like lightning;
they were only obscured and in the state of emancipation
merely the veils are removed; but they were all along existent
like sunlight or moonlight revealing itself when the clouds
move away from it. They are not caused like a jar, nor are
they new manifestations of things non-existent before, like
lightning; and hence they cannot be non-eternal. Moreover, in
the view of the dJina everything is of the nature of utpada-
sthiti-vyaya, knowledge and bliss are both eternal and non-
eternal; they may be regarded as caused and non-eternal from
the point of view of the particular mode of manifestation;
the object of knowledge from the point of view of the mode
perishes every moment, so knowledge also perishes and is from
this point of view non-eternal; pleasure too undergoes trans-
formation every moment, so it too can be looked upon as
non-eternal. If from this point of view, knowledge and bliss
though inherent are looked upon as anitya, there is nothing
wrong in 1, that is acceptable even to Tord Mahavira
(2013 - 14).

Now we turn to the apparently conflicting statements in
the Veda: The sentence ‘Na ha vai sasarirasya...... *would have
no consistency if there were no emancipation, if the soul were
destroyed in that state and if there were no bliss in ik, So it
should be taken as establishing these. ‘Matirapi na prajiayate...
also cannot establish the absence of the soul in the state of
emancipation (2015).

Prabhasa interprets ‘Na ha vai sasarirasya...’ to mean that
when the body, etc. perish the soul too becomes non-existent
like ass’s horn, because it also is destroyed; so ‘asarira’ means
soul which is non-existent like ass’s horn, and the Veda says
that pleasure and pain do not affect such a soul. Thus both
the Vedic statements are interpreted as having the same
meaning, and as being consistent in meaning. Thus he concludes
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that the Vedas recognise moksa of the type of the extinction
of a lamp (2016).

But Prabhasa has not understood the true meaning; ‘asarira’
like ‘adhana’ contains a negation of Sarira in the case of an
existent entity. As the existing Devadatta is ‘adhana’ (devoid
of wealth), so the existent ‘jiva’ is ‘asarira’ (devoid of body).
Thus ‘asarira’ means the soul without the body. If Devadatta
were non-existent like the ass’s horn, we would not say of him
that he is ‘adhana’. Similarly the jiva can be termed ‘asarira’
only if it is existent. Bub the term in the Veda is ‘asarira’
alone which can refer to anything devoid of a body. Why should -
“this epithet be referred to jiva or soul? This difliculty can be
resolved thus. The negation is of the type of paryudasa
‘(exclusion), and where this is found the import ig that of a
thing which is similar to it and not entirely different from it.
There is a grammatical rule: ‘Nafi-ivayuktam anyasadrsadhikarane
loke tatha hy arthagatih’— In popular usage, the word to which
‘na’ and ‘iva’ are aflfixed, means another but similar thing. To
take an instance, ‘abrabmana’ means non-brahmana; i.e. one
who is not a brahmana, but yet like a brahmana, e.g. ksatriya,
etc., but it cannot mean mere non-being, a non-entity. Similarly
‘asarira’ can refer to one who has no body, but yet is like
one who has a body, i.e. to the jiva, bub not to anything that
is utterly mnon-existent like an ass’s horn. That ‘embodied—
sasarira’ and ‘unembodied—asarira’ denote the same thing is
because of similarity, on account of the ‘upayoga’ ( conscious
activity ) being identical in both cases. In the state of
worldly existence, soul and body get mixed up like water and
milk, and it is not possible to separate them in that state, so the
body should not be put forth as one of the reasons for raising an
objection against regarding the embodied soul ag similar to
the unembodied soul. This clearly demonstrates that ‘asarira’ in
‘agarirath va vasantam...’” means the unembodied soul, and not
a non-entity like ass’s horn, ete. (2017-18). '

Moreover, the expression ‘va vasantam’ suggests that the
soul continues to exist, abide (vasantam) in the state of moksa
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also; it does not become extinct and because of ‘va’ it means
that even an embodied soul in this-worldly existence can be
free from fhe influence of pleasure and pain, the fruit of punya
and papa, e.g. a yogin free from passions, etc. who has subdued
or even destroyed his moha (stupefaction, ignorance) and who

is in the highest stage of samadhi. Such a yogin is not affected
by pleasure and pain (2019).

‘Or the sandhi (coalescence) in the sentence can be dissolved
thus: ‘asariram vava santam’, where ‘vava’ is the same as ‘va'. Tt
states that pleasure and pain have no effect on the unembodied
soul existing in the state of moksa; ‘vd’ suggests that it has no
effect even on a soul free from attachment, etc. though
it be embodied. Or the sentence can be explained as ‘asarirarn
va ava santam’. ‘Ava’ is imperative second person singular of the
root ‘av’, to protect, go, love, etc.. Now, roots having the sense
of motion are also used in the sense of knowledge. The sentence
then means : O disciple, know that pleasure and pain do not
affect the unembodied soul existing in the state of moksa as
qualified by such attributes as knowledge, etc.. ‘Va’ suggests that
they do not affect even a ‘sasarira’—embodied soul ﬁee from
passions. (2020).

It can be argued here that Liord Mahavira construes the
sentence so as to make it yield the meaning he wants from
them. But the opponent also could do the same. The statement
can be interpreted thus: ‘asariramn va avasantam...’— the
unembodied one which does not exist anywhere.... This would
corroborate the stand that the soul does not exist, is
annibilated in the state of emancipation. But this is not
correct, for as shown above ‘asarira’ points to the existence of
the soul in the state of moksa and no interpretation can be accepted
which contradicts this. Moreover, the statement about pleasure
and pain not having any effect can be consistently explained
only with reference to an existent thing; there is no sense in
saying that they have mno effect on a non-existent soul. We
never say, ‘Pleasure and pain do not affect barren woman’s son’
because there is no possibility of it in this case. Therefore the
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subject in question is ‘aSarira’—the soul in the state of moksa
and not its non-existence. Thus the statement is ‘ASarirarh va
vasantam,” and means that the soul does exist in the state of
moksa, which is characterised by the dissociation of soul and
karmic body. One should, therefore, not entertain the slightest
doubt as to the existence of the soul in the state of moksa
(2021).

" There might be yet another difficulty : The soul may exist
in the state of moksa; but it is free from pleasure and pain,
and so 1t cannot be said to be enjoying perfect happiness. To
say so would contradict the Vedic statement that it is free from
the influence of pleasure and pain. Mahavira says that he too
agrees that the emancipated soul is devoid of pleasure caused
by punya and pain caused by papa. These pleasure and pain
belong to the worldly state and have no existence in the
state of emancipation wherein the emancipated soul is free
from all karman of the type of punya and papa. But this
should not lead us to conclude that it has no happiness
whatsoever. Being free from attachment, there is no pleasure
caused by punya and being free from hatred, there is no pain
caused by papa. But there is the perfect happiness or bliss as
distinct from these;, which is inherent and spontaneous in the
soul, which. is incomparable and which is not caused by karman,
is not sublated by anything and is endless, and this the soul
certainly has in the state of emancipation. So it comes to this
that even according to the Vedas, there is moksa, the soul
exists in moksa, and experiences perfect bliss which is unfailing.

As to the statement “Jaramaryar vaitat sarvai yad
agnihotra”—on the basis of which Prabhasa said that if man
were to perform agnihotra even in his old age up to death,
he could only attain heaven and there would be no scope for
the pursuit of emancipation, and therefore, there is, in the
opinion of the Vedas, nothing like moksa, Mahavira says it
is not correct to say so. Prabhasa had not understood the
true import of the statement. There is ‘va’ in the sentence,
which indicates that man should perform the agnihotra as
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long as he lives and one longing for emancipation should also
parform activities which could lead to emancipation. Thus, it
can be proved by reasoning and the testimony of the Veda

that there is moksa, and one should not have any doubt about
it (2022-23).

When Prabhasa’s doubt was thus dispelled, he became a
monk along with his three hundred pupils and followers (2024).

—e—
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NOTES

1

(1549-1553) Mahasena Vana — This is according to the
beliof of the Svetambaras. The Digambaras believe that Mahavira
came into contact with the Ganadharas on Mount Vipulacala
near Rajagrha, and it was there that he propounded his teaching
and propagated his school of thought.

Doubt (samsaya) - When we have knowledge of character-
istics which may be common to two entities, and have no
knowledge confirming the cognition of one or setting aside
that of the other, there is doubt; e.g. is it a serpent or a piece
of rope. Only the length, thinness, etc. which are common to
both are perceived, but not the distinguishing characteristics
of either. Similarly, here there is no evidence which either
positively asserts the existence of the soul or denies it. Hence
Indrabhuti’s doubt as to the existence of a soul.

Pratyaksa and other pramanas—means of valid knowledge.
The Carvakas or Materialists recognise only one pramana, viz.
pratyaksa or perception, and some among them accept anumana
(inference) only if it pertaing to objects that are perceptible so
that it could be verified. The Buddhists and the VaiSesikas
admit two sources of cognition—perception and inference. The
Sarmkhyas add agama (verbal or scripbural testimony). The
Naiyayikas admit a fourth source of knowledge —upamana
(analogy ). Prabhakara Mimamsakas vecognise arthapatti
(presumption—presuming a thing on the basis of a known one
which cannot be otherwise explained) as the fifth and -the
Bhatta Mimamsakas abhava (negation) as the sixth pramana
(means of valid knowledge). This last operates only where the

29

Free PDF e-books: www.holybooks.com
http:/ /www.holybooks.com/ganadharavada/



226

other five pramanas cognising positive existence do not operate,
and therefore determines the non—existence of things. The Jainas,
it may be noted, admit only two pramanas—pratyaksa (direct)
and paroksa (indirect), including all the other pramanas under
the latter. They believe that the perception on the part of the
soul without the help of the sense-organs is the only real percep-
tion; yet to keep abreast with the views of logiciansg of other
schools they had to recognise sensuous perception also as pratyaksa
(direct knowledge), but they termed it empirical direct knowledge
(sarmvyavaharika pratyaksa).

Is the soul directly known ? The Carvakas do not recognise
soul as an independent entity, because it is nob perceived.
Nyaya-Vaisesika admits the existence of the soul, but believes
that it can be inferred from attributes like knowledge, will,
hate, etc. (see Nyaya-Si. 1.1.10; Prasastapada Bhasya— Atman),
Even then the older Naiyayikas and Vaisesikas accept that the
soul can be directly perceived by yogic perception (Nyaya-Bhagya,
1.1.3; Vaisesika Si. 9.1.11). This means that the soul cannot be
perceived by ordinary people, but can be perceived by yogins.
But with the setting in of the age of reason, yogic perception
was almost reduced to the category of agama or verbal testi-
mony. Consequently Nyaya-Vaisesika regards the soul as some-
thing that can be cestablished by inference. But as ratiocination
became nicer and subtler, it came to be recognised that the soul
can be perceived. Jainas, Buddhists, Vedantins—as a matter of fact,
all except the Carvaka and the followers of the Nyaya-Vaisesika
regard the soul as directly experienced.

Atom — Compare “Sauksmyat tadanupalabdhir nabhavag
karyatas tadupalabdheh.”—Sarhkhya Karika, 8 (about prakrti).

Inference is based on, or preceded by, perception —see Nyaya
Su. 1.1.5, and Vatsyayana’s Bhasya on it.

Samanyatodrsta-anumana — Kverything has two forms ov
aspects—the universal and the particular or the individual.
Samanyatodrsta anumana concerns itself only with the general
aspect of things, e.g. movement. It also meant inference of
supersensuous things. Inference was classified as pirvavat (from

Free PDF e-books: www.holybooks.com
http:/ /www.holybooks.com/ganadharavada/



220

cause to effect), Sesavat (from effect to cause) and samanyatodrsta.
This classification gradually went out of vogue. See Sarnkhya
Ka. 6. Tor the history of these vide Pramana—Mimamsa—Notes,
p. 139 (by Pandit Sukhlaljee) and Nyayavataravartikavrtti,
Introduction, p. 71 (Pt Malavania). See also ‘Pre-Dinnaga
Buddhist Texts on Tiogic from Chinese Sources — Tucei (GOS),
Introduction, pp. 17-18.

Agama—see Nydya-sitra 1.1.8.

Brh. Up, 24.12. Saikara bas explained this passage in
accordance with his own view of the Absolute Brahman from which
everything arises and into which it is merged, like waves, foam,
ebe. merging into water, the original entity. The Carvakas quote
this passage as countenancing their own view. The Naiyayikas
regard this passage as the prima-facie view (purva-paksa)of the
Upanisads and interpret it in the manner of Indrabhuti. See
— Yad vijnanaghanadi-vedavacanam tad purvapakse sthitam;

paurvaparyavimarsasinyahrdayaih Sortho grhitas tada. —
Nyaya-—mabjari, p. 472. ‘ ‘

Rupa— All maftter is called rupa in the Buddhist view —
Earth, water, fire, air and everything that can be accounted for
by these. See Abhidhammattha-sangaha, 6. Ripa is not pudgala
(soul)—This has been discuissed in Sammyuatta Nikaya-12.70.32-37;
Digha-Nikaya—Mahanidana sutta 15, Majjhima Nikaya, Chakkaka
Sutta 148. One after the other all known things are stated not
to be soul.

Pudgala — Soul in Bauddha works. See Puggala - pannatti,
where the different types of souls are described. Pudgala means
matter in Jaina terminology. Sece Sparsa-rasa-gandha-varnavantah
pudgalah .23. ... Anavah skandha$ ca. (atomic or aggregates)
25.— Tattvartha stutra, 5). But we find ‘pudgala’ used in the
sense of ‘soul’ in the Bhagavati Su. (8.3.20.2).

The text in the Chandogya Up. 8,12.1 is ‘Maghavan martyam
va idarm Sariram attam rtyund tad asyasarirasyd’tmano’-
dhigthanam atto vai sasarirall  priyapriyabhyaih na = vai

sasarirasya satah priyapriyayor apahatir asty afarirarmh vava
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santam na priyapriye sprsatah’. See in this connection Gathas
2015-2023. The portion ‘asarirain vava santam’ can be split in
different ways; (i) ‘asariram vava santam’ as Sankara and almost
all do; even Jinabhadra knew this meaning — Ga. 2020,
(i1) ‘asariram va vasantam’ as is done here, (iii) asariraln va
ava santam, (iv) asarirarm va avasantam.

For the Samkhya conception of soul see Samkhya Ka
17-19.

(1554) Here jiva is established as an entity that can be
directly known by showing its identity with knowledge which 1s
self-laminous and therefore can be directly known. Nyaya-Vaisesika
regards knowledge as different from the soul; it can be produced
as an attribute of the soul, but is not found in the state of
‘emancipation. The Vedanta (of $&ﬁkara) and the Sarmkhya—Yoga
regard the soul as of the nature of pure conscionsness and as
non-doer, etc. and knowledge ete. should according to this view,
be of the nature of non—consciousness, being attributes of buddhi
(intellect). There will be no such difficulty in the case of the
other Vedanting, in whose view the soul is knower, doer, etc..
Jayanta as a Naiyayika recognises the difference between attribute
(guna) and substance (gunin), i.e. between knowledge and soul
in the present case, yet he regards soul as an entity that is
directly perceptible ( Nyaya-manjari, p. 433). Jainas, Bauddhas,
Prabhakaras, and Vedantins regard knowledge as self-luminous
and self-cognised, that is to say knowledge manifests itself, no
extraneous agency is required to reveal knowledge. On the other
hand, the Nyaya-Vaisesika system of philosophy does not regard
- knowledge as self-luminous, but believes that another cognition
called anuvyavasaya (introspection) is necessary for the
awareness of cognition. This anuvyavasaya is of the form ‘T
know jar’ and follows the knowledge of jar. In the Samkhya-
yoga view all operations of the intellect ( buddhi) become
luminous by virtue of the purusa (soul). Kumarila and his
followers regard knowledge as something that can be indirectly
known (paroksa)—it can be established by inference or
presumption (arthapatti). See Pramana-Mimarnsa, Notes p. 13.
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(1555) We tind the soul established on the basis of ‘I’ notion
from very early times. See Nyayabhagya (3.1.15), Prasastapada-
bhasya (p. 360), Nyayamajarl (p. 429), Nyaya-vartika (p. 341),
ete.. :

(1557) The doubter cannot doubt his own existence. Compare
Sankara’s argument in his commentary on Brahma-sutra 1.1.1.

Paksa—That which has what is to be proved is called the
paksa, e.g. ‘Mountain is fliery, because it is smoky —here
mountain is the paksa; the presence of fire on it must be
doubtful so as to make it a worthy paksa for the inference
(sandigdha-sadhyavan paksah). What is to be established is also
called paksa—thesis; see Pramana-naya-tattvalokalankara, 3.14-117.
For a discussion of the constituents of anumana (inference),
see Tarkasangraha. '

(1558) In the view of Prasastapada, pleasure, pain and
such attributes of the soul are experienced on account of the
contact of soul and mind. He does not accept the view that
if the attributes can be directly known, the substance also is
directly known.

(1559-60) Substance-attribute—The Nyaya-Vaisesika regards
them as different entities, the Sarnkhyas and Vedantins as identical;
the Mimarnsakas and the Jainas believe that there 1s bhedabheda
(both difference and non-difference) between them. According to
the Buddhists there is nothing like a substance in which the
atbributes inhere, there is only the continuum of attributes.

The attributes cannot exist without their substrate :—
see Prasastapada (p. 360). See also Nyayabhasya (1.1.5), Nyaya-
sitra (3.2.40).

(1561-64) We find a similar argument in Nyaya Si. 3.2.47f
and in Prasastapadabhasya.

(1570) The Jainas alone regard the soul as, in a way,
corporeal (murta) in the mundane state.

God—TLike the Jaina, the Bauddha, the Samkhya-Yoga, and
the Mimaiisaka do not regard God as the creator of the world.
Vedanta regards God as both the inaterial cause and the
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instrumental cause of the world. The Nyaya-Vaisesika regards
God as the creator of the world,

(1573-74) We find the samc reasoning in Nyayavarbika
(3.11).
- (1574) Sarhyoga—conjunction; e.g. of table and finger,
where the two things can be joined or separated without
disturbing the identity or existence of either. Samavaya-The
relation of inherence is almitted by the Nyaya-Vaisesika. It
is  the relation bebwean attribute-substance ( guna-gunin ),
substance—action (dravya-kairma), substance-universal (dravya-
samanya), substance-particular (dravya-visesa). Here the two
things cannot be separated without one of them perishing. I
1s recognised as eternal, and all pervading.

Others do not recognise this relation, e. g. the Vedantins
regard it as but identity (tadatmya). The Buddhists do nob
admit any enduring substance, so there is no question of
admitting samavaya.

(1575) Cf. Vyomavati, p. 407—Aharmsabdo bahyabadhitai-
(sabdo hyabadhitai)-kapadatvad avasyaih vacyam apeksate. See
also Nyayavartika, p. 337, Tattvasangraha, p. 81.

(15678) The author of the Nyayavartika adduces three
reasons as confributing to the authoritativeness of a verbdl
statement (éabda or dgama)— (i) immediate realisation of a
thing, (ii) sense of mercy towards creatures, (iii) truthful
nature—the desire to describe things as they are. See Nyaya-
vartika, 2.1.69.

(1580) Types of souls:= See Tattvarthasatra, Chapter 2.
We give here a few sutrag:— :

Sarsarino muktas ca (10)—Souls are of two kinds-mundane
and liberated.

Samanaskamanaskah (11) Mundane souls arc of two kinds
—those who have a mind and those who do not.

Saisarinas trasasthavarah (12)—Mundane souls from another
point of view are of two kinds—trasa i.e. mobile or having a
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body with more than one sense-organ, and sthavara, immobile
and having only the sense of touch. These latter being in fear
do not have the capacity of moving away from the object
causing fear.

Prthivy-ap-tejo-vayu-vanaspatayah sthavarah (13)—TImmobile
one-sensed souls are of five kinds—earth-bodied, water-bodied, fire-
bodied, air-bodied and vegetable-bodied.

Dvindriyadayas trasah (14)-Mobile souls have two or more
senses.

Vanaspatyantanam ekam (22)-The earth-bodied, ete. up to
the vegetable-bodied have only one sense —that of touch.

Krmi-pipilika-bhramara-manusyadinam ekaikavrddhani (23)-
Worms, ants, bees, men—of these each class has one sense more
than the preceding one. Worms, etc. have two senses (touch and
taste), ants, ete. three senses (touch, taste, smell), bees, ete. four
senses (bouch, taste, smell, sight), men, ete. five senses (touch,
taste, smell, sight, hearing). We may note here that Jainas
believe in four kinds of embodied existence of the soul—mnaraka
(hellish), tiryak (sub-human), manusa (human), daiva (celestial).

(1583) Upayoga corresponds to attention—conscious activity.
Dr Nathmal Tatia prefers to render it as ‘active consciousness’
as opposed to labdhi, ‘dormant consciousness’. “T'he consciousness
in its state of dormancy is called labdhi In other words, the
dormant capacity of the soul for knowledge -is labdhi. Upayoga
on the other hand, is consciousness in its state of activity.
The soul is called upayukta or upayogavan when it is actually
engaged in knowing something. Mere capacity for knowledge
without actual knowledge is labdhi ”— Studies in Jaina
Philosopby, pp. 55-56 — Dr. Nathmal Tatia. The Jainas
unanimously -maintain the impossibility of the simultaneous
oceurrence of two upayogas. Upayoga is the defining characteristic
of a soul. This upayoga can be sakara ‘determinate’ as also
‘anakara’ ‘indeterminate’. The former is called jnana (knowledge)
and the latter darsana (indeterminate intuition). See Bhagavati
Sua II. 10; Tattvartha Sutra IT. 8-9,
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(1584) All the philosophers except Saikara and his followers
regard the souls as many even in the state of emancipation.
See Sarnkhya-karika, 18.

(1586) The soul is of the size of the body — The Jainas
regard the soul as of the same size as the body. Nyaya-Vaisesika,
Samkhya-Yoga, Mimarmsa and Kevaladvaita Vedanta regard
the soul as all-pervading; Ramanuja and the other Vedantins
regard it as atomic. The Buddhists have not given much thought
to this aspect of the question as they were more interested in
denying the soul as an independent entity. We find -many
different views in the Upanisads. The Kausitaki Up., for example,
describes the soul as pervading all over the body (4.20); we
may infer from this that it regards the soul as co-extensive
with the body. Brh. Up. 5.6.1 regards the soul as of the same
size as a grain of rtice or barley. We find the soul also
described as of the size of a thumb (e.g. in Katha Up. 2.2.12;
Svet. Up. 3.13; 5.8-9); It is at some - places said to be of the size of
a span; it is very frequently stated to be all pervading. At places
in the spirit of mysticism it is described as smaller than the
smallest and bigger than the biggest (Katha 1.2.20, etc.).

(1597) Consciousness is not an attribute of the material
elements. The Carvakas regard consciousness as but an epipheno-
menon of the material elements. For the refutation of this view
see Pramanavarttika pp. 67 ff (Rahula Sankrtyayana).

(1600-1) Meaning of a word—see Nyayasutra 2.2.60; Nyaya-
manjari, p. 297. This problem 1is discussed 1n works on
poetics. There is divergence of opinion as to what a word
. means—individual or universal or shape (akrti) or quality, or
action. The Mimarsakas regard jati (universal, genus) and
akrti (shape) as one, and believe that a word means
jati. Nyayasutra regards vyakti (individual), jati and akrti
all the three as meanings of a word, one being principal and
the other two subordinate according to the context. According
to the Jainas, everything is of the nature of both universal
and particular and it is such a thing that is the meaning of
a word. According to the Buddhist a word means anyapoha or
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anyavyavrtbi 1. e. exclusion of other things (e.g. ‘jar’ excludes
all that is non-jar). : ‘
The three alternatives mentioned in these gathas represent
the views of the Sabdabrahmavadi Grammarians, . the
Vijganadvaitavadi Bauddhas and other philosophers who admit
an exbernal object which the word is meant to denote. According
to the Sa,bda.bra,lmlavé,dins, Sabda or Word is the ultimate
reality, and all else 15 a phenomenon of it. Therefore a word
can mean Word only. The Vijnanadvaitavading regard vijnana
or consciousness as the only reality, even the external things
are but external projections of ideas. Therefore, in their view,
the meaning of a word is vijnana or knowledge.  According to
the other philosophers a word means a thing. Words ~are
classified as two-fold—naman (noun) and akhyata (verb). Nouns
are of four kinds according as they mean genus, substance
(dravya), action or attribute. See Nyayamaiijari, p. 297.

e K R

v

(1611) Karma-See Introduction—section on karman, a latent
impression deposited by acts, physical or mental. The Jainas
regard it as pudgala constituted of matter, and as clinging to
the soul. All schools of philosophy, excepting the (farvakas,
accept the doctrine of karma.

(1613) Jayanta has in his Nyayamahjari brilliantly argued
out a case for karman. See Nyayamanjari, p. 481. ‘

(1614) The intermediate movement when the scul has
abandoned the previous body, but has not taken unto itsell a
new one is called in Jaina thought the antaralagati, wherein
the soul moves to its new destination by virtue of its
associntion with the karmic body. The Bauddhas call this karmic
body antarabhava-Sarica (inter-existence boly) which in their
30
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view also is corporeal. See Pramana-varttika 1.85 (Manoratha-
nandini Tika.
Yoga of the karmic body—Yoga means activity of the mind,

speech or body. Here the activity of the karmic body is
referred to.

(1620) Compare the doctrine of desireless (or selfless)
action in the Gitad, which is not binding and therefore is
conducive to the attainment of emancipation.

(1625) Karma is corporeal i.e. possessed of attributes like
colour, taste, etc.. See Astasahasri, karika 98.

(1643) God is not the cause of the world—not even its
creator. Tor a fuller discussion see Syadvadamahjari, ka. 6.

Svabhavavada — The doctrine that the origination of
things is not dependent upon any cause — they just naturally
occur. This doctrine is very old and we find it referred to in
the Upanisads and in the Gitd. The Gita states that Arjuna
cannot escape activity. Prakrti is by nature active, so Arjuna’s
body, speech or mind cannot but be active whether Arjuna
wills it or not. What is essential is that one must perform all
acts in a selfless manner. (See 18. 59-60; 3. 5; 3. 33; 5. 14).
Yet there is a difference. The author of the Gita cannot be
called a svabhavavadin since he admits God and also the soul
as controlling prakrti or matter. The svabhavavading believe in
~ just the nature of things and do not admib any other cause as
guiding, or operating on, it.

Vidhi— Vidhir  vidhayakah — That which enjoins, an
injunction — Nyayasutra 2.1.63.

Arthavada —a statement that commends or denounces—
‘Stutir ninda parakrtih purakalpa ity arthavadah’'—Nyayasatra.
2.1.64.

Anuvada—Repetition of what is known from other sources;
Vidhi-vihitasyanuvacanam anuvadah—Nyayasitra 2.1.65.

— XX —
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o

(1649) Soul-body-Ts the soul identical with the body or different
from it ? That the soul and body are identical is a view of some
of the Carvakas; it is known as ‘tajjivatacchariravada’ in early
works.

(1650) Vide a Carvaka sttra quoted in the Tattopaplava-
sihha  (p. 1)— Prthvy-ap-tejo-vayur iti tattvani; tat-samudaye
sarirendriyavisaya-sainjiia. Another sitra of the Carvakas is
‘ Tebhya$ caitanyam’. For a refutation of this view of the Carvakasg,
see Nyayasutra, pp. 301 ff; Nyayamafjari, p. 437; Vyomavati 391;
élokavérttikm——Atmiwinda; Pramana-varttika, 1. 37 ff; Tatbva-
sangraha, ki. 1857-1964; DBrahmasutra Sankara Bh. 3. 3. 53;
Astasahasri, p. 63 ff; Prameyakamalamartanda, 110 ff; Nyaya-
kumudacandra, pp. 341 ff; Syadvadarvatnakara, pp. 1080 ff;
Nyayavatara-varttika, pp. 45 ff, Dharmasangrabani, ga 36 ff.
Ci. also the Carvaka satra quoted in Brahma Sa. Sankara Bh.
3. 3. 53 ‘Tebhyas caitanyam madasaktivad vijianath caitanya-
visistah kayah purusah’.

(1657-63) Compare Prasastapadabhasya, p. 60 and Nyaya-
sitra 3. 1. 1-3, 19, 22, 25.

(1160) Compare for ‘agamas copapattis ca’, Yogadrsti-
samuccaya, 101,

(1661) Pratijna is the statement of what is to be proved,
‘Parvato vahniman’— e. g. Mountain is fiery. Cf. Nyayasara—
‘Pratipipadayisaya paksavacanam pratijia yatha sabdo’'nityah...
tatra sadhyadharmavisistall paksah — Pratijfia is the first member
of a syllogisth. It is the statement of the subject (paksa) with
the desire of proving something in respect of it; e. g. word
is non-eternal (where ‘word’ is paksa and non-eternality
is the sidhya to be proved. The argument of Vayubhuti
in this gatha is that the pratijna is yet to be proved, whereas
the hetu (linga, mark of inference) must be an established fact.
Therefore a part (ekadesa) of the pratijiad cannot be adduced as
a hetu.
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Pratiksina-vinasz hi bbavanam bhavasantatel;

tathotpatteh sa hetutvad asrayo’yuktam anyatha, —
Pramanavarttika 1.69,

In this connection, the well-known Buddhist stanza may
be quotel—

Yasminneva hi santane ahita karmavasana;

phalath tatraiva sandhatte kavpase raktata yatha.

See also Bodhicaryavatavapanjika, p. 472.

The attack of the rival thinkers against the Buddhist system
of thought is that if the point-instants (svalaksana) alone are
real, memory, recognition, fruition of karma ete. would not be
possible.  This the DBuddhists explain on the basis of the
stream (santati) of point-instants being the same.

(1674) The Buddhists believe that one source of cognition
(pramana) can have one object only; for example, perception
brings about the cognition of specific particular (svalaksana)
‘only and inference that of universal (simanya). Percepbion
cannot cognise samanya, nor can inference cognise svalaksana.
The Buddhists are thus pramana-vigrahavadins, as against others
who are pramana-samplavavading; in the view of the latter,
one source of cognition (pramiana) can have as object even
things cognised by other pramanas. See

Vijanati na vijianam ekam arthadvayaih yatha;

ekam artham vijanati na vijnanadvayam tatha', —
quoted in Sacvarthasiddbi (1.12).
' Kranikaly sarvasainskaraly — See

ksanikaly sarvasamiskarah asthiranam kutah kriya;

bhuttir yaisarh kriya saiva karakair saiva cocyate.
—quoted in Bodhicaryavatarapanjika, p. 376.

(1676) Tatra paksa) prasiddho dharmi— Nyayapravesa,
p. 1. In the inference, Mountain is fiery, because it is smoky,
mountain is called the paksa, subject of the inference— the
minor term. It is also called ‘dbarmin’ the substrate, the attribute
(dharma) viz. fire of which is to bz proved (sadhya).
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The paksa in any inference must be a well-known entity, its
existence should in no case be doubtful, otherwise nothing could
be demonstrated in connection with it. It is only the sadhya
that is doubtful and therefore is to be established by inference.

(1682) Compare :—

Atidirat samipyad indriyaghalan mano’navasthianib;

sauksmyad vyavadhanad abhibhavit samanibhiharac ca.—
Saikhya-karika, 7.

Note:~ We have in this section a reference to different
fallacies of the linga (mark of inference), e. g. asiddha, (inad-
missible, unreal), vyabhicarin or anaikantika (incounclusive). For
fallacies of reason, see Tarkasangraha. Sce also Nyayasara—

Tatraniscitapaksavritic  asiddhaly;  paksa-vipaksayor eva
vartamano viraddhaly; paksa-sapaksa-vipaksavrltiv anaikantikaly
+. ...y Savyabhicaro’ naikantikal) — Nyaya-sutra.

e XX

4

Vyakta—The name Sucidatta also is found in the Digambara
tradition. See Harivainsy Purana, 3.42.

The purva-paksin of the discussion in this section is the
Madhyamika Bauddha. What the Iuaddhists really meaunt by
sunya was ‘devoid of any essence of its own’, ‘devor of self’,
‘dependent upon another’, ‘relative’. Things being momentary
are produced anew by the causal apparatus; this being, that is;
there is dependent origination (pratitya-samutpada). What
originates in dependence on another is $tunya (void). The rival
schools interpreted the doctrine of él‘myn as Nihilism denying
the existence of everything — which the Duddhists did not intend
to propound. What they wanted fo deny was the basic entity
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persisting through change and the reality of things as they are
empirically described and understood. See Sarhyutta Nikaya,

35.85, Bodhicaryavatara p. 356; also

Sa yadi svabhavatah syad bhavo na syat pratitya samudbhutaly;

ya$ ca pratitya bhavati graho nanu Sunyatd saiva. 67.

yali sinyatam pratitya-samutpadam madhyamam
pratipadam ekartham;

nijagada pranamami tam apratimasambuddham it T2.
— Vigrahavyavartani.

We find the word used in the later Upanisads also in connec-
tion with the absolute or qualityless self which does not
fall within the scope of any of the worldly categories, is devoid
of phenomenal attributes, but yet is existent. See Tejobindu

Up. 3.27; 4.43; also Maitrl Up. 3.5.

(1690) Things of the world are comparable to a dream :—

Compare:
Drsyate jagati yadyad yadyaj jagati viksyates
vartate jagati yadyat sarvam mithyeti niscinu. 55,
idam prapancar yat kihicid yad yaj jagati vidyate;
drSyaripam ca drgrupaii sarvain $asavisanavat. 75.
bhumirapo’nalo vayuh kham mano buddir eva ca;
ahamkaras ca tejas ca lokam bhuvana-mandalam. 76.
— Tejobindu Up. 5; also
Yatha maya yatha svapno gandharva-nagaram yatha;
tathotpadas tatha sthanam tathd bhanga udabrtab.
— Mulamadhyamika Karika. 7.34.
phenapindopamain rupair vedana budbudopama;
maricisadrsi sarnjiia sainskarah kadalinibhah.

mayopamai ca vijianam uktam adityabandhuna —quoted in

Madbyamika-vrtti p. 41.
Yathaiva gandharvapuram maricika,
yathaiva maya supinarm yathaiva;

svabhavasiinya tu nimittabhavana,

tathopaman janatha sarvabhavan.—Madbhyamika-vytti, p. 173,
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We have a gimilar plirva-paksa in Nyaya-siitra, 4.2 31-32—
Svapnavigsayabhimanavad ayam pramanaprameyabhimanah;
maya-gandbarvanagara-mrgatrsnikavad va.
(1692) Things are relative (sapeksa), e. g. short-long.—
Yo'peksya sidhyate bhavah tam eviapeksya sidhyati;
yadi yo’peksitavyah sa sidhyatath kam apcksya kah.
yo'peksya sidhyate bhavah so’siddho’ peksate katham,

athapy apeksate siddhas tv apeksd’sya na vidyate.—
Mulamadhyamika Karika, 10.10-11.

We have a similar parvapaksa (prima-facie view) and its
refutation in Nyaya-sutra, 4.1. 39-40.

See Tejobindu Up. 5. 21-29 for similar arguments to
prove the unreality of everything except Brahman. Not by them-
selves, nor by others ... ... Also—

Na svato napi parato na dvabhyar na’py ahetutah,

utpanna jatn vidyante bhavalh kvacana kecana. 1.1.

na svato jayate bhavah parato naiva jayate;

na svatah paratas caiva jayate jayate kutah. 21.13. —
Mulamadhyamika Karika.

(1694 ) — Produced, non-produced .... .... cannot be produced:—

Utpadyamanam ubpado yadi cotpadayaty ayam;

utpadayet tam utpadam utpadah katamah punah. 18.

anya utpadayaty enainr yady utpado’ navasthitih;

athanutpada utpannah sarvam utpadyate tatha. 19.

svatas ca tavad ubpabtir asatas ca na yujyate;

na satas casatas ceti pirvam evopapaditam. 20, —
Mulamadhyamika Karika, 7.

(1695) Compare .—

Hetupratyayasamagryam prehagbhive'pi madvaco na yadi,

nanu stnyatvai siddham bhavanam asvabhavatah —
Vigrahavyavartani, 21.

heto$ ca pratyayanain ca samagrya jayate yadi;

phalam astl ca samagryain samagrya jayate katham. 1.

heto$ ca pratyayanim ca samagrya jayate yadi;

phalam nasti ca samagryam samagrya jayate katham. 2.
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Hetes ca pratyayanim ca simagryam asti cet phalam;

grhyeta nanu samagryaln samagryarr ca na grhyate. 3.

hetcs ca pratyayanam ca simagryar nasti cet phalam;

hetavaly pratyayds ca syur ahetupratyayaih samal. 4.
— Mulamadhyamika Karika, 20.

(1702) — Compare :—Smrti-sankalpavac  ca  svapnavisaya-
bhimanah—Nyaya Sa. 4.2.34 and Bhasya on it.

(1703) — Dream — Sze Prasastapada Bhasya, pp. 91-3.
(Kashi Sauskrit Series).

(1705 6) — Syllogism  of  three members — pratijiia
(thesis), hetu (reason), udaharana (example). Syllogism  of
5 members — the above three anl upanaya (application) and
nigamana (conclusion). o
Parvato vahniman— Mountain is flery (pratijnal;

Dhumat— Because it is smoky (hetu);

Yatra yatra dhumas tatra tatra vahnir yatha mahanase—
Where there is smoke, there is fire, as in a kitchen (udaharana);
Vahunivyapyadhtumavan ayam (parvatal )—This Mountain has
smoke which is invariably concomitant with fire (upanaya)
Tasmab tatha (—parvato vahnimian)— Therefore the Mountain
is flery (nigamana).

The rule of invariable concomitance (vyapti) forms a pact
_of the syllogism — udaharana. The illustration can be ecither simi-
lar or dissimilar, and accordingly the vyapti is stated positively
or negatively. The above 1s an example of positive vyapti
(anvayin); the negative (vyatirekin) being expressed as follows
—‘Yatra yatra vahnyabhavah tatra tatia dhiimabhavah® or
‘yatra vahniv nasti tatra dhamo’pi nasti yatha sarasi’— Where
there is not fire, there is not also smoke, as in a pond.

(1710) Samantabhadra has in his Aptamimatbed (k. 73-75),
refuted the extreme views that everything is relalive (sapeksa),
dependent upon others, and that everything is sell-suflicient. '

(1713)  Svabhava:—Agnir  dahati  nakasaih  ko’tra
paryanuyujyatam.... ... The whole stanza is as follows i —
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Idam evarh na veby etat kasya paryanuyojyatam;
agnir dahati nakasaih ko’tra paryanuyujyatam.
— Pramanavartikalankara, p. 43.

(1718) Vyavahira and Niscaya (empirical and real stand-
points) — Acarya Kunda Kunda has distinguished between these.
See his Niyamasira, 11 ff and other works. For a discussion
-of these, see Nyayavataratikavrtti, Introduction, pp. 139 ff by
Pt. Dalsukh Malvania.

(1737) The Nyaya— Vaisesika regards an atom as devoid
of parts (niravayava) and indivisible. See Nyaya Si. (4.2.16)
and Bhasya of Vatsyayana. The Buddhists find fault with this
as they regard every atom as an aggregate of six units, If the
six were to occupy the same space, everything in the world
would be of the size of an atom. See
“Satkena yugapad yogiat paramanoh sadainsata;

sannam samanadesatvat pindah syad anumatrakah.”
—Vijnaptimatrata-siddhi, ki. 12. For a rejoinder to this, see
Vyomavati, p. 225.

Dvyanuka-binary-According to the Nyaya Vaisesika, two
atoms form advya:nuka. As regards the composition of tryanuka,
etc. there 1is difference of opinion, — according {o some, three
atoms form a tryanuka, four a caturanuka and so on; whereas
others believe that three dvyanukas make a tryanuka, four
tryanukas a caburanuka and so on.

Murtair anur apradesaly....... — A similar stanza is quoted
in Tattvartha-bhasya, 5.25.—

Karanam eva tad antyair siksmo nitya$ ca bhavati paramanuh;
ekarasagandhavarno dvisparsaly karyalinga$ ca.

(1740) Non-perception of a thing cannot prove its non-
being — This is a stock argument of many darsanas, esp. the
Buddhists. Compare Nyayabindu, pp. 59-60; also Pramana-
varttika, 2.85 ff; Tattvasangraha 3270 ff.

(1749) For arguments proving the existence of vayu
(air), see Vyomavati, p. 272,

31
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(1750)  The Nyaya-Vaisesikas argue that the quality ‘sound’
must have a substratum, and sound could not possibly be a
quality of earth, water, fire, and air, and therefore there
must be akaSa to serve as the substratum of sound (sabda).
See Vyomavati, "p. 322, The Jainas do not regard sound
as a qualiby, so they infer the existence of akasa on the
ground of the argument that the corporeal elements earth,
etc. must have something to support them and akisa is such
a supporting substance, and so on.

(1759) Struck by a weapon—See Acaranga, 1 for a discussion
as to which soul is struck by which weapon.

(1765) Five samitis and three guptis—dJaina thinkers have

suggested certain means for the stoppage (sarnvara) of the inflow
of new karmic matter and also for the dispersion or dissociation
(nirjara) of the accumulated karmic matter from the soul.
See “Asrava-nirodhah samvarah; sa gupti-samiti-dharmanupreksa-
parisahajaya-caritrail; tapasi nirjard ca; samyag - yoganigraho
guptih; iryabhagaisanadananiksepotsargah samitayah"” —
Tattvartha-satra IX 1-5.

The first conditicn for the stoppage (sarhvara) of inflow of
karmic matter is the three-fold gupti, control of thought, speech
and physical movements. This is aided by (i) the five-fold
samiti (regulation of the five main activities for the maintenance
of life; (i) the ten-fold moral virtues (dharma), (iii) twelve-fold
contemplation (anupreksa), (iv) patient endurance and conquest
of the twenty-two afflictions (parisahajaya) and (v) five-fold
conduct (caritra)*, The five-fold samiti consists in proper
regulation and care in walking (samyag irya samiti), speaking
(samyag bhasad samiti), eating (samyag esana samiti),
lifting and laying things (samyag adana-nikgepa samiti) and
excretion - (samyag utsarga samiti) so as to cause no injury
to anything or anyone. Gupti means desisting from any evil
activity or movement of thought, speech and body.

;“See T&bb;fé;l;tlié,-sl:ltr& IX.
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The point at issue in this section does not seem to represent
the stand-point of any particular school of thought. It might
have been something about which all were anxions to know.
Under the pretent of the treatment of the similarity of this-
worldly life to the other-worldly life, the relation of similarity
of cause and effect is discussed. Iiven those who do not accept
the view that the effect is latent in the cause, recognise the
similarity of the cause and the effect; the Carvakas would recognise
sentiency as a dissimilar effect of the aggregate of material clements.
The Sarnkhya accepts everything as evolving out of Prakrti and
the Vedanta as evolving out of Brahman, irrespective of the later
differentiation in respect of the gunas or Maya. No system of
thought has any objection to the effect being similar to the cause,
Only those who do not believe that tbe effect is latent in the
cause recognise dissimilar effects also. ’

(1800) Nama (body»mmkiﬁg) and gotra (stabus-determining)
karman — See Introduction.

R S —

6

The Carvaka is the only darsana (system of philosophy) that
does mot accept the concept of bondage and emancipation. All the
other systems of philosophy believe that the soul must be liberated
from its bondage or metempsychosis, and that moksa or libera-.
tion is or should be the goal of all human effort. The
Sarhkhya-Yoga is of the view that it is Prakrti, that is bound
or liberated, because the soul is just an unattached witness of the
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dance of Prakrti, while other systems believe the bondage to be
that of the soul. But this is a matter of interpretation, and the
concept of bondage and liberation is acceptable to it also.

(1804) Sa esa vigunah ... ... This statemnent cannot be
traced, but it has a Saimkhya tinge. Compare —karmadhyaksah
sarvabhutadhivasah saksl ceta kevalo nirgunas ca— Svet. Up. 6.11.

(1821-1822) This division of the souls into bhavya--those
that are capable of being liberated, and abhavya—those that are
not—is one for which no thoroughly rational explanation has
been given. Acarya Siddhasena recognises it as something that
is to be accepted on faith or on the authority of the scriptures.

(1827) If all the bhavya souls are cmancipated, there
would be an end to all saihsara, mundane existence. Will such
a situation ever avise? The Jainas say it will not, as explained
in the body of the text. The same problem is attempted
to be tackled in the Yogabhasya, where it is said that this
cannot be answered but one thing is certain that the kusala
(good, pure) are emancipated, not so the akusala (impure);
but it is not possible to say anything of the world as a whole.
There is quotation in the Bhasvati commentary of the Yoga-
bhagya saying that there will never be an end to all mundane
existence, as at the present.—‘Idanim iva sarvatra natyanto-
cchedah.” Bhasvatl also quotes ‘Purnasya parnam adaya
pirnam evavasisyate’ of the Upanisads and also,

‘Ata eva hi vidvatsu mucyamanesu sarvada;
brahmandajivalokanam anantatvad asinyatd’ —to the same
effect. See Yogabhasya, 4.33.

(1839) Is moksa (emancipation) krtaka (caused or brought
about)? We may note briefly the views of different darsanas
in connection with this problem. The Buddhists regard everything
as made, as composite (krtaka), except nirvana and akasa (space).
In the Milindapanha, it is recorded that King Milinda once
asked Nagasena if there was anything that was not caused by
action (karma) or cause (hetu) or season (rtu). Nagasena replied
that there were two things—akasa and nirvana that complied
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with this conditien. But then naturally the question arises
that if nirvana is something uncaused, why did the Buddha
give instructions regarding the path leading to liberation and
also discuss its causes. The answer is that to realise something
and to produce are two different things. The causes mentioned
by the Buddha are for the realisation of moksa, not for its
origination. One can go to the Himalayas, but one can never
by the same effort take them elsewhere. One can go to the
other bank of a river with the help of a boat, but can never °
bring the other bank physically to himself. Similarly, Lord
Buddha can give instruction regarding the path leading to the
realisation of moksa, but can never point out the causes
bringing about moksa, because moksa or nirvana is something
uncaused, it cannot be brought about. Nirvana, in fact, does
not fall within any of the categories of empirical thought, still
16 i3 not non-sxistent as it is the object of mental —rather,
transcendental — cognition, it can be cognised by the undefiled,
pure Mind, See Milindapaiiha. 4. 7. 12-15.

Even in the Vedanta, moksa has only to be realised, for
1t is eternally present. The ignorance regarding the nature of
the pure, uniefiled soul has only to be dispelled for the realisation
of 1its true nature which is eternally existent. The path of
moksa pointed oubt consists mnot of originating (utpadaka)
factors bub of napaka .(cognitive) ones that only show the
facts as they are. All the Brahmanical systcms of philosophy
regard the soul as eternally unchanging and pure, and moksa
as uncaused. The DBhatta school of thought alone specifically
regards the soul ag capable of evolution, and consequently
recognises change or modification in it. The DBuddbists regard
citta as naturally luminous and the impurities as adventitious
( Prabhasvaram idath cittam  prakrtya’gantavo malah —
Pramana-varttika, 1. 210).

The Jainas regard moksa as both Lkrtaka (caused) and
akrtaka (uncaused, natural) from different points of view. It
is krtaka from the point of view of modes, as it gets rid of
impurities and attains a state of perfection, but from the point
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of view of the basic substance therc is no change in it and so it
is uncaused. The soul is existent from time beginningless, 1t
was never brought about.

(1841) Saugata—The Buddhists of the Mahayana school
believe that the Buddha—the Sugata retuins to his mundane life
repeatedly for the good of the creatures of the world. Compare
the theory of Avatara (Incarnation) in the Bhagavad Gita
and in Vaispavism,

(1844) The emancipated perfect soul is stationed in the
uppermost pait of the loka (cosmos). In the Samkhya, Nyaya-
Vaisesika and Satikara schools of thought, the soul is all-pervading
%0 there is no possibility of the emancipated soul moving to
another place, only its connection with the body, etc. is cub
off. The theistic schools of thought believe that the emancipated
soul (which is atomic) goes to the world of Visnu (or of the
God recognised by them). The Buddhists of the FHinayana do
not recognise any place to which the emancipated go. See
Milinda-paiitha, 4. 8. 93, but thosec of the Mahayana believe
that there are places like Tusita Heaven, Sukhavati Heaven
where the Buddha resides and from which he returns to the
world assuming the nirmanakaya.

Lau ya—This is Gatha 957 of the Avasymka Niryukti.

(1845-46) Soul is active. Those who regard the soul as
vibhu, ubiquitous and kutastha, eternally unchanging, do not
recognise any activity on the part of the soul. Buat in the
Jaina view the soul is capable of expansion and contraction

and so it is quite consistent to accept activity of the form of
movement in the soul.

(1847) Effort—The Nyaya- V‘msemkm believes that effort
(prayatna) is an attribute of the soul, and being a quality it
is different from karman or kriya (activity).

(1848) Nityarh sattvam—This is part of a karika in
Dharmakirti’s Pramanavarttika —

Nityamn sattvam asattvam va betor anyanapeksanat;
ap:ksatas ca bbavanam kadacitkasya sambhavah (3.34).

e 3K e Y o
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All the schools of thought except the Carvakas recognise
the existence of gods. See Introduction.

(1869-79) The gods can be directly perceived— This
sbatement also has in a way to be taken on faith and the
authority of the scriptures. We find in early works the tendency
to identify the sun, moon, etc. with the power supposed to .
preside over them, though we find passages where a clear
distinction is drawn between the two, and the thinker wants
to know the true nature of the presiding power as against the
outward appearance.

Gods—See Tattvartha—suatra, IV

Devas caturnikayah (1) — Celestial beings are of four groups
or classes—Dbhavanavasi (residential), vyantara (peripatetic),
jyotiska (stellar), vaimanika (heavenly).

Bhavanavasino’ sura-naga-vidyut-suparnagni-vata-stanitodadhi-
dvipa-dik-kumarah (10)
Vyantarah Kkinnara-kimpurusa-mahoraga-gandharva-yaksa-
raksasa-bhuta-pisacah (11)
Jyotiskah sturyacandramasau gra-hm-nfhksatra-pmkirnaka-té.ra)kaé
ca (12)—
(The sub-classes of stellars are sun, moon, planets, constellations,
scattered stars).
Meru-pradaksina nityagatayo nrloke(13); tatkrtah kalavibhagah(14);
bahir avasthitah (15).
[In the human region (i. e. the 2% dvipas), the stellars
eternally move round their respective Mount Meru. Divisions
of time are caused by these movements of the stellars. The
stellars outside the 2% dvipas are fixed].
Vaimanikah (16); kalpopapannah Lkalpititas ca (17)—
(The heavenly beings are of two kinds — kalpopapanna, born in
the 16 heavens, and kalpatita, born beyond the 16 heavens).

(1869-70) Even in Buddhist works we find the belief that
gods come down to the human world. See Kathavatthu, 4. 7.
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All the schools of thought, except the scoool of the Carvakas
admit the existence of narakas (denizens of hell).

(1892) Sensuous perception is, as a matter fact, not direct
perception—The Jainas are the only philosophers who believe that
the soul’s perception is the only pratyaksa (direct apprehension),
sensuous perception being, asa matter of fact, indirect. In their view
‘aksa’ denotes the soul, and therefore the soul’s perception alone
is pratyaksa in the literal sense of the term. Other systems of
thought take ‘aksa’ as denoting sense-organ, and thus for them
pratyaksa 1s sensuous perception which for the Jainasg is
paroksa (indirect knowledge). To keep abreast with the times
and on the sams plane of thought as the others the Jainas
also called sensuous rperception pratyaksa, but qualified it as
samvyavaharika (empirical). Sensuous perception—saihvyavaharika
pratyaksa.

(1897) Avadhi, manah-paryaya, kevala-jiana—
Mati-srutdvadhi-manahparyaya-kevalani jianam (9) —Knowledge
is of five kinds—mati (sensuous knowledge), Sruta (scriptural
knowledge), avadhi (visual intuition), manah-paryaya (intuition
of mental modes), kevala (perfect knowledge — omniscience).
Tat-pramane; adye paroksam; pratyaksam anyat (10-12)—
Tattvartha-sutra, I— Mati and sruta are indirect or mediate
cognition (paroksa) and the other three—avadhi, manah-paryaya
and kevala are direct or immediate intuition (pratyaksa). For
details see Tattvartha-sitra, 1 and Studies in Jaina Philosophy,
Ch. Il— Nathmal Tatia (Jain Cultural Research Society, Benares,
5, 1951).
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Of the different alternatives discussed here, the view of
Svabhavavada and the view accepting papa and punya as
distinet are well-known; but it cannot be said as to whose the
views recognising the existence of papa alone, or of punya
alone, or of their mixture are. It may be that all possible
alternatives are discussed here, without any reference to the .
schools to which they belong. We may note in passing
that Mathara has in his introduaction to karika 13 of Sarnkhya-
karika raised a problem similir to the piarvapaksa here, viz.
Why are sattva, rajas and tamas recognised as three different
gunas, why cannot only one guna be admitted ?

(1935) Yoga—activity of mind, speech or body. Cf. “kayavan-
manahkarma yogah; sa asravah. —Tattvartha St 6. 1-2.—Yoga
is the channel of asrava (inflow of karmic matter into the
soul ).

Mithyatva (parversity of attitude), ete. ... Cf. Mithyadarsina-
virati-pramada-kasaya-yogda bandhahetavah—Tattvartba Sa. 8.1—
Mithyadarsana (wrong belief ), non-abstinence, spiritual inertia,
passion, and yoga (activity of mind, -speech and body) are
the causes of bondage.

Mithyatva—perverse attitude, wrong belief. It may be of
the nature of ekinta (one-sided view of a thing of many
aspects), viparita (perverse belief, e.g. animal sacrificees lead to
heaven), sathSaya (doubt, scepticism), vinaya (credulity, taking
all religious and views to be equally worthy of pursuit), ajiana
(wrong belief caused by ignorance, indiscrimnation of goed and bad).
Pojyapada Devanandin also notices a two-fold classification of
mithyadarsina — (i) naisargika (inborn) and (ii) paropadesa-
purvaka, acquired from instructions by cothers. There are four
variebies of ths latter according as it belongs to a kriya-vadin
(believer in moral and spiritual action), akriya vadin (non-
believer in moral and spiritual action), ajnanin (agnostic) or
vainayika (credalous person).

32
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Mithyadarsana may be abhigrhita (obstinately held) and
anabhigrhita (lightly held). See Tattvartha Su. Bhasya 8. 1;
Sarvartha-siddhi of Pujyapada Devanandi on Tatbvartha Su.
8. 1; also Siddhasenaganin’s commentary on it and Samayasara,
96. ‘

For a clear exposition in Knglish see Studies in Jaina
Philosophy, pp. 144ff — Dr, Nathmal Tatia.

It may be noted that mithyadarsana lies at the root of all
evils anl whatever misery there is in the life of a soul is
ultimately due to it (saihsaramiila-biam micchattam — Bhatta-
parinnaya, 4.59) though yoga may, as pointed out by Maladhari
Hemacandra, be the immediate antccedent of karma-bondage.

Avirati—non-abstinence from sinful behaviour e.g. injury,
falsehood etc.. It is of twelve kinds—lack of compassion for six
classes of embodied souls, and lack of restraint of five senses
and mind.

Pramada—carelessness, spiritual inertia, not being mindful
of what is to be done or not done.

Kasaya—passions—anger, pride, deceit, greed.

(1936) Adhyavasaya, the gool or bad modifications—motives
intentions—of the soul.

Lesya—coloration. See Studies in Jaina Philosophy, p. 253
foot-note—Dr. Nathmal Tatia—"Tesya is a transformation of
the soul, dependent upon the activity of the mind. There is
lesya so long as there is association of the soul with the mind.
The sounl has infinite-fold transformations due to the infinite-
fold activities of the mind associated with it. But these
transformations are classified for the sake of convenience into
six main types which are known as krsna (black) lesya, nila
(blue) lesya, kapota (grey) lesya, tejo (yellow) lesya, padma
(pink) lesya and Sukla (white) leSsya. They are thus nothing
but the states of the soul brought about by the various
conditions of the mind”. Cf.

“Lisyante iti lesyal, manoyogavastambhajanita-parinamah...
anekatve'pi parinamasya paristhtra-katipayabhedakathanam eva
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sujnanatvat kriyate, na tvasesaparinama-bhedakhyinam
asakyatvat—
Tattvartha Satra Bhasya Tika, 2. 7.
See also the Doctrine of Karman in Jaina Philosophy by
Dr. H. Von Glasenapp.
The lesyas from krsma to kapota are asubha (inauspicious)
and thoss from tejas to Suk'a are subha (auspicious).
Dhyana—concentration, meditation. See
Uttamasaihhananasyaikagracinianirodho dhyanam antarmuhurtat
(27), arta-raudra-dharmya-suklani (28), pare moksahetu (29)
—Dhyana is confining one’s thought to one object. In a man
with the best constitution (of bones, etc.) it lasts at the most
up to one antarmuhurta(pariod less then forty-eight minutes).
It is of four kinds — (i) artadhyana — mournful or painful
concentration, (i1) rudra or cruel, (iii) dharma, righteous,
(iv) sukla, pure concentration, i.e. concentration on the sou'.
The last two are the causes of liberation.

Artadhyana is four-fold—(i) On attainment of an unpleasing

objeck, repeatedly thinking of getting dissociated from it or rid
of it (artam amanojnasya samprayoge tadviprayogaya smrbi-
samanvabarah—Ibid, 30);
(ii) repeatedly thinking of reunion with a pleasing object on
being separated from it (viparitam manojiasya — Ibid, 31);
(iii) on being afflicted by disease or any other source of pain
and anxiety, repeatedly thinking of becoming free from it
(vedanayas ca — Ibid, 32); (iv) on being over-anxious to enjoy
worldly objects and not getting them in this world, repeatedly
thinking of gaining them (nidanar ca—Ibid, 33).

Raudra dhyana is four kinds— (i) delight in hurtfulness,
(ii) delight in falsehoods, (iii) delight in theft, (iv) delight in
preservation of objects of sense-enjoyments (hirhsa’nrta-steya-
visayasarnraksanebhyo raudram aviratadesaviratayoh—1Ibid, 35).
Dharma-dhyana is of four kinds — Contemplation (i) of the
principles taken on the authority of the scripture as being the
teachings of the Arhats, (ii) as to how the universal wrong
faith, knowledge and conduct of people can be removed,
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(iii) of the fruition of the eight kinds of karman, (iv) of the nature
and constitution of the universe (djnapaya-vipaka-sarhsthana-
vicayaya dharmyain-Ibid, 36).

éukla-dhy{ma»also is of four kinds, the first two kinds being
possible only for saints possessed of a knowledge of the 14 Piirvas
and the last two kinds are peculiar to the man of perfect
knowledge (kevalin) (Sukle cadye Purvavidah; pare kevalinah—
Ibid, 37-38).

The four kinds of sukladhyana are (i) absorption in
meditation of the self, but unconsciously allowing its different
modes to replace one another, (ii) absorption in one aspect
of the self, without changing the particular aspect concentrated
upon; (iii) the very fine vibratory movements in the soul, even
when it is deeply absorbed in itse!f, in a kevalin; (iv) total
absorption of the soul in itself, steady and undisturbably fixed
without any motion or vibration whatsoever.
(Prthaktvaikatva-vitarka-suksmakriya- pratipativyuparata - kriya-
nivartini-Ibid, 39).

See Tattvarthasutra 9. 27ff and commentaries.

(1938) Mohaniya karma of a mixed nature :

Mohaniya (deluding karman) is of two kinds—darsana
mohaniya (right-belief deluding) and caritra-mohaniya ( right-
conduct deluding). Darsana-mohaniya is of three kinds—mithyatva
(wrong belief which does not allow a person to have a correct
knowledge of the nature of things), samyag-mithyatva (mixed
wrong and right belief wherein there is wavering knowledge as
to the nature of things), samyaktva-mohaniya (right belief
clouded by slight wrong belief). See Tattvartha-sutra, 8. 9.

(1939) Sankrama — Transformation of one karman into
another. Transformation is a process by which the soul trans-
forms the nature, the duration, the intensity and the numerical
strength of one kind of karmic matter into those of another
kind which it is binding at that time by means of the mani-
festation of a particular kind of potency.

Sankramyante’ nyakarmarupataya vyavasthitalh prakrti-sthitya-
nubhaga-pradesd anyakarmarlpataya vyavasthapyante yena tat
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safikramanam —Karmaprakrti (1987), Bandhana-karana, p. 19 (1).
By this process the soul either deposits a formerly bound
karman into one which it is binding at the time and then trans-
forms it into the latter, or of the many kinds of karmic sub-types
that it is binding one karmic sub-type is transformed into
another [ Badhyamanasu prakrtisu madhye abadhyamana-
prakrtidalikam praksipya badhyamana-prakrtirapataya yat tasysa
parinamanar, yac ca va badhyamananam prakrtinam dalika-
ripasyetaretararipatays parinamanar tat sarvam sankramanam
ity ucyate—Karmaprakrti p. 1 (2)]. In the case of the three
sub-types of the darsana-mohaniya (belief-deluding) karman,
however, transformation 1is possible even in the absence of
bondage. A person of right belief (samyag-drsti) transforms the
perversity-producing (mithyatva) karman into the two karmans
that produce respectively right-cum-wrong belief (samyag-
mithyatva) and right-belief (samyaktva), even though the latter
two are not bound. Similarly he transforms the karma that
produces right-cum-wrong belief into one that produces right
belief. It may be stressed again here that samyagmithyatva
and samyaktva are only the two particular states of purity of
the mithyatva-pudgala (i.e. the karmic matter producing
perversity). The soul can bind only the karman that produces
perversity (mishyatva). It does not bind the karman producing
samyag-mithyatva, or the Lkarman producing samyaktva,
but only purifies the mithyatva-karman into samyag-mithyatva
and samyaktva. [Ses Karmaprakrti, p. 2 (2)].

It is to be noted, as Dr. Tatia has drawn our attention,
that a person of perverted belief (mithya-drsti) cannot transform
his perversion-karman (mithyatva) into the karman that produces
right-cum-wrong belief or into one that produces right belief,
nor can a person of right belief transform his karma producing
right belief into one that produces right-cum-wrong belief or
wrong belief [ Ibid, p. 3 (2) 1.*

*See ‘Studies in Jaina Philosophy’, pp. 255-7—Dr. Nathmal
Tatia. We are highly indebted to Dr. Tatia’s lucid exposition
of the states and processes of karman in his book.
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(1939) Dhruvabandhini prakrti is that karmic matter which
is invariably bound when the conditions of bondage are present;
while adhruvabandhini is that which may or may not be bound
even when the conditions of bondage are present.

47-fold Dhruvabandhini prakrti— (1-5) Jnanavaraniya—viz.
matisruta-, avadhi-, manah-paryaya-, kevala-jtanavaraniya (know-
ledgeobscuring) karmans; (6-14) 9 darSanavaraniya—caksur-, acak-
sur-, avadhi-, kevala-darsanavaraniya (undifferentiated-cognition-
obscuring) karmans and nidrakarman, nidranidrakarman, pracala-
karman, pracalapracald-karman, styanagrddhi; (15-30) 16
kasayas (caritramohaniya karman)—The passions are krodha
(anger), mana (pride) maya (deceitfulness), lobha (greed). Kach
of these is four-fold according to the intensity of manifestation—
(a) anantanubandhin—of life-long duration, (b) apratyakhyana-
varana—obscuring the energy for even partialabstinence, (¢) pratya- -
khyanavarana—obscuring only the erergy for complete abstinence,
(d) samjvalana—flaming up and effective only occasionally;
(31) mithyatva (darsana-mobaniya); (32-33) bhaya (fear), jugupsa
(disgust)—two no-kasayas (quasi-passions), (34-42) taijasa (giving
fiery body), karmana (giving karmic body), varna (colour-giving),
rasa (taste-giving), sparsa (touch-giving), aguru-laghu (making
a being neither heavy nor light), upaghita (causing annihilation),
nirmana (causing the right formation of the btody)—these are
different types of nama-karman; (43-47) 5 antaraya—dana-, labha-,
bhoga-, upibhoga-, virya-antaraya (energy-obscuring) karmans.

These can be continually transformed into sub-types of their
own basic type.*

The remaining sub-types of the different karmans are
adhruvabandhini and their transformation even into sub-types
of their own basic karman is restiicted inasmuch as only the
unbound karman (that is to say that which is to be bound)
can be transformed into that which is already bound, but that
which is already bound cannot be transformed into the
unbound. '

*See The Doctrine of Karman, pp. 5-19 — Dr. Glasenapp
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(1941) Oil—This is a very popular example with the Jainas
even from the time of the early canonical literature.

Karma-vargana (karma-groups). “The Jainas conceive an
infinite number of groups called varganas, of atoms, The first
vargana is conceived to contain only such atoms as remain
alone and solitary and have not formed composite bodies with
others. The second group contains composites of two atoms.
The third group contains composites of three atoms. And so on.
By this process, we arrive ab a group which contains composites
of an infinite number of atoms which is fit for the making up
of the audarika (gross) body such as of men and animals. This
group is followed by an infinite number of groups which are
all competent for making the stuff of audarika body. Then
follows a numbar of groups which are incompetent for any
kind of body. Again, by the same process we reach an infinite
number of groups which are competent to form the stuff of
the vaikriya (subtle) body such as of celestial beings. And by
following the same process as above, another infinite number
of groups are reached which are capable of forming the stuff
of aharaka body such as of an ascetic having special powers.
Similarly by repeating the same process we obtain groups which
are competent for taijasa (Juminous) body, bhasa (speech),
anapana (respiration), manas (mind) and karman. It is to be
noticed in this connection that a composite body of the group
that follows consists of greater number of atoms but occupies
less space in comparison with a composite body of the group
that precedes. Thus a composite body of the karma-vargana
consists of more atoms bubt occupies less space in comparison
with a composite body of manovargana, which, again, consists
of more atoms but occupies less space in comparison with a
composite body of the dnapana-vargana. And so on. [ See
Avasyaka Niryukti, 39. Also see Viszsavasyaka Bhasya, 631-637
and the Brhadvrtti.]” —Studies in Jaina Philosophy, p. 65—
Dr. Nathmal Tatia.

Upasamasreni— Path of gsubsidence:— For the final
consummation the soul has to remove the five conditions of
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bondage, viz. mithyatva (perversity), avirati (non-abstinence),
pramada (spiritual inertia ), kasaya (passions ), and yoga (activities
of body, speech and minrd). The most important activity for
spiritual progress is the subduing of the passions. This is possible
by the repetition of the three-fold processes of yathapravritakarana,
apurvakarana and anivrttikrana. Yathapravrttakarana is the
impulse from within to realise the good whose vision, though
indistinet, the soul sometimes has in the course of its wanderings.
It is a kind of manifestation of energy and is not always effective
and consequently does not invariably lead to spiritual advancement.
But if the impulse is strong enough to cut the tie of raga (ikes,
attachment) and dvesa (dislikes, repulsion), the soul is successful
in the struggle and is bound to be liberated within a limited time.
The struggle consists in the two-fold processes known as
apurvakarana and anivrttikarana. By the yathapravrttakarana
the soul is confronted with the concentrated force of the
passions and the other two enable the soul to overpower
and ftranscend the force. The force of the passions is
beginningless, but the soul is feelingly conscious of it only on
some occasions. This consciousness is the work of the process
called yathapravrttakarana. Daring this process the soul undergoes
progressive purification every instant and binds karmic matter
of appreciably less duration. Again there is increase in the
intensity of the bondage of auspicious karmans along with decrease
in the intensity of the bondage of inauspicious karmans. As a
result of this the soul gets an indistinet vision of the ultimate
goal. It is only the souls having the necessary energy who can
overcome the force of passions. The souls manifest such energy
by the two processes of apurvakarana and anivrttikarana at the
end of which the soul develops such spiritual strength as is
destined to lead it to the goal of emancipation. The duration
and intensity of the karmans which were considerably reduced
in the process of yathapravrttakarana™ are further reduced in the
apurvakarana during which the soul passes through such states as

* The karanas are spiritual impulses that goad the soul to
realise ity ultimate goal, emancipation,
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it never experienced bafore (apirva). Duaring the process of
apurvakarana, the duration and intenisty of the bondage of
new karmans as well as the accumulated is considerably
affected. This is rendered possible by four sub-processes which
begin simultancously from the very first instant of the main
process : (i) sthitighata, destruction of duration, (ii) rasaghata,
destruction of intensity, (ili) construction of a complex series
(gunasreni) of the groups of karmic atoms, arranged in geome-
trical progression with an incaleulable common ratio, transplanted -
from the mass of karmic matter that would have come to rise
after an antarmuhtirta, for the sake of their premature
exhaustion by fruition, (iv) apirvasthitibandha, an unprecedented
type of bondage of small duration whose length is much smaller
than that of the duration hitherto bound. The soul undergoes
yet another sub-process, viz. guna-sankrama (trapsference of
karmic matter) by which a portion of the karmic matber of
the inauspicious types of karman is transferred to some other
types of karman. The mass of karmic matter thus transferred
increases every moment until the end of the apurvakarana
process when the knot (of raga and dvesa) is cub, never to
appear again.

The third process of anivrttikaraniy leads the soul to the
verge of the dawn of the first enlightenment that comes like
a flash on acccunt of the absolute subsidence of the karmic
matter of the vision-deluding (mithyatva-mohaniya) karman.
The soul undergoes the same five sub-processes, as are described
in the process of anivrttikarana. There also occurs a new
process called antarakarana whereby the soul divides into two
parts the karmic matter of the mithyatva-mohaniya karman
that was to rise after the anivrttikarana. The first of the two
parts the soul forces into rise during the last few instants of
anivrttikarana, while the rise of the second part is postponed
for an antarmuburta during which no karmic matter of the
mithyatva-mohaniya karman is allowed to rise and produce
it3 effect on the soul. Thus at the end of the process of
anivritikarana, the mithyatva-mohaniya karman has no effect

33
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on the soul for an antarmuhiirta (a period less than forty-eight
minutes). This is its first vision, its first enlightenment which
is temporary and disappears within a very short time. The
soul now attempts to recapture the vision and make it a
permanent possession. The processes the soul has to undergo
for this are quite analogous to the processes already described
with slight variations. The processes are related to the removal
of the five conditions of bondage—mithyatva, ete.. The most
important activity for spiritual progress, however, is the
subduing of the passions which is possible only by the repetition
of the three-fold processes of yathapravrttakarsna, aparvakarana
and anivrttikarana, Threre are now two ways open for the
soul. It may climb up the spiritual ladder by suppressing the
passions or it may climb it up by totally annihilating them.
The former mode of spiritual progress is known as upasamasreni
(ladder of subsidence) and the latter as ksapakasreni (ladder of
annihilation).

While climbing up the ladder of subsidence, the soul
suppresses, by the three-fold processes of yathapravrttakarana, ete.
the four life-long (anantanubandhin—first type) passions at the
cutset and then the three vision-deluding karmans. The soul then
attains such purification a3 enables it to rise from spiritual
inertia. But the progress is not steady. It fluctuates a hundred
time3s between the state of spiritual vigour and the state of
spiritual inertia before it reaches the state of steady progress
through the repetition of the three processes and begins the
gradual suppressicn of the following sub-types of the conduct-
-deluding (caritra-mohaniya) karman—the nine quasi-passions
(laughter, addiction, dissatisfaction, bewailing, fear, disgust,
hankering after women, hankering after men and hankering after
both the sexes); the second (apratyakhyanavarana— obscuring
the energy for even partial abstinence ), the third (pratyakhyana-
varana, obscuring only the energy for complete abstinence) and
the fourth (sarnjvalana, fickle and meagre and effective only
occasionally ) types of avger, of pride, of deceit and the second
and third types of greed. Then the soul suppresses the fourth

Free PDF e-books: www.holybooks.com
http:/ /www.holybooks.com/ganadharavada/



259

type of greed and attains a state where all the twenty-eight
sub-types of the deluding karman are completely suppressed.
The soul’s minimum stay at this stage of absolute supression
of the deluding karman is for one instant and the maximum
for an antarmuhurta. After this stay the soul invariably falls
down to the lower stages on the rise of the suppressed passions.
The stronger the rise of the passions, the lower is the fall. A
soul can climb up this ladder of subsidence only twice in the -
same life. But the soul which bas climbed up the ladder twice
cannot climb up the ladder of annihilation in that life and so
cannot attain emancipation in the same life. The soul which
has climbed up the ladder of subsidence only once has the
chance of climbing up the ladder of annihilation and thus
attaining final emancipation in that very life.

The ladder of annihilation (ksipakaéreni) also is climbed

tp in almost the same way. Only the souls encased in a strong
body can climb up this ladder. By the three processes the soul
annibilates at the outset the four life-long (anantainubandhin)
passions. Then the three sub-types of the vision-deluding karman
are annihilated. If the individual dies at this stage it has to
experience three or four more births before it attains emancipation.
Otherwise, the soul proceeds further for the gradual annihilation,
by means of the threefold processes, of the second and third
type of passions, the nine quasi-passions, and the fourth type
of anger, pride and deceit. Then last of all the soul annihilates
the fourth type of greed and attains a state where all the sub-
types of the deluding karman have been annihilated. This is the
summit of the ladder of annihilation. The soul is now free from
passions and immediately attains omniscience and reaches a stage
which is known as the state of embodied freedom (jivanmukti).

[See Karmaprakrti with Curni and the commentaries of
Malayagiri and Upadhyaya Yasovijaya (1937)—Upasamanikarana;
also Studies in Jaina Philosophy, pp. 269-276 by Dr. Nathmal
Tatia. We are very much indebted to Dr. Tatia's exposition.]

Rasavibhaga — The lowest degree of fruition of karma is
known as rasavibbaga. It serves as a unit to measure the other
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gra,éled kinds of fruitions of karma (See comm. 1943, pp. 192,
1. 17).

(1946) — 46 Punya types:—(1) Satvedaniya (causing a fesling
of pleasuie), (2) uccagotra (bestowing high lineage), (3-5) ayu
(conferring a quantum of life) as deva (gods), manusya (human
beings), tiryak (lower beings); (6-42) 37 sub-types of nama-
karma — conferring devagati (celestial state), manusyagati
(human state), devanupurvi, manusya-anupurvi (—anupurvi
causes that the jiva, when one existence is over, goes from
the place of death in the proper direction to the place of his
new birth according to the four states of existence as god, ete.),
paficendriyajati (birth as a being with five senses), audarikasarira
(gross, physical body), vaikriyasarira (subtle body), aharaka
(translocation body), taijasa Sarira (fiery body) and karmana
sarira (karmic body); three angopanga nama karmans causing
the origin of the chief limbs of the body (e. g. arms, etc.) and
their parts (e. g. fingers, etc.), viz. audarika, vaikriya, aharaka;
first saihhanana (joining) viz. vajra-rsabha-narica wherein the
two bones are hooked into one another, through the joining &
tack ( vajra) is hammered, and the whole is surrounded by a
bandage; caturasra-sathsthana (symmetric stature of body), Subha
(good, pleasant) colour (black and green), Subha (good) taste
(i. e. astringent, sour, sweet), subha-gandba(smell), Subba
touch (i. e. light, smooth, rough, warm, adhesive), agurulaghu
(neither heavy nor light), paraghata (superiority over others),
ucchvasa (capability of breathing ), atapa (emitting a warm
splendour ), uddyota (emitting cold lustre), prasista vihayogati
. (pleasant gait), trasa (voluntarily movable body ), badara (gross
body), paryapta (complete development of organs, etc.), pratyeka
(individual body), sthira (firm teeth, etc.), Ssabha (beautiful
gladdening parts of the body above the navel), subhaga (attracting
selfless sympathy), susvara (melodious voice), adeya (suggestive,
meeting approbation ). yasah-kirti (honour and glory), nirmana
(right formation of body), tirthakara (position of a Jaina
teacher or saint); (43) samyaktva-mohaniya (correct belief in a
preliminary stage), (44) basya (laughing), (45) purusaveda
(male sex), (46) rati (improper and confirmed prejudicial liking).
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Some acaryas believe that no sub-type of mohaniya karman
(obstructing true faith and right conduct) is auspicious. Hence
samyaktva-mohaniya is regarded as asubha (inauspicious). So

also the last three and consequently forty-two punya types are
recognised.

82 Papa types, viz. those conferring (1-5) five samsthanas
(statures), viz. nyagrodba-parimandala (body with upper part
symmetrical, nct the lower), sadi (body with lower part
-symmetrical, not the upyper), kubja (hunch-baeked body ), vamana
(dwarf-like), hunda (entirely unsymmetrical body ), (6) aprasasta
vihayogati (ugly gait), (7-11) five kinds of constituticns or
structures, viz. rsabhanaraca (joining like the vajra-rsabba-naraca,
but without the tack or vajra), naraca (joining without even
the bandage), kilika (weak joining in which the bones are
merely pressed together and tagged), chedaprstha (weak
joining in which the ends of bones only touch one another),
(12) tiryag-gati (lower -existence), (12) naraka-gati ( hellish
state of existence, (14-15) tiryag-anupurvi, naraka-anupurvi
(leading = after death to the place of lower existence or
hellish - existence), (16) asatavedaniya (painful feeling),
(17) nicagotra (low lineage), (18) upaghata (self-annihilation),
(19-22) ekendriya jati (birth as a being with one sense), dvindriya-
jati (birth as a being with two senses), trindriya jati (birth as
a being with three senses), caturindriya jati (birth asa being with
four senses), (23) narakayu (quantum of life of hellish beings),
(24) sthavara (immovable body), (25) suksma (subtle body),
(26) aparyipta (undeveloped organs, etc.), (27) sidbarana (body
-common with others), (28) asthira (infirm ears, etc.), (29) asubba
(ugly, unpleasant lower parts of the body), (30) durbhaga
(causing - unsympathy), (31) duhsvara (ill-sounding voice),
(32) anadeya (unsuggestive), (33) ayasah-kirti (dishonour
and shame), (34) asubha (unpleasant) colour (i. e. red, yellow,
white), (35) asubha (unpleasant) smell, (36) asabha (unpleasant)
taste (i. e. bitter and biting), (37) asubha (unpleasant) touch
(i. e. heavy, hard, dry, cold), (38) kevalajianavarana (obscuring
omniscience), (39) kevaladarsandvarana (obscuring absolute
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undifferentiated cognition), (40) nidra (light slumber),
(41) nidranidra (deep slumber), (42) pracala (sound sleep when
sitting or standing), (43) pracalapracala (exceedingly intensive
sleep while walking), (44) styanagrddhi (somnambulism);
(45-48) anantanubandhin (life-long) krodha (anger), mana
(pride), maya (deceitfulness), lobha (greed), (49-52) apratya-
khyanavarana (obscuring the energy for even partial abstinence)
krodha, mana, maya, lobha, (53-56) pratyakyanavarana (obscuring
only the energy for complete abstinence) krodha, mana, maya,
lobha, (57-60) saihjvalana (meagre and effective occasionally)
krodha, mana, maya, lobha, (61) mithyatva (complete disbelief or
heterodoxy); (62-65) obscuration of mati (sensuous knowledge), sruta
(scripbural knowledge ), avadhi (visual transcendental knowledge),
manah-paryaya (intuition of mental modes); (66-68) obscuration
of caksur-darsana (eye-intuition ), acaksur-darsana (non-eye-intui- -
tion—intuition by organs other than the eye), avadhi-darsana
(visual intuition), (69) hasya (laughing), (70) rati (improper and
confirmed prejudicial liking), (71) arati (improper and confirmed
prejudicial disliking), (72) soka (sorrow), (73) bbaya (fear),
(74) jugupsa (disgust), (75) stri-veda (female sex and corresponding
sex-passion ), (76) puib-veda (male sex and corresponding sex-
passion), (77) napuibsaka-veda (neuter sex and corresponding
sex-passion ), (78-82) hindrance of energy (antaraya) for dana
(charity), labha (receiving), bhoga (enjoyment), upabhoga
(enjoyment of something which can be taken only once), virya
(will-power ).

[For full details regarding the types and the sub-types of
karman, see ‘The Doctrine of Karman in Jaina Philosophy’,
pp. 5-20,— By Dr. Helmuth Von Glasenapp (Translated by
G. Barry Gifford and Edited by Hiralal R. Kapadia, 19492.]

— X
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10

Nothing new can be found here in the discussion regarding
other-world. The emphasis is on the ubpada-vyaya-dhrauvya
nature of the soul, as against the Nyaya, Samkhya-Yoga, Vedinta
view of its being absolutely unchanging.

(1969) Illustration of a pitcher of gold — Compare:
Ghatamaulisuvarnarthi nasotpadasthitisviyam;
sokapramodamadhyasthyarn jano yati sahetukam—

Aptamimansa, 59 of Samantabhadra.

RS S S

11

The basis of the doubt expressed here is the Mimarsa
belief that Vedic rites ought to be performed as long as one
lives. We find a similar doubt expressed in the Nyaya system
by way of the prime-facie view. See Nyaya-siitra 4-1-59, Bhagya
and other commentaries.

(1974) The commentator has put alongside two different
upanisadic expressions and has perbaps deliberately changed the
text of ‘satyar jhanamn anantai’ into ‘satyamn jianam anantaram’
and construed it so as to get the meaning he wants here by
explaining ‘anantaram’ as equivalent to ‘aparam’.

(1975) Nirvana (extinction) of the lamp—We find a gatha

corresponding to the stanza of the Saundarananda, quoted in
the Madhyamikavrtti, p. 216 :-
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Atha panditu kasci margate kuta’'yammagatu kutra yati va;
vidiso diSa sarvi margato nagatir nasya gatis ca labhyati.

We find some passages in the works of the Madhyamikas
which seem to corroborate the view that nirvana means utter
extinction like that of a lamp. See Catuhsataka, 221:

Skandhaly santi na nirvine pudgalasya na sambhaval;
yatra drstarn na nirvanarn nirvanarn tatra kim bhavet.

Further the vriti on this very work, p. 59 says Nirvana is
but a name, but an empirical expression, a myth, just ignorance.

The Bodhicaryavatarapafijika defines nirvana as ‘Upasamah
punaranutpattidharmakataya  atyantika-samuccheda ityarthah’
(p. 350), which supports the view that nirvana is total extinction.
So also does the following:

“Yada na bhavo nabhiavo mateh sarntisthate purah;

tadanyagatyabhavena niralamba prasamyati’.
(Bodhicaryavatara, 9.35) and the commentary on it: “Buddhih
prasamyati upasamyati sarvavikalpopasamat nirindhanavahnivat
nirvréi( nivrtti 2)m upayatity arthah’ (p. 418).

All the same it cannot be stated that nirvina in the view
of the éﬁnyavfmdins or Madhyamikas is of the nature of sheer
non-being. Recent researches and the discovery of Buddhist works
have convinced scholars that éfmya does not mean ‘Nothing’,
but signifies an inexpressible ultimate reality beyond the ken of
all empirical cognition. Statements such as the above only deny
things as they are known and understood in empirical knowledge.
But the éﬁnyavé,dins recognise an ultimate reality and Nirvana
is of the essence of that. See: '

“Bodhil buddhatvam ekanekasvabhavaviviktam anufpanna-
niruddham anucchedam asasvatain, sarvaprapaiica-vinirmuktam
akasa-pratisamarn dharmakayakhyarh paramartha-tattvam ucyate,
etad eva ca prajiaparamita-sunyata-tathata-bhutakoti-dharma-
dhatvadi-sabdena samvrtim upadaya abhidhiyate’'—Bodhicarya-
vatara-pahjika, p. 421.

See also Madhyamika-karika, 1.1 and its commentary.
Candrakirti has repeatedly stressed that the éﬁnyav{mdins
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recognise an ultimate reality; but the moment an attempt
is made to express it in words, the essence of it escapes our
grasp and we are left with an illusion. Thus, even Nirvana,
as empirically understood and expressed, is a myth, an illusion.
See Milindapaftha, pp. 72, 265, 306, 309 where also it is stated
that Nirvana is a reality, is of the nature of absolute
bliss, but details regarding it cannot be expressed in our
empirical language with its limitations.

(1980) Vyapaka (determinant concomitant) and vyapya
(determinate concomitant)—The ruleof invariable concomitance
(vyapti) is an essential link in inference. One sees smoke, the
mark of inference (linga) and infers thereby the presence of
fire, that is to be established (sadhya). Bub for this one must
be convinced of the relation between the linga and the sadhya;
the invariable concomitance between them must be known.
This relation can be of the type of cause-effect or identity
according to the Buddhist; or as Nyaya says by repeated
experience of their consistency in respect of presence and
absence (anvaya-vyatireka) one must know them to be invariably
concomitant, one of them being the vyapya and the other the
vyapaka. For example, fire is vyapaka (determinant concomitant,
more extensive) and smoke vyapya (determinate concomitant, less
extensive). Fire is present in all those cases where smoke is present
and in many more and so the presence of smoke determines
the presence of fire, and the absence of fire can determine the
absence of smoke.

(1982-1983) Pradhvarnsabhava (posterior non-being )—

If one destroys jar with a stick, there is said to be the
non-being of the jar caused by its destruction. But this, in the
Jaina view, as also in the Sarmkhya, is not just non-being; it is
the potsherd that is the pradhvamhsabhava of the pot.

(1992) The Nyaya-Vaisesika holds that in the state of
emancipation the soul has no happiness; or pain or konowledge
or any other quality.

o, S 1) ey
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The text given here consists of the gathas commented upon
by Maladhari Hemacandra in his VisesavaSyakabhasya-Brhadvrtti
as the present work is based on them alone.

The text as edited by Pt. Shri Dalsukhbhai Malavania in
his Ganadharavada (Gujarati), has, with his kind permission,
been printed here. This text has been edited on the basis of the
following - ’

(i) §o— Maladhari  Hemacandra’s commentary on the
Visesavasyaka Bhasya.
(ii) #-—Kotyacarya’s commentary on the Vi. Bh.
(iii) gre — Copy of a palm-leaf manusecript of the Vi, Bh. found
in Jessliner Bhandara (—Muni Sri Panyavijayaji got
~ this manuseript copied by Pt. Amritlal).

The palm-leaf manuscript being comparatively early and

more correct, its text has been given here and only the divergent

readings affecting the construction or the meaning have been
mentioned in the foot-notes.

[2]
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INDEX

A

abhavya 37if, 1551, 244
Acalabhrata 49tf, 179!f
action 88, 97
‘adharma 41
adhyavasaya 189ff, 193, 250
adrsta (apiirva, unseen) 40, 99, 161
affliction 82
Agnibhuti 9ff, 89ff, 154, 196
agnihotra 53, 70, 99, 118, 149, 171,

203, 222
ahimsd (non-injury) 29, 30, 140ff
ajiva 78ff, 210 :
Akampita 46ff, 173{f
aloka 41f, 162
antaribhava—farira 233
antarilagati 233
anupalabdi (non-apprehension,

abhava) 70, 226
‘anuvada 234
anuvyavasiya 228
anyapoha (anyavyavrbti) 2321t
arbhavada 103, 234
arthapatti (presumptbion) 70, 226
asarira — its meaning 220ff
agatavedaniya 218
astikaya 102, 147
Atharva Veda 83
atiprasanga 158
‘atom 90, 96, 118, 226, 241
attribute 2, 3, 8, 34, 105, 229, 237
avadhi-jfiana 116, 176, 248
avidyz 133, 134
avirati 143, 250
avisarhvadin 69
Avyakta 13, 99
akaga 72, 207, 214, 242, 244

39

akrti 232
atman 16, 17, 68, 111, 115, 160ff,
1971t S

B

Bandha-fataka 192

Bhagavadgita (Gitz) 83, 234

bhavya 371, 155if, 244

bhedabheda 229

bhiita—its meaning 85

body (deha) 4, 5, 13ff

bondage 5, 35ff, 84, 151ff, 243

Brahmabindu Up. 82, 196

Brahman 203 (para, apara), 239, 243

Brhadaranyakabhagyavarttika 82

Brhadaranyaka Up. 69 n.

Buddha 69

buddhi 228

Buddhist (Bauddha) 112, 114, 115,
159, 226, 229, 230, 233, 237,
241, 246, 247

C

causality 132

Carvaka 69, 226, 233, 235, 243, 247,
248

cetana 201

chala (quibble) 9, 88
Chance 13, 53, 91Iff
chandas (Veda) 83
Chandogya Up. 69
charity 13, 53, 9iff

cognition 113
—erroneous 4

concomitance 206, 211; positive 240;
negative 240, 265 (different views)

conjunction 4, 79, 97, 230

consciousness 7, 14ff, 54ff, 71ff, 86,
1058, 196if, 233
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~— stream of point-instants of 17,
112, 116

conscions activity (upayoga) 67, 82,
841t, 159, 198, 220, 231

constituent cause (samavayi-karana)

.95

contingency 65, 97, 144

continuum 7, 36ff

contradictory 26°

corporeal (murta) 33, 42, 211, 229,
234

D

daréana (indeberminabe intuition) 85,
231

deha—its synonyms 81

demerit (sin, papa, adharma) 22, 49ff,
93ff, 97, 17911, 214

dependence 23, 130

desire 73

desireless action 234

destruction {vyaya) 7, 33, 40, 56, 39,
63, 86, 115, 159, 200ff, 207

destruction-cum-subsidence
(ksayopasama) 116, 213

deva 6

dharma 41, 162

dhy@na (types of—) 188ff, 251ff

dialectical reagoning 132

Digambara 225, 237

doubt 1, 2, 20, 21, 72, 90, 124it, 225

dream 22, 120ff, 238, 240
—(causes of) 22

dubkha 204

duration 40, 201

dvyanuka, ete. 241

. . E
ﬂf'fect; 25.
offort 246

elements 141f, 201f, 105{f, 121£f, 197,
242

— gpecific features 22
— aggrogabe 14ff, 121ff
emancipated soul 159, 246
—its place 40ff, 209ff, 246
— it happiness 62ff
emancipation 5, 6, 35tf, 84, 97, 151ff,
180ftf, 232, 243, 244
empirical standpoint (vyavahara-naya)
24, 241
epiphenomenon 85, 105, 232
example (drstanta)—unreal (asiddha)
21, 125

F

fallacious 106, 200

fallacy 90

fruit—tangible 10, 92, 94
unseen 10, 92ff

futile rejoinder 89

G

general 8
God 13, 77, 99, 100,
229 (different views)
gods—proof of existence 43ff, 167,
247
— four kinds 168ff, 247
gotra-karman 149, 150, 243
guha 203
gupti 30, 141, 222

H

hellish (infernal) beings 58

— proof of existence 46ff, 173t
Hetubindu 113
hiiiga (non-injury) 29, 30, 140ff

I

identity (tidatmya) 230
indefinable 20, 122ff
Indrabhati 1ff, 9, 14, 674t

Free PDF e-books: www.holybooks.com
http:/ /www.holybooks.com/ganadharavada/



inference {anumana) 1, 9, 21, 27, 40,
46if, 67if, 173ff, 209, 228
inherence (samavaya) 4, 79, 97, 230
instrumental cause 17, 95

intention 140ff

jada 212

Jaina 86, 159, 226, 229, 232, 242,
245, 255, 265,

Jayanta 233

jati 232

Jina 8, 9, 13, 19, 20, 30, 34, 48, stc.

jiva—its synonyms 81

jfiana (knowledge) 85, 231

K

karma 8ff, 18, 32ff, 40, 50ff, 89if,
1431, 1521f, 206ff, 233t
—eight-fold 77, 189if
gubha, asubha 183, 193ff
—corporeal 95ff, 185t
—catges (mithyatva,ete.) 143, 187
—tbransformation 52, 189ff, 254{f

kayma-prakrti 189, 192,
savipaka, avipaki 195

karma-vargana 255ff

karmic body, karma-body (kdrmana
farira) 10, 12, 40, 91, 97, 118,
233

karmic matter 158, 191

kagaya 143, 250

Kala (Time) 13, 42, 99, 189

kevala 18

kevala-darsana 165

kevala-jfiana 165, 176, 248

knowledgs 1, 8, 23, 71if, 115, 125,
213
~—means (sources) of (pramina)
1, 9, 21, 28, 82, 89, 101
225 (different views), 236

krtaka 158, 206, 244t

kratu 172
keapakasreni 258ff

‘Kumarila Bhatta 69n, 228

Kunda Kunda 241
L

labhi 231

lesya 189, 250

life—this, other 31ff, 142ff

linga (hetu, reason, probans, mark
of inference) 1, 3, 67, 68, 76,
137, 211, 235, 237, 265
——agiddha (unreal) 15, 73, 96,
109, 110, 237
—viruddha (contrary) 4, 77, 210
—vyabhicari (anaikantika, in-
conclusive) 73, 76, 110, 139, 165,
200, 237

lingin (probandaum) 1, 3, 67, 76

loka 41, 160

M

Mahagena Vana 67, 225 .

Mahavira 9, 67, 89, 112n, 172

manah-paryava 116, 176, 248

Mandika 35ff, 151ff, 207

mass of conciousness (vijidnaghana)
—its meaning 6ff, 19, 69, 8§4tf

mati-jitana 116, 248

mabter 32, 33, 102

Mauryapubra 43ff, 167

Madhyamika 237, 264

meaning 8, 88, 232ff

memory 2, 47, 61, 73f, 176

mental construct 71

merit (good, dharma, punya) 22, 491f,
93ff, 97, 179if, 214

Metarya 54ff, 1961t

Milindapaiiha 244

mithyatva 143, 249 (classification),
253
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Mimahgsi, Mimaihsaka 72, 229, 232,
263

mode (paryaya) 7, 8, 26, 33, 85, 101,
116, 205
— sva, para 8, 87
modification 33
mohaniya-karman 189, 252
moksa 157ff, 180ff, 203ff, 244ff
momentary 17, 112
momentariness 17, 112, 115
motive 30
Mundaka Up. 103, 119
mutual dependence 121

N

Naiyayika 72, 84

nima-karman 149, 150, 243

naraka 6, 84, 173{f, 248

negation 78ff, 125, 225

Nihilist 128, 129

Nihilism 128, 129ft

nirvana 44, 170, 244tf, 263t
~— its nature 58{f, 202ff

Niyati (Destiny) 13, 99

Non-absolutism 133

non-causality 146

.non-corporeal (amirta) 33, 40, 211

_non- existence (non-being) 70, 126, 241
— its meaning 39, 157
— pragabhava, pradhvaihsabhiva
206, 265

non-jiva 78{f

non-perception 21, 136, 241
—two-fold 18, 27

Nyaya-pravesa 113

Nyaya, Nyaya-Vaisesika 85, 926, 229,
230, 232, 241, 242, 246, 263, 265

o

object 21, 28;
—material 8

obscuration (covering, avamna) 18,

116, 143

308

omniscience 90, 213, 248

omniseient 5

origination (utpada) 7, 17, 33, 40, 56,
59, 63, 86, 115, 159, 200ff, 207

P

Pafca-sangraha 191
parinirvana 209
paroksa-pramana 226, 248
particular 4, 8, 79, 232
paryudasa-nigedha 162, 220
pain 1, 6, 62{f, 111, 214{f
passions 75
papa 49ff, 179ff,
261 (types)
perception 1, 15, 21, 27, 28, 46, 47,

67if, 107 114, 173 174, 225if,
246

persistence (dhrauvya, sthiti) 33, 56,
60, 63, 86, 115, 159, 207
pleasure 1, 5, 6, 62ff, 95, 111, 214it

Prabhasa 58ff, 203ff

pradesa (space-point) 26, 85, 135, 191

Prakrti 234, 243, 244

pramada 143, 253

pramana-samplavayidin 236

pramanavigrabhavadin 236

Prasastapada 229

Pragna Up. 103

pratijia (statement) 235

pratibya-samubpada (dependent origina-
tion) 115, 237

pratyaksa-prammana 226, 248

pudgala (matter) 53, 147, 155, 191,
208, 233

pudgala (soul) 69

punya 491f, 17911, 214, 217 249,
2601f (types)

Purusa 7, 102, 104, 196

Q

214, 217, 249,

quality 88
quibble 9, 89
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R

real sbandpoint (niscaya-naya) 24,
241

reality 120ff ,

- yeason — fallacious — asiddha {(unreal)

‘ 11 ‘

regressus ad infinitum 13, 21

relative 129, 130, 239, 240

relativity 129

remembrance 15

Rg Veda 83, 167

Sabdabrahmavadin 233

Sankara 227, 228,.231

Satapatha Br. 203

Santa 204

gruta-jiana 116, 248

Sucidatta 237

Samantabhadra 240

samiti-30; 140, 242

samsira 58, 39

sarhsarin 82

samyaktva—its status 195

safarira—its meaning 220ff

Satya 203 o

Saundarananda 204

Sama Veda 83

simanyatodrsta anumana 68, 226

Samkhya 70, 72, 228, 229, 232, 243,
244, 246, 263, 265

science—Botany, Biology 31, 142

seriptures 1, 104

geed-sprout 9

self-apprehension (self-consciousness) -

73, 114
gelf-luminous 7
sense-organs 3, 15, 28, 47, 60ftf, 10711,
208ff
sense-perception—not direct 174ff
siddha 42, 63, 82, 97, 157, 160, 218

soul (jiva) 35if, 41, 58, 82, 96, 98ff,
105£f, 139, 154ff, 191ff, 200ff,
244, 246 : .
——proof of its existence 1ff, 67if
—infinite 29 -
—size 841f, 232
—different types 5, 42, 230ff
—and body—one or  different
144f, 105if, 235 -

subject (paksa) 109, 229, 2361t

substance (dravya) 26, 88, 105, 111,
116, 155, 211, 218

Sudharman 31£{f, 142ff

Sugata 246

supersensuous perception 174

support (asraya) 80, 193
Sutrakrtanga Nir. 177

Svabhava (Nature) 13, 23, 33, 49if,

91, 101, 129, 145ff, 1811f, 240
Svabhavavada 145, 196, 234, 249
Svabhavavadin 101, 234 -
svalaksana (point-instant) 236
syllogism :240

T

tajjivatacchariravada 235
Tattiriya Br. 103, 120
Tattvarthabhasyatika 210
Tattvopaplavasiimha 235
Tandyamahabrahmana 104
thesis 109

—gham 72, 73
tiryak 84
tirthankara 44, 170
tivthakrt 202
transformation 189ff, 207, 252
transmigration 12, 84, 218
transmigratory 6, 12, 93, 118, 205
trees — animate 28ff
tricks of debate 9
tuccha 206
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U

ubiquitous 40, 246

universal 4, 8, 79, 232, 236
upamana (analogy) 70, 225
upanigads 238

upapatti 109

upasamasreni 255ff
ubpada-vyaya-dhrauvya 201£f,219, 263

v

‘v& vasantam '-—its meaning 220ff

vayu 241

Vayubhiti 14ff, 75, 105ff, 235

Veda, Vedic 7ff, 195 20, 31, 42, 46ff,
S41f, 83ff, 99, 102, 118, 165,
203ff, 263 ’

vedaniya-karman 209

Vedanta, Vedantin 82,226, 232, 245

verbal testimony (Fgama) 1, 21, 43,
68tf, 82, 109, 171, 225, 263

vidhi (injunction) 103, 234

view (paksa) 9

vijiana (particular knowledge) 86

vijignamaya 18, 85

vimana 43, 44, 169

void (Stinya) 20ff, 122ff, 2371t

Vyakta 20ff, 120ff
vyakti 232
vyapaka 206, 211, 265
vyapti 137, 211, 240
—anvaya (positive) 240
~— vyatireka (negative) 137, 240
vyapya 265

w

word 72, 233 (clagsification and
meaning)

world — this, other 32, 54ff, 196ff

worldly 34, 217ff

Y

yajiia 172

Yajhavalkya 69n, 86

Yajur Veda 83

yoga (activity) 39, 143; 158, 187if,
233, 249
— bhava (psychical) 52, 188ff
dravya (physical) 52, 188if

Yogadrstisamuccaya 210

Yogasikhopanigad 83

yogic perception 226

yogin 226
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