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PUBLISHER'S NOTT

Under the terms of the donation made by the trustees’ of
the Sheth Punamchund Karanmcband Kotawala Charitable trust,
this institution has been publishing works on the various aspects
of Jainism.

The following works have already been published under the
‘Research Series of this fund -—

1. Gujarat in the Jaina Agama Literature (in Gujarabi)
by Dr. B. J. Sandesara, 1952

2. Three Old Gujarati Works (in Gujarati)
Idited by Dr. Charlotte Krause, 1951.

3. Uttaradhyayana Siatra (Ch. 1-18) —
with translation (in Gujarati)
by Dr. B.J. Sandesara, 1952.

4."" Ganadharavida by Acarya Jinabhadra with translation
" (in Gujarati) based on Maladhari IHemacandra's commentary
and Introduction :
by Shri Dalsukh Malavania, 1952.

5. Yogasataka by Haribhadrasuri with translation and annota-
tions (in Gujarati)
by Dr. Miss T. I, Jhaveri, 1956.

6.  Mahamatya Vastupala’s Literary Circle aud its Contribution
to Sanskrit Literature
by Dr. B. J. Sandesara, 1957.

7. Yogasataka by Haribhadrasuri — with translation and
annotations by Dr. I. . Jhaveri —rendered into Hindi
by Shri 8. M. Jain, 1959.

In its meeting held on 30th June, 1958, the Trust lixecubive
Committee of this Institution resolved to entrust the work of
preparing an Iinglish translation of Ganadharavada with Intro-
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(iv)

duction and anuotations to Dr. Miss Ti. A. Solomon, who accepted
the work and completed it in 1961. The committee then resolved,
in its meeting held on 16th December, 1961, to publish it
under the P. K. Kotawala Trust.

Ganadharavada forms one of the outstanding sections of
Visesavasyaka-Bhagya by Acarya Jinabhadra, which is esteemed
highly for the exposition of the Jaina Agamas.

Dr. Miss 1&. A. Solomon, now a Reader in Sanskrit in the
Language Department of the Gujarat University, has specialised
herself in the various systems of Indian Philosophy. She has
translated the gathas of the Ganadharavada in the Visesavasyaka-
Bhagya as well as their elucidation given in its commentary by
Maladhari Hemacandra, supplemented the translation with
necessary annotations and given a studied Introduction on the
subject.

We hope this publication will be useful to several readers
interested in the Jaina system of philosophy.

R. C. Marg, . -~ -Hariprasad G. Shastri
Ahmedsdbad-9. Asstt. Director,
28th February, 1966. B. J. Institute of

Learning & Research.
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PREFACE

The Ganadharavada is an important Jaina text in Prakris.
[t is a part of the Visesivasyakabhasya (gathas 1549-2024) of
Jinabhadra and describes the controversies between Lord Mahavira,
ind Indrabhiti and other Brahmanical thinkers who after much
intellectual discussion were convinced of the truth of Mahavira's
teaching and joined him as his faithful and devoted disciples
and preached his teachings and philosophical views. A number
of philosophical topics come up for discussion here and different
views and speculations about themi are discussed; all other
possible alternatives are explained and refuted, and the Jaina
view i3 established. Thus the Ganadharavida gives an insight
into a number of problems of Indian philosophy from different
points of view.

When 1 was working as Assistant Director and Professor of
Sangkrit and Ancient Indian Culture in the B. J. Institute of
Learning and Research, Ahmedabad, from 1958 to 1961, I was
entrusted with the work of translating the Ganadharavada into
English and providing an explanation bagsed on Maladhari
Hemacandra’s Brhadvrtti on it. This work had already been
done in Gujarati by Pt. Dalsukhbhai Malavania for the Gujarat
Vidya Sabha (the parent body of the B. J. Institute of Learning
and Research) and his book had been published in 1952, Prof.
Rasiklal Parikh, Director of the B. J. Institute, and Pt. Sukhlalji
Sanghavi and others felt that it was desirable that a similar
work be prepared in English also for the wider public of
English-knowing readers.

This work is, as said above, based entirely on Maladhari
Hemacandra’s commentary on the Visesavasyakabhasya. I have
also consulted Jinabhadra’s svopajiia (auto—) commentary and
Kotyacarya's commentary. I have derived much help from Pt.
Malavania’s work in Gujarati which has been the main source
of information as regards different topics — historical or otherwise.
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(vi)
Pt. Malavania has been kind enough to permit me to include

herein the text of the Ganadharavada as edited by him. I here
acknowledge my indebtedness and sense of gratitude to him.

I have also got much help in the notes to this work from
Dr. Nathmal Tatia’s ‘Studies in Jaina FPhilosophy’. I am
indebted to him for the cxposition of certain topics of Jaina
philosophy as also for the renderings of certain technical terms.
Dr. Glasenapp’s ‘Doctrine of Karma in Jaina Philosophy’ has
been helpful in the treatment of karman. I have acknowledged
my indebtedness to these and other authors in the foot-notes. )

Though I have derived much help from the works of the
scholars mentioned above, T hold myself responsible for. the
treatment of the subject. Mine is an humble attempt to place
this important Jaina work before the English-knowing readers.
Owing to other preoccupations, I have not been able to work at
this book at a stretch and this must have left many flaws for
which T crave the indulgence of the scholarly world.

“Tam highly thankful to revered Muni Sri Punyavijayaji
for lending me a copy prepared from an old manuscript of the
gvopajiia commentary of the Visesdvasyakabhasya and also other
books, I find no words to express my sense of gratitude to my
guru Prof. Rasiklal C. Parikh, revered Pt. Sukhlalji and the
authorities of the B. J. Institute of Learning and Research for
the opportunity they gave me to study this aspect of Indian
phllosophy by entrusting me with this work.

T thank the proprietors of the Grafo Corporation, Ahmedabad,
~ for taking a keen interest in the printing of this work and” for
their patlence in the fac> of difficulties inherent in or1en’sa1

typography

\ 33, Nehru Nagar, E. A. Solomon

Ahmedabad, 6
Gujarat,
India,
19-6-"66
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INTRODUCTION
WHAT IS THIS GANADHARAVADA ?

Before we talk of the Ganadharavada proper, let us take a
bird’s eye view of the Jaina Canon, so that the Ganadharavada
may be properly located in the sacred literature of the Jainas,
and its relation to the Jaina Canon shown. Hitherto, we have a
detailed knowledge only of the Canon (Siddhinta or Agama) of
the évet&mbaras, as the Digambaras constituting the other
important Jaina schism, refuse to accept this as the genuine
Canon, though they also agree in regarding the 12 Angas
(*limbs’ of the body of religion) as the first and most important
part of the Canon which, they believe, is lost for ever. The Jaina
Canon as it is recognised by the Svetimbaras is classified as
follows :— ,

T. The 12 Angas : (i) Ayara (Acara), (i1) Siyagada (Sttrakrta),
(iii) Thana (Sthana), (iv) Samavaya, (v) Bhagavati or Viyahapannatti
(Vyakhya-prajnapti), (vi) Nayadhammakahao (Jhatadharmakathah),
(vii) TUvasagadasao (Upasakadasah), (viii) Amtagadadasao
(Antakrddasah), (ix) Anuttarovavaiyadasio ( Anuttaraups-
patikadasah ), (x) Panhavagaranaim ( Prasna-vyakaranani),
(xi) Vivagasayam (Vigaka-Srutam), (xii) Ditthivaya (Drstivada).

The twelfth — Ditthivaya—has been lost for ever. It is
said to have originally consisted of 14 Puvvas (Purvas), the
knowledge of which went on gradually decreasing till it ultimately
disappeared. There is also a difference of opinion regardicg the
order of these Angas® and such other points; bubt we are not
concerned with these here.

« For a detailed discussion of the Jaina Canon, and especially
for a discussion regarding the twelfth Anga which is lost for ever,
sec Weber's Sicred Literature of the Jainas (Translated by Dr.
Herbert Weir Smyth— Indian Antiquary — Volumes xvii—xxi),
S. B. E. Vol. xxii, xLv, Jaina Sttras (Jacobi’s Introduction), ani
A History of the Canonical Literature of the Jainas-H. R.
Kapadia. See also—A History of Indian Literature, Vol TI-Jaina
Literature — Maurice Winternitz,

G-1
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IT. The 12 Uvamgas (Upangas, secondary limbs) corres-
ponding to the 12 Angas—(i) Uvavaiya (Aupapatika), (ii) Raya-
pasenaiya (always translated by Rajaprasniya), (iii) Jiva-
bhigama, (iv) Pannavana (Prajhapana), (v) Sariyapannatbi
(Suryaprajnapti), (vi) Jambuddivapannatti (Jambudvipa-prajfiapti),
(vii) Camlapapnatti ( Candra-prajhapti), (viil) Nirayavaliyao
( Nirayavalikah), (ix) Kappavadamsiyao (Kalpavatarnsikah),
(x) Papphiyao (Puspikah), (xi) Pupphaciliao (Puspacilikah),
(xi1) Vanhidasao (Vrsnidasah).

IITI The 10 Painnas ( Prakiinas, ‘scattered pieces’) —
() Causarana ( Catuh$irana), (ii) Aurapaccakktana (Atura-
pratyakhyana), (iii) Bhattaparinna (Bbakta-parijiia), (iv) Samthara
( Samastara ), (v) Tamdula-veyaliya  ( Tandula-vaicarika),
(vi) Camdavijjhaya (Candravedhyaka), (vii) Devimdatthaya
(Devendrastava), (viii) Ganivijja (Gani-vidya), (ix) Mahapaccakhana
(Mahapratyakhyana), (x) Vicatthava (Virastava).

IV The 6 Cheya-Suttas (Cheda Sufras)—so called perhaps
because they lay down a punishment, in cases of transgression
of rules of mounkish life, coasisting in ‘shortening’ (cheda) the
defaulting monk's seniority and his consequent degrading —
(i) Nisiha (Nisitha), (ii) Mahanisiha (Mahanisitha), (iii) Vavahara
(Vyavabara), (iv) Ayaradasao (Acaradasah) or Dasasuyakkhandha
(Dasasrutaskhandha), (v) Kappa (Brhat-kalpa), (vi) Pamca-kappa
( Panca-kalpa ). Instead of the last-mentioned, Jiyakappa
(Jitakalpa) of Jinabhadra is also mentioned.

V The 4 Miula-suttas (Mula-sitras —Root-stitras—Are they
meant for those who ave ab the root i.e. beginning of their
spiritual career? )— (i) Uttarajjhayana  ( Uttaradhyayana),
(ii) Avassaya (Avadyaka), (iii) Dasaveyaliya (Dafivaikalika),
(iv) Pimdanijjatti (Pinda-Niryukti). The third or fourth Mila-
suttas are alfo sometimes given as Ohanijjutti (Ogha-niryukti)
and Pakkhiya-sutta (Paksika sutra), and sometimes Pimda-
nijjutti and Obanijjutti are classified under the Cheya-suttas.

VI Individual tests (i) Nandi-sutta ( Nandi-satra),

(i) Anuyogadiara (Annyogadvara).
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It may be noted that with the exception of the Angas,
the lists and titles of the canonical texts are not always
mentioned in the same way. The traditional number of books
1s mentioned in the Siddhanta, bub the number varies in the
enumeration at different places.

This Sruta (scriptural literabure) is classified in various
ways, one way of classifying being that the canon is regarded
as two-fold (i) Anga-pavittha (contained in the Angas) and
(ii) Ananga-pavittha (vot belonging to the Angas). The anga-
pavittha suya-nana (Sruta-jnana) has 12 subdivisions, each of
which is known as an Anga. Thus, it is identical with the
dvadasangi which consists of 12 Ahgas—Ayars, etc, and which
is often referred to as ‘duvalasainga ganipidaga’ (dvadasanga
ganipitaka) (Samavaya, 148). According to> one definiticn, what
is composed by the Ganadhavas (leaders of groups, the best
disciples, Indrabbuti and others) is Angapavittha, and what is
composed by Sruta-sthaviras (i e those well-versed in Thana
and Samavaya; cf. Thana 3. 2. 159) is anahga-yavittha. The
Avassaya though ananga-pavittha is regarded as composed by
a Ganadhara, We find such a view first in the Avasyaka
Niryukti, and then it came to be recognised that even an
ananga-pavittha text might have been composed by a (Ganadhara.
This was later extended to other texts and even to the Puranas
and such other literature which were also stated to have been
handed down in substance by the Ganadharas., That the
Avasyaka was the first to be regarded as one composed by a
Ganadhara, can be accounted for by the repcated statement
that the direct disciples of Lord Mabhavira studied the Samaiya
(Samayika) and other eleven Angas. Now the Samayika is the first
chapter of the AvaSyaka sitra, and if it was placed first in
the order of the texts prescribed for study, and even put before
the Angas, there could be no opposition to its being claimed
as composed by a Ganalhara. This also explains why it was
the first anangapavittha text to receive this honour. This
Avasyaka siitra has six chapters corresponding o the six Avasyakas
i.e. six daily essential duties of a Jaina. The six sections are
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known as (i) Samaiya (simayika) desisting from all evil, and
equanimity of mind), (ii) Cauvisatthava (eulogy of the twenty-four
Tirthankaras), (iii) Vandanaya (veneration of the teacher),
(iv) padikkamany (pratikramana) (confession and expiation),
(v) kaussagga (kayotsarga), (asceticism, indifference to the
body), (vi) paccakkhana (renunciation of sensual pleasures, etc).
According to Bhadrabahu, the Samayika stands at the head
of all scriptural knowledge. Conduct or character is the very
essence of scriptural knowledge, and emancipation that of
conduct.* Thus the Samayika is shown to be related to the
ultimate good—emancipation (moksa). Bhadrabahu has also
pointed out that after Lord Mahavisra attained omniscience, his
first preaching was in essence the teaching of samayika, and
his Ganadharas, after their discussion with him, sat at his
feet and received instruction first of all regarding the samayika.§
This explains why Jinabbadra thought it fit to compose his
encyclopaedic Visesivasyaka containing 3606 verses as a
commentary on the first chapter, Samayika of the Avasyaka-
sitra, along with its Niryukti (commentary) by Bhadrabahu.

Bhadrabahu in his Niryukti by way of introduction to
the Samayika chapter gives a detailed account of how Lord
Mahavira attained omniscience (kevala-jnava) He went to the
Mahasena-vana in Madhyamapava where the gods had arranged
a great assembly (samavasarana) in honour of Lord Mahavira,
the sovereign in the kingdom of religion (539-40). In the same
city, a brahmin Somilarya was performing a sacrifice to
. participate in which learned men from far off regions had come.
The gods were, however, rejoicing in the asiembly in bonour
‘of Mahavira to the north of this sacrificial assembly, the
people in which were under the impression that the gods being
delighted at their performance were coming in the direction
of the sacrifice. But they were surprised to find that the
-gods moved onwards towards the north. When they came to
know of the honour done to Mahavira by the gods, Indrabhiuti,

* See Avasyaka-niryukti, 93.
§ See Avasyaka-niryukti 733-745.
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an arrogant Brahmin scholar, came to the samavasarana to
challenge the omniscience of Mahavira, as he had full con-
fidence that no one could be more learned than he. But seeing
him come Mahavira addressed him by his name and family
name (gotra) (598), and also told him of the doubt he harboured
in his mind regarding the existence of the soul. Mabavira also
explained that this was so because he did not know the true
meaning of the Vedic texis which he promised to explain (600).
‘When Indrabhuti's doubt was shattered and he was finally
convinced, he along with his 500 pupils became a disciple of
Mahavira (601). This very Indrabhuti became the chief disciple
of Mahavira. Agnibhiti and ten other Brahmin pandits also
one after the other came to Lord Mahavira, but when they
were addressed by their name and gotra, and also told of their
doubt, they also became disciples along with their followers,
and they too attained the status of chief disciples
(602-641).

There are thus 42 verses (600-641) dealing with the
episode of the Ganadharas, from the point when Lord Mahavira
disclogsed Indrabhiti's doubt up to when the eleventh Prabhasa
b came a follower of Mahavira. Jinabhadra, while commenting
o1 these in his Visssavasyaka Bhasya has given wus his
invaluable Ganadharavada (our present work), the number of
verses (gathas) for each Ganadhara in it being:—1-56; 2-35;
3-38; 4-79; 6-28; 6-58; 7T-17; 8-16; 9-40C; 10-19; 11-49. In
the Avasyaka Niryokti we find mentioned the names of the
Ganadharas, the number of their followers, their doubt, their
ignorance of the meaning of Vedic statements, and the promise
of Mahavira that he would insbruct them correctly. Jinabhadra
like a true commentator with a literary flair has pounced upon
this opportunity which gave ample scope for a discussicn of
the doubt and the true meaning of the Vedic texts and presented
this in a dialectical pattern where each Pandita is given the
chance to argue out his case or raise doubts, or these are
anticipated by Mahavira. This makes the text all the more
lively and interesting.
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Jinabhadra has himself commented upon his own Visesa-
vasyaka Bhasya, but he could not complete his commentary
on account of his death. He could comment only up to 1863
verses 1.e. up to the account of the sixth ganadhara. This
commentary has been recently discovered by Muni Sei
Punyavijayaji; Acarya Kottarya completed the commentary
(See his comm. on Gatha 1863). Another commentary on the
Ganadharavada is by Kotyacarya, and a third by Maladhari
Hemacandra. Of these the last is the most lucid and illuminating.

Hence the incorporation of this commentary in the body of
this text.

BHADRABAHU

Before we come to the main subject, Visasavasyaka-bhasya,
of which Ganadharavada is a part, and its author Jinabhadra,
we may Say a fcw words about Bhadrababu, the author of
the Avasyaka-niryukti, an cpirode in which is used by
Jinabbadra as a peg 1o hang his philosophical dissertation
on, for the purpose of propounding the Jaina system of
philosophy.

In India the misfortune is that there are a number of
persons known by the sams name (e g many Kalidasas) and
the events of the life of one man are mixed up with those of
another. Kalidasa way be represented as having died in the house
of a courtesan in Ceylon ard also be said to have been familiar
with Kashmir, or to have lived in the times of Vikramaditya
and to have been present at the court of king Bhoja! What
a mockery of historical facts! The same is the case with
Bhadrababu Many Acaryas bearing the name Bhadrabahu
existed, and still all the niryuktis (commentaries) were ascribed
to Bhadrababu who according to tradition was the last acarya
to know all the 14 Purvas (old texts) but whoe, it is said,
went to Nepal for yogic practice and so could impart the
knowledge of only 10 Purvas to Sthulabhadra who went to
him. His date may roughly be fixed at 170 B.C. But Muni
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S Punyavijayaji has come to the conclusion that the Niryuktis
on Av.$yakasitra and other sacred literature are not by the
first Bhadrabahu who knew the Purvas, but by another
Bhadratahu of the 6th century of Vikrama samvat.* Still, as
noted by Da'sukhbhai Malavania,} we find several gathas
from the Niryuktis of Bhadiabibu in the works of Kunda
kunda and cthers who were definit:ly earlier than the
6th century. It is quite likely that there was an old corpus
around which was built the structure of the Niryuktis that
we have at present.

The Cheda sutras were definitely the ‘composition of
Bhadrabaliu. So tke following Niryuktis can be assigned to
Bhadrabahu II — Avasyaka, Das$avaikalika, Uttaradhyayana,
Acaranga, Satrakrtanga, Dasasrutaskandha, Kalpz-Brhatkalpa,
Vyavabara, Siryaprajiapti, Rsibhasita. Bbadrabahu has himself,
in his Ava$yaka Niryukti (84-85), mentioned his plan to compose
these. The last two are not extant. Uvasaggahara, a Prakiit
Stotra also was ccmposed by DBhadrabahu. Many other works
are assigned to him, but 1t is doubtful whether they were his.

JINABHADRA AND HIS VISESAVASYAKA BHASYA -

Practically nothing is known of Jinabhadra though his
writings occupy a place of importance in the development of
thought, and in the bhistory of Jaind literature. Still we can
gather a few facts about him, though, of course, one must

always accept that they cannot be regarded as absolutely
certain.

* See Mahavira Jaina Vidyalaya, Silver Jubilee Volume
(p. 185).

t See Ganadhara Vada (in Gujarati) Introduction, p. 13
footnote. We are highly indebted to this Introduction. ITn fact,
it has been the main source of the information given here.
$ri Malavania being a well-versed and open-minded scholar
of Jaina vphilosopby and literature, one can easily find a
fund of information in his writings which one can only fluote,
but hardly improve upon.
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A copy of the VisesavaSyaka Bhasya was prepared in
Saka era 531 i.e. 609 A.D. and kept in a Jaina temple in
Valabhi. This agrees with the popularity of Jainism in
Western India in and after the 5th century, and also shows
that Jinabhadra must have moved about in the vicinity of
Valabhi. As said before, this Visesavasyaka Bhasgya along with
its commentary which remained incomplete, was the last work of
Jinabhadra whose date, therefore, cannot be fixed as later than
590 A D. This is supported by a traditional view that Haribhadra
died in the year 1055 of the Vira Nirvana era (i.e. after
Mahavira), and Jinabhadra is said to have been a prominent
teacher for 65 years after that and died in 1120 of the Vira Nirvana
era, that is to say, in Vikrama era 650 or 593 A D. Muni
Sri Jinavijayaji holds on tke ground of two gathas found
at the end of a copy of the Visesavasyaka bhasya discovered in
Jesalmer that the bhasya was composed in Vikrama era 666.
But as S Malavania has pointed out the gathas can only
mean that the copy was prepared in Saka era 531 (or Vikrama
666), and placed in a temple. This again agrees with our date,
Vikrama saravat 650, for the death of Jinabhadra.

The gathas are :
Pathca sata igatisa saganivakalassa vattamanassa,
to cetta-punnimae budhadina satimmi nakkhatte;
rajje nu palanapare si [lai] ccammi narabarindammi,
balabhinagarie imam mahavi...... mi jinabhavane.
According to tradition, Jinabhadra lived 104 years, o
ke can be said to have lived between Vikrama 546-650 i.e.
" 489-593 A D. This also tallies with the fact that no writer
later than 590 A.D. has been referred to in the works of
Jinabhadra, while he has been quoted profusely in the Nandicarni
of Jinadasa which was composed in Vikrama 733, i.e. in
676 A.D.

As to his personality, we find his qualities described by
the commentator of his Jitakalpasttra., Muni Sii Jinavijayaji
has given us an extract of this in his Introduction to the
Jitakalpasutra. The then eminent sSrutadharas (knowers of the
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sacred lore) honoured him highly and he was a great scholar
of other s$astras also. He was highly learned in Palaeography,
Mathematics, Prosody and Grammar. He was also  well-
versed in the scriptures of other schools. He was very
earnest about the practice of the code of conduct laid down
for monks and was at the head of all the Jainy monks......
No further information is available except that he saved the
Mahanisitha sutra which was eiten up by white ants.* Some
Jaina icons were recently discovered in Akotd  (earlier
Ankottaka). Prof. Umakant Shah believes that these icons
belong to about 550-600 A.D, and he has come to the conclusion
that the Jinabhadra mentioned in the inscription found on
two of these icons is no other than Jinabhadra, the auvthor of
the Visesivasyaka-bhasys, who must have installed these icons.
The inscriptions found are ‘Aurh devadbarmo' yam nivrtikule
Jinabhadra-Vacanicaryasya' and ‘Auir nivrtikule Jinabhadra-
Vacanacaryasya’ from which it can be inferred that Jinabhadra
belonged to the Nivrti family and was called Vacanacarya.f

The following woirks are ascribed to Jinabhadra :-

(i) Visosavasyaka Bhagya—Prakrit verse.

(ii) Vis:savasyaka Bhasya Vrtti—author’'s own commentary
(Sanskrit prose),

(iti) Brhat-sanzrabani—Prakeit verse,

(iv) Brhat-ksstrasamasa—Prakrit verse,

(v) Visesanavati—DPrakrit verse, (vi) Jitakalpasttra-Prakrit verse,

(vii) Jitakalpasttrabhasya—Prakrit verse, (viii) Dhyana-sataka—
Prakrit versze.

Brhatsangrahani deals with human beings and hellish
beings and geography and astronomy. In fact it gives us at a
glance the relevant views regarding soul and world. Brhat-
ksetra-samasa is like a geograpby of the universe. In the

% Gee Vividha Tirtha Kalpa (Mathura-kalpa) (p 19) of
Jinaprabha. This shows that Jinabhadra had also gone to
Mathura besides being associated with Valabhi.

* See Jaina Satyaprakasa, No. 196.
G-2
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Vissginavati, Jinabhalra has attempted t) resolve the inconsis-
tencies or apparent contradictions found in the Agamas.

Jitakalpa-sitra along with its bhasya by the author himself
gives a detailed account of expiations (prayascitta) of wrongs
done. In fact, Jinabhadra has in his commentary given us the
secret of the entire cheda-Sastra concerned with punishment of
wrongs done and the cutting off of the seniority of the offending
monks and such other relevant matters. Dhyanasataks, though
termed a century of verses, actually contains 105 Prakrit
Gathas. This $itaka has been assigned to Jinabhadra, though
many have doubts regarding its authorship.

Jinabhadra’s own vrtti (commentary) on the Visesavasyaka-
bhagya is his only work in Sanskrit. This commentary is very
concise and gives hardly any such exposition as would make
the text easily accessible to the common reader. It was bzcause
of this that Kotyacarya and Maladhari Hemacandra thought
it fit to write detailed commentaries on the Visesavasyaka-
bhasya. As raid before, Jinabhadra cou'd write bis commen-
tary only up to (Ga. 1863, when probably death intervened.
Kottarya commented on the remaining Gathas — Nirmapya
sasbha-ganadharavaktavyarn kila divamgatah pujyah; anuyoga-
marya( rga-)dcsika - Jinabhadraganiksymasramanah; taneva
pranipatyatalh paramavi(va)sista-vivaranam kriyate Kottarya-
vadiganind mandadhiya Saktim anapeksya (Ga. 1863).

The Visesavasyaka-thasya cccupies a unique place in the
history of Jaina literature, esp. philosophical literature. A note-
worthy feature of the Jaina system of thought is that unlike
the Brabmanic thought or the Buddhist which have branched
off into a number of schools, it has maintained its uniby
throughout its history; and whatever change we see 1s in the
clarification and new orientation of its topics and problems
which in essence remain what they were from the very
beginning. We find them even in the earliest Agama literature,
though scattered here and there. The greatest contribution of
Jinabhadra is that he has systematically treated these different
philosophical concepts even while making the plea of giving an
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easily accessible exposition of the Avasyaka-Niryukti on which he
was writing his Bhasya (commentary). Another achievement -
of his is that after the composition of this voluminous Bhasya,
the terminology of the Jaina system of thought assumed ‘a
stable form and became current as such. It must also be noted
that in all respects Jinabhadra has made efforts to renistate the
original Agamic position, though true to the Jaina anekantavada
he keeps an open mind and is always prepared to accomodate
the other view. We may take but one example. According to
the original Jaina position, knowledge is the very essence of
the soul, for only that knowledge which the soul has directly
without the help of any external imstrumeat is pratyaksa
(direct), the rest is paroksa (indirect). Thus mati (scnsuous)
and Sruta (scriptaral) knowledge were puab under pavoksa
(indirect cognition) and the other three, avadhi (visnal intuition),
manah-paryaya (intuition of mental modes) and kevala (perfect
knowledge) were classified under pratyaksa (direct or immediats
knowledge).* But in order to b.ing their theory of knowledge
in line with the theories of other systems of thought, the later
Jaina thinke:s regarded the knowledge produced by the sense-
organs as prakyaksa.§ Jinabhadra, a great upholder of the
original position, designates the knowledge produced by the
sense-organs and ths mind as sarhvyavahara-pratyaksa (empiri-
‘cally direct and immediate knowledge ) Ithdiyamano-bhavarn
jam tam sarhvavahara-paccakkham—Visesavyasyaka Bh. 95).

A glance at the text of the Visesavasyaka-bhagya shows
us that Jinabhadra has treated a number of topics and given
them such a satisfactory and critical treatment that the relevant
portions can very well serve the purpose of independent treatises,

But what is still more striking is that while the
ratiocination and dialectical discussions of Buddhist logicians
and philosophers pressed as it were the button and spread a
flood of light in the form of precise philosophical thought
illuminating & number of topics and problems lying in a latent

* See Sthananga su. II 1.71; Tattvartha su, 1-9-12.
§ Anuyogadvara, pp. 194-5; Nandi su, 4,
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form among the Jainas, Jinabhadra was one and perhaps
‘the most prominent, of the Jaina philosophers who plunged
headlong into this current of systematic dialectical thought and
gave a clear-cut analysis of problems ecalling for uncommon
insight.

We find references to controversies and divergent views even
in the Vedas and the Upanisads and the Jaina Agamas and the
Buddhist Pitakas, and this sort of intelligent and thoughtful
atmosphere persisted all along. But the period between the life-
time of Nagarjuna (2nd cent AD.) and that of Dharmakirti
(650 A.D.) is outstanding as the period of fervent debating and
discussions, wherein the canon of debate was established and
each philosopher tried to argue out his case systematically
‘and faitbfully, at the same time making every etfort possible to
appreciate and understand the opponent’s view-point; whab
deserves all the more appreciation is the fact that they were prepared
to bring aboub innovations in their own system of thought if
this did not involve any gross contradiction of the basic tenets
of their respective schools. Nagarjuna, Vasubandhu, Dinnaga, and
Dharmakirti were the principal Buoddhist logicians of this
period who did not hesitate to criticise, and try to improve
upon, the definitions of their predecessors if this meant a greater
clarification and better presentation of the Buddhist thought.
It is needless to say that they attacked other schools severely,
and these latter had in their turn to answer the objections raised
against their view and thus had a chancs to detect the weak
points and loop-holes in their system; they could develop their
system while interpreting the basic texts and the views of their
predecessors in the light of the attacks of the rival party.
Vatsyayana and Uddyotakara of the Nyaya school and Prasistapada
‘of the Vaiécsika school and Sibara and Kumérila amengst the
Mimarnsakas were very actively busy trying to answer their
opponents even while setting their house in order. A careful
‘'stuly of the philosophical works of the Brahmanical, Buddhist and
Jaina schools would be very interesting from the point of view
of their mutual inflaence and the internal development of thoughf.
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The Jaina philosophers were by no means quiet or inert
in this period. It is quite likely that it was this atmos phere of
controversy and debate that inspired Un asvati to give a syste-
matic trestment of the Jaina system of thovght in bis Tattvartha-
sttra. But he merely stated the tenets and did not enter into any.
controversy, which only his commentators, Akalanka, Vidyananda
and others indulged in. It was, again, in this period that the
‘Nyayavatara of Siddhasena Divakara, the first systematic though
brief manual of Jaina logic, was written, as also Sapmati Tarka
by the sawme author, giving an exposition of the theory of
Nayas (points of view or approach) which forms the very corner-
stone of the Jaina system of thought with its catholicity of
outlook accomodating the different approackes in the picture of
the total reality. Bub we cannot say of Siddhasena or even of
Samantabhadia that they have gone into the nicetics of thought;
they have stated the bread facts <f the Jaina system of thought.
They cannot be given the status of worthy opponents cr rivals
of Dinnaga or Kumarila or Uddyotakara. We find clear evidence
of this spirit of rivalry only in the Astasabasri of Vidyananda
“which is a commentary on the AgtaSati of Akalanka, a‘co'mm‘en-
tary on the Aptamimamsa of Samantabhadra. But this is not
‘true of Jinabhadra to whom we can accord the place of honour
of being the first to have the grit to take up cudgels against
“the rival systems; as also against those of bhis own school who
“were apb in certain respects to hold views which did not repre-
sent the true tpirit of the Agamas. A study of the Ganadharavada
will illustrate this. He has given a thorough exposition in hig
Visesavasyakabhasyy of the Jaina topics and also explained the
Jaina position as regards logic and Non-absclutisrn. His reasoning
is sound and appealing and we find later philosophers like
Haribhadra (8th cent.) and Yasovijaya (17th cent.) puttingv forth
the sam? argum:nts —may be in a differen’ garb. "

It can be said of the Visesavasyakablidsya that it gives us
the very essence of the Jaina Agamas, as the Visuddhimagga of
" Buddhaghosa gives us the very sum and substance of :the
Buddbist Pitakas. What is more, Jinabhadra has subjected the
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Agamio statements of philosophy to tha test of reason and
given us a philosophy based on reason, though he has always
adhered to the spirit of the Agamas and resolved any apparent
contradictions that may be found therein. In short, the

Visesavasyakabhasya is a wonderful compendium of the Jaina
system of thought.

KCARYA MALADHARI HEMACANDRA, THE AUTHOR OF
VISESAVASYAKABHASYA VIVARANA (OR-BHASYA-
BRHADVRTTI)—

The time of the rule of Siddharaja Jayasithha and
Kumarapala was the golden period in the history of Gujarat—
both politically and calturally. The contribution of Jaina monks
is by no means small or negligible. Great Jaina teachers and
preachers had asso:iations with the political fanctionaries and
thus had their say in the political and cultural framework of
the kingdom. We see this at its highest in the influence Acarya
Hemacandra (Kalikalasarvajia—the omniscient of the Kali Age)
wielded over Siddharaja and Kumarapala in the 12th cent.
Before Kalikalasarvajfia Hemacandra, Acarya Devastri Maladbari
and after him Hemacandra Maladhari occupied a place of honour
both in the kingdom and in the heart of King Siddharaja by
virtue of their sincerity, morality and austerity. Kalikalasarvajna
Hemacandra received the heritage of this prestige and honour
and therefore could shine forth all the more eacily in the period
of the reign of Kumarapala. It is noted by Padmadeva Suri (in
his Sadgurupaddhati) and by Rajasekhara who belonged to the

-same line, in his Dyyasrayavrtti, that King Karnadeva conferred
the title of ‘Maladbari’ on Abhayadeva; this shows that
Abhayadeva was respected even by Karnadeva who ruled before
Siddharaja. Siddharaja was highly devoted to Abhayadeva and
we have a vivid account of the latter’s personality and the
respect paid to him by Siddharaja as given by Sricandra the
grand-pupil of Abhayadeva, who was an eye-witness to all this.
Maladhari Hemacandra maintained all this and was equally
honoured. Of course, this was mainly on account of the personal
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virtues of Maladhari Hemacandra. But it may also partly have been
due to the political connections of the early part of hislife i.e.
before his renunciation. As stated by Rajasekhara in his
Dvyasrayavrtti in the prasasti (eulogy), he was a minister and
had four wives. He gave up this life full of pomp and luxury,
and was initiated under Maladhari Abhayadeva. Grand details
of ths life of both the Maladharis are found in the prasasti of
Muani Suvratacarita by Sricandrasiri * Abhayasuri is described
as tall and handsome and highly tolerant and patient. He .
observed strenuously the code of conduct laid down for monks.
When he f{oresaw that death was not far off he gradually
dacressed the quantity of his diet and finally took to fasting.
Even then for many days he followed his daily routine of
preaching, etc. and even went on foot to a rich man called
ériyaka, whose last wish was to ses Abhayadevasuri. Abhayadeva
died on the 47th day of his fasting. His funeral procession was a
grand sight and people said, with eyes wide with astonishment,
that one would certainly choose sach a glorious death—however
painful death might be. Even King Jayasithha watched the
procession from his balcony.

Acarya Maladhari Hemacandra was a pupil of Abhaya,deva,-
siri. Tha accoant given by Hemacandra’s pupil Sricandrasiri
i3 illuminating. Hs was highly learned in many subjects and
had about 50,000 books. His discourses in a sonorious voice
were very popular and enlightened the people. Even King
Jayasimmha attended his discourses. Through this king, Hemacandra
could achieve much for the uplift of the Jaina religion and
community. Tike his preceptor Abhayadeva, he also fasted for
seven days before death came to him. King Siddharaja himself joined
the funeral plocesnon He had three chief disciples (gan&dhara)
— Vijayasitnha, Sricandra, Vibudhacandra—of whom Srlc&ndra
ofﬁclal]y succeeded him as a stri on his seat.

Sricandra wrote his Munisuvratacarita a few years after the
death of Maladhari Hemacandra and it was completed in

* See Catalogue of Works of the Patana Jaina Bhandara
(Gaekwad Series, p. 314).
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Vikram Samvat 1193, Vijayasithha wrota a Brhadvrtti (voluminous
commentary) on Dharmopadesumnala, and it was completed in
Vikram Samvat 1191, In its prasasti we find personal accounts of
his preceptor Hemacandra and grand-preceptor Abhayadeva. From
this it appears that some years had passed after the death of .
Hemacandra.* It can be said that after the death of his preceptor
Abhayadeva in Samvat 1168, he succeeded him on his seat as
Acarya and occupied it till abdut 1180, for we do not find any
referenca to a data beyond 1177. L
Works—(i) Avasyakatippana or Avasyakavrttipradesa-
vyakbyanaka, (ii) Bandhasatakavrtsi, (iii) Anuyogadvaravrbi,
(iv) Upadesamala-sutra, (v) UpadeSamalavrbti, (vi) Jivasamasa-
vivarana, - (vii) Bbavabbavanasitra, (viii) Bbavabhavana-
vivarana,(ix) Nanditippana, (x) Visesavasyaka-vivarana (algo called
Vféés@éyak&bhégya-brh&dvrbti).
- Jivasamica-vrbti was written in bis own hand in Samvat
1164, as the praasti itself tells us. In Avadyakatippana or
Avasyakavrtsipradesa-vyakhyanaka (because it is a commentary
on parts of Haribhadra’'s Laghuvrtti on Avasyakasitra), the
author first gives the meaning of hard words and then the
substance of the relevant passage. Bandhasatakavrtti Vinayahita
is a. commentary on a century of stanzas (—really they are
106) called Bandhasataka, dealing with karma in its details
composed by Sivasarmasiri who himself says that the work is
based on the Drstivada. Hemacandra’s commentary is very lucid
and easy and shows a thorough grasp of the subject. Anuyoga-
dvaravriti is a very lucid commentary on the Anuyogadvarasutra
which helps us to appreciate the very core of the Agamas..
Though there was an earlisr Prakeit commentary (curni) and
also -one in Sanskrit by Haribhadra (this being mostly by way
of explanation of the Prakrit commentary), neither went far in

*Qri Hemacandra iti e@rirabhid amusya,
Sisyah Siromanir aSssamunisvaranawn;
yasyadhunapi caritani $aracchasanka-
“cchayojjvalani vilasanti disam mukhesu. (13)
See Catalogue of Works of the Patana Bhandara, p. 313
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giving an easy interpretation of the original text. So Hema-
candra’s vrtti was a welcome addition, especially in view of its
simple charming style. Upadesamalasutia in 505 Prakrit gathas,
also called Kusumamala by the author himself, deals with charity,
conduct (celebacy), etc and reveals the secret of religion to the
curious reader. Upadesamalavivarana is a commentary in
Sanskrit on the Upadesamala. It is interspersed profusely with
tales in Prakrit prose and verse to illustrate the basic virtues.
Jivasamasavivarana is a commentary on Jivasamasa by some:
early Acarya. In this work the fourteen gunasthanas (stages of
spiritual development) are discussed, and Hemacandra in his
commentary besides clarifying a number of subtle points has
given a thorough treatment of the jiva. Bhavabhavanasutra
in 531 Prakrit gathas deals predominantly with bhavabhavana
(contemplation on metempsychosis) of the twelve bhavanas, though
Hemacandra seizes the opportunity of referring briefly to the
other bhavanas also. Bhavabhavanavivarana is a lengthy
commentary in Sanskrit oan the above work by the author
himself. It too like Upadesamalavivarapa is full of tales, but
the author has very wisely given tales other than those related
in the Upadesamalavivarana. The two tcgether provide a very
good collection of tales, espceially of those pertaining to the ccde of
conduct in Jainism, though not without interest to others. This
commentary was composed in Vikram Samvat 1170 as the
author himself says at the end : ‘
Saptatyadhikaikidasavarsasatair Vikramad atikrantaib;
nigpanna vrttir iyar éréwana-ravi-paﬁcamidivase.

No copy of Nanditippana has been found, nor is it referred to
anywhere. Like the Avasyaka-tippana it must have bzen a
commentary on the Nanditika of Haribhadra, dealing with
five kinds of knowledge. Hemacandra himself has referred to this
work as one written by him at the end of the Visesavasyaka-
vivarana, his last work.

Visesavasyaka-vivarana is a very popular commentary on
.the Visesavasyakabhasya, which we have incorporated in the
body of this “work by way of interpretation of the gathés of

G-3
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.Visesivasyaka-bhasya. It was completed in Vikram Sarnvat
1175, as the author himseli says. We are, further, told that
_four monks—Abhayakumaragani, Dhanadevagani, Jinabhadragani
and Vibudhacandramuni—and two nuns, Srimahinanda and
Srimahattara Viramati ganini, helped in the composition of
this work. This commsntary is the bast and the most popular
" of all the commentaries on the Visesavasyakabhasya, and can
be said to have eclipsed the others. It has captured the very
gpirit of the original text and laid it bare before the reader
-in all its purity, bringing out the unmanifest aspacts in their
fullness,

Hemacandra has, at the end of the Visesavasyaka-vivarana,
given us a brief sketch of his spiritual career as also an
account of his works through an allegory. He says he was sunk
deep in the ccean of life full of painful things like birth, old
'age, etc.; but a noble person placed him in a ship in the form
of right intuition or faith, right knowledge and right conduct,
g0 that he could reach without much difficulty the island of
Auspicious Jewel (éiva—ratna), Emancipation. The noble gentleman
also gave him a jewel in the form of a good mind placed in
a casket of good intention and told him that as long as he
- preserved this jewel, no harm would come to the ship which
would reach its destination without any serious obstruction.
But if he somehow parted with this jewel, the ship would be
shattered. He also warned him that on account of this jewel,
the soldier-pirates of King Delusion would pursue him, and
they might even succeed in tearing off the sides of the casket
- of Gool Intention. He also explained how, in the event of this
calamity, the sides were to be replaced. Explaining all this the
great soul sailed with him for some time and then disappeared.
“ Coming to know of this, Xing Delusion, residing in the city of
~Imprudence (Pramada), cautioned his soldiers that their enemy
had shown a soul plunged in mundane life the way to the
island of Sivaratna (Auspicious Jewel) and the latter was
journeying in that direction taking other like souls with him.
They must pursue him before the latter brought’an end to the
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drama of mundane life. King Delusion started sailing in his ship,
Evil Intention, and his companions in his fleet of ships called
Evil Disposition. They approached the ship our hero was
sailing in and a battle followed between the Divine and the
Demoniac Tendencies, The sides of the casket of Good Intention
became worn oub, and our hero decided to replace them by
new ones in accordance with the advice of the good man.
Consequently he created one after the other the planks in the
form of the ten works mentioned above in the same order. ‘
The great man was probably Hemacandra’s preceptor and
Hemacandra’s goal in writing these works was to maintain
and strengthen his pious resolution to attain emancipation and to
be of help to others in reaching their goal. Looking to his

works, and the fascination they have over the readers we can
say that this was no tall claim.

GANADHARAVADA—ITS LOCATION IN THE
VISESAVASYAKABHASYA

Visssavasyakabhasya is, as said before, a commentary on
the Avasyakaniryukti of Bhadrabahu which in its turn is a
commentary on the Avadyaka-sitra. Like Yaska, Bhadrabahu
also has given the etymological explanations of the technical
words of the scriptures, in his case the Jaina Agamas, in his
Niryuktis which are brief and give mostly the general tenor
of the scriptural work commented upon besides giving such
etymological explanations. In order to arrive at the relevant
meaning of a word in a parficular context he gives all possible
meanings by the niksepa (aspect specified, e. g. name, concrete
shape, present state, etc.) method and by setting aside the others
recommends the one that is relevant, and gives his own
comment, if he has to make any. Jinabhadra commenting on
the Avasyakaniryukti has seized the opprtunity to dilate upon
the points touched npon by Bhadrabahu or emerging from the
latber’'s comment. We give here a very rapid survey of the

VisesavaSyakabhigya so as to be able to point out the location
of the Ganadharavada in it.

Every good work requires some sort of benediction (mangala);
accordingly we have at the outset the explanation of mangala
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in the form of Nandi* i. e. five kinds of knowledge. Here we
have a lengthy discussion on Jaina epistemology (1-1013).t
A number of topics such as the significance of sitra, sarnhita,
etc. are treated here. It is also shown that of the five kinds of
knowledge (mati, sruta, avadhi, manah-paryaya, kevala), we are
here concerned with $ruta (seriptural knowledge), because it illu-
minates both itself and the rest.

Then after the exposition of a number of topics forming the base
~of the introduction, there is obeissance to all the Tirthankaras, and
to Liord Mahavira in particular, as also to the Ganadbaras who
gave us the first text of the scriptures from the teachings of
Mahavira and to others who were responsible for the continuity
of the texts and the scriptural tradition (1014-1068). Then after
a mention of the Niryuktis written (—according to the Niryukti,
proposed to be written) by Bhadrabahu, the meaning of niryuksi
is given, and the origin of Sruta and its growth is explained
on the basis of its comparison with a tree, and o also the contribu-
tion of the Ganadharas and others to it. Samayika Adhyayana
of the Avasyaka sitra is put at the head of the scriptural texts
composed by the Ganpadharas and it is explained that conduct
(caritra) is the very essence of scriptural knowledge and emancipa-
tion that of conduct(Tassavi saro caranain saro caranassa
nivvanamn— Av. Nir. ga. 93, Vis:savasyaka. 1126); the relative
importance of knowledge and action or caritra (conduct)
(including tapas, austerity and sarihyama, restraint) is explained
(1068-1346).

*Nandi=(Sanskrit) Nandi, There used to be a Nandi, benedictory
stanza or stanzas at the beginning of every Sanskrit drama
which served as a mangala. As plays became popular the
meaning of Nandi was extended to denote mangala, anything
auspicious. It was so used even in Jaina works. Nandi also
came to mean knowledge which is mangala for the spiritual
pursuit, and the scriptural text treating knowledge was also
styled Nandisutra.

} Visesavasyakabhagya — Agamodaya Samiti publication,
Bombay, 1924.
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Then are given the synonyms of pravacana, sutra and
anuyoga (exposition) (1347-1387). After dealing with anuyoga
and ananuyoga (non-anuyoga) along with their niksepas with
illastrations, the difference between bhasa, vibhasa and varttika,
is explained and the qualifications of the teacher and the disciple
are dealt with and illustrated. (1388-1483).

After this preliminary discussion, Jinabhadra following
Bhadrabahu raises and answers a number of questions one.
ought to grasp fully before one studies the Samayika adhyayana.
The points raised are worthy of forming the basis of the intro-
duction of any modern woik : (i) uddesa —a general statement
of what is to be expounded (ii) nirdesy—a particular statement
of what is to be treated, (iii) nirgama — origin of the Samayika,
(iv) ksgetra— place, (v) kala—time, (vi) purusa— from whom
it was obtained, (vii) karana—cause, (vil1) pratyaya—conviction
(ix) laksana —definition, characteristic, (x) naya—modes, points
of view, (xi) samavatara — the application of nayas, (xii) anumati —
recognition of the Samayika by particular nayas and fiom the
highest point of view, (xiii) kim— what is the Samayika ?
(xiv) its types, (xv) whose is it ? (xvi) where ? (xvii) wherein ?
(xviii) ‘how is it acquired ? (xix) how long does it endure?
(xx) how many acquire it at ons tims, (xxi) what is the perriod
of its absence? (xxii) period of non-absence or continuity ?
(xxiii) for how¥ many lives can it continue, (xxiv) how many
times can it be aczepted, (xxv) what place it (soul who has
acquired Samayika) affects, (xxvi) nirukti— explanation of
Samayika. (1484-2802).

Discussing the third point, nirgama, under the pretext of
exp'aining how Mahavira could achicve the nirgama (coming
out) from false belief, etc.,, the entire history of Jaina religion
starting from before Rsabhadeva, and the life of Mahavira is
given in all its details, with special ¢mphasis cn the spiritual
career, by Bhadrabahu, but Jinabhadra has not commented
upon this portion. Jinabhadra starts in all earnest when he comes
to the episode of Ganadhara Vada related above, which occurred
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after Liord Mahbavira had aftained omniscience as a result of
his spiritual pursuit (1549-2024).

Many problems are discussed in connection with the 26
topics mentioned above, €. g. the doctrine of nayas, the problem
of transmigration or mundane life and the causes that can lead
to emancipation and the different branches in Jainism itself
which tried to conceal the teaching of Mahavira or to twist
it to yield another meaning (—they are called nihnavas on
account of this).* Then after explaining the twelfth point as
to what Samayika (conduct, code of life) is acceptable to the
different nayas, Jinabhadra comes to the thirteenth pointand gives
us a detailed discussion of Samayika (2633-2802). The remain-
ing portion of the text of the Visesavasyaka Bhasya gives, like the
Avasyaka-Niryukti of which it is a commentary, an exposition
of all the six adhyayanas (chapters) of the Avasyaka sitra.

This brief account will give some idea of the encyclopaedic
nature of the Visesivasyaka-bhasya which, as said before, can be
regarded as a compendium of Jaina religion and philosophy.
It can also be seen that as in the whole of the Mahabharata,
the place of the Bhagavad Gita is unique, so also in the Visesa-
vasyaka-bhasya, the Ganadharavada occupies a peculiar position
and deals with all the main topics of Jaina philosophy and as
such can hold its own independently, like the Gita, as a book
worthy of being studied by all curious readers.

THE GANADHARAS

By way of an introduction to the philosophical questions of
the Ganadharas we may give a brief account of their life, etc.

Very little information is obtained from the Agamas in
connection with the Ganadharas. We find scattered the names
and life span of the Ganadharas in the Samavayanga-sutra. §
The Kalpasutrat states that Lord Mahavira had attached to
him nine ganas (schools) and eleven ganadharas (chief disciples).

* The interested reader is referred to Vi. Bhagya 2296-2620.
§ Samavayanga, 11, 74, 78, 92, etc.
t Kalpasutra (Kalpalata), p. 215.
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In the exposition of this the names and getras of the Ganadharas
and also the following of each are given. It is stated that
all the Ganpadharas had knowledge of the twelve Angas and the
fourteen Purvas. All of them were emancipated. All except Indrabhti
and Sudharman attained nirvana during the life-time of Lord
Mahivira. The present host (sangha) of Sramanas is
descended from the following of Sudharman. The line of the rest
has been cut off. Arya Jambii was a disciple of Sudharman
and Prabhava thit of Jamba and so on.§ This is all the-

information that we obtain in the Agamas concerning the
Ganadharas.

It is said of Indrabhuti Gautama, the foremost disciple of
Mahavira, that on the very night on which Mahavira attained
nirvana his tie of affection binding him to Mahavira
snapped off and he too attained nirvana.{ It is also found
mentioned that Indrabhiti was the chief of the 14,000 disciples
of Mahavira who had abandoned worldly life and become
sramanas (monks).* From this it is easy to derive that
Indrabhati was highly attached to Tord Mahavira and that
he did not attain the stage of omniscience during the life-time
of Mabavira. Bhagavati sutra 14.7 corroborates this. In i,
Lord Mahavira alludes to Indrabhuti’s love and affection for
himself and assures him that both would become alike (having
the same end in view and residents of the same place) in
all respects after becoming free from the human existence. The
commentator Abhayadeva explains here that Indrabhuti was
very much disappointed and sad that he had not achieved
omuiscience though his disciples had, and hence the assurance
given by Mahavira.

From the questions posed by the Ganadharas it can be seen
that they were very inquisitive by temperament and had a very
powerful craving for knowledge. Not that they were ignorant
or always doubting, but they kept on agking questions for more

§ Kalpastutra, p. 217.

1 Kalpasttra, Su. 127.

* Kalpasutra, Sa. 134,
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and more clarification of philosophical problems and were not
satisfied till they had arrived at a full solution of their doubts.
Indrabhiiti was the most curious among them., Whenever he
had an occasion to hear the views of thinkers of other schools or
to see something unusual he would at once rush to Mahavira
and inquire about it.{ We find recorded certain episodes
revealing Indrabhuti’s ready-wittedness Hearing from Mahavira
that Skandaka, a heretic (belonging to another school) had
come, he went to receive him and foretold the reason of his
coming to Mahavira and the doubts he entertained. This
inspired in Skandaka great respect for, and faith in, Lord
Mahavira.§ The teaching of apramada (spiritual alertness) in
Uttaradhyayana, 10 was imparted to Indrabhuti Gotama and
indirectly to all. We find Indrabhiti carrying messages of Mahavira
to others, e.g he conveys the Lord’s message to Mahasataka at
the time of his confession on his death-bed, that he should expiate
for the bitter though true words uttered by him to his wife
Revati.t We find descriptions of Indrabhuti’s appearance and
personality in several places He is described as baving a fair
complexion, as bright, undergoing severe austerity, as a true
celebate, as a knower of the fourteen Purvas, as capable of four
kinds of knowledge (i.e. excluding kevala-jfiana, omniscience), *
Most of the Agamas may be said to owe their existence to the
questions of Indrabhuti.

Next to Indrabhiiti, comes Sudharman from the point of
view of information that can be collected, though we do not
find any allusion to his personal life. What we are told is that
he explained the Agama on being asked by Jambi. It is
really surprising that though the present Jaina sangha is traced
to Sudharman alone, and though the text of the Agamas is
traditionally obtained from Sudharman, and though it is
believed that Sudharman himself gave the text of certain

i See Bhagavati 2.5, 9.33 ete.
§ Bhagavati Sataka 2.1.

} Upasakadasanga, 8.

* See Bhagavati, éataka, 1,
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Agamas to Jambd, + we do not find any record in the
Agamas of Sudbarma having asked Mahéavira any question
and of the latter’s reply. Bhagavati Sutra notes a few questions -
asked by Agnibhiiti, Vayubhiti} and Mandiyaputta.* Arya
Sudharman’s description is exactly like that of Indrabhati’s. 4
But it may be noted that nowhere in the Agamas do we .
find any reference to the doubts of the ganadharas and their -
questions as detailed in the Ganadharavada. We find the first .
reference to these doubts of the respective ganadharasin a gatha =
of the Avasyaka Niryukti :
Jive! kamme? tajjiva® bhuya* tarisaya® bandhamokkhe® ya;
deva’ neraie® ya punne’ paraloya® nevvane'.—
Avadyaka Niryukti, Ga 596 —
(1) Does the soul exist or not ? (2) Is there anything like
karma, (3) Is the body the same as soul or is it different ?
(4) Do the elements exist ? (5) Is the soul in the next world
similar to that in this world ? (6) Are bondage and salvation
real ? (7) Are there gods ? (8) Are there hellish beings? (9) Are
there punya (gocd) and papa (sin)? (10) Is there the other-
world ? (11) Is there anything like emancipation?

The Avasyaka Niryukti gives us further details regarding the
life, etc, of these ganadharas. They are given in the chart on
the following four pages.$ ,

We are told, as said above, in the Kalpa-sutra that
Lord Mahavira had eleven ganadharas, but the number of ganas
(schools) was nine. This is accounted for by the fact that a
school or gana is constituted as a result of a difference in the
wording of the text though in all cases the meaning of the
text might remain unchanged. The ganadbaras composed the
Agamas on the basis of the instruction given by Mahavira. On

1 See intréduotory statements of Jnataddharmakathanga,
Anuttaropapatika, Vipaka, Nirayavalika

! Bhagavati 3.1

* Bhagavati 3.3

§ See Avasyaka Niryukti, gathas 589-641.
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THE GANADHARAS

. Gotra Nakeatra "Period |Pericd of life
r ofessi- ' : £ 1if ot
Name Father Mother Caste | (Family) Professi Pl:?eth()f at the time :as Iae ?Evc(:li Z;hig
. ) on Ir . 1ouse-
TS of birth |} \der | worldly life
| » : | | |
a _ Vasu- - | Brah- Tea- Magadha - f
Indrabhuti bhitti Prthvi mana Gautama Gobbara Jyestha | 60 30
‘ - ’
Agnibhati ' o, 0, L, Krttika ;| 46 12
| | | | |
N | L o N
‘ Va‘yubhutl " " : " | 9 ] ‘ ” | Svati 42 10
, | | | | | |
| N | —— | Kollaga | ,
‘ Vyakta, Dhana Varuni . ,, | Bhara, , | Sanni- | Sravana| 50 12
. mitra . dvaja '
1 ‘ vesa | !
~ Dhammi-Bhaddila! Aomivai. | Hasto. |
- Sudbarmd  la(Dhar-| (Bhad- , ,, 5800V , o |80 42
| | mila) | rila) | yay |
: . ) : ! 1} _
. : .. S Moriya
Mandika or ' Dhana- | Vijaya- D y. -
Mandita ~ deva . devd | Vasistha | ,, Sanni- | Magha | 53 14
“ | ‘ . vesa
, : | i ‘ ‘
| : i | S :
| Maurya-putra = Maurya | » L, Kasyapa,‘ " ” " Rohini | 65 14
; : C | ] ‘ i ! ' ' ' !
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Period Total |Follow- ' Ling Know-
of eman-| ... . | . _of IPlace of Sams |Sargha-| Time of -
No. Name cipatod life in | ing of dlslmfles | thana * tlos ledge of Remarks
. years |disciples| , l6ft | nirvipa | BRADA T YA T | nirvAna ot
life behind
| Raa. | Sama- | Vajra-| After |12Angas,
1 | Indrabhiti | 12 | 92 500 | x | | catur- rsabha Mahd-| 1,
, | 8! asra naraca; vira |Parvas {
E | | § Before ! Th:vszriéhree
2 Agnibhuti 16 74 . 500 X » w1 s Maha-| o, |/
% vira | [ brothers
| | | | !
! ! | i =
- -yn I | i H :
3 Vayubhuti 18 | 70 | 500 | X » wo
“ 1 i ; ! | | !
: | ‘ | | , !
4 Vyakta 18 | 80 500 ’ x ;‘ w o | " » :
) \Jambi | , | After |
5 Sudharma 8 100 500 | and ” N R }Maha-} "
* ; | others | | | vira
! i i
| | | | Before | |
Mandika or | i ! g | i
6 Mandita 100 } e v ow o [Maba-o, Ot}ﬁlédsra,eg:f
. : j l | | vira | !
| | | 5 f | -+ mother but
| f ! | ! of different
7 | Maurya-putra | 16 95 | 350 i X » ” t no| o r[ » . fathers,
| | ' ’
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THE GANADHARAS

Period | Period of life
Gotra Professi-| Place of Nakeatra | of 1ifg | as one still
No. Name Father Mother | Caste | (family) atthetime| asa ' | .
on birth ¢ bipth | house- ' involved in
name O P holder | worldly life
z | 5
8 Akampita | Deva | Jayanti Gautama ,, | Mithila Uttara | o 9
‘ oo ! sadha
Mrga |
9 Acalabhrata Vasu | Nanda ” Harita =, Kosala éi'rrga S' 46 12
’: Varuna- " } Vatsabhumi ‘
10 Metarya Datta deva , |Kaundinya K -Tuhgiya | Asvinl | 36 10
eva ] :
f [ Sannivesa
1
11 Prabhasa Bala | Atibhadra | ” , |Rajagrha, Pusya 16 8
| .
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( Continued )

Period Total |Follow- .Ll‘ne Place ‘ . Time Know-
of eman- tion of Sams- {Sarhgha- ledgs of
No. Name cipatod life in | ing of | disciples of thana * ; of ctj' Remarks
I.) years |disciples leﬂ’ nirvana e i vons nirvana Serip-
life | behind . : tures
_ ] ‘ l | Riig | Sama-| Vajra- | Before 12A4gas,
8 Akampita 21 | 78 | 300 X rﬂa, catur- [rsabha  Maha-| 14
i ( 8! asra (naraca| vira | Parvas
9 Acalabhrata | 14 79 300 X 2 ) 1 ” ” ”
10 Meté:rya 16 62 300 x 9 ) ’ ” ” ”
l
11 Prabhasa 16 40 300 X ” »” I i}) ”»

* Samsthana—See on the reverse.

t-Samghayana—See on the reverse.
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* Samsthana (Prakrit—sambthana)— Sartisthate anena
rupana pudgalatmakarn vastv iti samsthanam—TUtt. 1. a; akara-
visese, mukhavrbtya pudgalaracanakire— Ava. 4 a; atyadbhute
racanivisese— A. Ma. 1 a; Vise,, Sa; akrtivisesah samsthanani
tani ca jivajivasambandhitvena dvidha bhavanti.

Sarnsthana, figure, excellent figure (akrtivisesa).

Manonmanapramanani anyunany anatiriktani angopangani
ca yasmin Sarirasathsthane tat samacaturasra-sarmsthanam—
Abhidhana Rajendra Kosa. .

Samacaturasra-sathsthana—well-built, uniform, well-propor-
tioned figure.

+ Sarmghayana (Sanskrit— sarmhanana), dovetailing of the
joints, or the bones.

Asthi-saficaye, vajra-rsabhadyupamane upameye sakti-visese—
Stha. 6, Tha. 3u; Tatra vajram kilika rsabhah parivestana-pattah
naracah ubhayato markatabandhab, yatra dvayor asthnor ubbayato
markatabandhena baddhayoh pattakrtina trtiyenasthna
parivestitayor upari tadasthitritayabbedikilikakaram vajra-
namakam asthi bhavati tad vajca- rsabhanaracam prathamam.

Vajra-rsabba-naraca is the best of the six types of the
dovetailing of joints or bones.

Sarmhanyante —drdbikriyante  sarirapudgala yena tat
salmhananath tac ca’sthinicayah kilikadirupanam asthnarh nicayo
racanaviseso *sthinicayah. Idam asthi-nicayatmakarn satnhananam
audarikange audarika-sarira eva, na’nyesu sariresu, tesam
asthirahitatvat— Abhidhana Rajendra Kosa.
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account of difference of wording there were nine different texts
(vacana) of the canon, though the ganadharas were eleven.
Akampita and Acalabhratda had altogether 600 disciples who
followed one vacana (text); so also Metarya and Prabhasa
had altogether 600 disciples who followed one vacana (text).
Hence the total number of ganas (schools) was nine though the
number of ganadharas was eleven.

The Avasyaka Niryukti relates the circumstances in -
which Indrabhtiti first met Tiord Mahavira, and how
he was converted to faith in Mahavira. He approached as a
sceptic and scoffer and remained to worship. The other
ganadharas did not come with a view to revile Mahavira,
but out of inquisitiveness and a sense of awe. They also became.
the disciples of Mahavira. Though later commentators
have written at length and with flourish about this episode,.
we do not get any new information from them. Jinabhadra,.
the author of the Visesavasyaka-bhasya has seized this
opportunity to give a digest containing the essential principles’
of Jaina philosophy. Imitating him, other commentators
of the AvaSyaka Niryukti and the commentators of the Kalpa--
sitra have done the same and given an exposition of the Jaina
philosophy. '

Acirya Hemacandra has in his Trisastisalakapurusacaritr -
given, on the basis of traditional accounts, further details
regarding the life of Indrabhuti and even regarding his previous’
life.§ Such episodes as are related here are based on the.
statement in the Bhagavati Sutra where Mahavira says to
Indrabhuti that their relation was nothing new, but continued
from the previous life. ' '

It is believed by all that Indrabhiti’s intense attachment
to Lord Mahavira came in the way of his omniscience. The
moment that was removed by the physical death of Mahavira,
he attained ommiscience. Describing this incident Acarya
Hemacandra says that Mahavira realised that Indrabhtti was

§ See. Trisastisalakapurusacaritra 10.9.
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not attaining omniscience on account of his intense attachment
to him. Hence knowing that he was to attain nirvana on that
very night, Mahavira sent Indrabhuti to instruct Devasarman
residing in a village not far away from the place. By the time
he returned Mahavira had given up his worldly life and had
attained nirvana. He was very sad and also intrigued as to
why he was sent away when the end of Lord Mahavira was
drawing near. But he at once realised that till then he was
deep sunk in the mire of ignorance and attachment and that
his love and attachment were coming in the way of his attain-
ing ormniscience. He immediately attained omniscience.*

All such narratives are based on the statement in the
Bhagavatl Sutra 14.7 that Indrabhuti Gautama was higly
attached to Lord Mahavira and that their relationship persisted
even from the previcus birth, and that they would both be
alike in the future.

STYLE:

The Bhagavadgita has a unique place in the Mahabharata
inasmuch as though it is perfectly set in the chain of the
original story, it can be severed from it and can serve as a
text-book of Indian thought. The place of the Ganadharavada -
in the Visesivasyakabhasya is a similar one. Set in the original
at the stage when after attaining omniscience (kevala-jnana),
Mahavira is honoured at a samavasarana and even the gods
come to pay their respects to him and Indrabhuti out of
jealousy, and other ten Brahmanas out of curiosity and even a
sense of admiration approach Mahavira, each with a query in
his mind, the Ganadharavada can serve as an independent
manual of Jaina philosophy. Like the Gita or even the Upanisads,
the Buddhist Pitakas and the Jaina Agamas, it is framed as a
dialogue —between Mahavira and the eleven ganadharas one
after the other. This gives the writer a very good opportunity
to pose questions and raise objections or anticipate objections from
the opponent and thus make the whole affair very life-like

* Trisastisalakapurusacaritra 10.18.
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and - interesting. Philosophical instruction, especially for the
mediocre, is best imparted in such a sugar-coated pill of philo-
sophical controversy. FEven in serious and difficult works on
Indian philosophy we find that the author has always in view
a rival thinker and he makes persistent efforts to drive his
poinb‘home or clarify his view-point as against the objections
the rival thinker could possibly raise or is likely to raise. This
is the usual style of books on philosophy. This may be a
reflection of the debates and controversies which must have
been very common in the philosophical circles and in the social
conditions of the past.

Unlike what we find in the Gita, here in the Ganadharavada,
Mahavira knows the doubts of the sceptical Brahmanas
as also the reasoning which has led them to this doubt, so
that these latter have actually nothing to relate. This is quite
in agreement with the tenor of the incident wherein the
omniscience (kevala-jnana) of Mahavira is to be brought to thé
fore-ground. Nevertheless, it may be borne in mind, the
discussion proceeds purely on the basis of reasoning and only
when it has had full scope, does Mahavira appeal to Indrabhati
and others to accept his words as he is omniscient. Thus due
importance is attached to reasoning and the disciples are, we
may say, thereby taught and inspired to accept authoritative
statements no doubt, but also to reason them out. We find a
parallel to this in the Bhagavad Gita where Krsna after imparting
instruction reveals his cosmic form. There is a curious but
welcome combination of reason and faith.

Another point that claims our attention is that the doubts
of the Brahmin doubters are based on the authority of the
Veda which at times seems to present contradictory statements.
This is as it ought to be even though the Visesavasyaka Bhasya
is a Jaina work, because Indrabhuti and the other ten were
originally Brahmanas. But what is worth appreciating is that
Mahavira is not made to brush aside the statements of the
Veda as not acceptable to him. But with due respect to
them he explains that the contradiction is only apparent. Thus
G-5
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the Veda is explained through the Veda and there is no attempt
to condemn or cavil at the scriptures of other schools. This is
in the true spirit of the Anekdntavada (philosophy of non-
absolutism and synthesis) which is the very essence of the Jaina
system of thought. The Jaina tenets are expounded independently
and mostly no attempt is made to twist the original texts. Moreover,
the prima-facie view (purva-paksa) is given at length and then it
is refuted, and even later on objections are anticipated. This
‘must be appreciated in such an early work as the Visesavasyaka-
bhagya of Jinabhadra. We find this method at its best in such
works as the Nyaya-manjari of Jayanta, the Astasabasri of
Vidyananda and the like but one feels fully satisfied and even
astonished to see it so well illustrated in the Visesavasyaka-bhagya

a comparatively early work, though it is by no means the
only work of its type.

Maladhari Hemacandra's exposition of the Visesavasyaka-

bhagya is, one may say, an ideal commentary, explaining and
clarifying all the difficult points in a lucid style.

The following brief exposition which may be called ‘A
Philosophical Hssay on the Ganadharavada’ will give some idea
of the of philosophical problems in the Ganadharavada, as also

of the mecthod adoptzd by Maladhari Hemacandra in their
exposition.
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A PHILOSOPHICATL ESSAY ON THE GANADHARAVADA

In the Ganadharavada which is a section of the Visesa-
vagyakabhagya of Acarya Jinabbadra, this latter being a
commentary on the Avasyaka Niryukti, we find a number of
philosophical and religious problems discussed by way of a
dialogue between Lord Mahavira and the different ganadharas
(leaders of groups) who came to him in a defiant mood or
motivated by the craving for knowledge. The problems discussed.
are as follows : '

(i) Existence of the soul;

(ii) Existence of karman;

(iii) Identity or otherwise of the soul and the body;
(iv) Existence of bhutas (real entities);

(v) Semblance between this life and the next one;
(vi) Reality of bondage and salvation;

(vii) Existence of gods;

(viii) Existence of the denizens of hell;

(ix) Punya (good) and Papa (evil);

(x) Existence of the other-world (paraloka);

(xi) Reality of Nirvana (emancipation).

We may consider these problems succinctly here. In
doing so we shall link up the allied problems so as to make
the exposition precise and systematic. Jinabhadra has, as
in most works on Indian philosophy, given us a very faithful
account of the opponent’s view along with references to the
scriptures he relies upon and then refuted the arguments of the
opponents, added some to support his own view and finally given
a fresh interpretation of the scriptural text cited by the
opponent. The full significance of philosophical problems is
brought out if we take into consideration the views of the
main systems with regard to them. Hence we shall, in the course
of this brief exposition, discuss the view of the main opponent
and also refer to other views. '

The first problem taken up in the Ganadharavada is that
of the existence of the soul; connected with it is the third
problem whether the soul has an independeut reality or is
identical with the body. It would be proper to take these two
problems together.
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The popular view-point is to believe in the existence of
things that are perceptible to the senses and it is popularly
accepted that there is nmo reason to believe in the existence of
what is not perceptible to the senses. Inference can help only
in those cases where a thing may not be perceived at the
moment, but can be perceived if one wants to perceive it
e.g. fire on the mountain that is inferred from smoke. Again,
inference is based on perception, for the vyapti (rule of
invariable concomitance) cannot be arrived at without it. The
soul or its relation to any linga (mark) has never been perceived
and so inference cannot help us in inferring the existence of
the soul. The Carvaka or Lokayata system of thought which
had a popular appeal is an upholder of this point of view. Only
that much exists as can be perceived by the senses; even the
very wise arrive at ridiculous conclusions when they resort to
inference or means of knowledge other than perception. As
the story goes, a man made certain marks in the dust on the
road just to test the intelligence and rational approach of the
so-called wise, who actually fell a preyto this trick and inferred
from the marks that a wolf had frequented the place. It is but
natural that the soul should be denied according to this line of
thought. Again we do not find anyone who has bad the direct
perception of the soul and hence whose words could be accepted
as verbal testimony. Kven the scriptures make conflicting
statements. In Brh. Up. 24.12 we are told that the mass of
" consciousness itself arises from these material elements and
follows them in destruction, and there is no consciousness
after  death ( Vijnanaghana  evaitebhyah  bhutebhyah
samutthaya tany eva'nu vinasSyati, na ca pretya samjfia'sti).
This seems to corroborate the ILokayata view that the soul or
sentient-principle has no independent reality but is only an
epiphenomenon of the material elements agregating in a certain
proportion. Hence the allied view-point that the soul has no
independent identity but is identical with the bedy, for consci-
ousness is an attribute of the aggregate of the material elements,

~i.e. the body and there is the relation of identity between the
attribute and what possesses it. The Buddha too has said that
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rupa, etc. are not pudgala or the soul, implying thereby that
no external object that is perceived is the soul or that there
1s nothing which can be regarded as the soul. But on the other
hand we have innumerable scriptural passages which tell us of
the existence of the soul. Hence the question as to its existence.
We are also told to perform sacrifices, etc. for the attainment
of heaven, etc. and charity, honesty, etc. are also popularly
regarded as rewarding in future. These by no means yield the
fruit during the existence of the body and are not even intended
to do so. This means that there is some continuation of the
personality even after the body perishes. Hence one cannot
deny the soul outright.* What is the way out ?

*It may be noted that even the materalist Carvakas do
not deny the soul altogether, but regard it as an epiphenomenon
of the elements earth, etc.. Keeping this in view, Uddyotakara
has rightly pointed out that it can be said generally that no
system of philosophy has doubted the existence of the soul
The differences among the different systems are as regards the
nature of the soul. Some regard the body as the soul, others
the sense-organs, mind, intellect, or the aggregate and some
regard the soul as an independent entity distinct from these
(Nyaya-vartika, p. 336). The story of Indra and Virocana is
interesting wherein we are told that Virocana propounded the
view that the soul is identical with the body [Chandogya
Up. 8.8; see also Taitt. Up. 2.1,2 wherein we are told that the
purusa is constituted of anna (food)]. It is not possible to
separate the soul from the body and show it as distinet from
it, as one can draw the sword from the sheath; so the soul
exists only so long as the body does and perishes along with
it (See Satrakrtanga, 2.1.9; 2.1.10. King Paesi of the Digha
Nikaya, after a number of experiments comes to the conclusion
that whatever energy there is is all due to the body and perishes
with it). This view is known as the Tajjiva-taccharira-vada
—the doctrine that the soul is identical with the body. Unfor-
tunately the works of the DBhuta-caitanyavadins (those who
regarded sentiency as emerging from material elements) have
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The rejoinder to all such arguments is, according to the
Jainas, that the apprehension of doubt and other knowledge is
itself the jiva (soul). Knowledge is self-evident and jiva being
of the nature of knowledge is also such and it is not necessary
o resort to any means of valid knowledge. We have the ‘I’
notion with respect to all the three times (e. g. ‘I did’, ‘I do’,
‘I shall do’), and it is sell-evident to all, even to those who
have no claim to rational investigation and knowledge of
scriptures. This ‘I’ notion must refer to some real object and
that is the soul. Moreover, there could be no questioning or
doubting (‘Do I exist or not?’) if the doubter jiva did not
exist. Doubt is an attribute and there must be something of
which it is an attribute. The body cannot be this entity for it
is corporeal and inanimate while knowledge is non-corporeal and
of the nature of bodha (consciousness). Hence the soul must exist
as a substrate of knowledge. 1f one were to doubt one’s own
existence, one would be sceptical about everything. The doubter
cannot doubt at least his own existence. According to our
praciical experience the soul is known to all

been lost; even the Brhaspati-sutra in which the Lokayata
system was formulated has been irretrievably lost. But we find
references to the materialistic view in the scriptures—Brahmanical
Buddhist and Jaina (See Ch. Up. 4.5; Svet. Up. 1.2; Samanina-
phala-sutta, Digha-Nikaya, Sutrakrtanga, 1.1.1.7-8, etc.). Even
within the different currents of thought we find development
regarding the concept of the soul from a material principle to a
sentient entity. (Cf. the uce of words like bhuta, prana, sattva,
ete. for the soul in the Acaranga Sutra).

The Buddhists are Anatmavadins (believers in non-soul)
only in the sense that they do nobt recognise an independent
permanent entity called the soul, but what other systems call
‘atman’ (self), they regard as an everchanging aggregate of
rupa (physical factors) and nama (phychical factors) comprising
vedana (sensabion), sarnjna (conceptual understanding), sarnskara
(impression) and vijiana (pure consciousness). The inclusion of
vijhana is significant. (Sce Milinda Panha 2.4.298).-
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Even if no means of valid knowledge can acquaint us with
a thing it does not fcllow that it does not exist; e.g. ghosts, ete.
The means of knowledge may not be able to operate with regard
to the soul and yet the soul can be an existent entity. Bub in
fact pramanas with regard to the existence of thesoul are available.
The qualities of the soul, viz. memory, desire to go, do, know,
ete. and doubt, ete.—which are all particular forms of cognition—
are established through self-apprehension. Therefore, the substrate
of these qualities must also be known by percepticn, just as a jar
is cognised by perception because its quaiities, colour, efe. are
cognised thereby. Tt cannot be argued that ths soul doecs not
exist becauss it is not perceived, while the jar exists because it
is perceived. The existence of the jar will have to be first established
befors this can be said. And by whatever argument the jar is
established, that same will demonstrate the existence of the
soul too. The soul must bz existent as the substrate of the
qualities, knowledge, etc.. Knowledge, ete. cannot reside in the body
for the knower is different from the senses, because even when
these latter do not operate there is the remembrance of what
has been cognised by them.

We may at this stage discuss the point that consciousn¢ss
cannot emerge from the body which is a conglomerate of material
elements, though it will mean a slight digression from the present
line of thought. Wven if we take the opponent at his word that
consciousness emerges from the conglomerate of the elements, earth,
etc. it must be present to some extent, however slight in each
of the elements severally, so as to become full and distinct on
their coming together. But this is not true, for consciousness
is not observed in the conglomerate. The conglomerate called
body comprises not only the elements, but also the soul and if
consciousness exists in this conglomerate it is not on account
of the conglomeration of the elements bubt because it is an
attribute of the soul. Consciousness is not found in a dead body
and does not emerge even if any element thought to be missing
in it is introduced into it. Green grass may be found when
there is a oonglomerate of earth and water, but this does not
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mean that it is a product of this conglomerate; similarly
consciousness cannot be said to emerge from the conglomerate
of the material clements, but is an attribute of the soul.

To return to our point, the soul is directly and fully
perceptible to one who is free from all passions and whose
knowledge is unobscured. Thus the soul is perceptible to all,
though partially. Tts knowledge can also be arrived at by inference
and this helps us to conclude that others’ bodies too have a soul
associated with them as our body has. Tt is not absolutely necessary
that the lingin (signified) should have been cognised previously
as concomitant with the lifiga (mark) in order that we might be
able to utilise inference. A spirit is generally never observed as
making all sorts of gestures, and yet from certain gestures like
laughing, screaming, etc. we infer the existence of a spirit in the
body. Similarly we can employ a number of inferences to demonstrate
the existence of the soul. To take but two instances :— The maker
of the body must exist because it has a definite shape which has
a beginning, like the jar which has a maker; or, The manipulator
of the senses exists, because they are instruments, as the potter is
the manipulator of staff, wheel, etc.. The soul is this maker,
manipulator and so on, for the concept of God, according to the
Jainas, does not stand the test of reasoning. The soul too, like the
potter, etc, is, in a way, corporeal so long as it is in the trans-
migratory condition, for it is enveloped in the aggregate of the
eightfold material karman. A newly-born child’s knowledge or
desire, etc must be preceded by another knowledge or desire, etc.
respectively, because it is of the nature of knowledge or desire,
etc. These are attributes and so must have a substratum. The
soul ig this substratum and is thus distinct from the body and
persists even when the previous body has perished.

Moreover the very fact that there is a doubt about the soul
establishes its existence, for there can be no doubt with regard
to what is utterly non-existent. For instance, we have the doubtful
cognition, “Is it & man or a post?”; man and post are both real.
Error with regard to a thing or mnegation of a thing is
possible only if the thing is real, When we say the ass’s horn
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does not exist we only mean that the horn does not exist
on the ass, but it does exist on a cow, etc. We negate the
fiva when we say non-jiva; therefore the counter-entity
of non-jiva, viz. the jiva must be an existent entity. The
rule is that if an entity denoted by an etymologically derived,
uncompounded word is mnegated, this negation always implies
the existence of the counter-entity. Jiva which can be etymo-
logically derived and is uncompounded is negated by non-jiva;
so there must be a real entity called the jiva. Not so Dittha
(which cannot be etymologically explained) and khara-vigana
~ (ass’s horn, which is a compound). A word which is etymo-
logically derivable and is uncompounded must refer to a real
thing. ‘Jiva’ is one such word; so the entity ‘jiva’ (soul)
denoted by it must be an existent one. ‘Jiva’ (soul) and ‘deha’
(body) have different sets of synonyms, and so must be distinct
entities. Again, what is non-existent is not negated. If we negate
the soul, it must be an existent entity. The soul cannot exist
without a support; it is very easily seen that the body is this
substratum, for we have marks of its residence in the body,
viz. knowledge ete..

The Vedic passage ‘ Vijnanaghana evaitebhyah...” should not
be interpreted to mean that sentiency perishes with the body.
Vijiana in this passage means parbicufar knowledge which is a
sum total of jnana (determinate knowledge) . and darsana
(indeterminate intuition). The soul is non-different from this
vijiiana and being permeated by it, is called vijiana-ghana. ‘Eva’
stresses that this is the very nature of the soul, otherwise it would
not be inherently sentient, as happens in the case of the soul in the
Nyaya-Vaisesika. Particular knowledge (vijiana) arises from the
bhutas (objects like jar, cloth, etc. which have assumed the form of
knowables). These vijnanas are different modes of the jiva (soul)
and hence it can b2 said that the jiva arises out of the knowables,
When these objects are no longer perceived (on account of their
being covered by something or on account of absent-mindedness,
etc.) this particular knowledge does not arise; or when we leaving
one object concentrate on another, that particular knowledge can -

G-6
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he said to have perishal on the destruction of that object in its
awprciby a3 a knowable, and hance that particular mode too of
thy soul can ba said to have perished. But this should not be
undsrstood to maawn thab the soul totally perishes. Such modes
ksep on arising anl perishing, but there is a continuity of
consciousness which should not bz lost sight of, and in respect
of which tha jiva is imparishable. In ths Jaina view, every
entity has the thres-fold nature of origination (utpada), destruction
(vyaya) anl porsistance (dhrauvya). Ths soul persists in the
midst of this sort of origination and destruction. The soul is
self-luminous ( Cf. Brh. Up. 4.3.6); this self-luminosity is the same
as jiana (santiency, knowledge) and this shows that this jiina-
natare of the soul i3 in no way dependent on the existence
or non-existencs of matarial objects; particular knowledge alone
is thus dep:ndent. Thus the existence of the soul as an inharently
senbient, self-luminous entity persisting in the midst of change
has been proved. The soul is doer and enjoyer and can experience
pleasure-pain, bondage, transmigration, and emancipation.*

*The Nyaya-Vaisesika system regards the soul as
eternally unchanging and as the substrate of a number of
qualities like knowledge, pleasure, ete. which are produced in
it~ by its association with the body. Thus, the soul is not
inherently conscious, but is capable of being conscious. The
Samkhya-Yoga regards the soul as pure sentiency, qualityless,
unaffected, absolutely unchanging, non-doer, non-enjoyer, merely
a witness; all operations of knowledge, pleasure, pain, bondage,
salvation, etc. are on account of ifts association with the
buddhi (intellect). The Buddhist views will be discussed later; as
also the Vedantic. The Mimamsa view seems to be very much like
that of the Nyaya-Vaisesika. The Vedantic view of the soul is
similar to that of the Saimkhya-Yoga, only the soul is not
absolutely independent as in the latter.

In all these systems the soul is entirely distinct and
virfually independent of God even if God is recognised. Only
the Vedanta recognises GGod and regards the souls as illusory
manifestations of God (éankara) or as real and in a way non-
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As to the number of souls, the Vedantins believe that there
is but one Ultimate Entity, one sentient principle, Brahman,
which is all-pervading. They claim to have the support of the
scriptures. But the Jainas say that if the same soul were
present in all bodies, it would have the same characteristics,
which is not what we find. Every individual has his own
pleasure, etc.. There are innumerably more miserable souls than
there are happy ones in the universe. If they were all one,

there would be nothing like happiness or pleasure for any one."

But we do find one person happy as against others who are
unhappy. This clearly shows that the souls are infinite in
number. ‘

The souls are also not all-pervading (vibhu). The
characteristics of the soul are found only within the expanse

different manifestations or parts of God (Bhaskara, Ramanuja,
Nimbarka, Vallabha, Srikantha, and others) or as different from
but as dependent on God (Madhva), or as inseparable from God

( Vijianabhiksu). God though recognised in the Yoga system has

no special significance in his relation with the souls. Nyaya:’

Vaisesika recognises God as the creator of the world, in
accordance with the karman of souls. In Vedanta, excepting
the philosophy of éaﬁkara, neither the souls nor God can
be regarded as kutastha-nitya or absolutely changing. Of course,
in all the systems except the Buddhist, the souls are eternal
entities. Sankara would agree from the point of view of lower
knowledge, for from the esoteric point of view the souls are
unreal and so there is no question of their being eternal or not.

t+ The Upanisads recognise Brahman as the Absolute Principle
and regard the inanimate world and soul as manifestations or
modifications of the ultimate which is both immanent and
transcendent. All the Vedantic philosophers are of this view,
exceph Sankara who interprets the Upanisads to mcan that
there is but one non-dual, absolute principle, and all else is unreal.
All the systems of philosophy recognise an infinite number of
souls, Even the Vijianavadins recognise an infinite number of
streams of consciousness. =
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of the body and so can exist only in the body and be of the

same size as the body. It is capable of expansion or contraction
in accordance with the body it occupies. |

Mahavira holds that there is a relation of bhedabheda
(identity in difference) between the basic substance and its modes
(paryayas) or attributes (gupas) as against the Nyaya-Vaisesika
who regards the substance and attributes as absolutely distinct
but joined together by the relation of inherence (samavaya). On
account of this the Nyaya-Vaisesika can afford to hold that
the soul is eternally unchanging (kutastha-nitya) even when
qualities like knowledge, pleasure, pain, attachment, dislike, effort,
merit, demerit are produced in it or are destroyed (dissociated).
The Jainas, on the other hand, true to their belief in the three-
fold nature, viz utpada-vyaya-dhrauvya, regard the soul as
parinami-nitya (eternal in the midst of change). New paryayas
of knowledge, pleasure, pain etc. are created in it, and they also
perish; accordingly from the point of view of these paryayas, the
soul can be said to be originated or destroyed, while from the point
of view of the basic substance (dravya) it remains eternal. Thus
there is a constant change in the soul and yet it remains eternal.

The Buddhist theory of the soul-principle invites
comparison here. As said above, the Pali Pitakas say that
what others regards as a soul is but an ever-changing aggregate
of nama-rupa. It is beginingless and endless as a stream of
changing point-instants, but is not a permanent entity. This
view is known as Pudgala-nairatmyavada (Doctrine of the
essencelessness of the soul). The Buddhists were condemned as

t The Nyaya-Vaisesika, the Samkhya-Yoga, and Sankara
regard the soul as all-pervading. The Vedantic teachers other
than é&hkara, regard the soul as atomic (apu), their argument
being that the soul is eternal and so can be either atomic or
all-pervading. But it cannot be all-pervading as that would involve
much confusion. The Buddhists have not said anything precisely
as to the size of the citta (mind) or vijiana (consciousness), bub
the hadayavatthu (heart) is said to be its locus in some Buddhist
works (Visuddhimagga, 14. 60; 17. 163, etc).
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non-believers in soul, so a section of them viz. the Sammitlyas
or Vatsiputriyas advanced the theory that there is an entity
called the pudgala or soul. This view did not find favour, as
it was regarded as being against the view of Buddha. The
Sarvastivadins, on the other hand, to hold their own against other
currents of thought recognising a soul and thus justifying the
doctrine of transmigration and bondage-salvation, gave the name of
citta to nama ( vedana, sathjna, sathskara, and vijiana ) and gave an
analysis of it as divided into a number of parts. Iven while °
accepting it as momentary, they established it as existing in
all the three times by recognising its potency in the past and
the future. This was equivalent to accepting Kternalism
(Sasvatavada) to which Buddha was very much opposed. The
Sautrantikas, therefore, came forward to established it as momentary
and existing in the present instant alone. The Madhyamikas realised
that this was simply dialectics and this inspired them in the
direction of éﬁnyavéda or the doctrine of the essencelessness of
things. Ultimately the Vijnanavadins established that streams
of momentary consciousness, infinite in number, are the only
reality, everything else being external projections of them. This
gives us some idea as to how difficult it is to deny a persisting
senbient entity. The Jainas as compared to others have a synthetic
approach inasmuch as a harmony is established by them between
both change and persistence. The Buddhists find it very difficult
to explain bondage, transmigration, emancipation, memory,
recognition, ete. on the basis of the theory that every point-instant
is different from the preceding and the succeeding point-instants
of nama or citta or vijiiana, as no identity is recognised. It is
also not possible to have the knowledge of the momsntariness of
all things in the some moment, for knowledge too is momentary.
To avoid these difficulties, it would be more rational, according
to the Jainas, to recognise a soul distinct from the body.

Knowledge is inherent in the soul, but does not shine because
it is obscured by the veil of karman. Fiwe kinds of knowledge can
arise with the removal of the corresponding karma-veil, viz.,
mati (sensuous), sruta (scriptural), avadhi (visual intuition),
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manah-paryaya (intuition of mental modes) and kevala (pure
and perfect knowledge). The soul in its pure state does not require
any external help of the sense-organs, efc; but these are
helpful only in removing partially the karma-veil. Kevala-

jnana is perfect and eternal, has an infinite number of things
as its objects and persists in a pure condition eternally.

The soul though a real entity is not perceived because it is
non-corporeal. That it is not perceived is no evidence of its
being unreal. Charity, sacrifices, austerity, pursuit of knowledge,
ete. can yield their fruit only if the soul is a real, persisting
entity.

Souls can be classified as sarnsarin (worldly, transmigrating)
and mukta (cmancipated). The sarmsarin souls can again be
samanaska (possessed of mind) and amanaska (devoid of mind)
or trasa (dynamic) and sthavara (stationary). Earth, water, and
‘vegemtion are sthavara, and fire, wind air, those with two
sense-organs, three-senses organs, etc. are trasa. Trasa souls are
50 called because they are capable of movement from one place
to another and capable of effort to bring about pleasure and avoid
pain. Fire and air are called trasa not because they possess this
nature, but only because they resemble souls with two sense-
organs, ete. with regard to movement. That isto say, trasa souls
are of two kinds—labdhi-trasa (souls with two senses, etc.) and
gati-trasa (air, fire). These latter are in reality sthavara but are
known as such on account of their having movemert. Souls
are again bhavya (those that can be emancipated) and abhavya
(those that will never be emancipated).
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BONDAGE AND EMANCIPATION OF THE SOUL.

The question of bondage and emancipation, whether
there is anything like bondage or emancipation is discussed
in Ganpadharavada, 6 and the nature of emancipation in
Ganadharavada, 11.

There are conflicting statements in the scriptures which
say : “Sa esa viguno vibhur na badhyate samsarati va, na
mucyate mocayati va, na va esa bahyam abhyantararn va veda” -
[This soul is all-pervading and qualityless. Neither is it bound
nor does it transmigrate. It is not freed (from: kaiman) nor
does it free (karman); it knows mneither the (external nor the
internal]; and also “ Na ha vai sasarirasya priyapriyayor apahatir
asti, asariratn va vasantam priyapriye na spréatah” (The
embodied soul can never be free from pleasure and pain, while
these do not affect the soul as it exists in an unembodied state).
The former statement says that bondage and emancipation have
no reality, whereas the latter statement implies their reality.
Dialectical arguments also lead one to question them. If bondage
means the union of the jiva (soul) with kaiman, has this union
a beginning or is it beginningless ? If it has a beginning, did the
jiva exist first or karman ? Or were they simultaneously predueced ?
Bondage cannot bz explained in the light of any of these.
(1) Jiva cannot exist before karman, for like the ass’s horn it would
have no cause and so would be unproduced. What is produced
without a cause should also perish without one. Iven if jiva
is beginningless, there cannot be its union with karman
without a cause, for if this union were there without any
cause, it would occur in the state of emancipation also. If the
soul be thought to have no union with karman, it is ever
emancipated; or in the absence of bondage, the question of
emancipation does not arige at all.* (ii) Kaiman cannot be there
before jiva which is regarded as its kartr (dcer, agent). If karma
be produced without a cause, it would also perish without one.

* This is the Sarnkhya and the Kevaladvaita view.
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(iii) If Jiva and karman were simultaneous, the drawbacks of
both the above cases would be present and again, one could not
be regarded as the kartr and the other as the effect. If the union
of jiva and karman be regarded as beginningless, it would also
be endless, and the soul would never be emancipated. Thus one
feels like questioning the fact of bondage and emancipation.

All accept that bondage is the union of jiva and karman,
for mere union of soul and matter cannot bring about bondage.
There must bs some attachment, etc., primary or secondary, on
the part of the soul, for karman and bondage to arise. This
attachment, etc. is caused by Avidya (Nescience)—ignorance of
the true nrture of things. One can, according to the Jainas.
‘become free from this bondage by true knowledge (samyag-jhana),
faith (darSana) and conduct (caritra); (Samyagdarsana-jnana-
caritrani moksamargah — Tattvartha-si 1.1).] Avidya leading
to attachment, etc. inspires the soul to act with passion with
respect to matter and this brings an unseen potency (adrsaf,
karman) in association with the soul, which yields the fruit of
the past material physical act when it becomes ripe for fructi-
fication. The contact of soul and matter does not by itself
bring about bondage, but when the soul on account of this

1 The Upanisads regard knowledge as the direct means to
the attainment of emancipation; and regard action, devotion
worship etc. as secondary. We find this very view in the
Buddhist schools, the Nyaya-Vaisesika, Sarnkhya, Vedanta of
Saikara and so on. Parva-Mimarmsi holds that action can
itself lead to moksa (emancipation) while the theistic thinkers
holds that bhakti (devotion) is the most important and direct
means leading to moksa, and regard knowledge and action as
subsidiary. Some Vedantic school and the Saivaites believe in
the samuccaya (combination) of knowledge and action as
leading to moksa. The argument of Sankara and others who
believe that jliana (knowledge) alone leads fto moksa is that
Vidya alone can destroy Avidya, being its opposite and thus
bring an end to bondage.
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karman takes a body unto itself, it is bound, and it is from this-
bondage that the soul has to free itself.t

Now we may refute the arguments of the thinkers who are
sceptical about bondage and emancipation. The chain of karman—
body — karman —body—....is beginningless, so it is ridiculous
to ask which was first. It is like the chain of seed and sprout
related to each other by the cause-effect relationship. A particular
body is the cause of a future karman, while being itself the
effect of a past karman and so on ad infinitum. Thus karman is
beginningless, ‘Karman’ comes from the root ‘kr’, ‘to do’, and what
is done is itself a bondage. If karman be beginningless, bondage
too should be beginningless. Now we must prove that the union of
jiva and karman is beginningless. The cause-effect relationship
does exist between body and karman, but neither would be produced
without an agent, a doer, viz. the jiva. The jiva creates the
body through the karman, and also karman through the instru-
mentality of the body. Thus the jiva is beginningless and its
bondage also is beginningless,

The continuity of the union of jiva and karman though
beginningless need not be endless. The seed-sprout chain though
beginningless can come to an end if any individual seed or sprout
perishes without having produced its effect. Similarly the union
of jiva and karman, though it may have been handed down in a
beginningless time, can be cut off by austerity, restraint, ete..
Again, such beginningless unions can be of two types—of the type
of the union of jiva and akasa, and of the type of that of gold
and soil. The former is beginningless and also endless; the latter is
beginningless, but can be ended by being successful in separating
the two. The bhavya souls who are capable of being emancipated
have this type of union with karman, while the abhavya

t The Idealist philosophers (Sankara, Vijiianavadins) do not
recognise any material principle as real, but even they have to
accept Brahman’s association with the indescribable Maya
(principle of Illusion) or Avidya (Nescience) as leading to
bondage.

G-17
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‘sotils who can never be emancipated and are doomed to eternal

bondage, have the former type of union with karman, (See
gathas 1820 ff).

Emancipation though caused by means is endless exactly
like pradhvarnsabhava ( posterior negation) of jar, which, it may it
be noted, is not & non-entity, but is an assemblage of pudgala (matter)
characterised by the destruction of jar. But, as a matter of fact, moksa
is not something artificial or brought about. As the destruction
of jar means the existence of space alone, and no change is
effected thereby in space which remains unaffected - and eternal,
$0 in emancipation, destruction of karman signifies the jiva
existing by itself in its pure state; no change is-brought about in
it. Thus. emancipation is eternal. The Jainas have no objection
if moksa is regarded as, in a way, non-eternal, for according to
them' every entity is eternal from the point of view of the basic
substance and non-eternal from that of its modes. When we
refer to a thing as destroyed, or as originated, or as efternal, we
have only one particular aspect of the thing prominently in view.
The emancipated soul can be said to have perished from the
~'point of view of its mundane state, but to persist from the point
of view of its ‘soulness’, its upayoga (consious activity), ete; it
”ca,n also be said to have perished from the point of view of the
‘4pelfect10n of the first time-point and to have originated from
the point of view of the perfection of the second time-point
and to have persisted as substance.

The Buddhists believe that as the lamp is completely
extinguished (nirvana), so the soul totally perishes in the
.gtate of nirvina or moksa. But they are mistaken; even the
lamp does not absolutely perish, it merely undergoes a change;
‘it gives up its parinama  (modification) as lamp and assumes
that of darkness, as milk turns into curds. The lamp after
extinetion is not seen because it has undergone a transformation
and become subtle. Things which are initially amenable to one
sense-organ, after modification can be perceived by quite a
differant sense-organ or become imperceptible. Musk and camphor,
to take an example, are substances perceivable by the sense of
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sight, but if blown off elsewhere by the wind, can be perceived
only by the sense of smell, and if the distance be very great,
it may not be perceived by any sense-organ. Similarly, every-
thing merely undergoes a mcdification, but does not perish
outright. The lamp, originally perceivable by the eyes can be
perceived by the sense of smell when it is extinguished, so one
cannot say that the lamp perishes absolutely in its state of
extinction (nirvana). Similarly when the soul attains parinirvana,
it attains another transformation of the form of unobscured
perfect happiness. Absence of duhkha (pain) is not bliss, and if
a soul is just free from pain (which includes worldly pleasures
also) in the state of moksa (as Nyaya-Vaisesika believes), it
cannot be looked upon as experiencing happiness or bliss. The
emancipated soul experiences natural perfect bliss free from a
false sense of ego. The soul in the state of moksa has perfect
knowledge, and is omniscient for all obstructions have been
removed. In the absence of punya (merit) and papa (demerit), which
lead to misery directly or eventually, the soul is perfectly happy.
- Body, sense-organs, etc. are not required for the attainment
of the perfection of knowledge, happiness, etc. for these are the
very nature of the soul; and body, etc are helpful only when
these are obstructed by the karma-veil, but are otherwise them-
selves a hindrance.* ‘ .

* All systems of thought agree in holding that ignoranée of
the true state of things or the misconception of soul in nonssoul,
is the cause of bondage. Removal of ignorance and realisation of the)
true nature of things brings about moksa (emancipation). Of course,
the conception of reality is different in each system. This state of
emancipation does not fall, as a matter of fact, within the scope of
any of the empirical means of knowledge, it can only be directly
realised. Yet worldly as we are, we have to resort to language to
describe the indescribable. Though the descriptions and terminology
may differ, the ultimate goal is the same in all the different systems,
as Haribhadrasuri has pointed out. (Sarnsaratitatattvarn tu pararn
nirvanasamjiitam; tad dhy ekameva niyamat sabdabhede’ pi
tattvatah;—Yogadrsti-samuccaya, 129. Sadasivah param brahma
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The vedic passage ‘Na ha vai sasarirasya...’ refers to the
embodied state or bondage and the unembodied state or
emancipation; even when we are told: ‘Sa esa viguno vibhur
na badhyate’, this is with reference to the emancipated soul
which has no bondage, and should not be taken as referring to both
the states. Hence there is no conflict so far as such scriptural
statements are concerned. When the soul is referred to as

siddhatma tathateti ca; sabdais tad ucyate’ nvarthad ekam
evaivamadibhih —Ibid. 130, Sodasaka, 16.1—4. So also
Kundakunda, Bhavaprabhrta, 149).

Yet the descriptions of the state of moksa (emancipation)
differ, The Buddhists have used the simile of the extinction of
a lamp (dipa-nirvana) to give an idea of moksa and hence the
impression that moksa is for the Buddhists a state of utter
exbtinction. But going deeper into their writings, we find nirvana
classified with the asarhskrta (uncompounded ) entities and is said
to be dhruva (permanent), Subha (good), of the nature of happiness,
uncaused, etc. (See Udana, 73, 80; Visuddhimagga, 16.71,74,90).

So moksa as a state of eternality (though as a continuum),
pure sentiency, bliss is recognised by the Buddhists also. The
Nyaya-Vaisesika regards substance and qualities as entirely
distinct entities; qualities like knowledge, etc. are produced in
the soul on account of its association with the body, etc.. When
in the state of moksa, the soul is dissociated from the body,
ete, it is also devoid of these qualities, and remains by itself. But
the Nyaya-Vaisesika recognises omniscience, perfect bliss, ete. in
God. The Samkhya-Yoga system regards the purusa as pure
sentience, which is always qualityless, and it remains as such in
the state of moksa, Atman in the Vedanta is sat-cit-dnanda
(existence-sentience-bliss). It may be noted that according to
Sankara Vedanta alone the soul in its state of emancipation merges
completely in the Absolute Brahman; in fact whatever
individuality it had was due to Avidya, was an unreality; it
merely realises its true nature in the state of moksa. All the
“other schools and systems recognise the distinct individuality
of the soul even in the state of moksa.
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‘embodied’ or as ‘unembodied’, it can be easily seen that these
epithets can refer to only an existent entity; hence the
extinction of the soul cannot be thought of.

There is a scriptural statement:1“ Jaramaryam vaitat sarvam
yad agnihotram”— One must perform agnihotra as long as one
lives. The rite of agnihotra is the occasion for the slaughter of
creatures, hence there is some fault in it also. If one has to
perform the agnihotra as long as one lives, there is no scope
for anything that brings about apavarga or emancipation. Can
this mean that there is nothing like moksa (emancipation)?
No; there is a ‘va’ in the statement which indicates that man
should perform the agnihotra as long as he lives and he should
also perform activities leading to moksa.

Once a soul becomes emancipated, there is no question of
its being bound again or leading a mundane life all over again. The
karma-matter is for ever dissociated from the soul; even though
the karma-maftter may be existing where the scul exists, the
free soul will not be bound again, for the causes of bondage —
the activities of mind, speech, and body, and perverse attitude —
are absent.

As soon as a soul becomes emancipated, it being light on
account of the removal of karmic matter flies up to the farthest
extremity of the loka (cosmos, inhabited universe) in a single
time-point, even as the castor-seed shoots upwards when its outer
covering or sheath breaks off. The emancipated soul does not
go beyond this abode of the siddhas (perfect beings), for beyond
it is aloka and the dharmastikiya (the principle of motion
which has spatial existence) that helps motion does not exist there.*

+ The reading in the Sata. Br. (124.1.1) is:—“TEtad vai
jaramaryam sattvam yad agnihotram, jaraya va hy eva’sman
mucyate mrtyuna va.”

* Those who regard the soul as all-pervading or ubiquitous
have not to consider the question of the place of the soul’s
residence after emancipation, for the all-pervading soul has no
place where to go. Among the theistic philosophers of the
Vedanta, the Vaisnavaites believe that the emancipated soul goes
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There are a number of steps on ascending which the soul attains
perfect emancipation. They are the different stages of spiritual
development (gunasthanas). This is comparable to the krama-mukti
(gradual emancipation) of the Vedic current of thought or to the
stages of yogacarya (yogic meditation) of the Buddhists. The soul
may continue to be embodied even after it does not bind any new
karman unto itself. This is what is known as jivanmukti, as
against videha-mukti (when it is free from the body).

[The Buddhists also have the concept of ‘sopadisesa’ and
‘anupadisesa nirvapa’,* upadi signifying the five skandhas].

(For a detailed discussion regarding Jiva, see Gapadhara.
vada 1, 3, 6, 11).

THE DOCTRINE OF KARMAN

“The doctrine of Karman is the central degma of the
Indian religions. It means: every action, every word, every
thought produces, besides its visible, an invisible transcendental
effect—the Karman: every action produces, if one may so express
it, certain potential energies, which under given conditions, are
changing themselves into actual energies, forces which, either as
reward or punishment, enter sooner or later into appearance.” {
The Ganadharavada thus rightly assigns a place of importance
to the discussion of the doctrine of karman. We find in Ganadhara-
vada 2 a lengthy discussion establishing the existence of karman.
It be pointed out that karman figures prominently in
Ganadharavada 5 dealing with the semblance between this world
and the other world, and in Ganadharavada 7,8 establishing
. the existence of gods and hellish beings, in Ganadharavada, 9

to the world of Vispu and enjoys the company of Visnu. Nagasena
has said in the Milinda Panha, that the pudgala (Buddhist word
for soul) can realise nirvana in whatever piace it is existing in.

* The concept of jivanmukti is acceptable to all systems of
philosophy and individual philosophers except Ramanuja, Nimbarka,
Madhva and Mandana and the like among the Sankaraites.

1 ‘The Doctrine of Karma in Jaina Philosophy '—Dr. H.
Glasenapp (Preface to the German edition p, xi).
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which concerns itself with the reality of punya (good) and papa

(evil) and in Ganadharavada 10 which deals with the reality
of the other-world. It is also referred to in other places.

Before we come to a detailed discussion of karma it would be
more convenient to briefly trace its history. We cannot definitely
say that the Vedic people never inquired into the diversity of
existence on the human earth; but from what evidence we have
we can say that their thought centred round the sacrifice which they
performed for the propitiation of gods who in turn were supposed to -
give them the things they desired. After death,* a person went, accord-
ing to them, to the world of Yama or Visnu or any other world of
happiness if he was good and religious, and the irreligious people
were said to be doomed to darkness, whatever that might have
meant. Persons going to the world of happiness were supposed to be
rejuvenated and to stay thereeternally enjoying the fulness of life. In
the Brahmanas, wehave the inquiry whether life in that other-world
is perpetual, and we find Naciketas asking Yama, in the Taitbiriya
Brahmana, how his actions could never be exhausted. This means
that with the development of thought it struck the Vedic people,
that if as a result of their good religious actions they could start
a new happy life in heaven, that life could also come to an end,
exactly as the things of this world are exhausted after they have
been enjoyed. Again, they must have realised, especially as the science
of sacrifice became more and more complicated and magic-like,
that one does not always attain the fruit of sacrifice in this life
and yet sacrifices could not have been be performed in vain. This

Aa,lso could have led the Vedic people to speculations about other
lives wherein the fruits of actions could be enjoyed. But the act
perishes, so how could it yield its result when it is itself not
existent ? It must be leaving behind some invisible effect (adrsta)
—some potentiality which materialises at a later stage in the
form of reward (or punishment if the original act was sinful).
The doctrine of karma can be clearly seen in the Upanisads,
though we find in the Upanisads other theories referred to as

* See Religion and Philosophy of the Veda, vol xxxii—A. B.
Keith (Harvard Oriental Series). -
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accounting for the world, viz. Kala (time), Svabhava (Nature),
Niyati (Destiny), Yadrecha (Chance), Bhuta (Elements) or Purusa
(Cosmic Man—sentient principle).* The absence of karma, here need
not lead us to believe that it was not accepted at all. Karman
refers to the individual directly while these attempt to explain
the world as a whole.

A view gaining popularity and receiving more and more
attention is that the doctrine of karma owes its existence to the
indigenous people —the pre-Aryans. That the souls of the dead
inhabit plants, etc. is not an idle sp2culation of primitive psople.
While the doctrine of karma is not traced in the Vedic religion
in the earliest stages, it can be seen to be firmly rooted in other
schools of thought, like the Jaina and the Buddhist, especially
‘the former and it is now recognised almost by all that
these flourished independently of the Vedic current of thought.
Another factor that supports this view is that belief in rebirth is
not found in any of the other countries inhabited by the Aryans,
and it is not also found in the Vedas. This means that the concept
of rebirth and of karman was borrowed by the Aryans from the
indigenous people and incorporated into their own way of thought.
Morever, even the Upanisads spezak of the origin of the world,
while the Jainas and the Bauddhas hold that the world has no
beginning, but is a beginningless and endless continuum. This also
corroborates the view that these schools are not Aryan in origin.
If we trace the history of the doctrine of karman we find that the
Vedic school has not devoted as much thought to the concept of
karman, as the Jainas or even the Buddhists. In a way it comes
. into conflict with the Vedic idea of the omnipotence of God and
they have always to explain this away, We find that Yajhavalkya
in the Brhad. Up. 3.2.13, takes Artabhaga to a quiet corner to
discuss the problem of karma. Can this be a clue to the fact
that the doctrine of karma was not yet so popular as to be
discussed in the presence of all, who would find in it a revolu-
tion in ideas and even heresy ?

* See S’;vetééva’sara Up. 1.2.

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



BT
"Nature of Karma:

The term ‘karma’ is used both in colloquial language and in
the sastras In popular usage it means ‘ work,’ ‘profession, vocation,
et In sastric language it has a number of meanings—all
action such as eating, drinking, trembling, shaking, jumping,
moving, ebc. whether it pertains to animate or to inanimate
things. The ritualist Mimarhnsists understand by the term the cult of
Vedic rites — sacrifices, etc ; it also refers in the Smrtis to the duties
of the varnas (castes) and asramas (stages of life); and also to vratas
(vows), ete. and such other religious practices. By the way, we may
note that karma in Grammar means the object of the subject’s
activity —the most desired of the subject. The Nyaya-Vaisesika
system has a principle called karma (action). The Jainas use
the word in a two-fold ssnse—the modification of the form of raga
(love), dvesa (hate), etc.—which is called kasaya (passion) or
bhava (psychic) karma. The other karma is the dravya-
karma, its material counter-part; it consists of karmic
matter which by virtue of the bhava-karma clings to the soul.
The action of the soul on account of such causes as perversity,
passion, etc. is called karma. This definition applies to both
spiritual or psychical (bhava) and material (dravya) karma,
inasmuch as bhava-karma is an effect of which the soul is both
the doer as well as the material cause (upadana-karana); and
jiva functions as an agent with regard to dravya-karma which
is a modification of subtle karmic matter. Again dravya-karma
is ingtrumental in the accumulation of bhava-karma, and bhava-
karma in the accumulation of dravya-karma.* Bhava-karma

* All the systems of philosophy which recognise re-birth have
also to recognise some potentiality of actions which yields its
fruit at a later stage—whatever be the name they give to it—
avidya (—in Vedanta it almost corresponds to bhava-karma, when
-avidya means psychic obliqueness), vasana (predisposition in
- Buddhism and Yoga), asaya (mental deposits— in Sarnkhya-
Yoga), apirva (potency in Purva Mimarsa). Adrsta (unseen),
punya (merit), papa (sin), samskara. (latent traces), dbarma
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and dravya-karma are mutually related as cause and -effect each
-of the other; and thus the stream of each is beginningless, though
it may ba possible to point out any one dravya-karma becoming
~ the cause of a bhava-karma and vice-versa; individually every
~ karma has a beginning, but from the point of view of the
continuum it is beginningless.

. Cause of Karma bondage :

Mithyatva (perversity), avirati (intense attachment, non-
“abstinence). kagaya (passions) and yoga ( vibrations) are regarded
as the causes of karma. The two causes mentioned in works
dealing with karma, are mostly kasaya and yoga, or kasadya is
“mentioned even alone. Kasaya can be of many kinds, but it has
been regarded as two-fold —raga (love, attachment) and dvesa
(hatred), which can be looked upon as including all the psychic
~ variations, Igriorance by itself is not a bondage; it must be
“accompaniel by raga or dvesa to have a binding effect. It is
karma that is the essential bondage.

——n

(merit), alharma (demerit) are found in the terminology of
almost all the darSapas in the sense of karma. The Nyaya-
Vaisesika regards adrsta (dharma-adharma) as a quality produced
in the soul by action of some kind-—of body, speech or mind,;
it has a beginning. The Mimarnsakas hold a similar view.
The Sarnkhya-Yoga and Vedanta regard the soul as absolutely
pure and unchanging, and regard karma as an attribute of the
- inanimate buddhi (intellect). The Jainas regard both spirit
~and matter a3 capable of modification, and hence recognise both
-gpiritual as well as material karmas. It may be noted that no
system other than the Jaina recognises karma as two-fold,
'-ﬂiough characteristics of both the kinds may be found in their
~econcept of karma. But the parallel evolution of spirit and matter
is a peculiarity of the Jaina system of philosophy. Buddhists
recognise a constant flux in the soul, as their vasana or karma
ig-spiritual.
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Annihilation of Karma :

Karma can be annihilated and emancipation attained by
(i) samyag-darsana, (true faith) (ii) samayag-jiana (true
knowledge), (iii) samyag-caritra (true conduct), or to put it
briefly by knowledge and action. In the other darsanas,
jiana alone is mostly regarded as the immediate cause of
the annihilation of karma, and action etc. are regarded as causes
indirectly as bringing about purity of the mind. Some regard
knowledge and action as joint causes of the annihilation of karma. -
Bhakti (devotion), and yoga too are accorded this honour. On
comparison, we find that samyak-caritra comprehends restraint of
the mind, conquest of the sense-organs, purity of the citta (mind
and even soul with the Buddhists and the Jainas), etc. and so does
the same work as action and yoga. Samyag-darsana means faith,
which is allied to bhakti. Samyag-jnana is the path of
knowledge.

Classification of Karma :

" The soul in its pure state possesses perfection of all sort;.
but its characteristic attributes are obscured in the defiled state
of bondage. In the state of perfection, the soul has infinite
knowledge, infinite intuition, and bliss and is free from delusion,
delimited longevity, embodied existence, gradation of status and
obstruction of energy. The karma matter obscures and obstructs
these characteristics of the soul. The soul under the influence
of kasaya (passion) and yoga (vibrations of body, vocal organ,
mind) binds unto itself karmic matter; this is the state of
bondage. A very fine simile is given for this: As a lamp by
virtue of its heat draws up oil with its heat, and after doing so
transforms it into its body (i.e. the glow or flame), so the
soul-lamp with the qualities of attachment, etc. attracts, by the
wick of its vibrations, material aggregates (skandha) and after
having done so, transforms them into karman—

“Usmagunah san dipah sneham vartya yatha samadatte,

adaya sariratayd parinamayati ca’pi tarn sneham;

tadvad ragadigunah svayogavartya “tmadipa adatte,

skandhan adaya tathd parinamyati tams$ ca karmataya,”
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Karman is classified into eight fundamentlal types and these
are sub-classified into as many as 148 sub-types * — The eight
main types are as follows:-

( i ) jianavarana karman, which obscures knowledge,

( ii ) darsanavarana karman, which obscures intuition,

( iii ) vedaniya-karman, which produces joy and grief,

( iv ) mohaniya-karman, which obstructs right belief (darsana)
and conduct (caritra), and is accordingly sub-classified into
darsana-mohaniya and caritra-mohaniya,

( v ) ayuska-karman, which determines the duration of life,
and apparently obscures the immortality of the soul,

( vi ) nama-karman, which gives the bodiless a body—of whatever
kind it be,

( vii ) gotra-karman, which determines status—racial, social, etc.,

(viii) antaraya-karman-—which obscures and obstructs the
infinite energy of the soul for resolution and enjoyment
of wealth, power, etc..

Of these eight types of karman, four viz. jnanavarans,
darsanavarana, mohaniya and antaraya are obscuring (ghatin),
and the remaining four are non-obscuring (aghatin). Of the
ghatin types again, some are ‘ completely obscuring’ (sarva-ghatin)
and others ‘partially obscuring’ (desa-ghatin).t

Karmans are also classified as sinful (papa, asubha) and
virtuous or auspicious ( punya, subha ). But whether punya or papa,
karman is binding all the same, and has to be got rid of.}

*Cf. The Doctrine of Karman in Jaina philosophy—Dr.
Glasenapp; also Studies in Jaina Philosophy, Ch IV—The Jaina
-Doctrine of Karma, pp. 220 ff—Dr. Nathmal Tatia. Yoga
recognises fruition of karman as three-fold—jati (determining body),
ayu (age) and bhoga (enjoyment, joy and grief and ignorance).

1 See The Doctrine of Karman, p. 20.

1Yoga hasdivided karman into krsna (black, inauspicious), sukla
(white, auspicious), sukla-krsna and asukla-krsna (which are not bind-
ing). Bauddhasaccept kusala karman. They have a somewhat detailed
theory and classification of karma with reference to its fruition,
otc.. See Milinda-paiiha, 3.36; Abhidhammattha-sangaha 5.16-19.
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Besides this, the Jainas have discussed at length the
duration (sthiti) of the different karmans with their sub-types,
their intensity (rasa or anubhaga), space (pradesa) of the soul
occupied by karman, which bondage is called pradesa-bandba, as
against prakrti-bandha which is according to the nature and the
type of the bondage, e. g. jianavaraniya, etc.. The space occupied by
souls is densely filled up with karmic matter which pours from
all sides into the souls which are engaged in activity (yoga).
This pouring in is called asrava (influx) and continues till the
soul is free from all activity. This asrava (influx) varies directly as
the measure of the activity of the soul. The karma-particles absorbed
by the soul develop into the eight types of karman.* Bandha
(bondage) is the assimilation of karmic matter and its develop-
ment into different types. This corresponds to kriyamana karma
of the other darsanas. Udaya (realisation) is the becoming
manifest of the effects of the karmans in due time, their ripening
and fruition (vipaka). This corresponds to prarabdha karman. Satta
is the existence in the state of potentiality of the karmans from
the time of their assimilation till the time when they ripen or
are annihilated. A detailed description is given of the bandha-
udaya-satta sthanas of the types of karman—as to which sub-type
of a main type can exist side by side in bandha, or udaya or
satba. Udirana is the pre-mature realisation of the effect of karmans.
The time during which a karman works, and its intensity are
definite, but every karman can increase or decrease its effect.
Increased realisation is called udvartana, and decreased realisation
apavartanad. Under certain circumsbtances one karma-type can
transform itself into another whether this latter is itself bound or
not. This transformation of one karman into another is called
sankrama. It can take place only between the sub-types of a
main type, not between two main-types. Moreover, it is nof
possible between the four ayus—celestial, human, animal, infernal

* The Jaina works give very apt similes to explain thoroughly:
the nature, intensity, space-bondage, ete. of the soul. This would
form an interesting study by itself, '
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—, between darsana-mohaniya and caritra-mohaniya, nor between
the different kinds of darsana-mohaniya karman.

Before we discuss further we may try to answer, as the
author of the Visesavasyaka-bhasya has done, the question as to
why karma should at all be accepted. Karman is not amenable to
sense-perception; and further even in the Vedas we find conflicting
statements. The Veda says that the Purusa alone exists, and also
that one becomes meritorious by meritorious action, and sinful
by sinful action. Then why recognise karman at all? Yet there
is some justification for the recognition of karman. Those who
have an all-penetrating vision, it is said, can certainly have a
direct knowledge of it. Anyhow, all can infer its existence from
the experience of its effects. A garland gives pleasure to a man,
but a dog is irritated by it. This peculiarity cannot be explained
unless some unseen determining factor is posited. A newly born
child has a body, sense-organs, etc. which must be preceded by
another body, etc., otherwise their existence could not be accounted
for. The body of the previous life cannot be this cause for
in the interval between death in the previous life and birth in
this one, the previous body has already perished, and unless the
soul is associated with some body, its movement in the direction
of one particular womb for re-birth would not be determined.
It is the karmic body that accompanies the soul even at this
stage. Moreover, we find in the world that people perform acts
of charity, etc., for which they get no fruit in this life; again,
at times we find good persons experiencing numerous difficulties,
while the wicked are many a time happy. Children of the same
parents are unlike one another. We come across a thousand such
anomalies—there are insects, birds, animals, men; a few are rich,
many poor. Why should all these differences be there? To explain
all this one has to recognise karma, an unseen potency brought
about by actions of beings. Karman is the cause of corporeal body,
ete. and therefore it too is corporeal (murta); pleasure, pain are
non-corporeal, but in the Jaina view they are modifications of
soul which is their material cause (samavayi-karana), so this
need not disturb the argument about the corporeality of karman

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



-83

which is but an instrumental cause. Karman is super-sensuous,
subtle and internal because it clings closely to the individual
soul. Even the soul in the worldly state becomes in a way corporeal
on account of its association with corporeal karma. There
may be many factors which can be regarded as responsible for,
and as causes of, the world—e. g. Time, Destiny, Chance,
etc.. But it may be noted that even these cannot function
without the aid of karman; without karman there would be
chaos, and the motionless, inactive soul would not be able to
take unto itself a body, or create one. Hven God cannot be
accepted as the creator of other beings, for God to be a creator
must have a body, and karma alone could create this body of
His, or another God would have to be posited for the creation
of this body, and yet another God and so on. Jiva, along with
karma, can alone create for itself body, etc..

The Vedic statements which teach the dcctrine of non-
duality are not meant to deny the existence of karma; they are only
meant to make man humble and to get rid of his pride of caste,
position, etc., for all souls are alike. On the other hand, there
are positive statements in the Veda which recognise the existence
of karman.

Karman has to be recognised as punya (meritorious) and
papa (sinful) to explain the experience of pleasure and pain. Again,
acts of charity, etc. on the one hand, and of murder, ete. on the
other must have their effects and these effects are nothing else
but the transformations of the soul in the form of bhava-karma—
punya and papa—on the one hand, and assimilation of corporeal
punya and papa karma on the other. Good action leads to punya
karma and wicked action to papa karma. The universe is full of
pudgalas (matter-particles), but the soul attracts only such as are in
accordance with its punya or papa and the type of bhava-karma
accumulated. Karmic matter is not by itself subha (auspicious)
or asubha (inauspicious); but as soon as the soul attracts it,
it is converted into subha or asubha; even as the same food
turns into milk in the case of a cow and poison in the case
of a serpent. Karma whether punya or papa is, as said above,
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bondage and should be subsided (upasama) and finlly annihilated
(ksaya). The influx of fresh karma-particles can also be
checked—this is termed dravya-sarnvara. This can be achieved
by bhava-sarnvara, viz. gupti (right regulation of the activity of
body, speech, mind), samiti (carefulness in the smallest activity
of life to avoid injury to others however insignificant they might
be), anupreksd or bhavana (reflection about the transitoriness
of things and such other matters), parisaha (patient endurance
of all troubles), and caritra (conduct)., The annihilation of karma
is called nirjara. ”

The Vedic and the Buddhist thinkers hold that the fruit of
karma can be transferred to another. The performance of sraddhas,
etec. in the case of the Vedic people is an evidence in point.
The Bauddhas believe that the fruit of punya karma alone can
be transferred to a section of pretas called paradattopajivins, those
“who maintain themselves with what is given by others. The fruit
of papa karma cannot be transferred at all. This distinction is
attempted to be justified on the ground that papa karmans are
very few in number, and so cannot be transferred.* The
‘Mahayanists are prepared to give up even nirvana if they can
help the miserable people of the world by transferring to them
the fruit of their auspicious actions. This idea proved infectious
and was willingly accepted by other religions, especially
Vaisnavism. But the Jaina Agamas do not give expression to
any such view. Pretas are not recognised, and there is no question
of transference of the fruit of karman, good or sinful; though we
find certain acaryas like Haribhadra expressing the wish that
" other souls get the fruit of the good actions performed by them.

We may now consider what is the range of the efficacy of
karman. All the systems of philosophy excepting the Carvaka
regard karman as a responsible factor in the determination of

creation. Karman is regarded as an instrumental cause (nimitta-

* See Milindapaltha 4.8.30-35; Kathavatthu 7.6.3; Petavatthu
and ‘Buddhist Conception of Spirits’—Bimalcaran Law.

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



65

karana) in the creation or evolution of the world. + The Jainas
hold that karmans deterimine the state of existence of the soul,
i-e. its birth as man, god, hellish being, or lower animal, its
pleasure, etc. and that it can explain the kind of body the soul
builds. unto itself. But inanimate creation other than this has-its
own laws. For example, karma does not function at all with
respect to earth-quakes, ete, the presence of mountains, the
formation and shape of clouds, etc..

Though the soul, even in the Jaina view is essentially pure
and undefiled, yet true to their non-absolutistic view (Anekanta-
vada) the Jainas believe that the existence of karma affects in
a way the soul. Karmans according to their moral value are
believed to colour the soul. This is called leSya (coloration). The
different lesyas are distinguished according to the colour they give
to the soul: * (i) krsna, black, (ii) nila, dark; (iii) kapota, grey,
(iv) tejas, fiery-red, (v) padma, lotus-pink; (vi) sukla, white. §

. Again, from the state of complete dependence upon. karman to
the state of complete dissociation of the soul from it, fourteen stages
called glir_lasthanas (states of virtue) are recognised showing the
gradual deliverance of the soul from the binding effect of

© } Nyaya-Vaisesika holds that karman determines rebirth of
individual souls and also the creation of inanimate things
as they subserve the purpose of sentient entities. So also the
Sarhkhya-Yoga where karman is a modification of the insentient
buddhi and functions on account of its association with the
sentient soul. Even where God is recognised, this does not in any
way detract from His omnipotence; only it saves Him from the
charge of being unjust or even partial. The Bauddhas believe
that karma does not help in determining the inanimate
creation; and they hold that karman is not the only factor
determining all the vedanas (sensations) it is only one of
the eight factors such as the three humours, etc. The Buddha
alone can say what particular vedana is determined by any one
of these factors. (See Milindapaiiha, 4.1.62).

% Compare Bharata's Natyasastra, VI. 42-43.
§ The nature-of the ledyas is explained by tales.

G-9
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karman. The gunasthanas are named according to the souls that
possess these states of virtue. They are: ER
.- (1) mithya-drsti, the unbeliever. (2) sasvadana-samyagdrsti, the
one who has only a taste of the true belief, (3) samyag-mithyadrsti
(or misya ), the one who has a mixed belief, (4) avirata-samyagdrsti,
the one wbo has true belief but has not yet self-control,
(5) desavirata, the one who has partial self-control, (6) pramatta-
samyata, the one who has complete self-control, sometimes
however brought into wavering through negligence, (7) apramatta-
samyata, one who has self-control without negligence, (8) apurva-
karana (or nivriti-badara-samparaya), the one who practises the
process called apurva-karana, in whom, however, the passions are
still occurring in a gross form; (9) anivrtti-badara-samparaya, the
one who practises the process called anivrtti-karana, in whom,
however, the passions are sbtill occurring in a gross form,
(10) siksma-samparaya, the one in whom the passions still occur,
only in a subtle form, (11) upasanta-kasaya-vitaraga-chadmastha
(or upasanta-moha), the one who has suppressed every passion,
but who doa2s not yet possess omniscience, (12) ksina-kasaya-
vitaraga-chadmastha (or ksina-moha), the one who has annihilated
every passion, but does not yet possess ommniscience, (13) sayogi-
kevalin, the omniscient one who still practises an activity (yoga),
(14) ayogi-kevalin, the omniscient without yoga.* |

The gunasthanas are arranged in a logical order according as
sinfulness or impurity decreases and purity increases. The order is
by no means chronological, because the succession varies with each
individual, because there is possiblity of relapses and because in the
_ very nature of things, a direct transition from the first to the
second stage is impossible, and also because the eleventh stage
cannot be passed before the twelfth to fourteenth.

In Ganpadharavada, 9, it is shown that punya (merit)
and papa (sin) are both positive; one is not just the
negation of the other, This can be seen from the fact that their
fruits are different. The soul like all entities is of the nature
of origination-destruction-duration (utpada-vyaya-dhrauvya);

* The Doctrine of Karma : pp. 68-9 — Glasenapp.
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so there is another world in which the soul persists after death
and experiences the fruits of papa and punya which are in store.
A person after death may be reborn as a denizen of hell, or of
heaven, or as a human being or as a lower being. This means
that hell and heaven exist and they are inhabited by beings.
The existence of gods has to be believed in, though gods are not
ordinarily seen by the human eye. They visit the earth on
certain occasions, and bring prosperity to some human beings
and ruin to others. It may be argued that we see men who are very
‘happy and so can be looked upon as experiencing the fruit of
punya, and so there is no reason to believe in a distinct world
of happiness called heaven; so also in the case of hell. But, we
find that on the earth, the highest happiness has a taint of pain
—however slight it may be—associated with it and the darkest
cloud of suffering has a silver lining of happiness, however
meagre it may be. Hence we are compelled to recognise the
existence of heaven and hell, where those beings who do nob
deserve to experience any suffering or any delight whatsoever can
reside. The Jainas recognise four classes (nikdya) of gods—=°
Bhavanapati, Vyantara, Jyotiska, and Vaimanika according to
the place of residence assigned to them.* Seven hells are
recognised, one below the other — Ratnaprabha, éarkaraprabhé;
Valukaprabha, DPankaprabha, Dhamaprabha, Tamahprabha,
Mahatamahprabha.t :

All the schools of philosophy except the Carvaka have discu-
ssed the problem of life after death, to explain why all the fruits
of actions performed are not attained in this very life, or why
a good man is found to suffer and a wicked man is at times
found to be happy. In the Vedas, as said before, we have the
concept of the world of Yama, or of Visnu, or of Varuna meant
for the good after their mundane life. The concept of hell is not
found distinctly referred to in the Vedas, because, as scholars say,
the Vedic people were very cheerful and optimistic by temperament,
and did not entertain any dark thoughts. That even the gods

* For details see Tattvarthasatra, 4.
t For details see Tattvarthasatra, 3.
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aré not immortai, but have to come down to the mortal world is
a thought very clearly reflected in the Brahmanas. We find
references to other worlds such as those of Pitrs (Manes),
Gandharvas, Prajapati, Brahma in the section dealing with
progressively higher and higher bliss in different worlds
.(Anandavalli—Brh. Up. 4.3.33). We have also menfion of
Pitryana (Path of Fathers) and Devayana (Path of Gods).
Those who go along the Devayana pass through the worlds of
Agni, Vayu, Varuna, Indra and Prajapati before they reach the
world of Brahma, from which if one is admitted after a proper
test, there is no return (See Kausitaki Up. 1; Brh. Up. 5.10.1;
Chand. Up. 4.15.5-6; 5.10.1-6 ). Pitrloka isthe same as Candraloka
',(world of Moon) from which beings return and are born-as
Dbirds, beasts, etc. according to their actions and attainment
of knowledge. The Puranas recognise a number of gods and
also semi-divine beings and give detailed descriptions of their
place of residence. These enjoy a very long life, but have to be
reborn -after their karman is exhausted. With regard to hellish
beings, it appears from the Vedas, that the enemies of the Aryans, the
‘indigenous people or whoever they might have been—Dasyu, Dasa,
or Asuras— came gradually to be looked upon as Raksasas, demons,
and the . Vedic people constantly prayed for their destiuction.
.In the Upanisads we have references to a world of darkness for
sinners and the niggardly (cf. Isa. 8,9; Katha 1.1.3, etc). But
there is no clarification as to the location, or as to whether any
return is possible from them. We have as many as 7 or even 28
and even more hells referred to in works like the Bhagavata,
where beings endure the bitter fruits of their wicked actions for
& very very long time, and then alone can they escape. Detailed
descriptions are found of the torbures experienced in these hells,
and such other points.

Buddha refused to enter into any discussion regarding life
after death and such things beyond the reach of our vision and
advised people instead to concern themselves with the removal
of pain and the betterment of life on this earth. But as his
teachings took the shape of a religion and of a philosophical
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~ system, his followers had to tackle such problems concerning life
-after death, heaven, hell, ete; which gradually took the shape of the
concepts of heaven, hell, and preta (dead, spirits, ghosts). The Bauddha
Abhidhamma recognises three categories of being—belonging
to the Kamavacarabhami, Rapavacarabhumi and Arupavacara—
bhiimi, of which there are many sub-divisions. Gods live in the
Kamasugati portion of the first bhami and in the other bhumis
with their subdivisions. Hellish beings, 1ower beings, pretas, etc.
live in the Apayabhumi of Kamavacara. * As to hells, we have
ceight hells enumerated in the Jataka stories and each hell is said
‘to have 16 sub-hells (upanaraka), so in all there are 128 hells (See
Mahavastu, 1.4). The tortures of hell are described in the
Majjhima-Nikaya. t

Besides the denizens of heaven and hell, a class of beings
called pretas (spirits, ghosts) are recognised by the Buddhists and
we find interesting stories pertaining to them in the Petavatthu.
These beings are born as pretas to experience the fruits of certain
faults of theirs or even wicked actions, such as lack of faith
while giving charity, ete, backbiting, stealing and murder.” By
doing good deads on this earth, people can help those pretas, who
were their relatives in a previous life, by transferring their
punya to them. These pretas manage to drag on existence by the
food offerred to them by their human relatives on the occasion
of festivals, etc; and become very unhappy if they are not
remembered on such occasious, Different classes of -pretas are
recognised.! The Jainas do not believe, as said before, in the
existence of pretas.

REALISM vs IDEALISM :

The Jainas are realists and pluralists. Their arguments against
Nihilism are very succinctly given in Ganadharvada, 4 which
esbablishes the reality of the objective world. The arguments are all
found together in that chapter and need not be dilated upon here. -

* For details see- Abhldhammatthasanga,ha 5.
+ See Balapandita-suttanta, 129. v
{ See- Buddhist Conception of Spirits-Law.' "
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Besides the soul, 1. e. the jiva category, in the ajiva (non-soul)
category are recognised dharma (principle of motion), adharma
(principle of rest), akasa (space) and .pudgala (matter). Pudgala
is either atomic or of the nature of an aggregate (skandha). Some
add kala (time) to these substances (dravyas) as also punya and
papa. Another classification is given from the point of view of
the soul’s binding of karma and its gradual removal and
ultimately annihilation and the attainment of emancipation. The
principles thus recognised are: jiva, ajiva, asrava (influx of
karma), bandha (bondage), samvara (check of karma), nirjara
(dissociation or purging off of karma), moksa (emancipation). We
have discussed these in connection with karma.

We may briefly consider here the substances recognised by the
Jainas. Of these jiva, punya, papa have been discussed earlier. The
ajiva substances are called astikaya in the sense that they occupy
space. Pudgala is matter which consists of atoms without size and
eternal. Matter may be gross or subtle (e. g. karmic matter). The
atoms are eternal and have touch, taste, odour and colour; but are
distinguished as those of earth, etc. owing to the predominant
manifestation of one of these qualities. The conception of dharma
and adharma is not the same as in the other systems of philosophy
wherein they signify punya and papa. Dharma, in the Jaina
system, is the principle of motion which cannot make the soul
or matter move, and yet is indispensable for their movement,
like water for swimming. Hence souls at the extremity of the
loka (cosmos), up to where the liberated souls go, cannot go
beyond, for there is no dharma., Adharma similarly is a pervasive
entity helping souls and pudgalas to keep themselves at rest,
otherwise they would be always moving. Akasa is the subtle
entity which pervades the loka as also the aloka. Akasa is not
mere negation; bub Is a positive entity which helps things to
interpenetrate it. Kala (Time) is believed to consist of innumerable
particles which never mix with one another. Kala does not
bring about change of qualities in things, but helps the action
of transformation of qualities in them. Time viewed from the
point of view of its divisions—moments, hours, etc. is called
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samaya. The unit of samaya is the time required by an atom.
to traverse one pradesa (unit of space) by a slow movement. -

Unlike the Vedantins who believe in an eternally unchanging
(katastha) entity, and the Buddhists who recognise only a flux,
and regard the opposite as unreal, the Jainas hold that every
substance has three aspects —utpada (origination), vyaya (des-
truction) and dhrauvya (permanence). New qualities are being
produced in it, some old ones perish, and yet certain aspects
remain permanently in it. Thus if a lump of gold is transformed -
into a necklace, it perishes as a lump of gold, is born as a
necklace, but persists as gold. Paryayas (modes) change, but the
dravya (basic substance) persists. Every substance again is
existent in its own form, but non-existent in another (para-rapa);
exclusion or negation of other’s form is an integral part of the
nature of a thing. All this is in accordance with the Jaina
doctrine of Anekantavada (Doctrine of Non-Absolutism) and its
presentation by the Saptabhanhgi (statement of seven alternatives)
and the Theory of Nayas (stand-points) evolved by them to explain
that there is some truth in all the systems of philosophy, but
1t is not the absolute or ultimate truth, which can be attained
only by a full view of the different aspects of a thing.

SOUL IN DIFFERENT DARSANAS

As pointed out by Pt. Sukhlalji Sanghavi,* we can broadly
classify the different conceptions of the soul as follows:
(i) Bhutacaitanyavada,
(i) jiva or sentient principle as an independent entity,
(iii) independent jiva which is also in a way dependent, being
identical with or a part of the absolute principle.
In the Ganadharavada, the first Ganadhara Indrabhati doubts
the very existence of the soul and Mahavira convinces him that
the soul does exist. The third Ganadhara Vayubhuti’s question
is about the naturc of the soul. Can the soul not be regarded as .
identical with the body ?

Unfortunataly the works of the Bhutacaitanyavadins have
been lost and all our knowledge of them is derived from their

* Bilamtis;a deﬁtvavidyém; p. 50
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view quoted as the parva-paksa (prima-facie view) in the works
of the rival systems of philosophy. In the period of the
formulation of systems, the system of Bhutacaitanya -~ was
formulated in the Brhaspati-satra which also is lost. The view:
put forth by Indrabhfiti is known among tha systems of Indian
philosophy as the Carvika or the Bhautika (Materialist) darsana
(system). Even the materialist Carvakas do not deny the soul
altogether, but regard it is an epiphenomenon of the elements
earth, etc. Keeping this in view, Uddyotakara bas rightly
pointed out that it can be said generally that no system of
philosophy has doubted the existence of the soul. The differences
among the different systems are as regards the nature of the
soul. Some regard the body as the soul, others the sense-organs,
mind, intellect or the aggregate and some regard the soul
as an independent entity distinct from these.t In the Upanisads
we find recorded the views of thinkers who regarded water,!
air*, efc. as the ultimate principles and the Svet. Up. § inquiring
into the cause of the world refers to the view which regards
‘elements’ as the cause. Those whose power of reasoning was
even more developed regarded akasa (ether), asat (non-being)
or sat (being) as the ultimate cause of the world. In the Jaina
Agamas we find the view noted that jiva arises out of the five.
material elements{! and in the Bauddha Pitakas we find cited
the view of Ajita Kesakambalin that the purusa (self) arises
out of the four elements.§ This shows that there  was a time
when thinkers looked upon the sentient principle as an effect
or ag arising out of the elements. This materialistic view is
known as Lokayata (prevalent amongst the people).

- When thinkers turned inward in search of the ultimate
principle of existence or the motivating force of existence they
t See Nyaya-vartika, p. 336.
{ Brh Up. 5.5.1 ‘
* Chandogya Up. 4.3.
§ Svet. Up. 1.2
1t Sutrakrtanga 1.1.1.7-8.

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



73

alighted on the prana (vital breath): and then progressively
arrived at the conception of the atman (self) or even Brahman
(Absolute). This development of the conception of the soul is
corroborated by the use of words like bhuta, prana, sattva, ete.
for the soult in the Acaranga Suatra. Thus, whereas on the
one hand we have the Non-dualism of insentient principle
(anatmadvaita), on the other hand we find the doctrine of
Non-dualism of sentient principle (atmadvaita). Along with
these we find the currents of Dualism or even Pluralism.
From the point of view of the division into sentient and
insentient principles, the Samkhyas, the followers of the Yoga,
the Jainas, and the Nyaya-Vaisesikas are dualists, but they
recognise a plurality of souls as also of insentient principles
and so are, as a matter of fact, pluralists. The Buddhists are
regarded as Anatmavading only in the sense that they do not
recognise an independent permanent entity called the soul, but
what the other systems term ‘atman’ (self) they regard as an
ever-changing aggregate of vedana (sensation), sarnjnia (conceptual
understanding), sarnskara (impression) and vijhana (pure consci-
ousness) — or nama (psychical factor) as they call this aggregate.
The Buddhists are thus Pluralists.

. The Vijianavadins do not recognise any external object
but only ideas or consciousness and thus they are Vijnanadvatins.
But even they hold that there are an infinite number of such
streams of point-instants of consciousness (—to put it in the
terminology of other darsanas, infinite souls) with their own
bondage, and pursuit of the path leading to emancipation. The
Sarhkhya recognises an infinite number of independent. souls
which are of the nature of pure unchanging consciousness. The
Vedantins admit an infinite number of souls which they
interrelate in one way or the other with God—the Supreme
Self. The Vedanta of the Sankara tradition alone recognises
one ultimate, absolutely unchanging sentient principle, all else
being unreal.

% SamaTfiaphalasutta, Digha Nikaya
t Chandogya Up. 1.11.5; 4.3.3; 3.15.4.
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GANADHARA 1 —INDRABHUTI
EXISTENCE OF THE SOUL

(1549) (Indrabhati), you have a doubt as to (the existence
of) the soul, because it is not directly perceived as the jar is-
and nothing that is utterly imperceptible exists in the world
e.g. the sky-flower.

(1650) (Your argument is:) And it cannot be known by
inference, because that too depends on perception. We can infer
on the basis of the memory of the relationship of the mark
(linga, reason, probans) with that whose matk it is (lingin,
probandum)- (the relation) which has been cognised earlier.

(15651) One has never cognised the relation between the
soul and its mark, so that on seeing the mark again, one might
remember it and thus have correct knowledge regarding the
(existence of the) soul.

(1552) Tt cannot even be known through wverbal testimony,
for verbal testimony is not (in essence) different from inference.
And the soul has mot been perceived by any one so that his
statement could be accepted as verbal testimony.

(1553) Moreover the scriptures make statements which
conflict with one another. Hence too it is but proper that one
should have a doubt. (Thus, O Indrabhuati), you believe that the
soul is beyond the scope of all the means of knowledge.

(1554) Gautama ! The soul is perceived. The cognition of
the type of doubt, ete. (that you have), that itself is the soul
(because it is of the nature of knowledge). And what
is directly perceived does not need to be established (by any
other means of knowledge), e.g., (sensations of) pleasure and pain
in one’s own body.
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(1555) ‘T did’, ‘T do’, ‘T shall do’. — From this notion of
‘I’ (it can be seen that) the soul is directly known as there is
a reference to activity of all the three times (past, present,
future).

(1556) (If the soul were non-existent) how could there be
the notion of ‘I’, and (if ‘I’ refers to ‘soul’) how could there
be the doubt ‘Do I exist or not?’ And if the doubt is there,
to what could this notion of ‘1" be regarded as properly refer-
ring ? (If you do not accept the soul, you will have to point
out the object of this notion of ‘I’°, or the notion would not
be there at all).

(1557) If the doubter (one who has the doubt) himself does
not exist, who would have the doubt, “Do I exist or do I not
exist 27 ? Or Gautama, if he doubts his own nature, what thing
(in the world) will he not suspect (i.e. be sceptical about)?
(He will doubt the existence of exerything).

(1558) The attribute (doubt, memory, ete.) is directly known
and hence the (soul) possessing the attribute is (i.e. should be
regarded as) directly known like the jar; because the jar which
possesses the attributes is known when the -attributes (colour,
etc.) are known.

(1559) TIs the thing possessing the attributes different from
or identical with them ? If it is identical 1t follows verily that
the substance (possessing the attributes) — the soul — is directly
. known when there 18 the knowledge of only the attributes
(doubt, memory, etec.).

(1560) Tf it is different (from the attributes), then (all)
substances possessing attributes e.g. jar, etc.) would not be
perceptible when only the attributes are known, so why this
inquiry about the soul (alone) ?

(1561) Now you may argue : The thing possessing attributes
does exist, and it is not something different from the body;
knowledge, etc. are found in the body and therefore it is but
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proper that the body should be the possessor of these attributes
(and therefore capable of being known when the attributes are
known).

(1562) (The reply is): (The attributes) knowledge, etc. cannot
belong to the body as it is corporeal, etc., like the jar. There-
fore that to which the attributes knowledge, etc. belong must
be something over and above the body, viz. the soul.

(1563) Thus this soul is partially perceived by you (but)
it 1s wholly perceived by me because my knowledge is
unobscured. Accept this as you accept (the veracity of) my
knowledge (of your doubt).

(1564) In the same way, by inference know that the soul
exists in another’s body (too). (The soul in another’s body too)
is of the nature of consciousness, because it is actuated towards
something that it likes and is repelled from what is dislikes,
as one’s own soul is.

(1565) As to what you have argued (lit. what you hold) that
the probandum (that which is signified by the mark) has not
been cognised formerly along with the mark (linga, probans)
as the horn is not cognised along with the hare, and hence
it cannot be inferred from the mark,

(15666) This is not conclusive as the apparition though
not perceived previously along with its marks is inferred (as
existent) in the body on the perception of the marks (ie.
symptoms) of (possession by) the spirit (e. g. laughing, weeping,
singing, etc.).

(1567) (Reasoning to prove the existence of the soul): The
body has a maker because it has a certain specific shape, like
the jar. There is a (controller) of the sense-organs, because they
are instruments, just as a potter is of the staff, etc.

(1568) There is the relation of the instrument of grasping
and the thing grasped between sense-organs and objects. There-
fore there must verily be a grasper; just as in the world (i. e.
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our ordinary experience) the blacksmith is the grasper of (i.e.
one who handles) the pair of tongs and pieces of iron.

(1569) Body, etc. must have an enjoyer, since they are fit to
be enjoyed as man is the enjoyer of food. Body, etc. must have
a lord (owner) since they are of the nature of an aggregate and
for such other reasons (e. g. since they are corporeal, visible,
etc), just as there is a lord of the house.

(1570) This maker, (controller, grasper, and so forth) is the
soul. If you argue that this is just the opposite of what was
to be established or these lingas are of the type called viruddha
(contradictory, proving just the opposite of what is to be proved)
because there is the contingency (of the enjoyer-controller, etc)
being corporeal, (visible, of the nature of an aggregate and
so forth), then this is no defect in the transmigratory soul
(—Dbeing enveloped in karma, it can be said to be corporeal).

(1571) O Gentle one! (even) in your view the soul does
exist, because you have a doubt regarding it, just as the post
and the man exist. O Gautama, that concerning which there
is a doubt must exist there or elsewhere (i. e. somewhere).

(1572) (Indrabhuti)) If this is so it comes to this that the
ass should have a horn. (Reply) It may not be on the ass
itself, but it does exist elsewhere. This holds good of erroneous
cognition too. '

(1573) The counter-entity (vipaksa) of mnon-soul exists
because it (the soul) has been negated, as jar, the counter-
entity of non-jar exists. As in the case of ‘The jar does not
exist’, this statement ‘does not exist’ establishes the existence
of the soul. (If a thing does not exist it cannot be negated).

(1574) It is established that what does not exist is not
negated, for there is the denial of conjunction, etc. (inherence,
universal, particular). But the quartet of conjunction etc. also
is certainly present in other entities.
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(1575-6) This word ‘jiva’ (soul) has a meaning, (i. e. denotes
a real object) because it is pure (uncompounded) like the word
‘ghata’ (jar). That denotation by which it is meaningful, is the
soul. If 1t is argued that its denotation is ‘body’, (the reply is)
that it is not so, because (the two sets) of synonyms (of jiva and
deha) are different. (We do not find a synonym of one given
as a synonym of the other). (Soul and body are different) also
because the soul is said to have the attributes, knowledge, ete.
but not the body.

(1577) The statement, ‘The soul exists’ is true, since it is
my statement, like other statements (of mine); or because
it is the statement of one who is omniscient, like the state-
ment of persons recognised by you as omniscient.

(1578) (My statement ig) true and unquestionable since there
are not fear, likes, dislikes, delusion (i. e, because it is not actuated
by any of these). My statement is definitely true like the state-
ment of an arbiter who is in the know of facts.

(1579) If you argue, “How can you be regarded omniscient?”
(the reply is:) Because I can tear all doubts (to pieces) (i.e. can
dispel all doubts). Ask me whatever you do not know, so that
you may be convinced (about my omniscience).

(1580) Thus accept, O Gautama, the soul which has
conscious activity for its mark (characteristic) as established by
all means of knowledge. 1t is of different types—samsarin, tara,
sthavara, trasa, ete.

(1581) Moreover, O Gautaina, if the same soul were to be
present in all bodies, like space, then it would have the same
mark, characteristic) in (all) bodies, but the soul is not found
to be such.

(1582) The souls in the world are many, like jar, ete.,
because of difference of characteristics, ete. And if there were but
one soul there would be no pleasure, pain, bondage, emancipation
(since one and the same soul cannob experience both pleasure and
pain, bondage and emancipation ab the same time).
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(1583) Because the soul has conscious activity as its
characteristic mark and since this conscious activity is different
in each body according to its grades of higher and lower,
therefore the souls are infinite in number.

(1584) If there be but one soul, there would be no
emancipation, etc as in the case of ether, owing to its ubiquitous
character. It would not be the doer (or agent), enjoyer, thinker
and it would not be transmigratory, like ether.

(1585) If there be but one soul, it would not be happy,
because to a very great extent it would be afflicted, like
one who 18 healthy (or unhurt) in respect of (only a small)
patt of his body. And because it would be bound to a very
great extent it would not be emancipated like one only a
part of whose body is free (not fettered).

(1586) The soul is only of the size of the body, because it
18 here that its attributes ave found, as is true of the jar; or
because it i1s not cognised elsewhere, (it does not exist outside
the body) as cloth does not exist in the jar which is different
from it.

(1587) Therefore, (the attributes of being) doer, enjoyer,
bound, emancipated, happy, miserable, and transmigratory can
properly hold good of those that are many in number and
limited in dimension.

(1588-90) And, Gautama, you do not know the (true) meaning
“of these words of the Veda, viz. ‘The mass of consciousness
itself rising from the elements’, (so) (you believe) that as the
wine-spirit rises from constituents of wine so the soul of the
nature of consciousness only rises {from the aggregate of
elements and again perishes after them (i.e- when they perish).
And there is no after-life consciousness that in the previous life
one had a particular name, was of a particular class (deva,
naraka, or any such). The import is that the soul does not
pass from one existence (life) to another.
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(1591-2) Gautama, believing this to be the meaning of the
words you regard the soul as non-existent; however, in other
sentences the soul is said to be existent, and the fruit of rites
such as Agnihotra, etc. is spoken of. Hence you have a doubt
regarding the (existence of the) soul. But do not entertain (this
doubt). This is not what the words mean. Listen to the (true)
meaning of the words.

(1593) ‘Mass of consciousness’ (vijiana-ghana) means that .
it is identical with (or non-different from) consciousness, is
permeated all over by it. ‘It rises from the elements’ means it
rises in its aspects of ‘cognition of jar’, etec (which are its
different modes).

(1594) ‘It perishes after these very elements as they perish’
means when the conscious activity (of the soul) is fixed on
another object, these gradually perish in their aspect as know-
ables (and as a consequence of this the modes of the soul in
the form of ‘cognition of jar’ etc. also perish, and the soui can
be said to have perished from this point of view).

(1595) From the point of view of the conscious activity in
the form of the previous cognition and of the following cogni-
tion, the soul can be (said to be) characterised by destruction
and origination respectively. 1'rom the point of view of
the continuum of consciousness (in general) it is a mass of
consciousness (and) imperishable.

(1596) And no awarcness of the previous cognition exists
because the conscious aectivity is fixed on the present object.
This soul has been referred to by the Vedas by the expression
‘mass of consciousness’.

(1597) Even thus one may have the notion that knowledge
13 an attribute of material elements, because it exists only when
they exist. (But) it is not so, since even in their absence, there
is knowledge (in general) as pointed out in the Vedic tradition.
(1598) “When the sun sets, when the moon sets, when fire

and speech have faded away, with what is this Purusa (self)
laminous ?" It has (thus) been stated to be self-luminous.
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(1599) (Xnowledge is not the attribute of a (material object)
because it exists in its absence and does not exist even when
it exists, as cloth is different (from jar) because of its being the
reverse when the jar is existent or not. (It does not necessarily
exist when the jar is present; it may be absent too; and it may
be present when the jar is not there).

_(1600-])‘1’011 do not know the meaning of these words of
the Veda or rather of all (Vedic statements). What could ‘mean-
ing’ be!—-1TIs it word or knowledge or difference of things (ie,
particular object) or universal or substance or action, or quality ?
This doubt of yours is not proper. That a thing has this
attribute alone and not another—such a determination does not

stand to reason.

(1602) There are two kinds of modes (paryaya) — sva (own)
and para (alien). Everything is verily constituted of everything
(according to sva-para-paryaya ie. if we take a compre-
hensive view), or everything is different from everything
else and exclusive in character according as what is meant to
be expressed.

(1603) Therefore it stands to reason that according to the
intent the meaning of a word can be general or particular (it
need not be exclusively one). From the point of view of the
mode, a thing can be omniform (universal, general).

(1604) When the Sramana’s (Indrabhiiti’s) doubt was seb
at nought by the Jina, frece from old age and death, he became
“a monk along with his 500 followers (pupils).

(1605) Henceforth, in the discussion of Karma. etc, whatb is
common (to this and the other topics discussed) should be linked
up there. I shall state only the distinctive points briefly.
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GANADHARA 2 — AGNIBHUTI

KARMAN

(1606) Hearing that he ([ndrabhuti) had become a monk,
a second one came indignant. “I shall go, defeat that Sramana
and bring him (Indrabhuti). '

(1607) I think he has been cheated by tricks of debate-
chala (quibble) etc; or he (Mahavira) may be a magician.
(sorcerer). Who knows what actually happened ? Now his doings
will be found out.

(1608) If he is able to go to the end of any of my theses
(i.e. is able to answer any of my views—paksa-thoroughly) I
shall become his pupil.” Thus saying he approached the Jina.

(1609) The Jina free from birth, old age and death
and omniscient and all-seeing, accosted Lim (Agnibhiti) by
his name and gotra (family—name).

(1610) Are you thinking (i.e. is this your problem), ‘Doss
karma exist or does it not ?°? This is your doubt. You do not
know the meaning of the words of the Veda (and hence your
doubt). This is what they mean.

(1611) You have a doubt regarding karma. You believe
that it is beyond the scope of knowledge. But you perceive the
fruit (of karma) in the form of experience (or sensation—pleasure,
pain). Hence inference can be the means of knowledge for you
(for establishing karma).

(1612) The cause of pleasure,” pain exists as they are effects,
ag seed is the cause of the sprout. It may be argued that
a visible cause (can give rise to pleasure and pain). But this
is nobt proper as there is incompatibility.
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(1613) That difference (which we observe) in the fruit in
two cases where the means are similar, that cannot be without
a cause. This difference (or particularity of the fruits), O Gautama,

18 an effect as the jar is (and rmaust have a cause). Karma is
this cause.

(1614) The body of a child must be preceded by another
body because it is possessed of sense-organs, ete; as the body of
a youthful person is preceded by the child's body; karma is, in
this case, that preceding (boly) (karma-body, karmana-sarira).

(1615-6) As every action must have a fruit, there must be
the fruit of charity, ebe., as there is of agriculture. If one were
to think that mental serenity (manah-prasida-mental tranquillity)
etc. is the fruit of charity, ete; then (our reply is) that it too
being as much an activity (must have a fruit), and karma is
regarded as that fruit of its. (This can be known) because the
fruit of the nature of pleasure and pain results from it again.

(1617) If some one thinks that only the act of charity,
etc., 1s the fruit of mental operations, this is not true, because
it (act of charvity, etc.), shculd be known to be the cause (of the
latter) as a lamp of clay is (known to be the cause) of a jar.

(1618) (Agnibhati — ) KEven according to your (argument
and illustrations), action which has a visible fruit should not
(be supposed) to have karma as its fruit. It (action) has a (visible
thing) alone as its fruit as the slaughtering of a beast hasg
meat as its fruit (result) (i. e. people slaughter a beast for its
meat and not with any other invisible motive in=view).

(1619) Mostly the world of beings is seen to undertake
activities with a tangible fruit and not even an infinitesimal
part of them is seen to be interested (in activities) with an
unseen invisible fruit.

(1620) ( Mahavira—) Gentle one! just because souls are
mostly known to take up activities with tangible results, even
so know these very activities to have an unseen fruit also,
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(1621) Otherwise, being free from the unseen, all of them
would be liberated without any effort (on their part). And it
would be the performance of actions with an unseen in view
which would be festered with afflictions.

(1622-3) Because there are very many beings experiencing
the undesired fruit (i. e. one not intended by them) and because no
one here performs knowingly or delibevately an activity which
has an unseen, undesired fruit, therefore know that all activity
has invariably an unseen fruit. That activity has a seen (i.e.
tangible) fruit casually (not invariably) can alto be explained
on the basis of the unseen (karma).

(1624) Or, karma has already been established (-see 1613)
on the basis of (the particularity of the fruit) being an effect
and hence requiring a cause), just as atoms are the cause of
a jar. It (karma) is the (unseen) fruit of activities and is
different from them.

(1625) If one were to say that it would be thus corporeal,
(the reply is that) it is certainly coiporeal, because its etfect (body,
etc.) is corporealy as (we find) here that the jar being corporeal,
the atoms (of earth-the cause of the jar) are corporeal.

(1626) It is to be so regarded because in conjunction with
it there is experience of pleasure, and rise of sensation (pain),
and because it is made strong by an external agency and
because it undergoes modification.

(1627) Like food, like fire, like the strengthening of a jar
by oil, etc., like milk - these respectively are the illustrations
that make us acquainted with the corporeal nature of karma.

(1628) If it is thought that ‘because it undergoes modifi-
cation’ is an unproven (asiddha) reason (this is not so) because
its modificatory character is established from that of its effect,
as the modificatory nature of milk is from that of (its effect)
curds.
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(1629) (Objection) What objection is there if there be (a
variety of conditions of pain, pleasure, etc.) in the case of

transmigratory beings (without karma), just as there is a variety
of modifications of clouds, etc. even without karma?

(1630) (Reply) Even then in what way is the case of
karma different ? Just as variety is established in external
aggregates of matter, so there can be variety in karma-matter
joined to the souls.

(1631) If the variety of external (aggregates of matter) be
accepted, much more would it be true of karma joined to the
souls; as is true of designs (or compositions, constructions)
designed by artists.

(1632) (Objection) If the body itself (be regarded as assuming
a variety of shapes), why should karma be imagined (at
all) ? (Reply) Karma too is verily body only — more subtle,
internal; then why not (accept variety in karma) ?

(1633) (Objection) What do we lose by nobt accepting it
(karma-body) ? (Reply) A person who is completely divested of
his gross body, could not take up (another) body and thus
there would be an end to transmigration (without karma).

(1634) There would be (thus) the contingency of the eman-
cipation' of all or the transmigration of all without any cause;
Or those who bave been fieed from birth (transmigratory
existence) would (have to) transmigrate again and no one would
have, therefore, any faith (in the teachings regarding
"emancipation).

(1635) (Objection) How could there be (any) relation of
the corporeal (karma) with the non-corporeal soul? (Reply) Gentle
one, (it is possible) just like the (velation) of jar with the sky
(ether), or of substance with action.

(1636) Or as the bLody is perceived to be in relation with
the soul, so the karma-boly remains agsociatel with the soul
(as it passes to) another existence (birth).
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(1637) How can a corporeal thing influence favourably or
unfavourably a non-corporeal one? (Reply) As consciousness
etc. are influenced by the drinking of wine, (use of) herbs, ete.

(1638) Or, the transmigratory soul is not absolutely and
utterly non-corporeal, because it has assumed the form of the
transformation of the beginningless stream of karma.

(1639) O Gautama! The streamn (of karma) is beginningless
because body and karma are related to cach other as cause and-
effect, as the seed and the sprout are.

(1640) If karma were not there, O Gautama, Agnihotra,
etc. enjoined by the Veda on one who desires hecaven would
lose their purpose, as also the fruit of charity ete. that is (well
known) to the world.

(1641) If not wanting (to accept) karma, you regard the
pure soul, God, (or Avyakta, Kala i.c. Time, Niyati i.e. Destiny,
Chance, etc.) as the creator of the. body, efe., that is not proper,

(1642) because that has mno means (whereby fto create)
or is 1nactive or is non-corporeal and so on. (It it is argued
that God can be regarded as having a body, the reply is —)
there will be the same difficulty as regards the creation of God’s
body or there will be regressus ad tnfinitum.

(1643) Or if on the basis of the Vedic statements regarding
‘mass of consciousness’, ete. (you doubt karma and) regard Nature-
svabhava as the instrumental factor in creation) the situation
would be fraught with difficulties. Moreover, Gautama, this is
what the words (of the Veda) mean.

(1644) When the Jina (vietor) free from old age and death,
removed the Sramana’s doubt, he became a monk along with his
five hundred disciples (followers).
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GANADHARA 3 — VAYUBHUTI

(1645) Hearing that those two had become monks, a third
(Vayubhati) approaches the Jina (vietor) thinking, “I shall go,
bow down and having bowed down wait upon-him.

(1646) Indrabhiti and Agnibhati have become his pupils.
The three worlds pay their respects to him. That blessed one
must be approached.

(1657) I shall have my sins removed by approaching him,
bowing to him and waiting upon him. Or I shall go to the
Jina, disclose my doubt (fo him) and have it dispelled.

(1648) The Jina who was free from birth, old age, death,
and was omniscient and all-seer accosted bim (Vayubhuti) by
his name and gotra.

[ Vayubhtti was so overawed by the extraordinary knowledge
and personality of Mahavira that he could not ufter a word.
Mahavira himself said:]

(1649) You have a doubt whether the soul and body are one
(or are different) and yet you do not ask anything. You do not
know the meaning of the words of the Veda. This is what
they mean.

(1650) Your doubt is that consciousness emerges ous
of the aggregate of the elements, Tarth, ete. Though not
perceived in each severally, it 1s wverily (perceived) in the
aggregate like wine-spirit.

(1651) As (wine-) spirit though not perceived in the
constituents of wine severally, emerges in the aggregate and
with the passage of time 1is destroyed, such is the case with
consciousness with respect to the aggregate of elements.
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(1652) If consciousness is not existent in each (element)
severally, it cannot originate in the aggregate as oil cannot
originate in the aggregate of particles of sand. As regards the
constituents of wine, 1t is mnot true that it is absolutely
non-existent in them severally.

(1653) As the constituents of wine even severally can turn
the mind (cause a reeling sensation) or sabisfy the appetite or
quench thirst and so on, so there could b2 consciousness in the

aggregate of the elements (only) if it existed in the elements
severally.

(1654) If it (wine-spirit) is utterly non-existent in all
severally, why should there be the insistence regarding these
(very) constituents or on the aggoregate of these; it should then
be found in (the aggregate of) others also.

(1655) Consciousness exists in  each of the elements
because it is perceived in the agoregate as wine-gpirit (the
‘power to intoxicate) is perceived in (each of) the constituents
of wine. If one should have this reasoning (in view), (the reply
is that) the hetu (probans — viz. because it is perceived in the
agaregate) is not admissible (is unreal).

(1656) (Vayubhuti—) This is verily contradictory to sense-
perception (that even though consciousness is found to be
existent in the aggregate of the elements, you say that it does
not belong to it).- (Mahavira—) Gautama, it is not so, for there
is an inference (to set aside this perception). And you yourself
contradict direct perception (by savine) that consciousness exists
in each of the elements.

(1657) Consciousness belongs to something distinet from the
elements and the sense-organs because there is remembrance
later on of what has been cognised by them, as it belongs to a
man who remembers what was cognised through the five
windows,
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(1658) Consciousness belongs to something different from
the sense-organs, because there is remembrance even when they
stop functioning and there is non-cognition even when
they are functioning, as it belongs to one who cognises through
the five windows,.

(1659) He who perceiving an  object by one organ, reacts
to it by another, is certainly different (or distinet) from
them, as the mwan who perceives an object through the window
in the east and reacts (acts upon it) through another is
different from them.

(1660) It must be regarded as being over and above (. e.
distinet from) organs, becanse it remembers what has been
cognised by all the sens2-organs, as a man cognising all the
cognisables (colour, ete.) is different from the five who have
knowledge severally of the cognisables.

(1661) The knowledge of a child (must be) preceded by
another knowledge, because it 13 knowledge, as the knowledge
of a youth is preceded by that of a child and that is over and
above the body.

(1662) The first desire for breast-feeding must be preceded
by another desire for nourishiment because it i an
experience, like a desire of the present and that is over and
above the body.

(1663) The body of a child must be preceded by another
body, because it has sense-organs, ete., as a youth’s body is
preceded by (that of) a child. He, to whom the body belongs, is
the embodied one (Jiva, Atman).

(1664) The pleasure, ete. of a child must be preceded by
other pleagure, pain,ete., like the pleasure of the present, because
it 18 of the mnature of experience and the soul is  the
possessor of this experience. ’
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(1665)* O Gautama, the stream is beginningless, because
body and karma are related to each other as cause and effect,
as the seed and the sprout are.

(1666) Hence, because of the relation of instrumental
cause and effect between karma and body, accept a doer
(agent) over and above these, like the potter with respect to
stick and jar. (And that agent or doer is the Atman or soul).

(1667,-8,-9,~70 same as Gathas 1567-1570. In Gatha 1567,
the reading is ‘dehagsatthi vihaya’).

~ (1671) The one who remembers the (previous) birth (i.e.
existence) could not have perished, because there is remembrance,
as the one who remembers what happened in childhood,
or as the man who remembers in a foreign country
what happened in his own country (cannot be said to have
perished).

(1672) If you believe that even though momentary it does
remember by virtue of the stream of (point-instants of)
consciousness, still the stream of (point-instants of) conciousness
is established as other than the body.

(1673) And knowledge is not absolutely momentary because
there is remembrance of what was previously cognised. What
13 momentary does not remember what happened in the past
like one who dies immediately after birth.

(1674) For him who regards consciousness as one (i.e.
without another to help it), as having onc object and as
momentary, the knowledge of all momentary objects (i.e. the
momentariness of all objects) can never be possible.

- (1675) How possibly will that which is confined to its own
object and which perishes immediately after its origination,
cognise momentariness, (essencelessness, painfulness), ete. which
pertain to the objects of a great number of cognitions.

*Qame as Gathd 1639 and Gatha 1813,
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(1676) If it is argued that by the inference from oneself
and one’s own objects one can know the momentary nature of
all things, that is not so, because inference can work only when
the (very) existence, ete. of these (i.e. the subject—all things) is
established.

(1677) If it is argued that) the impression can cognise it,
this is verily possible (only) when the impressor and the
impressed exist together, but not when that perishes immediately
after origination.

(1678-9) If consciousness be accepted as momentary,
there would be these and other difficulties — simultaneous
origination of many cognitions, or one cognition having many
objects or lasting character of consciousness, or setting aside of
dependent origination. But (there is) no (such difficulty) with
respect to the soul (accepted as) of the nature of consciousness
(vijianamaya), persisting (lasting), produced, and destroyed.

(1680) It has different kinds of perception — momentary as
also persisting in other times (or moments), produced as a
result of the destruction—-cum—-subsidence of its covering
(obscuring karma) of different kinds.

(1681) The stream of these (cognitions) is eternal. That
(knowledge) which arises on the complete destruction of all
obscurations (karmans) is said to bz perfect and pure (kevala).
Being perfect and pure it is infinite and not admitting of
© difference.

(1682-3) (Vayubhati — ) If it (soul) is other than the body,
why is it not seen entering or leaving (the body)?

(Mahéavira — ) Non-perception is said to be two-fold — that
of a non-existent thing, e.g. of asg’s horn, and of even the
existent on account of ifs being distant, etc.; there is non-
perception of the soul to which karma is attached because of
non-corporeality and subtlety.
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(1684) Or if the soul be non-distinct from the body, the
Agnihotra, etc. enjoined by the Veda on onc desirous of heaven
would be purposeless and the fruit of (acts of) charity, ete.
(as known) to the world (would be repudiated).

(1685) You do not know the meaning of the expression of
the Veda, viz ‘Mass of consciousness’, ete. and so you
regard the soul as identical with the body. This is what
the words mean.

-(1686) When the émmana’s doubt was dispelled by the
Jina (victor) free from old age and death, he became a monk
along with his 500 followers.
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GANADHARA 4 — VYAKTA

(1687) Hearing that they had become monks, Vyakta came
to the Jina. (He was thinking to himself), “I shall go, bow
down to him and wait upon him”.

(1688) The Jina — free from birth, old age, and death and
omnigcient and ‘all-secing, addressed him (Vyakta) (as Vyakta
Bharadvaja, i.e.) by his name and gotra.

1689) (Mahavira — ) You are thinking, ‘Do the elcments
(and things in general) exist or not ?” This is your doubt. You
do not know the (true) meaning of the Vedic statements. This
18 what they mean.

(1690) You have a doubt regarding -the elements that they
may be like dreams (dream-objects) or like magic (illusory like
objects projected by magical power); for when scrutinised they
are never found to stand the test of reagon.

(1691) You think that if there could be a doubt regarding
elements, etc., then what to say of soul, etc.! You, suspecting
everything to be void, regard the world as illusory (comparable
to dream and magic-objects).

(1692) (Your reasoning is), O Vyakta, that things being
- relative, like long-short, are established not by themselves, nor
by others, nor by both, nor by something other than both these.

(1693) Are existence and jar one or different? (In any
case) there would be the contigency of everything being identical
(one) and such other difficulties. Hence things are indefinable
or utterly void.

(1694) Neither a produced, nor a mnon-produced, nor a

both-produced-and-non-produced thing nor that which is being
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produced, is (can be) produced, as there would be the contingency
of regressus ad nfinitum, or utter non-being, or both. Hence the
Void alone (stands to reason).

(1695) The ecffect is not perceived in the constituents
of the complement of causes and conditions severally but only
when the full complement is together. (What docs not exist in
the constituents severally cannot be found in their aggregate;
hence there can be nothing like an effect). When there is
(thus) sheer non-existence of all, the causal complement (too)
doas not exist.

(1696) (Of any thing) the hinder part is not seen and the
immediately nearest part is subtle. There being (thus) the
non-perception of both, there ig the non-perception of all things,
and hence there is (but) Void.

(1697) O Vyakta, entertain no doubt; doubt would not
(even) arise with respect to what is non-existent as it does not
in the case of a sky-flower or an ass’s horn. It is possible only
in the case of (existent things like) post, man.

(1698) What is that peculiarity as a result of which, even
when everything is non-existent, theie is a doubt with respect
to post, man, but not with respect to sky-flower, etc? Why
should the reverse not be found (doubt as regards sky-flower,
and absence of it with respect to post, man)?

(1699) Things are known to us by Perception, Inference or
Verbal Testimony. How can there be doubt when all these
sources of valid knowledge and their objects do not exist?

(1700) For doubt, etc. are modes of knowledge and that is
connected with (i.e. based upon, dependent om) the knowable;
if (as you say) there is the non-existence of all knowables,
you should not have any doubt whatsoever.

(1701) Therefore, O gentle one, as you have a doubt with
‘respect to these things, they do exist, like post, man. If you
regard the example as unreal (because the existence of
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post, man has not been established), then there should be absence
of doubt (also).

(1702) If it is argued that a doubt can arise even when
nothing 18 existent, as it does in a dream, (the reply is) it is
not so. In a dream it is caused by memory, etc.; there is not
utter non-existence there (too).

(1703) Experienced things, perccived things, things much
thought about (or worried about), things heard of, disorder of
humours, (influence of some) deity, marshy land, merit, demerit
—these are the causes of a dream; but not non-existence (of things).

(1704) Dieam is positive cxistence, because it is of the
nature of knowledge, like the knowledge of jar. Or, it is brought
about by the instrumental causes mentioned above and so is
positively existent as the jar is.

(1705-6) And if everything were non-existent, how could
there have been such empirical utterances as “This is dreain, (that)
non-dream, true, false; Gandharva-city, Pataliputra; literally true,
figurative; effect, cause; what 18 to be established, what establishes;
door; speaker, statemont, what is to be stated; another’s
stand-point and one’s own stand-point’ ?

(1707) Or how could these have been determined as certain
features — stability (or solidity of earth), fluidity (of water),
heat (of tejas), movement (of wind), colourlessness (of ether);
and how could it be determined that sound, ete. are knowables,
and that organs of hearing etc. are the instruments of
" knowledge ?

(1708) And if there is but Void, why is there not the
same position for all (all as dream or as non-dream, ete,) or
or just the opposite position, or non-cognition of everything ?
And how can you say that (knowledge of ) Void is true or that
knowledge of objects as existent is false.

(1709) And how could there be the notion of own, other, both;
and how could objects be non-established mutually ? If it ig

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



23

said that this statement is made from the opponent’s point of

view, how can one distinguish between one’s own view and
that of another ?

(1710) Would you have the knowledge of ‘long’ and ‘short’
simultaneously or successively ? If simultaneously, where is the
question of one depending on the other ? If successively on
what did the earlier knowledge depend ?

(1711) Or, on what does the very first cognition (knowledge)
of a newly born child depend ? Or what mutual dependence
could there be between two things alike in all respects, cognised
simultaneously e. g. the two eves ?

(1712) Why (do you say that) on the basis of ‘short’ we
have knowledge of ‘long’ ? Why does not knowledge of ‘long’
depend on ‘long’ or on ‘sky-flower’ ? Or why does not knowledge
(of long - short, ete.) with regard to sky-flower take place in
dependence on ‘sky-flower’ ?

(1713) Or what have you to do with vrelativity (or
dependence) itself ? If it be argued that it is the ‘own nature’ itself,
then svabhava means sva (one’s own), bhava (existence), and
that cannot hold good of a barren woman’s son.

(1714) Particular knowledge or mere expression as fto
‘long’, or ‘short’ may take place on account of relativity, but
never existence and the other attributes (colour, taste, ete.).

(1715) Otherwise, in the event of their being the absence
or non-existence of ‘short’ there would be the utter destruction
of ‘long’. But this does not happen. Hence existence, etc. of
jar, etc. are not dependent or relative.

(1716) Even this dependence (relativity) is not without
reference to the act of dependence, that which has dependence
and that on which it depends. If all these are (admitted as
being) existent, there can verily be no Voidness.
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(1717) Some things are inftrinsically established, some are
extrinsically established, some are established in both the ways
and some arve eternally established; e.g. cloud, jar, man, ether
(respectively). This is to be considered as from the empirical
stand-point.

-

(1718) But again from the real stand-point, everything 1s
self-established by only the use of the external instru-
mental factors. TFor even when the instrumental factors are
present, non-being (e.g. ass’s horn) is not established, (as it
is not self-established), (that is to say it does mnot become
‘being’, as it has essence of its own).

(1719) Once the jar is admitted as existent, the discussion
whether existence and jar are one or different is (but) a
discussion of modes only; otherwise why should it not be held
with respect to ass’s horn?

(1720) Even if jar and Void are are different, O gentle
one, what is this void over and above the jar ? If they are one,
the jar alone is there. The Void is not an attribute of jar.

(1721) If knowledge and expression (Kverything is void)
on the one hand and the speaker (Nihilist) are one, then its
existence is established. If they are different, how can one who
is deficient in knowledge and speech say this?

(1722) The existence of jar is an attribute of the jar and
so 1s non-different from it, but is different from cloth, ete.
. When one says “(jar) exists’ how does it necessarily mean ‘The
jar alone (exists)’?

(1723) Or how can there be the contingency of everything
being jar viz. ‘whatever exists is jar’. Or when it is said Yar
exists’, how can the existence of all be obstructed. (The other
things cannot be prevented from existing).

(1724) Therefore when it is said ‘exists’ it refers to both
jar and non-jar, but when ‘“jar’ is mentioned it means that the
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jar necessarily exists; as ‘Tree’ gives us knowledge of ‘mango’
and ‘non-mango’, but ‘mango’ means that it is necessarily a tree,
(not a non-tree).

(1725) What is it that you regard as ‘produced’, when
what is produced, not produced or both has been proved to be
non-produced ? If even (then) (it is argued that) the produced
is not produced, why is this not contemplated with respect to
‘sky-flower’ ?

(1726) If it is utterly non-produced, how is it that it is
apprehended after its birth or is not apprehended before its
birth and is, again, not apprehended when it perishes after
some time.

(1727) As the statement of ‘Void’ even though non-produced
in all respects is (somehow accepted as) produced, so are all
things (regarded as produced). Tf even what is produced is
(regarded as) non-produced, by what will the void be illuminated
(propounded) ?

(1728) The effect — produced, non-produced, produced-
non-produced, being produced —is here produced accoding to
what is intended to be conveyed, and in cerfain cases is
not at all produced.

(1729) As possessed of colour, the jar is the produced that
is produced; from the point of view of figure, it as non-
produced is produced; from the point of view of both (i. e. colour
and figure) it as produced non-produced is produced, and
for the moment it as being produced is produced.

(1730) The jar formerly made can in no way be produced
as a jar, or as of alien modes, or in both ways (as jar and as
alien modes), and even as being produced it can in no way
be produced as cloth.

(1731) Hence the eternal ether, etc. cannot be produced
in any of these ways (produced, non-produced, both, being
produced), O gentle one. This should be understood from the

4

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



26

'point 6f view of the basic substance. But on a consideration
of the modes all the alternatives can be resorted to.

(1732) You said, “Everything is made by the causal
apparatus and it does not exist (as everything is non-existent).”
This statement is, in fact, contradictory. Why is the apparatus
giving rise to the hair of the tortorise not directly perceived
(while that of the jar is— when all things are equally
non-existent) ?

(1733) The speaker is equipped with the apparatus (tongue,
lips, palate, etc.). If such a speaker and his statement exist how
can you say that there is void? If they do not exist, in the
absence of the statement (and the speaker) by whom was the
statement made and by whom was it heard ?

- (1734) “Because the speaker and the statement do not
exist, even so the things to be expressed do not exist. Therefore
there is the void”. Is this statement true or false?

(1735) If it is true, then non-existence is not there (for at
least the statement exists); if it is false, it is not authoritative
or valid. Tf it is argued, “It is accepted by us (whatever it be)”,
this is not consistent with the view that there is non-existence
(of all).

(1736) Why is oil not obtained from sand (which can as
well be) the causal apparatus (when everything is on a par being
equally non-existent) and why does it exist in sesamum? Or
why does mnot everything result from the causal apparatus
of sky-flowers ?

(1737) It is not an absolute ruie that everything
is produced out of the causal apparatus as the atom is devoid
of space-point. If that too were possessed of space-point, that
(would be called) the atom where gradation stopped (i.e. the
smallest possible entity would be called an atom).

©(1738) (It it is said that as the atom does not arise out
of the causal apparatus it does not exist at all, then the
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statements that) everything is seen to arise out of the causal
apparatus and that atoms do not exist are mubually

contradictory. And, if atoms do not exist, did everything arise
out of sky-flowers? '

(1739) That the fore-part of a thing is seen and that it
does not exist are comtradictory. Even while everything is non-
existent. why is that (fore-part) of ass’s horn not seen ?

(1740) ‘As the hind-part is not perceived, the fore-part too
does not exist’ — what sort of an Inference is this of yours?
Why do you not argue that the existence of the hind part is
established on the perception of the fore-part ? '

(1741) When everything is non-existent, how can there be
this division into a number of parts— fore, hind and middle.
If it be said that it is from another’s point of view, how can
there be this specification as to one’s own view and another’s
view ? ‘

(1742) If fhis distinction of fore, hind and middle parts
is admitted, there can be no Void. Even it they are not admitted,
there can be no as such distinctions as in the case of the ass’s
horn.

(1743) When everything is non-existent, how 1is it that
the fore part is perceived and not the hind part ? Why is there
not the non-cognition of all, or just the opposite (perception
of hind part and non-perception of fore part)?

(1744) The hind-part of crystals, ete. can be perceived, so
they are certainly existent. If (it is said that) they too are
not existent, then ‘because the hind part is not seen’ is no
Reason at all. '

(1745) Why do you not say, ‘Because nothing is perceived ?
If this latter be accepted, there would be the fault of giving
np what was formerly accepted and contradicting direct
perception (and it would not be justified). o
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(1746) If it be thought that the hind and the middle parts do
not exist for they are not perceived, then you will come to a
fix where you will have to accept the existence of sense-organs
and their objects, or give up the reason ‘because it is. non-
perceived’.

(1747) Even what is non-perccived may be existent; e. g.
your cognition of the nature of doubt, etc. If it does not, what
is the Void and whose and by whom is it apprehended ?

(1748) It is not proper for you to have a doubt with
respect to Tarth, Water, Fire which are perceptible; you may have
it with respect to Air and Ether, though that too 1is not
proper, as their is an Inference (to prove their existence).

(1749) Touch, etc produced by some unseen factor must
have a substratum since they are qualities, as jar is the
substratum of the quality colour. That which is the
substratum of these is Air.

(1750) Earth, ete. must have a receptacle (support), as
jar is of water, for they are corporeal. O Vyakta, that which
is the support of the elements is, clearly, Ether.

(1751) O Gentle one, accept these (five elements) which are
established by the means of valid knowledge — Perception, ete.
They are characterised by the soul and a number of uses as
the support, etc. of the body.

(1752) If it is asked as to how they can be said to have a
goul (the reply is)-The four up to Air (i.e. Earth, Water, Fire,
Air) (have a soul) because (of the cognition) of its mark. The
Ether being non-corporeal is merely a support but has not a soul.

(1753) Trees are animate since they have, like women, birth,
old age, life, death, healing of a wound, food, longing during
pregnancy, and disease, cure, etc.

(1754-5) The Spysta-prarodikas (shy plant) (are animate) for

they contract the moment they are touched, like small insects
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(or worms). O Vyakte, masses of creapers are animate for they
move (to trees) for support. Sami, ste. are admitted to be
animate on account of sleeping, waking, contracting, etc. Bakula,
etc. (are animate) for they enjoy scasonally their respective
object, sound, etc,

(1756) Cluster of trees, coral, lavana, upala, ete, as long as
they are firmly rooted (are animate), since sprouts of the same

type are found to spring up (even when they are cut off), like
flesh coming up (in piles).

(1757) Water is said to be (animate) like a frog since it
springs up naturally when the ground is dug; or because, like
fish, it transforms itself naturally as clouds and falls from the sky.

(1758) Air (is animatbe), since it like the bull without being
goaded by anyone moves about in the directions horizontally
and irregularly. I'ire is animate since increase and change are
seen in it by its beings fed (fuelled).

(1759) The elements up to Air are bodies of the corporeal
class different from the changes of clouds. They are soulless

or having a soul according as they are struck by a weapon
or not.

(1760-1) O Gentle one, many souls attain salvation and
there is no possibility of new ones being born. The inhabited
universe is of limited dimension. T'or those who do not admit
souls with one sense, there would be an end of wordly life
altogether (there would be no soul in the world). But because
this is not desired, it i3 established that there i3 an infinite
number of souls and that they have the elements as their
support (i.e. they are embodied).

(1762) (Vyakta — ) (If the earth etc.) were so crowded with
souls, their could be no Ahimsa (Non-injury). (Mahavira —)
It 1s not so since it has been said that what is struck by a
weapon is soul-less. There cannot be Hiinsa simply beecause
(the universe) is crowded by souls.
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(1763-4) Simply by killing one does not become harmful,
and one who does not kill is not necessarly innocent. And it
is not that one could be innocent if there were few souls and
harmful (only) because there were very many.

Even when not killing one is known to be harmful on
account of evil designs, like a hunter (or a butcher). Hven
when injuring one is not injurious on account of good intentions,
as for instance a doctor.

(1765) Being equipped with the five samitis (self-regulations)
and the three guptis (self-controls) a wise man is non-injurious
(non-killer), not otherwise. It (sin of injury) may acerue to him or
may not through obstruction (injury) to souls.

(1766) It is the evil motive that is Injury. In certain cases
it depends on the external agency and in certain others it does
not, since the external agency is inconclusive (not absolutely
necessary).

(1767) Injury to the soul is regarded as Injury if 1t is the
cause of an evil result or if it has an evil motive. For whom
this is not the instrumental factor, it is not injury even when
it (i.e. injury to the soul) is there.

(1768) As sound, etc. do not result in passions for a person
free from infatuation owing to the purity of his intentions, so
even injury to the soul is not Injury for one with a pure mind.

(1769) When the Sramana’s (Vyakta’s) doubt was set
at nought by the Jina, free from old age and death, he becamse
a monk along with his 500 followers (pupils).
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GANADHARVA 5 — SUDHARMAN

(1770) Sudharman, hearing that they had become monks,
came to the Jina (thinking) ‘T shall go, bow down to him and
wait upon him.

(1771) The Jina who was free from birth, old age, death
and was all-knowing and all-seeing, accosted him (Sudharman)
by his name and gotra.

(1772) You are thinking as to whether one will be in
another life also as he is in thigs life. You do not know
the meaning of the words of the Veda. This is what they
mean. -

(1773) You believe that the effect is similar to the cause,
ag the sprout is to the seed. It is not proper (or right) that
(on the basis of this) you know everything in the other worldly
life as similar to that in this.

*(1774) Sara springs out of érnga, and Bhutrnaka springs
out of it if it is besmeared with sarsapa (mustard). Dirva grass
is produced out of the conjunction of the hair of kine and the
hair of sheep (i. e. wool).

(1775) As thus in the science pertaining to Medicine of
Trees (Botany) and pertaining to Yoni (source of birth) (Biology)
birth is observed from dissimilar things, therefore, O Sudharman,
this rule (like cause, like effect) is not absolute.

(1776) Or even as it is accepted that the effect is like the
cause, even so know the soul to be of different modification
from one life to another.

* Sara — a sort of reed or grass, Saccharum Sara.
14 . -
Sriga — a kind of medicinal or poisonous plant.
Bhiutrna — a species of grass.
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(1777) Karma is the seed of the sprout in the form of
worldly life, and as that is said to be of different varieties,
the varieties of the sprout of worldly life result from the
variety in the cause. '

(1778 Tf karma is admitted and if it is admitted to be
of different varieties on account of variety in its cause, then
know, G gentle one, its fruit also to be of different varieties
for the transmigratory being.

(1779) Transmigratoriness (is of different varieties) because
it is the fruit of karma (of different varicties); as here in the
world there is fruit of different varieties of actions which are
correspondingly of different varieties.

(1780) Modification of karma is of different varieties as it
is the modification of Matter like the external (modifications
of Matter). The diversity of karma, again, is due to the diversity
of its cause.

(1781) Or, even if the other-worldly life is admitted as
similar to this life here in this (world), even so accept the fruit
of karman in the other-worldly life to be similar to that in
this-worldly life.

(1782) What does this amount to? Men perform here
different kinds of actions. If they are the enjoyers of their fruits,
then it is but proper that there should be the same position in
the other world too.

(1783) If it be said that action yields fruits in this world
and not in the other world, then there will be no similarity
whatsoever. There will be the contingency of atbaining the
fruit of what has not been performed or loss of what has been
done, or the non-existence of karman.

(1784) And in the absence of karman, whence could there
be another life, or similarity in its absence? And if another
life be (looked upon as being) without a cause, then destruction
also would be such.
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- (1785) if it be argued: “What wrong is there if (the other
world is there) just naturally as the effect, jar, ete. befitting
the cause emerges just naturally ?”

(1786) Could this Nature be a thing or non-causality or
an attribute of a thing ? If a thing, it does not exist because
1t is not perceived like a sky-flower.

(1787) If it is said to be existent even though it is never .
perceived, then why is not karma said to be existent?
Whatever accounts for its existence, can account for the
existence of karman also. |

(1788) Or ‘Svabhava’ may be (another) name for karman.
Let it be. What wrong is there? Or how is it that this
Svabhava remains eternally similar (always similar) ?

(1789-90) Is it corporeal or non-corporeal ? If it is corporeal,
it cannot always be similar, because of modification, like milk.
If it be non-corporeal, it cannot be the cause of the body,
because of absence of causal apparatus. O Sudharman, if it is
non-corporeal (it cannot be the cause) as the effect is corporeal
and it cannot be mnom-corporcal as there are the sensations of
pleasure, etc.

(1791) It ‘by nature’ (‘naturally’) means ‘without a cause’,
even then how could there be similarity ? Would not dissimilarity
occur without a cause, or (even) the end of worldly life be
uncaused ? (Certainly it would).

- (1792) Or if Svabhava be the attribute of a thing, even
that will not be eternally similar, since the modes of a thing —

origination, persistence, destruction — ave various.

(1793) Or what wrong 1is there if Svabhava 1is the
attribute—modification of karman which is of the nature of
matter, and if it is the variegated cause of the world ?

(1794) Or Sudharman, every thing at every moment is born
in respect of certain modes, perishes in respect of certain
modes and persists in the same form in respect of certain modes,

5
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(1795) Even the same thing, by virue of its earlier
(previous) altributes, is not similar to its later attributes (then
what to say of one thing being similar to another ?) And (in

a way) it is similar to all the three world in respect of certain
universal characteristics.

(1796) What is absolutely similar or dissimilar in this
worldly existence or in the other worldly life ? Everything
is simnilar-dissimilar, eternal-non-eternal and so on.

(1797) As a young man is not similar to his own attributes
as a child or an old man and yet is similar to the whole world
in respect of existence, etc.; such is the case with the soul in
another worldly life (which 1s dissimilar to itself as it was
in the previous worldly life and in a way is similar to
everything, so it is mo use pointing out that the soul in the

subsequent worldly life is absolutely similar to the soul itself
in the previous one).

(1798) A man who becomes a god (in the next worldly
life) is similar even to the whole world in respect of existence,

efc., and is dissimilar in respect of godhood, etc. He is in the
same way ebternal and non-eternal.

(1799) If similarity be insisted upon, there would not be
any betterment or deterioration even in the same class and the
fruit of charity, etc. would be lost (i.e. would be in vain).

(1800) The Vedic statements like ‘He is born a jackal...’
_and the fruit in the form of heaven, all that would be
inconsistent in this view regarding similarity.

(1801) When this doubt was removed by the Jina {free
from old age and death, the Sramana became a monk along
with his five hundred followers.
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GANADHARA 6— MANDIKA

(1802) Hearing that they had became monks, Mandika
came to the Jina (thinking), “I shall go, pay my respects to
him and wait upon him.”

(1803) The Jina free from birth, old age, death, and all-
knower and all-seing-accosted him by his name and gotra.

(1804) You think, ‘Are there bondage and emancipation
or not ? This is your doubt. You do not know the meaning
of the words of the Veda. This is what they mean.

(1805) You think that if bondage is the connection of
the jiva (soul) with karma, was jiva prior and karma later or
vice versa or were they simultaneous ?

(1806) The origination of the soul before (karma) is not
possible for it like ass’s horn would have no cause; and what
is produced without any cause perishes also without any cause.

(1807) Or it (soul) is beginningless and there cannot be
the union of the soul with karman without any cause. If this
union is regarded as occurring without a cause, it will recur
_in the case of an emancipated (soul) also.

(1808) It would be eternally emancipated; or what
emancipation -could it have in the absence of bondage? The
sky is not spoken of as ‘free’ in the absence of bondage (because
it has no bondage).

(1809-10) And karman could not possibly be produced
(before jiva), in the absence of the doer. Tf it be born without
cause it too would be such (i.e.would perish without a cause). In
the case of their being produced simultaneously, (the drawbacks
of both the alternatives would be present) and in the event of
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their being produced simultaneously it would not be proper
to term jiva the ‘doer’ and karman the effect, just as this
relation is not found in the world between the horns of a bull
(produced simultaneously).

(1811) Even if the wunion is beginningless, emancipation
does not stand to reason. What is beginningless is also endless,
like the connection between jiva and sky.

(1812) Thus bondage and emancipation cannot be explained
by reasoning. And (yet) in the Vedas  there are
statements regarding bondage and emancipation; hence you
have this doubt. Tisten why this doubt should not be
entertained.

(1813) The continuum of body and karma like that
of seed-sprout is, oh Mandika, beginningless, since they are
related to each other as cause-effect. ’

(1814) There is a body which is the cause of (the fubure)
karman and which is the effect of another (previous) karman;
and there is (again) karman which is the cause of the body,
and which 1s the effect of another (previous) body. '

(1815) Jiva is the doer of karman through the instru-
mentality (of body) as the potter is of the pot. So also jiva
is the creator of the body, because there is possibility of the
ingtrumentality of karman.

(1816) If you think that karma is not established
‘as an instrument, (our reply is) that it is established by reason
‘of the effect. Moreover, know it to be established from the fact
that it i1s the fruit of activity, as did Agnibhati.

(1817) As to the argument that the continuum being -
beginningless is also endless, this is not an absolute rule;
for it is seen at times coming to an end even when it is
beginningless, e. g. the continuum of seed and sprouts.
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(1818-19) If either the seed or the sprout were to perish before
giving rise to the effect, the continuum would be snapped; so
also in the case of hen and eggs and so on. Or the conjunction
of gold and dust here even though handed down in a
beginningless continuum is cut off if the (proper) means are
employed; so also the union of soul and karman.

(1820) (Mandika)-Now then, is the union like that of the
soul and the sky or like that of gold and dust? (Reply) The -
union of soul and karman is said to be of both the kinds and
there is no contradiction in this. ‘

(1821) The former (kind of union) is that of the abhavya
souls (who are never to be emancipated);. that of bhavya souls -
is like that of gold and dust. (Mandika—) When souluess is
common to all why this distinection of bhavya and abhavya ?

(1822) If this distinction were caused by karman there
would be no contradiction (i.e. difficulty) as in the case of the
distinetion of naraka (denizens of hell) and others. But you
regard the bhavya and abhavya souls as such by their very
nature and hence the doubt.

(1823) (Reply) Xven when ‘substanceness' ete. are common,
the distinction of jiva and akasa accounted for by soul-non-
soul, etic 13 due to their very nature, such is the distinction in
the case of bhavya and the other kind of souls (even though
all are souls).

(1824) ( Mandika— ) Even so, if - being bhavya is the
very mnature of the thing like ‘soulness’, it should be eternal;
and if that is so there should be no emancipation.

(1825) (Reply—) As the prior non-existence of jar even
though beginningless by nature, comes to an end, so what
wrong is there if there be the mnon-existence of bhavyatva
brought about by action ?

(1826) If it be thought that non-existence like the ass’s
horn cannot be an illustration, it is not so, because it is
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positive existence only characterised by the Iion-production
of jar.

(1827) (If it is said that) thus there would once come an
end to bhavya souls as there comes an cnd to the hoard in the
granary, —it is mnot so since the bhavya souls are endless in
number like the fubure time and sky.

(1828) As the past and the future time are equal in effect
and as an infinitesimal part of the bhavya souls has reached the
consummation (state of perfection, emancipation) in the past time

(1829) And as it is proper that only that much part will
reach consummation in the time to come, even so all the
bhavya souls cannot properly be exhausted. If it is asked as to
how this can be established

(1830) That the bhavya souls are infinite in number and that
an infinitesimal part of them is emancipated, (the reply is). O
Mandika, this is as in the case of time, etc; or accept this on
my word.

(1831) Accept this as true because it is my word, like other
statements of mine, or because of omniscience, etc. like the
statement of an arbiter in the know of facts.

(1832) You think, ‘How are you omniscient ?’ The reply
is, ‘because I have set aside the doubts of all’. Hven when
there is no example (of another omniscient person), anyone may
ask whatever doubt he has (and make sure whether I am
omniscient or not).

(1833) (Mandika — ) (You said that) some bhavya souls
also will not reach their consummation even in all time, then

verily they are abhavya only. Or, what is this bhavyatva of
theirs ?

(1134) The reply is that bhavya means capable (or fit), having
the potentiality for (perfection). All do not attain consummation
only by being capable; as even when several materials are
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capable (of being turned into images), all are not turned into
images.

(1835) Or as in the case of the union of stone and gold,
even though it is capable of being dissociated, all such cases
are not dissociated, but only that (particular case) whose means
(for dissociation) are at hand.

(1836) Moreover the fact of the means being at hand is
meant only for that which is capable, not for what is not
capable. Similarly emancipation is meant as a rule for the
bhavya souls, not for the others.

(1837) (Objection) Emancipation cannot be eternal, because
it is caused and on account of such (other) reasons, like jar.
(Reply — ) It is not so; because posterior non-existence here on -
-the earth even though having that characteristic (i.e. caused, etc.)
is eternal.

(1838) It should not be thought that this non-existence
too is no illustration; for it is positive existence of the nature
of matter characterised by the destruction of the jar.

(1839) What change is brought aboub absolutely in the
soul on the disappearance of mere matter 7 On the destruction

of the jar alone what is added to the sky (what change is
effected in the sky)?

(1840) It (emancipated soul), like a guiltless person, is not
bound again for there is no cause of bondage. Activities (yoga)
are the cause of bondage; and they cannot belong to ib
(emancipated soul) because it has no body.

(1841) Tt is not born again in the absence of the seed
i.e. (cause), as the sprout is not produced in the absence of
the seed. The seed for it is karman and that for it does not
exist, so 1t is eternal.

(1842) If it is thought that if it (the emancipated soul)

is regarded as eternal because it is non-corporeal while being
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a substance, then there is the contingency of its being ubiquitous,
—(the reply is) this is not so as inference goes against it.

(1843) What obstinate insistence could there be regarding
efernality ?  Kverything is characterised by origination,
destruction, duration. The reference to it (soul) as non-eternal,
efc. is only by assigning another mode (i. ¢. only when a specific
mode is prominently in view).

(1844) What is the place for the emancipated soul (i. e.
where does the emancipated soul stay) ? (Reply—) The summit
of the three worlds. (Q -) How docs it move? ( R-) This is
explained by transformation into movement of this kind when
1t is light of karman (i.e. frce from karman).

(1845) (Mandika) If it (soul) is non-corporeal, how can it
have activity ? ( Reply—) Mandika, what is there on the earth
that is sentient and non-corporeal ? As sentiency is its particular
attribute, so also is activity recognised (as a particular attribute)
of the soul (even when it is non-corporeal).

(1846) Or it is recoguised as being active on account of
its being the doer; ete. like a potter; or because the movements
of the body are directly perceived, like a machine-man.

(1847) If it be said that effort is the cause of the bodily
movements, that too is not found in what is inactive. If it ig
thought that unseen (adrsta) is the cause,—if it is non-corporeal
we come to the same position.

(1848) TIf it be corporeal, it must be the (karmic) body and
a cause must be pointed out for its movement (and so on). And
it is not proper to regard non-sentient things as having specific
movements (naturally).

(1849) (Mandika—) The movement may be there while it is
in the worldly existence. But by what is it caused when it
(soul) is freec from karman ? ( Reply—) Verily, that is on account
of transformation into movement; as consummation occurs (on
the destruction of karman) so that (motion) too occurs.
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(1850) Why does it not move beyond the abode of perfect
souls ? Because there is the absence of dharma (principle of motion)
which has spatial existence; this dharma that helps motion
exists in the loka (world) but not in the aloka (non-world).

(1851) T.oka has its counter-entity (viz. aloka), because the
word ‘loka’ is uncompounded, as aghata the counter-entity of ghata
does exist. If cannot be said that aloka can be jar, etc (i.e. there
18 no need to suppose another entity called aloka), because due to
negabion the counter-entity must be in agreement with the
thing negated.

(1852) Therefore, it stands to reason that there are dharma
(principle of motion) and adharma (principle of rest) which
determine loka. Otherwise akasa being the same, how could
there be the distinction of loka and aloka ?

(1853) If there were not the division of loka, there would
not be any obstruction (to the motion of jiva and pudgala) and
there would be no end (to their motion). In that case there
would not be any relation between them and if that be so there
would not be the utterances (about bondage, salvation, etc.).

(1854) Beyond (loka) there is no motion because there is
nothing to promote it, as fish cannot move beyond water. The
principle that promotes motion is dhairma which extends as far
as the loka (—which is co-extensive with loka).

(1855) Lioka must certainly have a determining (lit. measuring)
factor as it is capable of being determined (measured), as
knowledge is (the determining factor) of the knowable. And it
can exist only if aloka exists (i. e. is recognised as a . fact).
(Therefore the siddhas are stationed in the wuppermost part of
loka).

(1856) (Objection) In that case, fall from that place of
residence becomes contingent. (Reply) It is not so as the genitive
here (in ‘siddhasya sthanam’) is in the sense of the subject. The
station is non-different from the subject.

6
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(1857) (Even if the two are different), the (place) sky being
eternal, it cannot be destroyed and there can be no fall from it.
Also because there is no karma and because there 1s no action
again.

(1858) Or it would be contingent that sky, etc should fall
from their eternal location. If this is not accepted, the rule that

a thing invariably falls from its station would not be without an
excepbion. '

(1859) (Mandika) According to you one becomes a siddha
from the worldly existence, then it is but proper that there
should be someone who was the first to become giddha.
(Reply) Time being beginningless, this is not proper, just as (there
is no) ‘first body’, (or ‘first day’, though every day has a beginning).

(1860) (Mandika) How can an infinite (number of siddhas)
be accomodated in a limited space? (Reply) Because they are not
corporeal; as knowledge, ete. can be accomodated in one object
or glances in one form (i e.as a form can become the object of
innumerable glances).

(1861-62) You do not know the true meaning of such Vedic
expressions as, ‘An embodied being cannot be free from pleasure and
pain’, etc. and hence your doubt as to bondage and emancipation.
But you should have no such doubt as it is but clear that the
embodied and disembodied existences are bondage and emancipation
respectively.

(1863) When his doubt had been removed by the Victor free
from old age and death, the Sramana became a monk along
with his three hundred and fifty pupils.
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GANADHARA 7— MAURYAPUTRA

(1864) Hearing that they had become monks, Maurya came to
the Victor thinking, “I shall go, bow down and wait upon him.”

(1865) He was accosted by the Victor free from birth, old
age and death, and all-knowing and all-seeing, by his name and
gotra (as Mauryaputra Kasyapa).

(1866) Are you thinking in this manner: ‘Do the gods
exist or do they not?” This is your doubt. You do not know the
meaning of the words of the Veda. This is what they mean.

(1867) You think the denizens of hell are dependent and
“unhappy. They are not able to come here. One may have faith
in them (in their existence) even on the basis of verbal testimony.

(1868) While the gods are at their free will to go where
they like and they have celestial powers, your doubt about them
is on account of the fact that (in spite of this) the gods are
never seen.

(1869) Do not entertain this doubt. See for yourself these

four kinds of groups of gods of a class quite different
from men.

(1870) You should not have had this doubt carlier too for
the jyotiska (stellar) gods are directly visible. And we can also
perceive their favour or disfavour on the world.

(1871) If you regard them as abodes, even then it is proved
that like a city they must have denizens. They are the gods.
It cannot be that abodes are eternally vacant.

(1872) Or you may have a doubt ‘Who knows what this
could be ?’ They are definitely vimanas (abodes) as they are
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made of gems and move in the sky like the vimanas of
Vidyadharas and others.

(1873) You may have a thought that (all) this is an illusion;
still it is the gods who bring about this illusion. Moreover
they are not transformations of magic, ete., because like a city,
they are always found.

(1874) If the denizens of hell are recognised as being the
enjoyers of the fruit of great sins, even so assemblages of gods
too must be recognised as the enjoyers of the fruit of very
great merit.

(1875) Gods do not come to the foul world of men as they
have transferred their affection to celestial things, they are
attached to objects of pleasure, they have not performed (all)
their duties and human works (efforts and their fruit) are
not dependent on them.

(1876) All the same, gods come here on the festive occasion
of the birth, diksa (initiation), perfect intuition or nirvana
(emancipation) of a tirthankara. Some of them, o gentle one,
come instantancously out of a sense of devotion, (others as the
followers of these), others to dispel their doubt.

(1877) Or on account of previous attachment or as fixed
by appointment, on account of austerity, for showing disfavour
or favour to multitudes of human beings or for pleasures of
“love and for such other reasons.

(1878-9) One must have faith in the existence of gods on
account of these reasons also: (i) On the basis of the statement
of a person who remembers his previous birth or existence,
(i1) direct perception, (of someone), (iii) success attained by vidya,
mantra, upayacana, (prayer) (iv) graha-vikara—possession by
ghosts etc., (v) the existence of the fruit of great merit that is
accumulated, (vi) establishment of nomenclature (‘gods’),
(vii) proof of all scriptures.
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(1880) The name ‘gods’ is meaningful because like the
name ‘ghata’ (jar), it is uncompounded (and derived). Or you

may think man himself rich in qualities and extraordinary
powers is god.

(1881) (But) this is not so. Only when the real thing is
known to exist can the name be applied figuratively. Only when
the lion exists in reality can we have the term ‘man-lion’
figuratively.

(1882) If the gods did not exist, the heavenly fruit of acts
like Agnihotra and others and of sacrifices and the fruit of
(acts of) charity, etc. would be in vain. And this is not proper.

- (1883) (The statement that) one wins by sacrifces the
heavenly kingdom, ete., of Yama, Soma, Sarya and Sura-guru
(Brhaspati) and the invocation of Indra and other (gods) by
mantras—all this would be in vain (if the gods did not exist).

(1884) When his doubt had been dispelled by  the Victor,
free from old age and death, the Sramana became a monk
along with his 350 pupils.
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GANADHARA 8 — AKAMPITA

(1885) Hearing that they had become monks, Akampita
came to the Jina with the intention, ‘I shall go, bow down
and wait upon him.

(1886) He was addressed by the Vietor, free from birth,
old age and death, and omniscient, all-seeing, by his name and
gotra (Akampita— Gautaa).

(1887) Are you thinking whether hellish beings exist
or not. This is your doubt. And you do not understand the
meaning of the Vedic words. This is their meaning.

(1888) You think, “The gods Moon and others are directly
known. So also even others are known through the accomplish-
ment of the fruit, etc. by vidya (science), mantra (formula,
charm), upayacana (prayer, solicitation).

(1889) But again those hellish beings whose fruit is sruti
(word) alone (i.e. who are merely heard of)--how can they of a
kind different (from lower beings, men and gods) because they
are not cognised by direct perception or inference, be accepted
(as existent) ?”

(1890) Admit the (existence of) hellish beings as of soul,
efc. on the basis of my perception. Can it be that your own
perception alone 1s perception ? Rather

(1891) even the perception of another is recognised as
perception in the world, as (for example) the perception of lion,
etc. is accepted (recognised), but it is not the perception of all.

(1892) Or is the perception by the sense-organs alone
perception ? (Rather) it is so figuratively (secondarily); non-sensuous
perception is the true one.
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(1893) The sense-organs, being corporeal, etc. cannot be
cognisers, like jar. They are the doors to cognition, the soul is
the cogniser,

(1894) Because there is memory even when they are not
functioning and because there is no cognition even when they
are functioning, the knower is different from the sense-organs,
as the cogniser is different from the five windows.

(1895) The soul which is without the sense-organs (as
instruments or aids) sees much more on account of the removal
of all obstruction, like a cogniser who is outside the house.

(1896) (Sensuous perception) is not perception since by one
attribute (as the cause) there is cognition of only that attribute
of the thing, as only non-eternality is established of the jar by
its artificiality. (There is not a comprehensive or full knowledge
of the thing). |

(1897) Or (it is not perception) because it is caused by memory
of the relation cognised earlier, as (the knowledge of) fire arises
from smoke; or because it arises on account of another instrument;
sense-organs are the instruments of the knowing organ (aksa ie.
jiva).

(1898) As in the case of a person who has not pure and
perfect knowledge, intuition of mental modes and visual intuition,
all knowledge is but inference, and as that is there with respect

to the existence of bellish beings, therefore they (hellish beings)
exist.

(1899-1900) There must certainly be some who are the
enjoyers of the fruit of very great sin, because that too is karman
like the rest. They are regarded as (i.e. called) hellish beings.
If it be thought

that those lower creatures and human beings who are very
miserable, they (should be) regarded as naraka (hellish beings),
it is not so since that pain or misery is not comparable to the
very great happiness of the gods.
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(1901) O Akampita, this is true, because it is my statement
like other statements of mine; or because it is the statement of
an omniscient one, like the statement of one recognised as
omniscient (by you).

(1902) My statement is true and intransgressible because there
are no (i.e. it is not actuated by) fear, likes, faults, infatuation,
like the statement of an arbiter who is in the know of facts. -

(1903) If you doubt as to how T am (ie. can be called)
omniscient, (I say) that is obvious, because I have dispelled all
doubts. Gentle one, I am free from fear, likes, faults as there is
no sign of these.

(1904) When his doubt had ’thus been dispelled by the Jina
free from old age and death, the Sramana became a monk along
with his 300 pupils.
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GANADHARA 9 — ACALABHRATA.

(1905) Hearing that they had become monks Acalabhrata
came to the Victor thinking, “I shall go, pay my respects and
wait upon him”.

~ (1906) e was accosted by the Jina, free from birth, old
age and death, all-knowing and all-seeing, by his name and gotra
(as Acalabhrata-Harita).

© (1907) What are you thinking about ? You have a doubt
whether punya (merit) and papa (sin) exist or not. You
do not know the true meaning of the words of the Veda.

This is their (true) interpretation.

(1908) You think-punya alone exists, or papa alone exists,
or both are mixed or even both are different, or that karman itself
doesn ot exist. This manifest existence (life) is there just naturally.

(1909) With the increase in punya, there is welfare; on
account of the eraded decline (in it) there is loss (of welfare or of
pleasure). When 1t is exhausted there is emancipation just as in
the case of wholesome food.

(1910) With the increase in papa, there is lowliness; with
the graded decline in it there 1s welfare; when it is completely
exhausted there is emanecipation as in the case of unwholesome food.

(1911) If it (punya-papa) is mixed like mixed colour ete,
then by the increase or decrease to the extent of one degree that
very (entity) is called punya or papa (as the case may be):

(1912) In the same way both may be different; or the
worldly existence may occur just naturally. (In reply to this) it
ig said it could not be on account of svabhava (nature), for if
that be accepted, '
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(1913) could this svabhava be a thing or non-causality or
an attribute of a thing ? If it be a thing it could not be existent
because of non-apprehension, like sky-flower. [Same as 1786]

(1914) If it iy said to exist even though utterly uncognised
then why could not karman be existent? Or whatever be the reason
for its existence, the same could be the (reason for the existence)
of karman. [Same as 1787]

(1915) Or svabhava may be just (another) name for karman.
Let it be, what harm is there ? [Same as 1788ab] And on
account of specific form being there it cannot be the cause (of
body, etc.) as (the potter alone) cannot be of jar.

(1916-17) Is it corporeal or non-corporeal. If it be corporeal,
then karman and svabhava could be different (only) in name (they
would be really identical). If it be non-corporeal, it would not
be the cause of body, efe. like the sky. On account of effects,
etic. corporeality stands to reason. If it is non-causality, then let
ass'y horn, ete. be exigtent.

(1918) TIf it is the attribute of a thing, then it is the
transformation of karman and jiva, called punya-papa. It can
be inferred from cause-effect (relationship).

(1919) On account of activities being the cause and body,
etc. being the effect, karman (exists). Accept karman also
because it is stated by me (to be existent), as Agnibhuti did.

(1920) Know that itself to be punya—papa distinct by
- nature on account of the goodness or foulness of body, etc. and
also of actions.

(1921) Pleasure and pain must certainly have a fitbing
cause, as they are effects, as atoms are (the cause) of jar. The
cause in this case is punya-papa.

(1922) ( Objection — ) If karman be the cause of pleasure-
pain and if it be a (cause) befitting the effect, it should be arapin
(formless); if it has form, then it is not a befitting (cause).
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(1923) (Reply—) The cause is neither entirely in agreement
nor entirely different. If these be accepted (or insisted upon)
by you, could there be cause-effect or could it be a thing?

(1924) If everything be similar-:mddiSsimilar, then what
is this ‘being befitting the effect’ ? It means O gentle one, that
the effect is its own mode and the rest are ‘alien modes’.

(1925) Is karman the cause of pleasure, etc. as a corporeal
thing is the cause of an incorporeal one? Is karman the cause
just as food, ete. are the cause of pleasure, ete. ?

(1926) Let that (food, etc.) be the cause, what have we to
do with karman ? It is not so, for even in the case of persons
with the same resources the result is different. That difference
must have a cause; karman is the cause.

(1927) And on account of this too it is corporeal, as it
imparts strength to corporeal things, as is jar. (It is corporeal)
because its effects, body etc. are corporeal. When this is pointed
out, he again says:

(1928) Therefore is it corporeal because body, ete. are
corporeal : and is it formless (incorporeal) being the cause of
pleasure-pain ?

(1929) Karman alone is not the cause of pleasure, ete; jiva
too 1s their cause. It (jiva) is the material cause; karman is
the other (cause — auxiliary). So what harm is there?

(1930) Karman thus being established to be having form
(corporeal) and the cause of pleasure and pain, it is not proper
that there should be abundance of pain simply on account of
the decline of merit.

(1931) It is certainly produced by the prakarsa (abundance)
of karman, because it is of the nature of the experience of
abundance; this abundance is experienced, as experience of
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abundance of Thappiness is caused by plentifulness of
merit.

(1932) It is also dependent on the plentifulness of external
means. For otherwise 1t would not here require the plentifulness
of the force of the external means which are opposed to it (i.e.
which produce the opposite sensation).

(1933) The body is not caused by decline (of merit),
because it is corporeal, as also in the case of abundance of
merit. Or 1t would be small; but how could it be very foul
and big in size ?

(1934) This must similarly be applied reversely in the case
of the destruction (exhaustion) of all sin. Karman has not a
mixed nature (merit-demerit), because there is no cause for it.

(1935) Karman is caused by yoga (activity). That can be
good or bad at one time but not of a mixed nature. Therefore
karman too has a corresponding nature.

(1936) (Objection) — Verily activities of the mind, speech and
body are seen to be both good and bad at one time. (Reply)
Thers can be a mixed nature in the physical (yoga), but not
in the psychical cause (instrument ie. bhava-yoga).

(1937) Meditation is either good or bad, but not mixed.
And the coloration too that occurs on the cessation of
meditation, is either good or bad. Therefore karman, too, is
either good or bad.

(1988) The karman formerly bound can be turned into one
of mixed nature by force of transformation or can be turned
into one of the other nature as to rightness or perversity; but
not at the time of binding.

(1939) IExcepting the longevity determining, attitude-deluding
and charactar-deluding, iIn the case of the remaining types,
transference of the sub-types can be resorted to.
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(1940) That which has attributes like good colour, etc. and
which has a good fruition is merit. What is just the opposite
of this is sin. It is neither gross nor very subtle.

(1941) As a person besmeared with oil catches (binds) dust
exactly in accordance with i, so the soul catches (dravya
of the karma-group) which is in the same sphere by all its
space-points.

(1942) In the world full of pudgala which is non-differentiated
the division of karma into gross and subtle may be justified;
(but) how could there be the distinction between good and bad
at the time of grasping (binding)?

(1943) Tt is not of any special kind (it is neither good nor
bad). But the soul in grasping it immediately turns it into
good or bad on account of the transformation (resolve)and the
nature of the support, as in the case of food.

(1944) As even when the food is the same we get milk of
a cow and poison of a serpent by virtue of (the difference)
of transformation and support (receptacle), such also is the
transformation into merit and demerit (sin).

(1945) Or as even in the same body, the samre food results
in good or bad (healthy or unhealthy) transformations, such also
is the division of karma into good and bad.

(1946) Comfort (vedaniya), rightfulness (darsana-mohaniya),
mirth (caritra-mohaniya), male-sex, love, good life, name, lineage
— these (types) are merits; the rest should be known as sin. Both
are with or without fruition.

(1947) If merit and sin were non-existent, the external
performance of agnibotra, ete. in the case of one desirous of
heaven and the fruit of acts of charity, ete. in the world would
be in vain (inconsistent).

(1948) When his doubt was dispelled by the Victor free
from old age and death, the Sramana became a monk along
with his 300 pupils.
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GANADHARA 10— METARYA

(1949) Hearing that they had become monks, Metarya came
to the Victor (thinking), ‘T sball go, bow to him and wait upon
him.’

(1950) He was accosted by the Vietor free from birth, old
age and death, and omniscient, all-secing, by his name and
gotra (as Metarya Kaundinya).

(1951) Are you thinking ‘Does the other world exist or not’.
This is your doubt. And you do not know the meaning (import)
of the words of the Veda. This is what they mean.

(1952) You think, ‘If consciousness is an altribute of the
material elements, as intoxication (wine-spirit) is of the
constituents of wine, then there is no other-world, for these
(elements) being destroyed, it is destroyed.

(1953) Now, even if it (consciousness) is an entity different
from them (material elements), still because it is not eternal,
there will be the same fault (ie. it will not transmigrate, as
it is perishable), like perishable fire different from the fire-wood.
(Hence consciousness will perish and it is not necessary to
imagine another world).

(1954) If it be all-pervading and inactive, even then there
would be no other-world, because there would be no movement

to another place, as in the case of the sky which is present in
all bodies.

(1955) 1f the world of gods, ete. be looked wupon as
‘other world’ bscause it is other than this world, that also is
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not directly perceived. Even so there is no other world. And
(still) it is mentioned in the Vedas. Hence (your) doubt.

(1956) Consciousness is an attribute of (an entity) other
than the material elements, sense-organs (ete.), and know
it to be eternal from the point of view of the basic substance,
as Vayubhati did, on account of (reasons like) remembrance of
(previous) birth, etc. ]

(1957) It is not one, all-pervading, inactive, because there is
difference of characteristics, etc. Therefore, like Indrabhuti,
know that they (souls), like jars, arec many.

(1958) O gentle one, the world other than this does exist.
The world of gods and of hellish beings is the other world.
Accept this, as did Maurya and Akampita on the basis of the
proofs put forth.

(1959) (Objection) If the soul is of the nature of conscious-
ness (vijiana), that is non-eternal, hence there is no other-world.
If it is different from vijitana, then it is non-knower, like
akasa (sky).

(1960) Hence too it is not the doer and enjoyer. Fven so
there is no other-world; and (there is no other-world) because
it does not move (transmigrate), on account of its being without
knowledge (like a piece of wood) and without corporeality like
the sky.

(1961) (Reply) You regard consciousness as perishable on
account of reasons like ‘because it has an origin and so on;
like a jar. But oh gentle one, these very reasons can prove its
indestructibility (imperishableness).

(1962) Or (there can be a counter—inference to this effect:)
Consciousness is not penishable, because it is a thing like jar.
If it is argued, “How can jar when it has an origin, etc. be
imperishable? "’
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(1963) (The reply is:) Because jar signifes (a conglomeration
of) colour, taste, scent, touch, number, structure, substance (clay),
and potencies (to carry water and so on). These are characterised
by origination, destruction and duration.

(1964) The lump (of clay) is here produced in the form
of the modes, viz the shape (form) of jar, and potencies
simultaneously with the destruction of the modes, viz. shape
of lump (of clay) and (its) potencies.

(1965) But from the point of view of (or as) colour etec. and
the substance (clay), it is neither produced nor destroyed, so it is
eternal. The everything is known to be of the mnature of
origination-destruction-duration (persistence).

(1966) Destruction (in its capacity) as cognition of jar is
simultaneous with production (in its capacity) as cognition . of
cloth, but there is duration (or persistence) as continuity (of
consciousness in general), so in the present context in the case
of this-world, other-world and soul.

(1967) The destruction of this-world (existence)in the form
of man is simultaneous with the production of other-world in the
form of gods; ecte. and there is persistence as soul (in general).
('rom the point of view of the basic substance—soul), there is
neither this-world nor other-world.

(1968) What is non-existent cannot be produced. Or if it
is (produced), then let ass’s horn (too be regarded as produced).
And there connot be the utter destruction (of what is existent)
because (in that case) there would be the contingency of the
extinction of all. ‘

(1969) So the persistent thing is destroyed from the point
of view of (or as) some attribute and is produced from the point
of view of another. KExtinction of all is not recognised as it
would mean the end of all dealings. (Thus the soul persists
even after death and so there is other—world) :
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(1970) And if the other-world were not existent, (the
injunction regarding) Agnihotra ete. for one desirous of heaven
would be inconsistent, and (so also) all the fruit of charity, ete.
in the world.

(1971) When his doubt had been dispelled by the Victor
free from old age and death, the Sramana became a monk
alon'® with his 300 pupils.
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GANADHARA 11 — PRABHASA

(1972) Hearing that they had become monks, Prabhasa
came to the Vietor (thinking), ‘T shall go, pay my respecgs to
him and wait upon him’.

(1973) He was addressed by the Victor free from birth, old
age and death, and all-knowing and all-seeing, by his name and
gotra (as Prabhasa Kaundinya).

(1974) What are you thinking ? Your doubt is as to the
reality or otherwise of nirvana (emancipation). And you not
know the meaning of the words of the Veda. This is what
they mean.

(1975) You are thinking ‘Is the nirvana of the soul like
the extinction of the lamp or is it a state of the form of
extinction of pain ete. of it, an existent entity ?

(1976) Or the contact of the soul with karman being
beginningless, as it is with akasa (ether), there cannot be their
disjunction and hence thece can never be the negation of the
worldly state. '

(1977) You, like Mandika, recognise the absence here of
the conjunction of karma and soul due to knowledge and action
even though it be beginningless, as in the case of gold and
mineral.

(1978) Existence as hellish beings, etc. is samsara; what
jiva is there distinct from the (modes)—heilish ete.? You believe,
when that (existence as hellish being etc.) is destroyed, the
soul is destroyed.

(1979) ( Reply — ) There is not recognised the utter
destruction of the basic substance—soul, on the destruction of
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only the modes—hellish state, etc., as gold does not perish when
the ring is destroyed.

(1980) Sarsara is caused by karman; it is but proper that
it should perish when that (karman) perishes. But the ‘soulness’

is not caused by karman; (so) how could it perish when that
(karman) is destroyed ?

(1981) It is not perishable by nature, because as in the
case of akasa (so here too) no change is noticed. What
is perishable is here seen to have change, e.g. pieces in the
case of a jar.

(1982) If it be thought that on account of being artificial
(caused) etc., it would perish at another time (with the passage
of time) like the jar, it is not so, as (we find) here that posterior
negation (pradhvaihsabhava) though having that ohamcteristid
(i.e. though caused) is eternal.

(1983) If it be thought that negation is no illustration, like
the ass's horn, it is not so, because it (negation of jar) is a
positive material state characterised by the destruction of jar.

*(1984) Or what great (complete) change is effected in the
soul on the disappearance (destruction) of only the pudgalas
(matter) (that it should be called krtaka, caused or artificial) ?
What is added to the sky on the destruction of only the jar?

(1985) Being a substance and (yet) non-corporeal, the
emancipated soul is eternal, like the sky on account of its
being a substance. Now if it be said that in that case there
would be the contingency of its being ubiquitous, ete., it is not
80, on account of inference (going against this).

1(1986) Or what is this obstinate insistence on its being
eternal ? Everything is characterised by origination-destruction-

" *Same as Ga. 1839.
}Same as Ga. 1843.
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persistence (duration). A thing is (i. e. can be) called ‘non-eternal’
ebc. from the point of view of the modes (i.e. according to the
point of view one takes).

(1987) And there is not the utter extinction of fire, because
it is (only) modified, like milk (into curds), pot (into potsherds),
potsherds (into powder), because such a change (modification
nto another form) is perceived.

(1988) If there is not utter destruction of the fire, why
is it not dirvectly perceived ? On account of the subtle (very
fine) nature of the modification (transformation), like the
transformation of cloud, or like particles of eye-ointment (blown
off by the wind; and not an account of non-existence).

(1989) Skandhas (matter-agoregates or compounds) being
cognisable by one of the sense-organs become (transformed so
as to be) cognisable by another sense-organ or not cognisable
at all. Various (diverse, of different kinds) is the transformation
of pudgala (matter).

(1990) Like things constituted of wind, etc. cognisable
by one particular sense-organ, things constituted of fire having
been cognisable by the eye attain the state of being cognisable
by the organ of smell.

(1991) As the lamp which has attained another trans-
formation is said to be nirvana (extinguished), so the soul which
has attained a transformation free from all pain is said to be
parinirvana (emancipated).

(1992) The emancipated soul has perfect bliss like the sage
on account of there being (perfect) knowledge and no affliction.
It is such on account of there being the absence of the factors
that bring about obscuration and aftfliction.

(1993) (Objection—) The emancipated soul on account of
the absence of sense-organs is non-knower, like the sky.
(Reply —) Well, this is contradictory, fo: from this itself it
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would also follow that it is nom-soul. (The Objector —) says,
Well, it may be such.

(1994) (Reply) On account of its natural genus (jivatva),
like ‘substance’ and non-corporeality, it is not proper that it
should attain another genus that is quite the opposite of it
as sky cannot attain the genus ‘soul’ (soulness).

bj

(1995) Being corpoveal, etc, sense-organs are not the
possessors of cognition (cognisers) like a jar. They are the
doorways to cognition (i. . means of cognition) and it is the
soul that is the coguiser. '

*(1996) The soul is different from the sense organs because
there is  remembrance (memory) cven  when  they  stop
functioning and no cognition even when they are operating, as
the cogniser is different from the five windows.

(1997) Soul cannot be devoid of knowledge, because that is
its very nature, as an atom cannot be devoid of the state of
corporeality. Tt is contradictory that it exist and be devoid
of knowledge.

" (1998) How can it be said that knowledge is its nature?
(Reply —) Why, from the divect experience in one’s own body !
It is to be accepted as such even in another’s body, by virtue
of the signs of action and inaction.

(1999) When all the obstructions arve removed 1t attains its
purest state, like the sun. As the senses are not of the
form of knowledge, it is mnot proper that it (soul) should be
non-knower in their absence.

(2000) Thus the soul is of the nature of knowledge
(illamination). It shines forth only to a small extent because it
shines (ounly) through the peep-holes (the sense-orgauns) like a
lamp covered with an utensil having holes.

* See Gathas 1657-1660,
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(2001) The emancipated soul knows very much more (i. e.
everything) on account of the removal of all obscuration, like
a man who is outside the house or like a lamp from which
the covering (utensil) has b2en removed.

(2002) (Objection—) Pleasure and pain are caused by merit and
demerit (respectively); when these latter are destroyed, the former
also should perish and so the emancipated soul should have
neither pleasure nor pain, like akasa (ether).

(2008) Or, it would not have pleasure or pain, like the sky,
on account of the absence of body, sense-organs, ete, because it
is the body that is the locus of the cognition (experience) of
pleasure and pain.

(2004) (Reply) The fruit of merit (too) is (of the form of)
pain itself, because it rises from karman, like the fruit of demerit
(sin). (Objection —) Well, this would be true of the fruit of
demerit also; moreover this also contradicts our perceptual
experience).

(2005) (Reply —) (Tt is not so), Gentle one, for what you
experience (as pleasure) is not pleasure, it is only pain. It has been
looked wupon as different only because it is so established
(considered) by way of a remedy. Therefore that which is the
fruit of merit is only pain (is pain in reality).

(2006) Pleasure derived from objects is only pain, because
it 1s a counteraction (remedy) against pain, like medicine.
It is called pleasure secondarily, and theie can be no secondary
usage without the reality being there.

(2007) Therefore what is the happiness of the emancipated
soul that is reality (real happiness); because it rises without
fail not by way of remedy on the destruction of pain, like the
happiness of a sage free from obstruction.

(2008) Or the soul is of the nature of knowledge and the
obsouration overpowers knowledge; sense-organs are aids (to
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knowledge); when there is the destruction of all obscuration,
there is purity (knowledge in its purest state).

(2009) Similarly, the soul is of the nature of happiness;
demerit (sin) should be known as overpowering it; merit is an
aid to it; when all (merit-demerit) is destroyed, there is perfect
happiness. | ‘

(2010) Or as by the destruction of karman, one attains the
transformation into perfectness (siddhatva), etc, so it is from that
alone (as a result of the destruction of karman alone) that one
obtains supra—mundane happiness.

(2011) Pleasure and pain are both pain; and there is (true)
happiness (only) in their absence (when they are got rid of);
so there is pain when the body, sense-organs are there and
happiness in their absence.

(2012) Or this contingency may be there from the point of
view of one who recognises happiness as resulting from body,
sense-organs. (But) this happiness of perfectness, which is supra-
mundane is quite a different thing.

(2013) If it be thought, “How is this to be known ?” (the
reply is:) Why it has already been said that it is on account of
knowledge and freedom from obstruction. (Objection —) Then
knowledge too should be non-eternal, because it is an attribute
of a senfient entity, like raga (love, passion).

(2014) Or Dbecause it 18 brought about and so on.
(Reply—) It is not so, because there is no cause of obscuration
and obstruction. Or this is no fault, on account of its being of
the nature of origination-duration-destruction.

(2015) As to statements like ‘An embodied being cannot be
free from what is pleasurable and painful (desirable and
undesirable), etc., these would not be consistent in meaning if
there were no emancipation, or if there were destruction (of
the soul) or if there were no bliss (in moksa).
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(2016) (Objection) What is devoid of body, is dead only
(non-existent like ass’s horn), and pleasure and pain, desirable
and undesirable do not touch - (affect) it. It is obvious that
‘asarira’ (bodiless) means dead. What wrong is there (in this
interpretation) ?

(2017) (Reply) You do not know correctly the meaning of the
words of the Veda. Listen to this (correct meaning) of theirs.

The term ‘asarira’ is like ‘adhana’ (moneyless) because there
is negation of an attribute in something which is existent.

(2018) Because of negation by ‘nha’, there is meant something
which- is other than it, but certainly like it. Therefore by
‘asarira’, it is proper to  understand soul and not ass’s horn
{which being non-existent is entirely different from sasarira).

(2019) (And) Because ‘va vasantam’ expresses it as
existent. ‘Va’ suggests that (pleasure and pain do not touch)
even an embodied being. The particular pleasure and pain
do not affect an ascetic (sage) free from passions (likes and
dislikes).

(2020) Or ‘vava’ is an indeclinable having the same
meaning as ‘va’; and ‘santam’ means ‘bhavantam’-existing.
Or ‘ava’ means ‘know!’ and ‘vad santam’ means existent or
existent as qualified by knowledge, ete. ”

(2021) (‘asariratn va avasantam’) If it be thought that
- ‘avasantam’ (non-existent) is ‘na vasantam’ (not existent), it is
not so, for we have the word asarira (which can refer to a
soul alone as shown above) and even the qualification of
touch is recognised to be only with reference to an existent
thing. ‘

(2022-3) (Objection) Even if the emancipated soul is such
(existent), the condition of being free from both pleasure and
pain is there (and so it cannot be said to be perfectly happy).
(Reply-) It is not so; for pleasure and pain caused by merit
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and demerit (sin) do not affect one who is free from likes and
dislikes on account of there being knowledge and freedom from
obstruction. Nothing is dear or not-dear to him. His is the
happiness of the emancipated. What contingency is there here?

(2024) When his doubt was dispelled by the Victor free
from old age and death, the Sramana became a monk along
with his 300 pupils. ‘
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Explanation based on Maladhari Hemacandra’s Commentary.
1 — INDRABHUTI REGARDING JIVA

Lord Mahavira rose above attachments and aversions
and became omniscient. He was in the Mahasena
Vana and people were coming to him in numbers. The |
Brahmanas assembled in the sacrificial enclosure became
inquisitive as to who this great one was who was attracting
hosts of people. In the fulness of pride, the most prominent and
intelligent amongst them, Indrabhuti Gautama decided to
approach Mahavira. Seeing him Mahavira said, “Indrabhati
Gautama, you have a doubt as regards the existence of the
soul.” Indrabhati’s reasoning was to this effect : The soul is not
known by perception (pratyaksa), as the jar can be perceived;
and it should be acceptable to all that what is utterly
imperceptible does not exist just as the sky-flower does mnot
exist. Atoms too cannot be directly perceived, but they become
perceptible when they are transformed into their effects, jar,
etc.. Not so the soul. Inference (anumana) also will not help
us to know the existence of the soul, because inference is
based on perception. Hence where perception itself does not
work, inference is of no avail. “The Mountain is fiery, because
it is smoky. Wherever there is smoke there is fire, e. g. in the
kitchen. There is, on the mountain, smoke which is the
determinate concomitant of fire; therefore it is fiery.” Here
‘smoke’ is the middle term (the linga, mark), fire is the
probandum (the signified, lingin — that of which smoke is the
mark). A person can infer in this way the existence of fire
on the mountain provided he has previously cognised the
relation of smoke (the linga) and fire (the lingin) in places
like the kitchen and has determined that wherever there is
smoke, fire also must exist, because fire is the cause of smoke, and
remembers that on the perception of smoke on the mountain, But
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the connection of the soul with any mark has not been perceived.
Moreover had it been so, it would have been a clear case of
perception and we would not then have to resort to
inference. The soul cannot even be established by the samanya to-
drsta type -of -inference (where —a - relation is- established
between linga and lingin on the basis of the perception of
likeness in general) as is possible in the case of the movement
“of the sun. The sun is in the Kast in the morning and in
the West in. the evening; this charge of place is not possible
without movement. Devadatta can change his place only when
he moves. Therefore the sun too must be moving. In the present
case there is no linga or mark found in any illustration,
which is invariably concomitant with the existence of the soul
and hence which could lead to the inference of the existence
of the soul.

The soul cannot be known through verbal testimony
(agama) also, for this latter does not differ in essence from
inference. Agama or verbal testimony is two-fold according
as it concerns an object that can be perceived or an object that
is not amenable to sense-perception. In the former the process
is as follows: A person has observed the use of the word ‘jar’
in connection with an object which has a particular shape, ete..
He hears the words ‘Bring a jar’. He argues to himself, “An
object having a protruding shape in the middle and like
characteristics is called a jar, because the word ‘jar’ is used
with reference to it, as noticed before in the shop. Here, I hear
the word ‘jar’ again. So I am expected to bring an object of the
.same description and called Yar’.” Inferring thus he brings the
jar. ‘Henoe_ verbal testimony concerning a perceptible object
is not different from inference But the word ‘self’ (Atman)
bas not been noticed to be used in connection with any object
other than the body, so that hearing the word ‘self’ one could
have the knowledge of the soul. Even as regards objects that
cannot be perceived, e. g. heaven, hell, etc, verbal testimony
consists of the words of a trustworthy person in whose
statements no discrepancy or incompatibility is found
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(avisarivadin), that is to say, whose statements are infallible, e.g.
the forecast regarding eclipse, ete. It can be easily seen that
this too falls within the scope of inference. And we do not
find anyone who has had the direct perception of the soul
and hence whose words could be accepted as verbal testimony.
The scriptures too make conflicting statements regarding the
soul. Hence too, it 1s but natural that one should be confounded
and as a consequence start questioning or doubting the very
existence of the soul. The Carvakas say that only that much
exists as can be perceived by the senses; even the very wise
arrive at absurd conclusions when they resort to inference. A
man made certain marks in the dust on the road from which
wise people came to the conclusion that a wolf had frequented
the streets at might. Hence inference tco*is not reliable, then
what to say of the other means of knowledge ?

(Etavan eva loko’yain yavan indriyagocaraly,

bhadre vrkapadam pasya yad vadanti bahusrutah.)

A seer® too has said : ‘ Vijnanaghana evaitebhyo bbhatebhyah
samutthaya tany evanu vinasyati’— “The mass of consciousness
itself rises from these material elements, and follows them in
destruction, and there is no consciousness after death.” This shows
that the soul has no independent existence; it is but an epi-
phenomenon of the elements aggregating in acertain proportion.
Buddha too has said,‘Ripa is not pudgala (soul)’, thatis, the external
object that can be perceived is not soul. In this manner referring
to all entities existent, Buddha has proved that there is nothing
which can be leoked upon as the soul. With this testimony
we could have conclusively said that the soul does not exist.
But we have statements refeirring also to the existence of the
soul. To take but a few illustrations, the Chandogya Upanisad
states : ‘Na ha vai sasarirasya priyapriyayor apahatir asti,
agariralr va vasantam priyapriye na spréatah /-’ As long as
it is embodied, it cannot be free from what is pleasurable

*Thig is a sentence from the Brhadaranyaka Up. (2. 4. 12),
uttered by Yajhavalkya, and not a statement of (Kumarila)
Bhatta as stated in the commentary
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and what is painful; but these latter do not affect one thab
remains disembodied. This asserts the existence of the soul
apart from the body. etc. So also we have injunctions which
enjoin, for instance, the performance of the Agnihotra sacrifice on
one who desires heaven (agnihotrath juhuyat svargakamaly). This
can be understood only if the soul continues its existence after
the corporal death. Sarikhyas also refer to the soul as non-doer,
qualitylese, enjoyer, of the nature of sentiency (asti puruso’™
karta nirguno bhoktd cidrupal). What can be regarded as
verbal testimony is thus seen to be conflicting. Therefore we
have no proof of the existence of the soul from perception,
inference and verbal or scriptural testimony.

Certain schools of philosophy accept other positive means
of proof-analogy (upamana), presumption or postulation
(arthapatti). ‘As is the cow so is the gayal'-such a statement
of resemblance can give us knowledge of a remote object. But
there is nothing similar to the soul in all the three worlds,
by the knowledge of which we could know the soul. Time,
ether (akasa), space efc. cannot serve the purpose of analogy.
They are incorporeal no doubt; but not being amenable to
sense-perception their existence itself would be questionable, -
Thus analogy is of no help in attaining knowledge of the
existence of the soul. Presumption too does not work. No object
has been seen or lheard of in the world which depends
for its existence solely on the soul and therefore whose existence
could decisively establish the existence of the soul. Thus the
soul is beyond the range of these five means of valid knowledge
.which are concerned with existent objects. Hence the soul
must be the object of the sixth pramana viz. anupalabdhi
(non-apprehension) which establishes non-existence. Indrabhuti’s
doubt seems to be a genuine one, and his reasoning too
appears to be cogent (1549-1553).

Lord Mahavira’s reply was as followsi— The jiva or soul
is perceived by Indrabhuti, hence no other means of proof need
be resorted to. The apprehension of the nature of doubt and
other knowledge is itself the jiva (soul) because jiva is of the
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nature of knowledge. Knowledge is self-luminous and hence jiva
being of this nature is established by self-consciousness. If
thus the jiva is directly perceived, it is not at all necessary
to resort to other means of proof. We do not need any other
means of proof for establishing sensations like pleasure and
pain which are self-cognised. Tt may be argued that even
though the world is established by perception, we have to
resort to other means of proof like inference to convince the
éﬁnyavédin Buddhist, so here too the soul requires to be
established by other means of proof even when it is established
by perception. But there is a difference in the two positions.
The Buddhists argue that all ideas or judgments (pratyaya) are
- without an objective basis, because they are mental constructs,
like dream-ideas (Niralambanah sarve pratyayah, pratyayatvat,
svapna-pratyayavat).* And we have to refute such a contradictory
argument. But here in the case of the perception of the self,
there is no contradictory means of proof to set aside which we
would have to resort to other means of proof (1554).

We use expressions like ‘I did’, ‘T do’, ‘I shall do’, ‘I said
this’, ‘I say this’, ‘I shall say this’, etc. Here there is a
reference to action of all the three times — past, present and
future. The consciousness of ‘I’ is present throughout and this
shows that the soul i3 directly known. This ‘T" consciousness is
not known by inference, because there is no mark (linga) here.
Agama, ete. could not Le possible here, for even very ordinary
people who have no access to agama, have this introspective ‘I’
consciousness as self-illumined and this is the perception of the
soul. But we do not find this in the case of jar, ete. because
these have no soul (1555).

Further, if the soul did not exist, how could one have the
‘I' consciousness ? It could not exist without its object. It may
be urged that the body is the object of this consciousness; e. g.
we say ‘I am weak’, ‘I am stout’. But the consciousness of ‘I’
is not present with reference to a dead bedy and this means

*(See Pramanavartikalankara, p. 22).
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that the ‘I’ consciousness refers to the soul. Thus that Indrabhfti
has the ‘I’ consciousness means that the soul is known to him.
And hence there is no scope for the doubt as to its existence;
on the contrary there should be a conviction about it. And
if Indrabhubti still has a doubt regarding the soul, he must
point out what the object of the ‘T’ consciousness is, because
no nobion can arize without an object and Indrabhuti does
not accept the existence of the soul (1556).

If the doubter jiva does not exist who would have the
doubt: ‘Do T exist or not? Doubt being of the nature of
cognition is a quality and there could be no quality without
something which it can qualify, that is to way, without a
substance; and therefore the soul must be existent for without
it the quality ‘doubt’ could have no existence. Doubt cannot
be regarded as a quality of the body because this labter- is
corporeal and inanimate, while knowledge is non-corporeal and
of the mnature of bodha, awareness. If their nature is so
divergent, it follows that there cannot be the relation of quality
and the thing qualified between them, otherwise we could
have also thought of colour as a quality of akasa (ether).
Moreover if one doubts his own existence, what thing in the
world would he possibly not doubt ? He will be sceptical about
everything. And if in spite of having the ‘I’ consciousness one
were to infer, ‘Soul does not exist because the five means of proof
cognising existent objects do mnot operate with respect to it
then the proposition or thesis being contradicted by perception
turns out to be a sham-thesis as happens in the case of ‘Sound
'is inaudible’. It is also contradicted by inference; there are
inferences to establish the existence of the soul, as we shall see
later on, and by these the inferential cognition that the soul
does not exist will be contradicted, as ‘word is eternal’ of the
Mimarsakas is contradicted by the Naiyayika by an inference
establishing that word is not eternal. To argue further, when
one doubts the existence of the soul, one admits ‘I am the
doubter’ and then if he says that the soul does not exist he is
contradicting his own view. This 1 what the Sarmkhyas also
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would do if at the outset they admit that the purusa (soul) is
non-doer, eternal, of the nature of sentiency, and then proceed
to look upon it as doer, non-eternal and non-sentient. Tf one
denies the soul that means contradicting our empirical
experience, because the soul is well known to all—even the simple
cowherds and women and all. Tt is equivalent to saying “Sadi
(luna) is acandra (non-moon)’. The statement, ‘Do T exist or
not ?* is self-contradictory like ‘My mother is a barren woman’,
If the thesis of the inference—‘The soul does not exist’ —is a
sham one, the reason, ‘Because the five means of proof
cognising existent objects do not operate with respect to it’
falso cannot be its attribute and thus it becomes unreal
(asiddha) with reference to it and hence fallacious. Moreover
we can mnever know the size of the Himalaya by any
means of proof; the five sources of positive knowledge do
not operate with respect to it, nor with respect to ghosts,
etc., but “this does mnot mean that they are non-existent.
Similarly the means of proof may not be able to operate with
regard to the soul and yet the soul may be existent. Thus the
reason given above is anaikantika, inconclusive. In fact, the
soul will be established even by inference later on, in which case
the mark (linga) given above can be shown to be existent in
heterologous cases only, and so is viruddha, contradictory also.
‘Therefore a doubt should. not be entertained with regard to the
existence of the soul; but the soul should be determined by
perception. (1557) " '

The qualities of the soul viz. memory, desire to know,
desire to do, desire to go, doubt—which are all particular forms
of ~consciousness are established through self-apprehension.
Therefore the substratum of these qualities must also be directly
known, just as the jar is known by perception because its
qualities, colour, etc. are known by perception. One may feel
like arguing that this is not conclusive, because sound, the
attribute of ether is perceptible, but not so ether. But this is not
correct. Sound is not an attribute of ether, it is a modification
of matter, because it like colour, etc., is amenable to the
senses (1558). ‘

10

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



74

‘ We may pursue this inquiry differently. Is the thing
possessing the attributes identical with them or different from
them ? If it is identical, it follows that the jiva should be
immediately apprehended by the apprehension of its qualities—
knowledge, ete.,, just as if colour is identical with cloth, this
latter is automatically. cognised when the colour is cognised. If
the thing possessing the qualities is different from them, then
it 18 true that it will not be perceived even when the qualities
are perceived. But this will apply to all objects. Jar, ete. too
will not be perceived even when their qualities are perceived.
In that case it is not necessary to isolate the soul for a special
treatment and say that it does not exist. Tt cannot also be said
that the soul does not exist because it is mot perceived, while
the jar exists because it is perceived (Gatha 1549). The existence
of the jar will have to be first established before this could be
said. If it is argued that the thing and its qualities are
different, but the qualities cannot remain without it, therefore
the perception of colour, etc. establishes the existence of the jar, —
then the qualities memory, ete. too cannot remain without
their substratum. The apprehension of memory, ete. establishes
thus the existence of the soul of which they are the attributes.
Thus the existence of the soul has to be recognised even though
it 18 not accepted that the soul is perceptible and identical with
the qualities. It may be argued that it may be accepted that
the qualities knowledge, etc. have a substratum, but it does not
follow that it is the soul; body can be the substratum because
like leanness, stoutness, ete. knowledge ete. are found in it. The
rejoinder to this is that knowledge, ete. cannot possibly be qualities
of the body, because it is corporeal and visible like the jar; and
yet qualities cannot reside without an appropriate substratum — a
substance. The substratum which to be worthy of the qualities
knowledge etc., is non-corporeal and invisible is the jiva or the
soul which exists over and above the body. It cannot be urged -
that perception tells us that the qualities, knowledge, etc. reside
in the body, because this is contradicted by inference: The
knower is different from the senses, because even when they do
not operate, there is the remembrance of what has been cognised
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by them. That which remembers a thing cognised by another
even when this latter has ceased to operate, is known to be
different from it as Devadatta who remembers what was cognised

through the five windows is different from them. This will be

discussed later on when Mahavira solves Vayubhuti’s difficulty
(1559-1562).

Thus even for Indrabhuti the soul is directly perceptible
but partially. Bubt Mahavira is free from all passions, etc.; his
knowledge is wholly unobscured. This accounts for the fact that
he can thoroughly realise the infinite modes (paryaya) of the
self—own and alien, while Indrabhati can know it but partially;
as when there is light we see portions only of the jar and yet
the whole jar 13 regarded as having been perceived from the
practical point of view. Here too Indrabhati will have to be
satisfied with this partial knowledge of the soul till he has got
rid of his passions, etc. which obscure bis knowledge, and still
admit that the soul can be known by perception. Mahavira has
convinced Indrabhuti of his veracity by straightaway telling
him what the doubt in his mind was. Hence he appeals to
Indrabhuti to accept this statement of his regarding the soul
as truthful on the basis of his former experience of Mahavira's
trustworthiness (1563).

Indrabhuti may admit that his own body has a soul, but
how is he to know this of the bodies of others? Therefore,
Mahavira anticipating this says that the soul of the nature of
consciousness, in the body of another, can be known as existent
through inference. The soul exists in another’s body, because
we see that it is actuated towards what is attractive or
desirable and turns away from anything that is undesirable,
as in our own case. Wherever this is observed, it is always
in association with the soul,” e.g. our own body; hence
another’s body too which is seen to behave in this way must
have a soul. If the soul were not there, there would be no
such behaviour; for instance, a jar is never seen to behave in
this manner. This establishes the existence of the soul in
another's body too (1564).
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Indrabhiiti had argued that for inference, the Iiligin
(probandum) should have been observed previously as being
always in association with the linga (probans). Bub if these two
have not been observed previously as concomitant, the lingin
cannot be inferred from the linga e.g., hare’s horn (horn is not
seen to be associated with the hare). The jiva too has not been
known previously as concomitant with any mark (linga), and
hence it 13 not possible to infer the existence of the soul.
Mahavira now says that it is not always necessary that the
lingin . should have been cognised previously as concomitant
with the linga. A spirit is generally never observed previously
making all sorts of gestures and yet from certain gestures like
laughing, singing, weeping and other bodily gestures we infer
the existence of a spirit in a body. (1565-1566)

Mahavira puts forth other inferences also to prove the
existence of the soul.

(1) The maker of the body exists because it has a definite
shape which has a beginning, like the jar. What does not have
a maker, does not also have a definite shape with a beginning,
e.g. the modifications of clouds. And jiva is this maker of the
body. The Gatha does not specifically mention that the shape
must have a beginning. But in that case the reason would
become inconclusive, since the mountain Meru, for instance; has
a definite shape, but no maker or creator. TIf" we add the
epithet ‘which has a beginning’ to ‘shape’, the inference
becomes valid for the shape of Meru is beginningless.

(2) The manipulator of the senses exists, because they are
instruments, as the potter is the manipulator of the wheel,
staff, etc.; what is not controlled or manipulated is not also' an
instrument, e.g. ether. Jiva is this manipulator of the sense-organs.

- (3) The agent of grasping (or grasper) exists, because there
is the relation of the instrument of grasping and the thing
graspad between the senses and their objects, as the blacksmith
is the grasper in the case of the pair of tongs (the instrument of
grasping) and pieces of iron (which are grasped). The jiva is
this grasper. Where there is no grasper, the relation of the

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



7

instrument of grasping and the thing -grasped also does not
exist, e.g. in the case of ether.

(4) The enjoyer of the body, ete. exists, because they are
things to be enjoyed; as man 13 the enjoyer of food, clothes, etc..
That which has no enjoyer 1s also not a thing to be enjoyed
e.g. the assg’s horn. DBut the enjoyables body, etc. exist and
therefore they must have an enjoyer. The soul is this enjoyer.

(5) The lord (owner) of the body, ete. cxists, because they
are of the form of an aggregate or because they are corporeal
or sensuous or visible or due to any such reason which is not
inconclusive; as the lord of the house, ete. exists; what is
without a lord is also not of the form of an aggregate; nor is
it corporeal ete. e.g. sky-flower. And body, ete. are of the form
of an aggregate, are corporeal, etc.; therefore, their lord must
exist. The jiva is this lord (1567-1569).

It stands to reason that the body, etc. must have a maker,
enjoyer, ebc.,, but does it follow that the jiva is all this? Yes,
1t does, for the concepts of God, etec. do not stand the test of
reason. One may also feel inclined to argue that these reagons
are of the types called viruddha (contradictory) for they
establish just the opposite of what is meant to be established.
Potters and others who are agents and so on are seen to
be corporeal, of the form of a collocation, non-eternal, ete.
and hence the jiva also would be established as being of this
nature, while our conception of jiva is just the opposite of
this. But this is not true for as long as the jiva is in the
transmigratory condition, it is, in a way, of this nature —
corporeal, etc., because it is enveloped by the aggregate of the
eight-fold material karman. Hence what has been established is
not the opposite of what was intended to be established (1570).

Moreover, the very fact that Indrabhati has a doubt
establishes the existence of the soul. X sees something which
has particular dimensions etc. X has a doubt whether it is
a man or the trunk of a tree, because he has noticed only the
common features, dimension, etc., but not noticed the particular

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



78

features, viz. movement, etc. on the one hand, and bird's nest,
climbing creapers, etc. on the other. But man and trunk of
a tree are both 'existent. It is not necessary that both
should be found on the same spot; the other one may be
anywhere in the world, but the fact remains that that regarding
which there is a doubt must be an existent thing. This should
not be interpreted to mean that it establishes the existence of
ass’s horn, as it has been stated that the thing must be
existent somewhere — there or elsewhere. When we doubt the
existence of the ass’s horn, when we say, ‘ The ass’s horn does
not exist,’ we only mean that the horn is not found on the
ass, but it is present on the bull’s head and therefore there is
no difficulty. Similarly if anyone mistakes a trunk of a tree
for a man, this error tco is possible only when ‘man’ exists,
not otherwise. If as Indrabhiiti has said people have the
conception of soul in the body erroneously, that is to say,
regard the boly as soul it cannot be explained otherwise than
by positing the existence of the soul (1571-1572).

We negate the jiva when we say ‘non-jiva’ (ajiva).
Therefore, the counter-positive of ‘non-jiva’ must exist. The rule
is that if an entity denoted by an etymologically derived, pure
(uncompounded) word is negated, this negation always implies
the existence of its counter-positive; e.g. in aghata, ghata is a
word which is both etymologically derived and uncompounded;
it is negated and ghata is an existent thing. Similarly in the
case of ajiva, jiva must be an existent thing. If the counter-
positive does not exist one may take it for granted that the word
. 18 not etymologically derived and uncompounded, e.g. ‘akhara-
visanam, ‘non-ass-horn’  (ass-horn can  be etymologically,
explained, but it is not uncompounded) and ‘adittha’, ‘non-dittha’
(Dittha is uncompounded, but it cannot be etymologically
explained, hence Dittha need not necessarily exist). But as
pointed above, the jiva must be existent, for in ajiva we have
the negation of an entity denoted by an etymologically derived,
uncompounded word. Moreover the very fact that Indrabhuati
says, ‘The soul does not exist’ presupposes the existence of jiva,
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as when we say ‘There is no jar', it is implied that it is
existent — but elsewhere. What is utterly non-existent is also
not negated, e.g. the sixth element which is non-existent like
the ass’s horn. Bub the jiva is negated, therefore it must be
existent (1573).

Yet, it may be urged, we do say ‘the ass’s horn does not
exist’ and if as has been said by Mahavira, that which is negated
must be an existent thing, then ass’s horn must be real, existent.
True, when anything is negated anywhere, it is its conjunction,
inherence, genus (universal) or particular that is negated in
the present substratum, even while it does exist elsewhere. For
example, In ‘Devadatta is not in the house’, the conjunction of
‘Devadatta’ and ‘house’ is negatived, though they themselves
are existent entities. Similarly when we say, ‘The ass’s horn does
not exist’ what is negativel is merely the relation of inherence
of ‘ass’ and ‘horn’ which are existent. So also in ‘Another
moon doss mnot exist’, by mnegating another moon we
are denying merely the class-concept (‘moonmness’), but the
utber non-existence of moon is not thereby established. And in
‘Pearls of the size of jar do not exist’, the particularity of
‘being of the size of a jar’ is negatived of pearls, but there is
no question of denying existence to pearls. This being so, even
when we say, ‘The soul does not exist’, we are negating merely -
the conjunction of the existent soul with something somewhere,
e. 2. ‘The soul does not exist in the body’, and nobt rejecting
outright the existence of the soul.

Even with this explanation there is likely to be an objection.
If what is negatived must be an existent -object, then were
someone to say to Indrabhati, ‘You are not the lord of the
three worlds,” he should be the lord of the three worlds as
lordship of the three worlds has been negatived. The point
has not been properly grasped by the objector. What is negatived
is only the particular, viz. ‘lordship of the three worlds’ of
Indrabhuti, as ‘being of the size of a jar’ is negatived of pearls.
There is not the utter denial of lordship, since even Indrabhuti
can be the lord or master of his own disciples and followers.

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



80

So also when we talk of this four-fold negation, we are denying
the nature of ‘being qualified by the number five’ to negation,
but we are not denying the reality of negation, since it exists
as ‘qualified by the number four’. Still one may feel that all
this is nonsense for ‘Indrabhuti’s lordship of the three worlds’
and ‘negation’s being qualificd by the number five’ are
negated and these are non-existent, therefore it 1is not correct
to say that what is negatived must be an existent thing’. To
set aside such a doubt, Mahavira says that ‘the quartet of
conjunction, ete. too is established as definifely existent in other
objects’. The conjunction of Devadatta is denied in respect
of his house but this conjunction does exist with respect to
another object. For instance, Devadatta is in conjunction with a
field or a road and even though the house is not in conjunction
with Devadatta it is in conjunction with furniture,  etc..
Similarly inherence of the- horn is not present in the ass,
-but it is there in cows ete; genus too is nobt existent
in the moon alone, because there is not another moon and a
genus cannot be found in what is only one of its kind,
but it is present in other objects, e. g. in jars, kine and so
in the other cases tco. Lordship of the three worlds is 'not
present in Indrabhati, but it is certainly there in tirthankaras
and others. Keeping this in view 15 is said that what is
negatived does exist, but thereby 1t is not intended to state
that what is negated must exist there only. Indrabhuti cannot
at this stage say that he denies the existence of the soul in
the body alone, not elsewhere. This would make the task of
Mahavira very easy. Indrabhati had started by doubting the
very existence of the soul. If now he accepts this, it will
automatically be proved that the soul exists in the body. The
soul cannot exist without a support, a locus and it is very
easily seen that the body is this support for we have marks
of its residence in the body, viz knowledge, ete.. One may
feel inclined to say that it would be simpler to regard
the body itself as the soul, but it is not so. Were it so
it would not be possible to explain statements like ‘He is
living’, ‘he is dead’, ‘he has fainted’, as the body would be
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the same always; these statements refer to the relation of
the body to the soul. If the two are related, the person is
said to be living; if this relation is dissolved the person is
said to be dead and if the soul becomes mudha, stupefied, the
person is said to have fainted (1574).

The word ‘jiva’ has a meaning, that is to, say it denotes
a real thing because it is both etymologically derivable and
pure (uncompounded). It is observed that a word, which being
etymologically derivable is uncompounded, has a meaning, that
is, denotes a real thing; e. g. the word ‘ghata’ (jar). The word ‘jiva’
also is such; therefore it has a denotation. That which has
no. denotation 1is also not etymologically derivable and
uncompounded e. g. Ditha (uncompounded but not etymologically
derivable) and khara-visana (ass’s horn)-(etymologically derivable
but not uncompounded). The word ‘jiva is not such; therefore,
it has a meaning. The commentator has added the epithet ‘being
etymologlcally derivable’ to ward off the fallacy of inconclusive
reason, for ‘Dittha’ has no denotation even when it is an
uncompounded word.

of course, one may say that there is no objection to the
word ‘jfiva’ having a denotation. Hven the scriptures say ‘deha’
evayam anumé&ﬂjyaméno drstah, yathaisa jivah, enam na hinasti’-
the word ‘jiva’ stands for deha, e.g., This is the jiva, he does
not destroy it. Jiva is regarded by Mahavira and his followers
as eternal. Hence if there is in this context a -reference to
the destruction of the jiva, jiva must necessarily mean the
body. This is but a figurative usage based on their association.
Mahavira’s reply to this is that if we study the two sets of
synonyms of ‘jiva’ and ‘deha’ (body) we find that they are
entirely different. (The synonyms of jivah are jantuh, asuman,
prani, sattvam eftc. and those of dehah are Sariram, vapuh,
kayah; kalevaram, etc.) On the contrary we find them
distinguished in expressions like ‘The soul has gone’, ‘May this
body be burnt (cremated). The soul has the qualities knowledge,
ete., while the body is unconscious or inanimate. How possibly
could  they be identical? It has already been explained that the
11
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qualities ' knowledge etc. cannot belong to the body as it is
eorporeal and so on. (See 1559-1562). (1575-1576).

Mahavira then makes another appeal. His words should be
regarded as truthful, like his statement regarding the doubt
of Indrabhuti. He is free from the afflictions of likes, dislikes,
fear and delusions, hence his statements are truthful and un-
exceptionable like those of an arbiter who has a thorough knowledge
of the circumstances. If still Indrabhuti has any doubt regarding
Mahavira’s omniscience, he can ask anything he does not know

and be convinced by Mahavira's reply of the latter’s omniscience
(1577-1579).

Thus Indrabhtati should accept the existence of the soul
with conscious activity (upayoga) as its characteristic as established
by all the sources of knowledge — perception, inference, verbal
testimony. There are two kinds or souls—sathsarin (transmigratory)
and others (i.e. siddha—perfect). The sarhsarin souls are again
trasa and sthavara (1580).

Indrabhati might still have a doubt as to the number of
jivas. According to the Vedantins there is but one soul and the
scriptures too, according to them, say so; e. g.

(1) eka eva hi bhutama bhate bhiate pratisthitah;
ekadha bahudha caiva drsyate jalacandravat.
— (Brahmabindu Up. 11).

(The same is stationed in every being. Still it appears
as one and also as many like the reflection of the moon
in water). '

(ii) yatha visuddham akasarn timiropapluto janah;
samkirnam iva matrabhir bhinnabhir abhimanyate.
tathedam amalam brahma nirvikalpam avidyaya;
“kalusatvam ivapannam bhedariipam prakasate.

— (Brhadaranyakabhagyavarttika 8. 4. 43-44).

- [The ether is (one and) pure, but a man inflicted with
- pattial blindness regards it as variegated with different lines.
~ Similarly the one pure Brahman devoid of differentiation
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appears due to nescience as if dirty and of the nature
of difference]. '

(iif) urdhvamualam adhahsakham asvattham prahur avyayam;

© chandamsi yasya parnani yas tam veda sa vedavit—
(Bhagavad Gita 15-1; Yogasikhopanisad 6. 14).
[The tree with its root upward and branches downward
they regard as indestructible. Chandas (Vedas) are its
leaves. He, who knows it, is the true knower of the Veda].

(iv) purusa evedarn gni* sarvam yad bhataih yac ca bhavyam
utamrtatvasyesano yad annenatirohati.
(Rgveda 10. 90. 2; Samaveda 619; Yajurveda 31. 2;
Atharvaveda 19. 6. 4).

(Whatever was and shall be, all this is Purusa. He is the
lord of immortality; he grows by food).

(v) yad ejati yad naijati yad dare yad u antike; _
yad antar asya sarvasya yat sarvasyasya bahyatah.
({8 Up. 5).
[ What trembles (moves) and what does net, what is far

‘and what is near, what is within all this and outside ail
this (is the Purusa)].

Mahavira anticipating that Indrabhati too may feel inclined
to believe that there is only one soul, replies that it is not.so.
If there were one soul, like ether, in all bodies, it would have the
same characteristics in all of them. But this is not what we
find; hence there cannot be one soul in all the bodies. Because
of differences of characteristics it can be seen that the souls are
many, like jars, etc. If there were but one soul there would
nok be pleasure, pain, bondage, liberation, for one and the same
soul cannot experience pleasure and pain or bondage and
emancipation at the same time (1581-1582).

*The Yajurvedins pronounce Anusvara occurring in the
middle of a pada ag gur. This seems to have crept in here as
‘gni’, asg the latter is not found in any place where this verse
oceurs,
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Upayoga or conscious activity is the characteristic of the
soul, but this upayoga is known to be different according to
its different degrees of excellence and accordingly the souls too
are infinite in number. If the soul were one, it would be
all-pervading and if so there could not possibly be any pleasure
or pain or bondage or emancipation as is true of the all-
pervading ether. It would nob also be the doer, enjoyer, thinker
or even transmigratory. That which is all this, is also not
all-pervading, e.g. Devadatta. Hence the souls are infinite in
number (1583-1584). S

_ There are infinite souls of the type of naraka (hellish),
tiryak (lower) etc. and they are all unhappy. As compared with
these, few souls are happy. Innumerable souls are in bondage
and few have been emancipated. If they were all one this one
soul would not be happy or liberated as it would be unhappy and
in bondage to a far greater extent. If a man is diseased all over
his body excepting a little finger would you call him healthy
or happy? So also, if a man is nailed all over and only his
finger is free would you call him free? This shows that the
souls have to be accepted as many (1585). ' '

The souls may be many, but can they not be ubiquitous
or all-pervading as the Naiyayikas and others regard them ?
No. The characteristics of the soul are found only within the
expanse of the body and so can exist only in the body.- It
is of the same size as the body. Or to put it the other way
round, the characteristics of the soul are not found outside
the body, so it too cannot exist outside the body as a jar
cannot exist in cloth. A thing is existent only ~where: its
qualities are found. Hence the soul resides in the body- and
is not ubiquitous. It being so, it stands to reason that the
soul is the doer, enjoyer, etc. and that the souls ean experience:
pleasure, pain, bondage, emancipation, transmigration (1586-1587).

~ > ~Mahavira interprets the Vedic passage Indrabhati has-in’
~mind in the light of the latter’s view. (See Gatha 1553).
‘Vijianaghana evaitebhyah...’ This passage, Indrabhtuti believes,"
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conveys the idea that the soul which is a mass of consciousness
is but an epiphenomenon of the aggregate of the elements
constituting the body, as winespirit is a result of the
conglomeration of the constituents of wine. It is not that the
soul is different from the body and comes from some other
world and occupies it. There is nothing like the soul which
is over and above the body and which is of the nature of
mana (knowledge) and darsana (indeterminate intuition). The
soul perishes when the aggregate of the elements is dissolved,
and there is no after-death existence as most of the systems
of philosophy would have it. We never have the knowledge
regarding any one that he had a particular name in a previous
birth or that he was formerly a denizen of hell or was a god.

In short, there is no transmigration from. one existence to
another (1588-1590).

"On the basis of such an interpretation Indrabhuti believes
that the soul does not exist. But there are other Vedic passages
where the existence of the soul is affirmed, e.g. ‘na ha vai
sasarirasya........ > Moreover only if a soul exists can it ‘enjoy
in another world e.g. heaven, the fruits of sacrifices which
are enjoined in the Vedas. This explains why Indrabhuti was
confounded and why he entertained a doubt regarding the
existence of the soul. The fact is that he has not grasped the
true meaning of the Vedic s’uatements—whlch Ma,hawra now
explains to him (1591 ~1592).

~ Vijnana mean particular knowledge i.e. upayoga which is
two- fold——]nana (determinate knowlege) and darsana (indeter-
minate intuition). The soul is non-different from vijiiana
and abounding in it,” is referred to here by the word
‘vijianaghana’, (a mass of consciousness); or it is so called
because there is ‘an aggregate of infinite vijfiana-modes
in every pradesa or space-point of the soul. ‘Eva’ stressés that
this is the very nature of the soul; -otherwise it would not~ be
inherently ~conscious like the soul of the Nyaya-Vaisesika
and others who do not regard the soul to be of the nature of
vijnana. In ‘bhitebhyah samutthaya’, ‘bhita’ signifies objects’ like
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jar, cloth etc.. Particular knowledge (vijidna) arises from these
that have -assumed the form of knowables. These vijnanas
(ghatavijnana, etc— ‘This is a jar’) are different modes of the
jiva and hence it can be said that the jiva, from this point
of view arises out of the knowables, jar, ete. Similarly, when
these objects pass out of view by being covered or by disappear-
ing on some account or when owing to absent-mindedness or
due to some such reason this particular knowledge does not
arise or when we leaving one object concentrate on another,
that particular knowledge can be said to have perished on the
desbructioh of that object in its capacity as a knowable, and
hence that particular mode of the soul too can be said to have
perished (1593-1594).

"But this should not be misunderstood to mean that the
soul perishes utterly. When the upayoga is directed to an object
other than the previous one, the previous particular knowledge
perishes and another comes into existence. These particular
cognitions are looked upAon as particalar modes of the soul.
Hence the soul too can be said to perish with respect to the
previous vijiana and be born with respect to the other
(present) vijiiana. But there is a continuity of vijiiana which
should not be lost sight of and with respect to this the mass
of consciousness, jiva is imperishable. The jiva thus has a
threefold nature and in the Jaina view everything has this
threefold nature of origination, destruction and persistence.
The previous particular knowledge does not remain only because
upayoga is diverted to another object; but this does not mean
that the soul has perished, because it persists in the midst of
‘this sort of origination and destruction.. ‘Vijianaghana’ of the
Veda stands for the soul (1595-1596).

. Indrabhuti might still have the impression that knowledge
is an attribute of the material elements, earth, etc., for it rises
only. when the material object is present as a knowable and
perishes when it is removed. But it is not so. Even according to
the Vedic tradition, consciousness can exist even in the absence
of objects: ‘astamite  aditye Yajhavalkya  candramasi
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astamite, Sante'gnau, $antayar  vaci, = kirhjyotir eva'yam
purusah; atmajyotir evayarn samrad iti hovaca’. (Brhadaranyaka
Up. 4. 3. 6)-“When the sun and moon set, O Yajnavalkya! when
fire and speech fade away, what will be the light of the purusa ?
‘O King, the self is its own light’, said Yajiavalkya”. This means
that the soul is self-luminous. This luminosity is the same as
jiana and this shows that this fana-nature of the soul is in
no way dependent upon the existence or non-existence of
material objects. Particular knowledge alone is dependent upon
the presence or absence of objects in their capacity as knowables,
as pointed out above. Bub consciousness in general is not so;
it 1s not an attribute of the material objects. It exists even in
their absence. In the state of emancipation it exists even when
the material objects are not present. And in the case of a dead
body, there is mno knowledge even when the material objects
are present. Hence knowledge is different from material objects
just ag jar and cloth are different as there is no direct relation

of agreement with regard to presence and absence between
them (1597-1599).

Indrabhati does not know the meaning of these Vedic
words — in fact he does not know the meaning of any Vedic
expression. In the case of every word he has the doubt whether
it conveys just word or sound as that of the drum, etc., or the
particular knowledge of an object expressible in words when the
word (e.g. jar,) is uttered, or the knowledge of the difference of
things —e.g. the word ‘ghata’ cxpresses an object jar which
has a particular shape, ete., but not cloth, etc.; or it expresses
genus (universal) or substance or action (e.g. he runs) or an
attribute (white, etc.). Such a doubt is not proper. Much depends
on what is intended to be conveyed. That it can be this alone
and not another is not proper. If the statement is from the
point of view of sva-paraparyaya (i.e. from the point of view
of own and alien modes) i.e. from the comprehensive point of
view, everything is characterised by everything else and hence
such a doubt as of Indrabhiti’s should not rise at all, A thing
can be omniform, and hence the word ‘jar’ can express all the
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meanings — substance, quality, action, etc.. for these are the
different aspects of a thing. But from a particular point of
view, there can be only one meaning; that is to say, from the
svaparyaya point of view, everything is different from every-
thing else. ‘Jar’ from the general point of view expresses all
the meanings — substance, quality, etc.; from the particular
point of view it has only the conventional meaning viz. an
‘object jar of a particular shape, ete.. This is how all words can
be explained (1600-1603). '

 After this exposition, Indrabhiti was convinced of the
greatness and veracity of Mahavira, and he became a monk
along with his five hundred pupils (1604).

It may be noted that henceforth what is common to the
discussions has not been repeated, only the new and distinctive
points have been discussed. The reader is expected to supply
the common arguments and maintain a compact argument in
each ‘discourse. - '
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2. AGNIBHUTI REGARDING KARMAN

Hearing that Indrabhuti had become a monk and a follower
of Mahavira, his brother Agnibhuti was very much perturbed.
He decided to defeat Mahavira in debate and to bring back
Indrabhuti. He could not understand how Indrabhuti, & master -
mind could be reduced to this state, when ordinarily people did
not even  dare to approach him for a proper logical discourse.
It might have been that he was defeated by the tricks of logic
viz. quibble, futile rejoinders, etc., or Mahavira might have
exercised his sorcery and thus turned the minds of all—men,
gods and all. No one knew what had actually taken place.
Hence it was highly necessary that he should go to the spot
and get first-hand information and expose Mahavira and his
tricks. But as Agnibhati approached Mahavira the latter
addressed him as Agnibhuti Gautama. Agnibhati was taken
aback, but even then he argued to himself that it was not very
surprising that Mahavira should know his name so well for he
was a well known figure. If Mahavira could read his thoughts
then alone there would be some ground for wonder and
admiration (1606-1609).

‘Agnibhuti’, said Mahavira then, ‘you have a doubt
regarding the existence of karma, whether there is really anything
like karma.” Agnibhiti had found conflicting statements in the
Veda regarding karma and this had led him to doubt karma.
On the one hand the Vedas say ‘Purusa evedain sarvam ...’ and
it is also stated: ‘Punyah punyena karmana, papah papena
karmana’ (Brhadaranyaka Up. 4. 4. 5) (‘He becomes meritorious
by meritorious action, sinful by sinful action’). (See Gathas 1581,
1643). Moreover, like Indrabhuti in the case of the jiva,
Agnibhiti believes that karma cannot be regarded as real
because it does not fall within the scope of the means of
knowledge.

12
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Mahavira now explains to Agnibhati that the latter has
not grasped the meaning of the words of the Veda and that
karma is not beyond the reach of knowledge. It is known to
Mahavira by direct perception and even Agnibhiti could infer its
existence from its fruit, viz. the experience of pleasure and pain.
It should not be argued of course that if Mahavira can perceive
it directly, all must be in a position to do so if it is at all a
real entity; there are many things in the world—lion, etc.—
which have been perceived by only a few and yet no one
has the slightest doubt regarding their existence. Mahavira’s
word. has to be relied upon, for we have the evidence of
Mahavira knowing immediately Agnibhati’s doubt. As pointed
out earlier there cannot be any doubt as regards Mahavira’s
omniscience. Moreover even though atoms are imperceptible,
we admit their perception in their form as effects, because we
perceive their effects viz. jar, ete.. Similarly karma itself being
supersensuous may not be known directly by our ordinary
perception, but we do have the perception of it in the form of
its effects—pleasure, pain (1610-1611).

The inference can be stated thus: The cause of pleasure
and pain exists; because they are effects, as seed is the cause of
a sprout. Karma is this cause. It may be argued that the
cause of pleasure can be a visible one—garland, sandal-wood,
ete.--and of pain snake’s poison, thorn, ete.; as long as a visible
cause can be traced it is not proper to imagine an invisible
one. This reasoning involves a fallacy. Kven when the same
means or causes are present for pleasure or for pain, we find
that there are different degrees of them; and what is still more
"significant what yields pleasure to one may be painful to
another. To take an illustration, a garland makes a man
honoured by it happy, but it causes inconvenience or even pain
to a dog which would like to get rid of it. This difference
in the case of pleasure and pain even when the means are the
same can be explained only by inferring an unseen cause;
karma is this unseen cause (1612-1613).

“Other arguments too may be adduced. The body of a child
just born must be preceded by another body, because it is

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



91

possessed of sense-organs or pleasure and pain or the vital
breath or winking, life, etc., like the youthful body which is
preceded by another body (child’s body). This body preceding
the child’s body is the karmic body. The body of the previous
life or existence cannot be regarded as the cause of the c¢hild’s
body, because in the intermediate stage the jiva (soul) has lost
its association with this body and is moving in the direction
of the place where it is to be re-born. Thus, in this condition
the soul is free from the gross body and hence the gross body
of the former life cannot be regarded as the cause of the child’s
body. Nor can the soul move to the new place in a bodiless
state as there would then be nothing to decide which
womb the soul should have access to. Thus the soul
must have the karmic body which would determine the place
of the new birth as also be the cause of the new gross body.
It cannot be argued that svabhava (nature) would be the
deciding factor. This will be discussed later. The scripture also
says that after death the soul takes nourishment through activity
of the karmic body (joena kammaenarh aharel anantaram jivo—
Satrakrtanga Nir. 177) (1614).

Moreover, it is universally admitted that the actions of
animate beings always bear fruit, e.g. agriculture. Hence acts
of charity, etc. must have a fruit and karma is this fruit. It
is observed that at timss the activities of animate beings, viz agri-
culture and others, do not yield fruit; but this does not go
against the universal rule as this happens on account of lack
of right knowledge or because the means are insufficient or
defective. Similarly, if the full complement of operative causes
is not there, as for instance, if charity is not accompanied by
purity of heart, etec., it too may be fruitless. Another argument
can be anticipated here. As long as we can find a perceptible fruit
or result we should not assume an imperceptible one. Agriculture,
to take the same instance, has a tangible fruit-crop. So it is not
reasonable to regard karma as the fruit of acts of charity, ete.,
when tranquillity of mind or any such fruit can be shown to
result from them. But this is not so. Tranquillity of mind too
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1s an act and it too, therefore, must have a fruit. Karma is
this fruit, because pleasure or pain, the effect of this karma is
experienced later on. There is no conflict in the two statements
in the former of which aects of charity, etc. were referred fto
as the cause of karma and the latter one in which tranquillity
of mind is regarded as such. Tranquillity of mind is the
cause of karma, but acts of charity, etc. are the cause even of
tranquillity of mind. Being the cause of the cause, acts of
charity, etc., are regarded figuratively as the cause of karma
(1615-1616). ‘

Still someone may urge that it is not necessary
to go into all these confounding details. Our common
sense tells us that we attain tranquillity of mind by acts of
charity and then feel more inclined to perform acts of charity
which yield greater tranquillity and so on. It is not at all
necessary to imagine an intangible fruit. But this is incorrect
reasoning. Acts of charity, etc. are the cause of tranquillity of
mind, as lump of clay is of a jar. What is the cause of a
thing can never be the effect of that very thing. How is it
possible to think of acts of charity, etc. as effects of branqullhty
of mind ? (1617).

Even now the opponent may not be convinced as it is still
possible to point out a tangible fruit. Acts of charity etc.
may be said to be performed for fame which is its result or
fruit. Why should we posit an unseen fruit? If people slaughter
a beast, it is for the meat (flesh) and not for the sin which
is supposed to accrue from it. People are mostly motivated by
" the tangible fruit in view and not even an infinitesimal part of
the activity of the world 1s seen to have an unseen or intangible
fruit in view (1618-1619}. '

The answer to this is that activities with a tangible fruit
do have an unseen fruit also. Slaughter, agriculture ete. may lead
to some visible gain, but sin too accrues to the performer.
Otherwise if, as has been stated, people mostly act with a
tangible fruit in view and if these actions of theirs have no
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unseen fruit at all, we would not be able to explain the very
existence of innumerable worldly beings or transmigratory souls.
The facts is that even while performing the activities of agriculture,
etc. and attaining its fruit, crop. etc., they bind unto them-
selves the unseen fruit in the form of sin even though it was
not intended by them and thus bound down they continue
their transmigratory course. The very few performers of acts of
charity, etc.. obtain an unseen fruit of the nature of dharma
or merit and thus are gradually liberated. It can be argued
that those who perform good activities like acts of chbarity, etc.
with an unseen fruit of the nature of dharma may attain it;
no one should have any objection to this. But those who go
in for activities like agriculture, slaughter etc. without intending
to attain the unseen fruit of the nature of adharma, should
have nothing to do with it. But this is not true. If the causal
apparatus is perfect the fruit is bound to follow whether one
intends it or not. If a farmer while sowing barley drops
unknowingly seeds of other grain, if there is enough supply of
water and there are also such other factors, these seeds will
invariably sprout forth and grow even though the cultivator
himself did not intend that they should. Similarly when a
person indulges in cultivation, slaughter, etc. when the full
complement of operative causes is present, the unseen fruit of
the nature of adharma does invariably arise irrespective of the
doer’s intention. A truly wise person has no eye on the fruit
of meritorious activities like charity, etc. and yet the fruit of
the nature of dharma does arise. Thus all activities good or
bad must have an unseen fruit-merit or demerit-as the existence
of an infinite number of transmigratory souls could not be
otherwise explained (1620).

Further, if those who perform activities like cultivation,
slaughter, etc. only for the purpose of attaining a tangible fruit,
do not attain along with it the unseen fruit (karma) also,
they would not have the bondage of karma and thus would
be liberated immediately on their death without any effort on
their part. On the other hand, for _those!who perform good
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activities with an unseen fruit in view there would be endless
transmigration as they would incur karma by the performance
of these activities, experience the fruition of karma in another
birth, inspired by it again indulge in activities like charity,
efc., again incur karma and so on; thus transmigration would
be an endless affair for them and their existence would be
full of pain and suffering. Even to this we should have no
objection; but if this were true, in the absence of the
accumulation of the unseen fruit of activities like cultivation,
etc.,, there should not have been found anyone performing
these activities and there should not have been found anyone
experiencing the fruition of demerit or sin; while there
should have been found only those who indulge in good
activities like charity and those who enjoy the fruit of merit.
But this is not what we find (1621).

What we find in the world is the reverse of this. And
yeb 1t may be noted that those who perform (sinful) activities
like cultivation, etc. do not have the unseen fruit of the nature
of adharma (demerit) in view. This shows that all action
good or bad has an unseen fruit accordingly good or bad, of
the nature of dharma or adharma. There are very many people
in the world who perform sinful activities and very few who
perform meritorious acts of charity, ete.. We may note that
those who perform sinful activities like cultivation, etc. have
only the tangible fruit in view and yet they do attain the
unseen fruit which it was not their intention fo obtain. Thus
the unseen fruit follows invariably in the wake of an act of a
sentient being. It may, further, be noted that the seen or the
tangible fruit does not result invariably on the performance of
an activity; all perform the same activity, yet some attain the
tangible fruit—crop, wealth, etc., of cultivation, trade, ete.,
while others do not. The complement of operative causes being
the same, this difference in the result can be explained only
on the basis of some unseen cause and karma is that cause.
This has been explained earlier (Gatha 1613). Karma is an

effect and activity the cause; hence karma is essentially different
from the cause (1622-1624).
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If from the existence of bodies, ete., the existence of their
cause, viz. karma is established, it follows, someone might feel
inclined to say, that like the effect, body, the cause, karma too
must be corporeal. Mahavira says that in that case his task
becomes very easy for then the opponent would be accepting
what be usually has to take great pains to prove. It stands to .
reason that karma should be corvporeal, for its effect (body, etc.)
1s corporeal, as in the case of paramanus or atoms, the cause
of the corporeal jar. TIf the effect is incorporeal, the cause also
is such, e. g. the soul which is the cause of knowledge. It may
be noted that by ‘cause’ is meant the material or the constituent
cause (samavayi-karana); hence it cannot be argued that pleasure
and pain are effects of karma and they being incorporeal it
follows that karma too is incorporeal. It is the soul that is
the samavayi-kavana and it is incorporeal as pleasure and
pain are; while karma, like the other factors—food, drink ete.
— is but the instrumental cause. It can be seen that there is no
difficulty whatsoever in accepting the rule that like causes
(samavayi-karana) produce like effects (1625). There are many
other inferences demonstrating the corporeal nature of karma:-
A few are given by way of illustration:—

(1) Karma is corporeal, because in relation to it there is the
experience of pleasure, etc..

That in relation to which there is the experience of pleasure,
etc.,, i3 observed to be corporeal, e. g. edible food. And in
relation to what is non-corporeal, there 1s no experience
of pleasure, etc.; e. g. in relation to ether there is no such
experience.

And pleasure, etc. is experienced in relation to karma,
Therefore karma is corporeal.

(ii) That in relation to which there is the rise of feeling
is observed to be corporeal; e. g. fire.
And there is the rise of feeling in relation to karma,

Therefore karma is corporeal.
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(111) Karma is corporeal, because while being distinct from the
soul and its qualities (knowledge, etc.) it gains strength on
account of such external factors as garland, sandal-wood, ete.,
which become the cause of perversity of outlook, like & jar,
which becomes strong by the application of oil, ete..

(iv) Karma is corporeal, because being distinct from the soul, ete.,
it undergoes modification, like milk.

It should not be argued that the reason ‘because it under-
goes modification ‘is asiddha (unreal, inadmissible) because it does
undergo modification as that whose effect is subject to modifica-
tion must itself be such; for instance,curds can be modified as sour
milk, and hence it can be ascertained that the cause of curds,
viz. milk too is subject to modification (1626-1628).

Agnibhiti again raises a point. As there are a number of
transformations of clouds, ete. and we are not required to
assume karma as the deciding factor, similarly even without
karma the transmigratory souls can experience different grades
of pleasure, pain, etc. and we need not assume karma to be the
cause of these (1629).

Mahavira says it is really surprising that Agnibhuti while
prepared to accept variety in respect of such things as shapes
and forms of clouds, etc, which are external and hence not
influenced by the soul, is reluctant to do so in the case of
karma which is associated with the souls. There is a greater
reason to accept variety in the latter case just as we willingly
admit a greater variety in designs and imagery undertaken by
an artist than in the case of the clouds. The jivas bind unto
themselves karma which clings to them and there is no reason
why this karma should not have variety in its transformations
as producing different degrees of pleasure and pain (1630-1631).

Agnibhiti is still not convinced. Mabavira accepts variety
in karma and through that in the degrees of pleasure and pain.
Why can he not admit that just as there 1s variety in the
transformations of the clouds, etc. naturally, without a cause,
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so the body also can have variety of appearance, of conditions
of pleasure and pain and so on without a cause, just naturally?
Why does he want karma to explain these latter ? Mahavira
calmly argues that karma too is body (kirmana-sarira). If
Agnibhati admits variety in the body, he ought to admit it in
the karmic body too which also is material — only it is super-
sensuous subtle and internal because it clings closely to the
individual soul. So if variety be accepted of the gross body on
the ground of its similarity to clouds, ete., it should be accepted
of the karma-body too (1632).

Agnibhati, sceptical as he is, argues that he personally does
not admit even the reality of the karmic body which is not
perceived, much less variety in it and he fails to see what is
lost by not accepting it. Mahavira’s reply is that on death a
soul has no connection whatsoever with the gross body. If the
subtle karmic body were not there, the soul would not be
associated with a body again, because there would be no cause
or deciding factor for doing so. If this were to happen all
would be emancipated; there would be an end to trans-
migration for all without any effort (1633).

There would be the contingency of the emancipation of the
entire assemblage of souls. If it were to be argued that even
the bodiless can transmigrate, then all would be undergoing
metempsychosis without any cause and even the siddha (perfect
soul) would be thrown without a cause into the whirl of
transmigration and then no one would have faith in the fact
of emancipation (1634). ,

Agnibhiti now feels inclined to admit the reality of
karma, but he cannot understand how corporeal karma can be
related-by conjunction (samyoga) or by relation of inherence
(samavaya) to the soul which is incorporeal. Mahavira
adduces instances to show that there is no difficulty so far as
this is concerned. The corporeal jar is related by conjunction
to the sky and there is the vrelation of inherence of the
corporeal finger to its action — movement, which is incorpo-
real (1635).

13
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- Or, as the external gross body is seen to be connected with
the soul so the soul must be admitted to be conjoined with the
karmic body when it passes from one life to another, for
otherwise there would not be the taking of another body as
pointed out earlier. If it is said that the external body is connected
with the jiva on account of dharma (merit, good), and adharma
(demerit, sin, evil), then are these latter corporeal or incorpo-
real ? If they be corporeal, how could they be related to the
incorporeal soul ? If they be related somehow, then karma
too could be so related, If they are incorporeal, even then it
will have to be shown how they can be related to the
external gross corporeal body. If they are not related to the
body, they will not be instrumental in bringing about the
activity of the body. And if the relation of the incorporeal
dharma, adharma to the corporeal body be admitted, there
should be no difficulty in accepting the relation of the soul and
karma (1636).

Agnibhiuti objects as to how karma even though related to
the incorporeal soul can influence it — favourably or unfavour-
ably by according pleasure or pain to it. The sky though
related to fire, is not influenced by it. Mahavira explaing
that there is no such rule that a corporeal thing cannot
influence favourably or otherwise an incorporeal thing.
Consciousness, memory, etc., the attributes of the soul though
incorporeal are influenced by corporeal things—unfavourably
by the consumption of wine, poison, etc. and favourably by that
of milk, ghee, etc. so the soul though incorporeal can be
" influenced by the corporeal karma (1637).

Mahavira has, till now, merely set at nought Agnibhuti’s
misconception that a corporeal thing cannot influence something
incorporeal. But in his view the soul in the transmigratory
condition is mnot utterly incorporeal; it is also in a way
corporeal. As iron coming into contact with fire assumes the
nature of fire, so the soul coming into connection with the
beginningless karma comes to be of the nature of the modification
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of karma. Thus it, being in a way non-different from karma,
can be influenced favourably or otherwise by karma. The
sky is not influenced b}'r the corporeal fire, etc., because it is
itself incorporeal and insentient. But the transmigratory
soul is sentient and hence it stands to reason that it -should
be influenced by karma (1638).

The stream of karma, again, is beginningless because body
and karma are related as cause-effect. A seed produces a sprout
and this in its turn produces a seed and so on. Similarly, the
body leads to karma which leads again to the acceptance of a body
and so on. There is always a beginningless stream of things
related to each other as cause-effect (1639).

Agnibhuati has referred to certain Vedic statements which
seem to go against the acceptance of karma. But the very
truth of the Vedic statements rests on the acceptance of
karma. There are Vedic injunctions regarding the performance
of agnihotra, ete. for a person desirous of heaven. By performing
agnihotra, an apilirva (unseen)-karma is produced in the soul
which leads to heaven in a future life. On death the
soul loses its association with the body; if karma were not
admitted, there would be no determining factor as regards the
soul’s journey to heaven. Hence it cannot be argued that the
Vedas do not admit the reality of karma. Moreover, even
according to popular belief, heaven is regarded as the fruit of
good actions like acts of charity, etc., which also would not
be possible if karma were not accepted (1640).

Agnibhati may argue that if the pure soul or God or
Avyakta (Unmanifest Matter), Time, or Destiny, Chance were
regarded as the cause of the variety and manifoldness of body,
ete., it would not be necessary to admit karma (1641).

But there is no consistency in this. If these be not helped
by karma, they would not be able to give rise to the body,
etc., for no effect is possible without the necessary complement
of causal conditions. The potter cannot make a jar without
the staff or the wheel. No apparatus other than karma would be
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available, because the soul in the womb would not be associated
with karma, and without karma it would not be able to take unto
itself the constituents of the body, viz. blood, etc. and thus
would not be able to create the body. Another argument is that
the soul devoid of karma cannot creabe the body, etc. as it is
motionless; what is motionless, e.g. the ether, cannot create
the bLody, etc.. The soul devoid of karma is motionless and
hence it cannot create the body, etc.. Other reasons may be
adduced, viz.— The soul devoid of karma cannot create the
body, etc. because it is incorporeal or bodiless or inactive or
ubiquitous (omnipresent), ctc. like ether, or because it is one,
like the unit atom. Hence the existence of karma has to be
admitted. Tt cannot also be argued that God with a body creates
all effects like the body, ete. for there would be the same
difficulties as regards God’s body. Does God create His own body,
being devoid of karma ? This is not possible, for no effect can
be created without the necessary complement of causal conditions.
If it is argued that another God creates His body, has this
second God a body or not ? If He is bodiless, He cannot create
because He lacks the necessary causal apparatus. If He has a
body, again he could not have created it if he were devoid of
karma. Thus another God would have to be imagined and so
on. All this is unwanted. Therefore it should be acceptable that
not God, but jiva along with karma is the creator of the body,
ete.. If God created body, etc. without a purpose in view, He
would be as good as mad; and if he had a purpose, He would be
bereft of Godhood. He who is eternally pure cannot entertain
the desire to create the body, etc., as he is free from attachment
" and aversion. There can be no desire without these and no
construction without desire. Hence God cannot be the creator
of the manifoldness and variety of hody, ete. Thus, only the jiva
associated with karma can be the creator of these. Thus the
existence of karma is established. This also disproves the
existence of Visnu, Brahma, etc. (1642).

Agnibhati might still be in favour of regarding svabhava
ov nature as the cause of all manifoldness of body, etc., because
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of the Vedic statements regarding the ‘mass of consciousness’,
etc. (see Gathas 1553, 1588, 1592-94, 1597). Some have said,
“The origination of things is not regarded as dependent upon
any cause by the Svabhavavadins. They do not regard even
‘sva’ as cause. Who is responsible for the diversity of the
tenderness of the lotus aund the pricking of the thorn?
We cannot also account for the variegated colours of the:
feathers of the peacock and the whiteness of the moonlight.
Where there is the element of chance, all that is without any
cause; €. g. sharpness of thorns and these pleasures and pains”.

[ Sarvahetunirasarsam bhavanarh janma varnyate;
Svabhavavadibhis te hi nahuh svam api karanam. 1

rajiva-kantakadinam vaicitryarn kal karoti hi;
mayuracandrikadir va vicitrah kena nirmitah. 2

kadacitkarn yad atrasti nihsesamn tad ahetukarb;
yatha kantaka-taiksnyadi yatha caite sukhadayah. 3]

Agnibhuti admitting this might say that the variety and
manifoldness in the world in due not to karma, but to
svabhava. Lord Mahavira inquires if Agnibhati has a clear
idea regarding this svabhava. Is it a particular thing or is it
non-causality or the attribute of a thing ? It is not a particular
thing for it does not fall within the scope of any of the means
of valid knowledge (pramana). If in spite of this it is admitted,
there is mno reason why Xkarma should not be admitted
even if, as Agnibhuti has said, it does not fall within the scope
of any of the praméanas. Morever if this svabhava, a particular
thing is regarded as corporeal, it is only another name for
‘karma’. If it is incorporeal, it cannot be the creator of
anything as it is incorporeal and has no complement of causal
conditions, just as ether cannot create anything. And it does
not stand to reason that the effect, the corporeal body, etec.,
should have an incorporeal cause. If svabhava means non-
causality, it would amount to saying that body, etc. originate
without a cause. And if this is true, there is no reason why
all bodies should not originate all together. Moreover this means
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that body, ete. originate without a cause, just by chance. But
this is not consistent for whatever originates without a cause
or by chance has no particular shape, e. g. transformations of
clouds, etc.. Body, etc. have a beginning and a particular shape;
hence their origination cannot be just accidental, but must be
brought about by karma. It follows that Lody, etc. having a
- particular shape have been created by a creator with his full
causal apparatus. In the condition when it is in the womb, the
jilva has no causal complement other than karma. Hence all
the manifoldness and variety in the world is not there just by
chance, but is due to karma.

If svabhava is conceived as the attribute of a thing even
then if it be an attribute of the soul as consciousness is, it
could not be the cause of the body, etc. as it would be in-
corporeal. If it be regarded as an attribute of a corporeal thing,
this would be equivalent to accepting what was intended to be
established, as karma too is accepted by Mahavira as a particular
mode of matter (pudgalastikaya-paryaya—visesa).

There is a Vedic statement: purusa evedam sarvam yad
bhutarn yac ca bhavyam, utamrtatvasyesano yad annenatirohati;
yad ejati yad naijati yad dure yad u antike yad antar asya
sarvasya yabt sarvasyasya bahyatah. (See Gatha 1580). This is
interpreted by Agnibhati to mean that the purusa (soul) alone exists.
[(‘Eva' is taken to negate the existence of karma, prakrti (matter),
God, etc.]. Whatever is past (i.e. sarhsara from the point of
view of the emancipated) and what is future (i.e. emancipation
from the point of view of the bound sathsarin), he who is the lord
of immortality (emancipation), who grows by food, what moves
(animals, etc.) and what does not (mountains, ete.), what is far
(Meru, ete.) and also what is near and what is within the sentient
and the insentient and what is without these, all this.is purusa
alone. Agnibhiti thus believes that according to the Veda, the
existence of nothing other than the purusa in admitted, which
means that the existence of karma, etc. is negated. Moreover it
has been said in the Veda: ‘Vijianaghana evaitebhyah
bhitebhyah........ ' (see Gatha 1563); here also, in the view of
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Agnibhiiti, the existence -of karma, etc. which are other than
consciousness is rejected. But this interpretation of the Vedic
statements is not correct. Here is their true significance.
Statements like ‘Purusa evedarn sarvam’ are commendatory.
They preach the doctrine of non-duality just for the removal of
pride based on caste, etc. by praising the purusa; they propound
non-duality, but are not meant to negate the existence of
everything other than the purusa. Their purport is that all
souls are alike and there should be no notion of inequality
leading to a false unjustified pride of caste, etc.. Some Vedic
statements are meant to lay down injunctions we could not have
got elsewhere; they are novel. Other statements have arthavada
in view i.e. are commendatory or denunciatory and still others
merely repeat what is already known. ‘ One who desires heaven
should perform the Agnihotra’ is a vidhi—an injunction.
Arthavada can be by way of praise or censure. It either recom-
mends something by praising it or dissuades us from pursuing
it by censuring it. In ‘Purusa evedam sarvam’ and such other
statements, e.g. ‘Sa sarvavid yasyaisa mahima bhuvi divye
brahmapure hy esa vyomni atma supratisthitas tam aksarar
vedayate yas tu sarvajlah sarvavit sarvam evaviveseti’,* and
‘Fkaya parnaya hutya sarvan kaman avapnoti’ (by one full
sacrifice, one attains all one’s desires — desired objects —
Taittiriya Brahmana 3. 8. 10.5), arthavada by way of praise
is pre-eminent. This latter sentence cannot be taken as a vidhi,
because if it were literally true all injunctions regarding the
performance of agnihotra, ete. would become useless. Moreover
‘Egah vah prathamah yajiio yo’ gnistomah, yo’nenanistva’-

*This text is found with a slight difference in two different
upanisads :—(a) yah sarvajnah sarvavid yasyaisa mahiméa bhuvi;
divye brahmapure hy esa vyomny atma pratigthitah. — Mundaka
2.2.7. He who is omniscient and all-knower, whose glory that
is such is gpread on the earth and in the divine world of Brahman,
that soul is established in the sky or heaven. (b) tad aksaram

vedayate yas tu somya sa sarvajiiah sarvam evaviveseti, —
Prasnopanisat 4-10,
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nyena yajate sa gartam abhyapatat’ — Tandya—mahabrahmana
16. 1. 2. — Agnistoma is the first sacrifice; he who without
performing this sacrifice performs another, falls into a pit—
This statement is meant to show that it is not proper
to perform the animal sacrifice, etc. before performing
Agnigtoma and this it does by arthavada of the type of
censure. Dvadasa masah sarnvatsarah (Twelve months are a
year — Taitt. Br. 1. 1. 4), Agnir usnah (fire is hot — Taitt.
- Br. 1. 1. 4), Agnir himasya bhesajam (fire is the antidote for
cold or frost — Taitt. Br. 1. 1. 4)—such sentences merely repeat
what is already well known. Hence all the Vedic statements
should not be interpreted in the same way. Thus ‘Purusa evedain
sarvam’ is by way of praise. Similarly ‘Vijianaghana evaitebhyah...
means that the purusa, the mass of consciousness is different from
the elements. And it has already been proved that this purusa
(soul) is the creator and body, etc. are the effects. Now where there
18 the relation of creator, created, the instrument or the means
must be present; e.g. blacksmith is the agent or creator, ball of
iron is the thing created and pincers (saindarnsa) are the
instrument. In the creation of the body, ete., by the atman,
there must be an instrument and karma is that instrument.
Movreover there are Vedic statements which directly establish the
existence of karma, viz. Punyah punyena karmana, papah
papena karmana (see Gatha 1611). Thus karma is established
by the testimony of the scriptures also (1643).

Mahavira thus dispelled the doubt of Agnibhati regarding
karma, and the latter became a Jaina monk along with his
- five hundred followers (1644).
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8. VAYUBHUTI REGARDING BODY-SOUL

Hearing that Indrabhiiti and Agnibhati had become monks,
a third Vayubhuti came to have great faith in, and respect for,
Mahavira. He very humbly decided to approach Mahavira
respectfully and place his difficulties before him. But so overawed
was he by Mahavira’s personality and extra-ordinary knowledge
that he could not utter a word as he stood before
him, even as the latter accosted him by his name and gotra
ag Vayubhuti Gautama. Mahavira realising this said, “You have
a doubt as to the identity of the soul and yet you do not ask
me. ‘Is the soul identical with the body or is it different from
it 2’—This is your problem. You do not understand the meaning
of the texts and hence you are confounded” (1645-1649).

Before discussing the meaning of the words of the Veda,
Mahavira explains in very clear words Vayubhuti's own difficulty
to him. Vayubhuti believes that the soul is an epi-phenomenon
resulting from the aggregate of the four elements — Earth,
Water, Fire, Air. The wine-spirit is not found in the constituents
of wine severally, but being non-existent previously it comes
into existence when there is a conglomeration of them; similarly
consciousness is not found in the elements severally, bub emerges
when these elements form an aggregate. Wine-spirit remains in
existence for some time and then on the means of its destruc-
tion being present it perishes. So also consciousness not
existent in the elements severally, comes into existence in the
aggregate, remains for some time and then disappears when this
conglomeration is disturbed. Thus consciousness is an attribute
of the aggregate of the elements. There is the relation of identity
between the attribute and what possesses it for this relation
of attribute-substance cannot exist between things that are
different. Hence Vayubhuti is inclined to regard the body and
soul as identical. But statements like ‘Na ha vai sasarirasya....’

14
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establish that the soul is distinet from the body. This is why
Vayubhuti cannot come to a conclusion whether the soul is
identical with the body or distinct from it {1650-1651).

Mahavira explains that if consciousness were absolutely
non-existent in the constituent elements severally, it would not
emerge at all in the aggregate of these; as oil not being present
in the particles of sand does not emerge even when they form
an aggregate (1652).

The wine-spirit or the power to intoxicate, etc. is certainly
present to some extent in the constituents of wine severally.
To take but a few illustrations: The dhataki flowers by them-
selves can cause a reeling sensation; molasses, grapes, sugar-cane
juice are satisfying and water quenches thirst and so on.
Similarly only if consciousness were present to some extent —
however slight — in Earth, ete. could it become full and distinct
on their forming an aggregate (1653).

Moreover, if the wine-spirit were utterly non-existent in
the constituents of wine, it would not be necessary for us to
seek these very constituents for obtaining it or for forming
their aggregate. Ons desirous of wine need not then necessarily
resort to these but should be able to achieve his aim by means
of other constituents—ash, stones, cowdung, ete. all together
resultﬁing in wine. But this is not what we find. Hence wine-
splrlb is present in each and every constituent of wine (1654).

If it 1s algued on the basis of this that consciousness exists
Earth, etc., and
it is this that becomes distinct when the elements are brought
- together, the reply is that this reasoning is fallacious, for
consciousness is not observed in the aggregate of the elements.
The aggregate called body comprises not only the elements but
also the soul and if conciousness exists in this aggregate, it is
not on account of the conglomeration of the elements but
because 1t is an attribute of the soul. If it were due to the
conglomeration of the elements it should exist in a dead body
also. If it be argued that consciousness is not perceived in a
dead body - owing to the non-existence of Air, this argument
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could be rebuffed by pointing out that consciousness does not
reappear even when Air is pumped in. Similarly it does not
reappear even when Fire (Feat) is introduced. If it is
urged that consciousness is not observed in a dead body on
account of the absence of a special type of Fire, Air, then this k'
18 but another name for the soul (1655).

Vayubhiiti feels that Mahavira’s statement that conscious-
ness does not pertain to the aggregate of elements is one that \
contradicts direct perception as it is there that it is actually
perceived. You cannot deny the jar its colour. Mahavira says”
it is not so as there is an inference that sets aside this
sense-perception. We see green grass where there is an aggregate
of Earth and Water, but this does not mean that it is a
product of the aggregate of these; we have an inference that
establishes the existence of grass-seeds — the material cause of
grass. Similarly in the present context there is an inference
establishing the existence of atman of which consciousness is
an attribute and which is distinet from the elements. In fact,
it is Vayubhiuti’s stand that consciousness exists in each element
because it exists in their aggregate that contradicts direct

perception as consciousness is not perceived in any of the
elements (1656).

The inference establishing the existence of the soul as
distinet from the elements or sense-organs is as follows :—
Consciousness belongs to something distinet from the elements
or sense-organs (Thesis), because it remembers what has
been cognised earlier by the elements or sense-organs (Reason)
as consciousness is an attribute of Devadatta who remembers
what has been cognised earlier through five windows (Example).
The purport is that if there is an individual thing that
remembers all that has been cognised by many it must be
distinct from them. If it be not distinct but identical, it being
one could not remember what was cognised by many, as a
mental cognition cognising sound, ete. can cognise that alone.
Moreover, if Vayubhiti’s argument were to be pursued, it would
end with Devadatta’s being identical with the five windows. If
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Vayubhuti rejoins that if the sense-organs themselves can
cognise, nothing other than these need be established,—his
position would not be justified, for it will presently be shown that

there is no cognition at times even when the sense-organs are
operating (1657).

That there is a soul distinet from the sense organs can also
be seen from the fact that even when the sense-organs stop
operating — e. g. in the condition of blindness, deafness ete. —
there is remembrance of what was cognised earlier by the
sense-organs; or the fact that even when the sense-organs are
operating, there is no cognition—in the condition of absent-
mindedness or when the attention is directed elsewhere. If the
sense-organs were the only cognisers, this would never happen
as long as they were in a perfect condifion and the objects were
amenable to perception. If follows, therefore, that knowledge
belongs ultimately to something distinct from the sense-organs
as it belongs to Devadatta who sees different objects through
‘the five windows. This Devadatta can remember the things
cognised earlier through them even when they are shut; and
if he is absent-minded, will not perceive rgmy’ohing even when
thiey are open (1658). , ‘

Other inferences may be adduced: (i) Soul (jiva) exists over and
above the sense-organs, because cognising through one, it reacts
to the objects with the help of another. X seces a man eating
tamarind and his mouth (organ of taste) starts watering. Or, a
man sees a jar through one window and takes it through another
and is thus clearly distinct from both the windows. The soul
~grasps with the hands what has been perceived with the eyes
(organ of sight) and is thus distinct from the hands and the
eyes (1659).

(i1) The soul is distinct from the sense-organs because it
can remember the objects individually cognised by the sense-
organs; as a man having the knowledge of all the five knowables—
touch, taste, smell, colour, sound —is different from the five
men who by their wish cognise one each. The purport is-that that
which cognises all that has been cognised by many is distinct
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from them. Vayubhiti might object that from the example
given of five men who cognise colour, cte., it could be established
that the sense-organs are the cognisers of colour, ete.; but this
is not what is desired by Mahavira who regards the sense-organs
not as cognisers but only as instrumental in bringing about the
cognition. But Mahavira by the qualification by their wish’
in the case of men has given the hint that the two cases are
not to be treated as alike in all respects inasmuch as the
sense-organs can have no wish and hence cannot be looked
upon as cognisers, unless it be but figuratively. Till now
Mahéavira has resorted to reasoning to establish the existence
of the soul; but he would like to make 1t clear to
Vayubhtiti that Atman is supersensuous and hence we should
not rely on reason alone. It has been said: ‘ For the knowledge
of the existence of supersensuous things, agama (verbal
testimony or scripture) and upapatti (reasoning) are perfect
means of valid knowledge. (Agama$ copapattis ca sampirnam
drstikaranam; atindriyanam arthanam sadbhavapratipattaye)
(1660).

, (iii) Child’s knowledge must be preceded by another
knowledge because it is of the nature of knowledge. Whatever
knowledge there is is known to be preceded by another knowledge,
as a youth’s knowledge is preceded by his knowledge as a child;
~ that knowledge which precedes a child’s knowledge is distinct
from the body, as even when the previous body is given up, it
remains as the cause of this-worldly knowledge (or of the
knowledge during this life); moreover, it is an attribute and
hence requires a substratum; atman is this substratum. Thus,
the atman (soul) is distinet from the body. Vayubhuti can object
that the reason (hetu) ‘because it is knowledge’ is the same as
the thesis and hence the hetu (reason) is asiddha (inadmissible),
because the thesis has not itself been established. But this does
not stand to reason. Knowledge in general is given as the hetu
(probans, reason) and particular knowledge (child’s knowledge) is
the subject (paksa) of the thesis and hence there is no reason
why the hetu should be looked upon as fallacious. “Word (or
sound) consisting of letters i1s non-eternal because it is sound,
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like the sound of thunder—' This is accepted as a correct
inference. If so, our inference too is valid. If the general has
been established it is possible to demonstrate the particular
(not yet established) on the basis of that. The hetu would be
asiddha in an inference of the type: Sound is non-eternal,

because it is of the nature of sound — where sound (the subject)
and sound (the hetu) are both general (1661).

(iv) Child’s desire for breast-feeding must be preceded by
another desire, because it is of the nature of experience, as our
present desire is preceded by another . . . . or because it is of
the nature of desire®, just like our present desire. Now this
desire preceding the child’s first desire for breast-feeding must
be distinct from the body, for even when the previous body
perishes, it persists and becomes the cause of the child’s first
desire for breast-feeding in the next life. Desire is an attribute
(knowledge-attribute) and therefore requires a substratum. The
persisting soul alone can be regarded as the subgtratum of this
desire. The reason (hetu) ‘because it is of the nature of _desire"
may perhaps be looked upon as ‘inconclusive’ on the ground
that the desire for emancipation is not preceded by a desire for
emancipation and yet it is desire all the same and that this
stultifies the universal rule that desire should be preceded by
another desire. But note should be taken here of the fact that
the universal rule does not insist that a particular desire should
be preceded by a desire of the same type. What is meant is
that it should be preceded by desire in general —--some desire,
whether it be of the same type or another. Desire for emanci-
pation, it will be admitted, is preceded by some sort of desire

and if so the reason given above is not-inconclusive (avyabhicari)
(1662).

(v) Child’s body must be preceded by another body, because
it is possessed of sensc-organs, etc.. Whatever has sense-organs
is seen to be preceded by another body, e.g. a youth's body is
preceded by his body as a child. That which precedes a

*This second reason is suggested by the commentator.
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child’s body could not be the previous gross body for it has
already perished and cannot therefore be the.cause of a child’s
body. Karmic body is the cause of a child’s body.
The karmic body cannot subsist by itself; it must have
something of which it could be the body, which it could embody,
and this something is the soul which persists from one life
to another. Thus, again, it can be seen, the body and the soul
are not identical (1663).

(vi) Child’s pleasure, pain, etc. must be preceded by other
pleasure, pain, etc., because they are of the nature of experience;
like our present pleasure, pain. These pleasure, pain, etc,
preceding the child’s pleasure, pain, etc, must be distinet from
the previous body for they persist even when the previous body
has perished and become the cause of the child’s pleasure, pain,
etc.. Being qualities, they must have a substratum and that is

atman;~which again proves that the atman is distinet from the
body (1664).

(vii) Body and karma are related to each other as cause-effect
and their continuum is beginningless, like that of seed-sprout. If
karma and body are related to each other as instrument and
effect, there must be some agent over and above these to
manipulate them, as the potter is there with respect to stick
and jar. The atman is this agent (1665-60).

[For other arguments demonstrating the existence of atman
see gathas 1567-1570].

Mahavira anticipates an argument from someone with a
Buddhist bent of mind to the effect that the soul may be
distinet from the body; yet being momentary like it, it perishes
along with it and hence there is no sense ultimately in
establishing its existence as something independent of the body.
Mahavira’s reply is that everything in the world is not
momentary; The basic substance 1is eternal, only its modes
are non-eternal or even momentary. Hence the soul need not
be regarded as perishing along with the body. It remembers
its previous existence and hence could not have perished with
the p]_revious body. A man can remember in youth or old age
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what happened in childhood or & man in a foreign country
remembers what happened in his own country because the
soul has persisted amidst all the changes; so also if there is
remembrance of the previous life, it only means that the soul
has not perished with the body. It cannot be argued that the
subsequent moments (or point-instants) are stamped with the
impressions of the immediately preceding ones and this can
expiain the memory-factor, because if the preceding moment
perishes absolutely without having any “connection with
the subsequent one, the subsequent moment is- absolutely
different from the previous one. And one cannot remember
what has been experienced by another as it would amount to
the absurdity of Yajiiadatta remembering what Devadatta
experienced (1671).

It cannot also be argued that remembrance can be
explained on the basis of a stream of point-instants of conscious-
ness, even when the soul is momentary; for if a stream of
consciousness be accepted as distinct from the body, it is as
good as accepting the existence of a soul of the nature of a
continuous stream of momentary consciousness (1672).

Mahavira thus convinces Vayubhuti of the existence of
the soul even though 1t be of the nature of a stream
of momentary consciousness. Then he says that conscious-
ness cannot  be  absolutely  momentary* for it could
not then remember what was previously perceived, as
a child who dies immediately after birth does not remember
what happened in the past in this life (as it has no past).
" But we find that a man remembers in his old age what
happened in childhood or youth, and what is still more signi-
ficant he remembers even his previous life (1673). v

The Buddhists believe that cognition is one (not he]ped
by another) and being one it can cognise only one object.
M01e0V61 it is momentary, for in the Buddhist view, whatever

*‘\Iomentmunebs is in a way—from a particular point of

view—acceptable to Mahavira and so he says that knowledge
is not absolutely momentary. ,
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1s existent is momenbary (yat sab tat sarvarh ksanikam—Hetubindu,
p. 44; ksanikah sarva-sarhskarah—All things are momentary). But
how possibly could they establish this? If all the momentary things
could be brought together, then alone could there be a cognition
of all of them as being momentary; again, this knowledge counld
not have been originated by all the things, because - the
Buddhists believe that one cognition can have but one object.
If there could be simultaneous cognitions of the momentariness
of all individual things and if the soul were to assimilate them
this could be possible, but the Buddhists do not accept-the
simultaneous origination of a number of cognitions of all objects.
Hence, with their tenets, it is not possible to have knowledge
of the momentariness of all the objects of the world. Even if
knowledge being one and of one object, were not
momentary — perishing immediately after its origination — it
‘could have been possible to have this knowledge of momentari-
ness of objects; but knowledge too, in their view, is moméntary.
‘Looking to these difficulties, knowledge should not be accepted
-as momentary. And being a quality it requires an appropriate
substratum viz. the soul. This proves the existence of the soul
-ag distinet from the body (1674). k

There would be still another difficulty in the Buddhist
view. A cognition, according to it, is confined to its own object,
i.e. it can have but one object. Jf so, how could such a cognition
ever tell us of the attributes — momentariness, essencelessness,
‘painfulness, etc. — of the objects of a great number of cognitions ?
‘Thus it is not all possible to have the knowledge of the
momentariness of things (1675). '

It can be argued that though cognition is one, of one object
‘only and momentary, still it can know the momentary nature
of all” cognitions and objects on the basis of the inference
fgrounded on the nature of itself and its own objects, and thus
‘there is no difficulty whatsoever. To this the reply is that such
‘an inference would be fallacious, for only a thing which is known
‘to exist can be the subject of an inference (tatra paksah pmsnddho
‘dharmi — Nyaya-pravesa, p. 1); while the very existence of the

15
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subject of this inference — viz. other cognitions and their
objects — has not been established. What is the sense in
discussing the attributes (momentariness, ete.) of things
the very existence of which is a matter of doubt. The one
momentary cognition having but one object cannot do this
work, viz. establish that there are other cognitions, they have
their own objects and these objects have their attributes —
capability of producing knowledge about themselves, etc.. How
can cognition tell us of the momentariness of these, when they
themselves are not known. It may again be urged that inference
from itself and its object can establish all this: “Just as I am,
so_other cognitions also exist; just as my objects exist, so also
the objects of other cognitions; and as I and my object are
momentary, so other cognitions and their objects are momentary.”
But this, too, is not correct. The knowledge cognising the
momentariness of all these is momentary; it perishes as soon as
it originates; it cannot, therefore, cognise its own destruction
and momentariness — much less can it cognise other cognitions,
their objects and the momentariness of all these. Moreover, it
«cannot cognise the momentariness even of its own object,
because the cognition and its object perish simultaneously.
Should the cognition perish after having seen its object perish
and having ascertained its momentariness, then this could be
'possible. But both perish simultaneously after having given rise
to their respective point-instants. Perception of the nature of
‘self-consciousness (sva-sarhvedana) or sensuous perception cannob
cognise momentariness in the Buddhist view and that inference
cannot help in this direction has been shown above. So
momentariness of things cannot be established (1676). V

It cannot also be argued that the previous cognition creates
such an impression on the succeeding one that cognition
.though momentary and of one object, can know the attributes
(existence, momentariness, etc.) of other cognitions and of their
objects. This is possible only if the impressor-cognition and the
.cognition impressed upon meet in one moment and not when a
.cognition perishes as soon as it is born. If, to avoid this difficulty,
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the two cognitions be regarded as existing simultaneously
that would conflict with their momentariness. Again, is
this impression momentary or is it not ? If it is momentary,
it too, as shown above, cannot establish the momentariness of
all; and if it is not momentary, that goes against the Buddhist
view that everything is momentary. Thus even the introduction
of the concept of vasana (impression) in the explanation does
not help us to establish the momentariness of all things of the
world (1677).

If while accepting that knowledge is momentary, the
Buddhists also want the knowledge of the momentariness of all
things, there would be a number of difficulties :

(a) It will have to be accepted that for the knowledge of
all the objects in the three worlds a number of cognitions
can rise simultaneously and the existence of a permanent
entity — soul — ag one that can be the substratum of these
cognitions and can remember the objects cognised by them,
will have to be accepted; '

(b) One cognition will have to be accepted as ha,viﬁg‘ a
number of objects,~which goes against the Buddhist view; .
(e) Cognition will have to be accepted as having a prolonged

existence (i.e. as non-momentary) so that it could cognise
all the things ene after another. Does this not amount to
the acceptance of atman or soul by a different name?

(@) Buddhism would be throwing to the winds its doctrine
of pratitya-samutpada (dependent origination) according to
which there is no connection whatsoever between cause and
effect; the cause does in no way persist in the effect. If
this pratitya-samutpada be accepted all the empirical
behaviour-remembrance of past things, etc.—would be flouted as
memory, etc. are possible only when there is a co-ordinating
factor as the locus of past cognitions. Atman (soul) can supply
this void and we need not rue the loss of pratitya-samutpada
even here, for the Buddhist tenets themselves cannot sustain
it. TIf Atman (soul) is accepted as of the nature of origination,
destruction, persistence, knowledge, none of these difficulties
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remain and all empirical behaviour can be explained. T'he‘\
soul is persistent and eternal from the point of view of the
basic substance — dravya —and liable to origination and
destruction according as its modes rise and perish. Hence:
instead of the stream of momentary consciousness, soul of.
the nature of eternality, origination and destruction should.
‘be accepted as existent over and above the body (1678-1679).

- Vayubhuti would like to know what kinds of cognitions:
the soul has and how it has them. When there is destruction-
cum-subsidence of the coverings or karma-obscurations of
mati-jiana  (sensuous knowledge), Sruta-jiana  (verbal . or
scriptural knowledge), avadhi jiana (visual intuition) and
manah-paryaya-itana  (intuition of mental modes), these
latter arise. The destruction-cum-subsidence of coverings of
different kinds and degrees produces corresponding kinds and
degrees of cognitions in the soul. These are momentary as
modes (paryaya), bub persisting in other times or moments or
even eternal as the basic substance (dravya) (1680).

But when the coverings are utterly destroyed, kevala-jfiana
(omniscience or pure knowledge) arises. It is perfect, eternal and-
does not admit of variation; it has an infinite number of things
as its objects and persists in a pure condition perpetually (1681).

Vayubhuti is still a bit sceptical and wonders why, if
the soul has an existence independent of the body, it is not
seen entering the body or-leaving it. Mahavira explains that
non-perception is two-fold. An utterly non-existent thing, e.g.
- asy’s horn cannot be perceived. But even an existent thing
may not be perceived on account of one or more of these reasons:

(i) Darabhavat —if a ‘ohlng is very far; e.g. vheaven or
‘Mount Meruy; ER
(i) Atisannikarsat—if a thing is very near; e. g. eye-lashes;
 (iii) Atisauksmyat—if a thing is very subtle; e. g. atoms;
(iv) Mano'navasthanat —if the mind is perturbed and
inattentive; e. g. those unconscious cannot see anything, and
an absent-minded person does not peroewe an  object
before him.
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(v) Indriyapatavat —if the sense-organs are mnot highly
efficient; e.g. in the case of one slightly deaf.

“(vi) Mati-mandyat — dullness. A dull person cannot grasp
things which are deep and subtle.

(vii) Asakyatvat — if perception is not possible; e. g. it is not

~possible to perceive one’s ears, head, back, joint of the
neck. : .

(viii) Avarar,lé,t—if the eyes are cove.ed or something stands
between the sense-organ and the object; one cannot, for
ingtance, see an object covered by a mat or behind a wall.

(ix) Abhibhavat — when a thing is overpowered; e. g. the stars
are overpowered by the light of the sun and. hence
cannot be perceived in daylight. ' v

(x) Samanyat — extreme similarity; even when a grain of
pulse is very closely examined and then mixed up in a
heap of pulse-graing, it is not possible to find it out and
distinguish it from the others as they are all eXtremely
similar, v

(xi) Anupayoga’s——lack of attention and interest; if a man. is
concentrating on the perception of colour, he does’ not‘.
perceive odour, etc. even When they are present, for he

*is not interested in thém and hence does not pay atten=
~ tion to them. o . _‘

(xii) Anupéyét——if the means are not there; e.g. seeing the
horns, one cannot have an idea of the quantity of the
cow’s milk, because the horns are no means of knowmg
the quantity of the cow’s milk.

(xiii) Vismrti — Fmgettmg If a man forgets; he does not know
what was previously peroelved ' : B

'(le) Duragamat — wrong instruction or testimony; if a man_
_for instance, has been deceived or mlsgmded and has all

~ along known sand of a golden colour as gold, he Wlll
. not then know gold even when it is before him.

'_(xv) Mohat—Sbupefactxon If- a person’s intellect . has been
.. -stupefied, he -does not perceive the soul, etc. though bhey
- are. existent en’olbles '
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(xvi) Vidar$anat — lack of sight. One born blind cannot seé
anything.

(xvii) Vikarat — Deterioration; when due to old age, a person’s
energies flag, there is non-cognition even of what was
cognised earlier a number of times.

(xviii) Akriyatah — lack of activity. If a man does not dig the
ground he cannot see the root of the tree. -

(xix) Anadhigamat — Non-acquirement. If a man has not
studied the scriptural texts, he will not know their
meaning.

(xx) Kalaviprakarsat — separation by time; one does mnot
perceive past and future things.

(xxi) Svabhava-viprakarsat — the thing’s nature being not

amenable to perception; e.g., one does not perceive
the sky or evil spirits.

Thus in any one of these twenty—one ways, it might not be
possible to perceive a thing even though real and existent. In
the pregent context, on account of svabhava-viprakarsa, i.e. because
the soul is incorporeal, it cannot be perceived. The karmic
body is subtle like an atom and hence it too cannot be perceived;
and so the transmigratory soul accompanied by the karmic
body cannot be perceived as it enters the gross body or leaves
it. The soul or the karmic body should not, on account of this, be
regarded as utterly non-existent, for the existence of these is
established by a number of inferences (1682-1683).

On the basis of Vedic testimony also it is easy to realise
that the soul is distinet from the body. The Veda enjoins
agnihotra, etc. on one who wishes to go to heaven. Now the
body is reduced to dust or ashes when a person dies. If the
soul is not distinet from the body, there would be no one to
enjoy the fruit of agnihotra, etc. in heaven, and the Vedic
injunctions would be serving no purpose; they would be proved
false. Similarly people believe that one who performs good deeds,
acts of charity, etc., goes to heaven. This would hold good only
if the soul be distinect from the body. Vayubhiti had not
understood the true meaning of the Vedic statements and hence
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was inclined to regard the soul as identical with the body. But
Lord Mahavira explained the Vedic passages to him and also
established by inference that the aggregate of elements in the
form of the body must have an agent-creator, for the body has a
beginning and a fixed shape, as the potter is the maker of the
pot. There are Vedic statements which clearly say that the soul
is distinct from the body: Satyena Ilabhyas tapasa hy esa
brahmacaryena nityarmn jyotirmayo visuddho yam paSyanti
dhird yatayah samyatatmanah — Mundakopanisad, 3. 1. 5. — ‘By -
truth, austerity, sexual continence, the bright, pure one can
always be obtained. The wise, controlled sages see him’,—and
such others Hence it must be accepted that the jiva (soul) has
an existence independent of the body (1684-5).

When his doubt had thus been removed, Vayubhuti became
a monk along with his 500 pupils and followers (1686).
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4. VYAKTA — REGARDING
THI: OBJECTIVE REALITY OF THINGS.

A fourth Ganadhara named Vyakta too decided to approach
Mahavira with reverence and have his doubts dispelled.
Mahavira accosted him by his name and gotra as Vyakta
Bharadvaja and told him straightaway that he had a doubt
as regards the five elements TFarth, Water, Hire, Air, Ether
and that that was so because he found apparently conflicting
statements in the Veda. One of them says : Svapnopamain
vai sakalam ity esa brahmavidhir alijasd vijieyah-which Vyakta
interpreted as ieaning, ‘Kverything is but of the nature of
a dreamm (like a dream ); this brahma-vidhi, way of the
ultimate truth should be understood truly and instantly’, and
hence he was inclined to believe that there is nothing like
the elements. On the other hand there are statements like
dyavaprthivi sahastam — Taitt. Brah 1. 1. 3, prthivi devata,
apo devatadh-which establish the existence of the elements.
Hence Vyakta was confounded whether the elements are
really existent or not. DBut the fact was that he did not
know the true meaning of, and the logic behind, the Vedic state-
ments. Before explaining this Mabavira proceeds to expound
Vyakta’s doubt in clear terms to him (1687-89).

Vyakta belicves that the elements are like objects seen in
a dream or like objects created by magic—illusory, having
no real existence. A poor man may see in his dream elephants,
and horses at his door and his coffers full to the brim with
jewels and gold. But he awakes as poor as he was, for all the
dream-objects were unreal. So also in an illusion projected by
a magician, utensils of gold, jewels, pearls and silver and parks,
flowers, fruits may be seen, but they are all unreal. Similarly
the elements we perceive empirically are unreal, because they
topple down when subjected to the test of reason. If one doubts
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the reality of the elements which are perceptible, one is sure
to doubt the reality of soul, merit, demerit, etc. which are all
supersenstous, or not amenable to sensuous perception. Vyakta
too is apt to believe that the entire world is unreal (1690-1691).

Vyakta’s argument is that the moment we start reasoning,
things looked upon as real start twmbling down from their
pedestal of so-called reality. Everything in the world is relative
like the notions of long-short. A thing cannot be established
by itself, or by another, or by both or by anything other than
these. iverything in the world is either an effect or a cause.
An effect is g0 called because it is produced by a cause and a
cause is so called because it produces the effect. These expressions
are thus mutually dependent and velative. There would be no
‘canse’ 1f the ‘effect’” did not exist and vice versa. Thus karya
(effect), ete. are mot established intrinsically, i. e. by themselves.
And what cannot be established by its own nature cannot be
established by another. So also a thing cannot be established
both by itself and by another, because what they cannot do
severally, they cannot achieve jointly too. If oil is not found
in the grains of sand taken severally it is not also found in
their aggregate. And in this there would be the fault of mutual
dependence, for one cannot be established till the other
has been established and a thing cannot be established by
anything other than these (itself and another), since nothing
other than these exists and that would lead to the contingency
of a thing being established without any cauze, i. e. having no
cause. Hence the fourth alternative also fails to help us. This
is what happens with respect to ‘long’, ‘short’ also. The index
finger is ‘long’ when it is referred to the thumb, but that same
finger is ‘short’ when referved to the middle finger. By itself
it is neither long nor short. Tiongness and shortness are thus
not self-established and so cannot be established by another.
The other two alternatives too are of no avail in establishing
their existence. It is well said :

Na dirghe’ stiba dirghatvaih na hrasve napi ca dvaye;
tasmad asiddhain sinyatvat sad ity akhyayate kva hi.
16
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hrasvam pratitya siddharh dirghardirgham pratitya hrasvam api;
na kificid asti siddham vyavaharavasad vadanty evam.

[There is nothing like longness in what is (called) long, nor in
what is (called) short, nor in both. Hence longness is not
established. Being (thus) void where possibly could it be
regarded as existent? ‘Long’ is established in dependence on
‘short’, and ‘shost’ is established in dependence on ‘long’.
Nothing is in fact an established entity; people talk of things
as if they were established under the compulsion of practical
necessity (i. e. to carry on their empirical dealings)] (1692).

Approaching the problem of reality from another point of view,
one may ask: Are existence and jar one or different? 1f they are one
i. e. non-different, whatever has existence would be a jar and so
all the things in the world would be of the nature of the one
jar. And then cloth, ete. which are non-jair could not exist at
all, everything existent being of the nature of jar. Or to put it
differently, the jar would not only be jar but also everything else
(ghatah sarvatmakaly). Or, existence being identical with jar,
that alone would exist and nothing other than it. Or even that
would mnot exist; for ‘jar’ is so called only because it is the
counter-positive of ‘non-jar’; but if this ‘non-jar’ is not there, jar
too will cease to exist. Hence there is but void. If jar and
existence are different, then being devoid of existence, jar, like
ass’s horn, would not be existent. Existence means being existent.
If existence be absolutely different from the existent jar, etc.
which are its support, then it would be non-existence, for the
attribute, the supported can never exist apart from the supporter,
. the substratum. As none of these alternatives is possible, jar
and all like objects are indefinable or utterly void (1693).

There is no sense in discussing anything about that which
is not produced, e.g. ass’s horn. Bub even of what is produced,
causality does not stand the test of reason, and so it too is void.
What is produced cannot be produced, as it has been already
produced, e. g. jar. If even a produced thing can be produced,
then there would be no end to this repeated origination. What
is non-produced, that too cannot be produced; otherwise we
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would have to accept the origination of non-existence, e.g. ass’s
horn, as it too is non-produced. KEven produced-non-produced
cannot be produced, for the difficulties of both the above
alternatives would be present here. DBut, is there any such
thing as ‘produced-non-produced’ ? If it exists, it can be
called ‘produced’ alone, and not both. If it does not exist, it can
be ‘non-produced’ only. And the difficultics in cither case have
been pointed out. So also, ‘what is being produced’ cannot be
produced, for it too if existent should be classified under ‘produced’,
and if not existent under ‘non-produced’, and the same difficulties
would present themselves. It has been said:

gatarh na gamyate tavad agatain naiva gamyate;

gatagata-vinirmuktam gamyamanarm na gamyate.
(Madhyamika-karika 2. 1) — ‘If motion has already taken place,
the question of motion does not arise at all, and it does not
arise even if it has not taken place. And the condition other
than ‘motion’ and ‘non-motion’ (the process of motion, what is
being gone through) is not found. Thus, as causality does not
stand to reason, the world should be regarded as void (1694).

Another argument can be advanced to demonstrate the
inconsistency of the concept of causality — which leads to the
view that everything is void. The inherent (or material or
constituent — hetu) and the instrumental (pratyaya) are the causes
held responsible for the production of a thing. And it is held
that the constituent and the instrumental causes taken severally
cannot produce the effect. But if the capacity to cause or
originate does not exist in each factor of the full causal
apparatus, how can it exist in the total causal apparatus as
pointed out earlier too? Then there would be no effect and the
causal-apparatus too would not exist and the world would be
void. Tt is said :

Hetu-pratyaya-samagri-prthagbhavesv adarsanat;

tena te nabhilapya hi bhavalh sarve svabhavatah,

loke yavab samhjila simagryam eva drSyate yasméat;

tasmad na santi bhava bhave' sati nasti samagrl.
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— The effect is not found in the constituent cause and the instru-
mental cause severally and till the effect, e. g. jar, is not produced
it cannot be called jar, etc.; hence by nature it is indefinable.
Whatever nomenclature we find in the world is with reference
to the total (causal) apparatus, hence things do not exist. And .
if things do not exist the causal apparatus too does not exist
(1695).

What is imperceptible is, like the ass’s horn, unreal. But
even if we take into consideration pevceptible things, they are
not indivisible wholes, they are made up of parts. Roughly
speaking everything has a fore part, middle and hind part.
The latter two are not visible as they are covered from view
by the fore part. The fore part too can be infinitely divided
into parts so that thess will be just atoms and so not perceptible.
Therefore things like post, etc. cannot be perceived in reality.
Being non-perceived they are unreal like the ass’s horn. This
again proves that everything is void. It is said:

Yavad drSyarn paras tavad bhiagah sa ca na drsyate;

tena te nabhilapya hi bhavah sarve svabhavatah.

—'Of what is perceptible, the hind part is not secen. Thus all
things are by nature indefinable’. By such reasoning Vyakta
argues out a cage in favour of the unreality of all things. The
Vedas, on the other hand, refer to the existence of things. On
account of this, Vyakta has a doubt as to the existence or
non-existence of things in reality (1696).

After having set forth the doubt in Vyakta’s mind, Mahavira
shows that this doubt itself does not hold good in that context.
If, as Vyakta argues, there arc no objects whatsoever in the
world, no one would entertain a doubt as to their existence or
otherwise. No one even for a while has any doubt regarding
sky-flower or ass’s horn. Doubt can arise only with respect to
existing things as when we say ‘Is this a man or a post ?* If
everything is regarded as unreal, no special reason can be adduced
on account of which doubt as regards man-post is justified bub
does not present itself in respect of sky-flower. It could have
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been equally possible to have a doubt regarding sky-flower and
no doubt in respect of man-post—just the opposite of what
we have ab present. But this is not what we find. It fellows
that everything is not non-existent like sky-flower (1697-98).

The doubt with regard to man-post can be justified. Things
arc known to us by any of the three means of valid knowledge—
perception, inference, verbal testimony. Doubt can arise only
where knowledge is possible. But how can there be any doubt
with regard to things which cannot be known by any of the
means of knowledge ? This explains why we entertain  doubts
as to man-post, but not with regard to sky-tlower (1699).

Doubt, error, indefinite knowledge, definite knowledge ete.,
are all modes of knowledue which can arise only in dependence
on an object. So where there is no object, there is no knowledge
and hence no doubt or error or any of these modes of knowledge.
But there is doubt, as Vyakta says, and hence there is
knowledge which invariably presupposes the existence of objects
e g. post, man. It may be argued that the example is
fallacious-an inadmissible (asiddha) one for the existence of post or
man has not been established. But then there would be no
doubt also. Thus the existence of objects can be inferred on
the basis of the existence of doubt (1700-1701).

It can be argued that there is no such rule that a doubt
cannot arise if no object is existent. A sleeping man has
nothing beside him that can be the object of his knowledge,
and yet he doubts, ‘Is this an elephant or a mountain? This
means that doubts can arise even when there are no objects.
But it should be noted that even in a dream doubt is
caused by memory, etc., of what was perceived or experienced
earlier or due to any such factor; it never operates where
there is absolute negation of all existence. Dreams too cannot
originate without the instrumentality of some such factors :
something  experienced in  the waking condition, e. g.
bathing, ecating, anointing, ete; or something perceived at
some time-elephant, horse, ete; or something one thinks about
very offen or worries aboub, e.g. inability to attain one's
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beloved; or something beard of—heaven, hell, ete; or disorder
of the humowrs—wind, bile, phlegm; some deity, favourable or
otherwise; marshy land. Or merit may be the cause of a good
dream; or demerit of an ecvil or inauspicious dream. This shows
that even a dream iy something positive; if that is so, how
can we say that the world 1s void? (1702-1703).

Other reasons too can be adduced to show that dreams are
positive in nabture: Dream is positive, because it is of the nature
of knowledge, like the knowledge of a jar; or dream is positive,
because like a pot, it is brought about by instrumental factors —
any of those mentioned above (1704).

Morcover, if there were non-existence of cverything, how
could we distinguish between dream and mnon-drcam, true and
false; Gandharva-city  (City of TIllusion) and the city of
Pataliputra; what is literally true (e.g. a real lion) and what is
figurative (e. g. man-lion)? Iow could we speak in terms of
effect, cause, what is to be established and what is the reason
which establishes, docr, speaker, statement (whether it has
three members in the syllogism or five) and what is to be stated
(i.e. the intent of the statement)? And how could we accept
one view as our own and say that the other view is another’s.
If everything were void, non-existent, how could we use such
expressions cven under the compulsion of practical necessity ?
And how could it have been determined that Earth is solid,
Water fluid, Fire hot, Wind moving and Ither colourless
(formless or incorporeal); and that sound, ete. are respectively
the objects of the organ of hearing, ete.? (1705-7).

If everything were void or non-existent, everything should
be alike and there could not be any classification of the type
of dream — non-dream, etc.; or things could have been determined
in just the opposite way —a dream could have been non-dream
and vice versa, or Water could have been solid and Earth fluid;
or there should have been no cognition whatsoever in the
absence of an object. If it is argued that all this nomenclature, ete.
and inconsistency with respect to cognition, ctc. are themselves
due to bhranti, crror or illusion, then the reply is that it is
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not so, for cognitions are determined by place, time, nature, ete..
Again is this bhranti itself real or not? Tf it is real it goes
against Vyakta's view of the unreality of everything; and if it
is unreal, the cognitions of objects as existent arve free from
error and so objects are real. Hence it is wiser to give up the
doctrine of the non-cxistence of things and regard things as
existent. And if one clings to the view that everything is void,
there is no strong point which could lead to the conviction
that knowledge of the void is correct and knowledge of the
existence of objects is mot. If everything be void, it would not
even be possible to distingnish in this way (1708).

Vyakta has argued that a thing cannot be established by
itself or by another, or by both or by anything other than these.
To controvert this, Mahavira says, if everything is non-existent
there cannot be the notions of ‘self” (‘itsell’) and ‘another’.
And if these do not cxist, Vyakta cannot cstablish that things
do not exist by the above argument based on ‘itself’, ‘other’,
‘both’, ‘other than these’. Moreover, it is contradictory to say
on the one hand that the existence of things is relative (short-
long) and on the other to point out that a thing cannot be
established by itself, other, ete. And it is not quite correct to
say that the existence of things is only relative; things also have
the efficiency to produce knowledge regarding themselves and
this itself is a mark of their existence. ‘Short’, ete. give rise to
knowledge concerning themselves and o they must be existent;
they should not bz looked upon as non-existent. If the finger
which is unreal can be short or long when referred to another,
then even the ass’s horn should be spoken of as ‘long” or ‘short’,
as the two cases are parallel; or the index-finger should be
short by itself with veference to itself, because non-existence
holds good everywhere. But this is not what we find. The fact
is that the finger exists in its own right. It has numerous
attributes which become manifest as they have in their vicinity
a corresponding auxiliary cause. But if the finger were utterly
non-existent, it could not have been short or long only because it
was referred to another and the alternatives of ‘itsell’, ‘other’, ete,
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would not be possible. This i3 true of all things. The Nihilist,
again, cannob argue that he himself does not accept the notions
of ‘itself’, ‘other’, cte, but he utilises them because they are
accepted by his rival thinker; — that he speaks of them only
from the opponent’s point of view. The Nihilist forgets thab
for him there is mnothing like one’s own view and another’s;
and if he accepts this, he should give uap his stand regarding
Nihilism (1709).

Vyakta has argued that nothing has existence, there 18
merely the void and that our empirical knowledge of ‘long’,
‘short’, cte. arizes only relatively. A thing is called ‘long’
or ‘short’ only when it is veferred to ancther. Now, do the two
cognitions of ‘long’, ‘short’ occur simultaneously or one after
the other ? Tf simultancously, the two cognisables appear in
their own knowledge independently and one could not possibly
depend on the other. If they take plwe one after the other,
the index finger, to take an instance, has appeared as ‘short’
in its own cognition which occurs first and so does not need
to depend on the cother cognition, viz. of the middie finger as
long’. And to cut the matter short, can you point out
anything on which the very first cognition of a newly born
child as it opens its eyes depends ? And if two objects ave alike
in all respects like the two eyes anl if they ave cognised
simultancously, they appear in their own nature in their own
cognitions and no mutual dependence of these two cognitions
could be thought of. Mhe fact is that objects appear in their
own nature in their vespective coguitions withoub reference
to another; and at a later stage when we have the curiosity
to inquire into the details regarding foim, ete. we are helped
by aunxiliary factors like the memory of their pratipaksa
(opposite) and thus by a synthesls wo speak of the object
as ‘long’ or Short’.  But all things are existent in their own
right — are self-cstablished (1710-1711).

If, as Vyakta says, there is sheer Nihilism, all objects are
equal in being unreal. In that case why has he to explain the
knowledge ‘long’ with regard to the middle fingar by referring
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to short objects like the index finger, etc. Why cannot a thing
be called ‘long” with reference to a long object, or even a
sky-flower when everything is equally unreal and non-existent; or
why by referring things to a sky-flower do we not call things
‘long’ or ‘short’'? DBut this is not found to be the case. So
Nihilism cannot be accepted and reality of things has to be
admitted (1712). : '

Tf Nihilism be accepted, even the concept of relativity should
not be accepted as it is not consistent with the fundamental
doctrine of Nihilism. Tt cannot be asserted that it is the very ..
nature of things to be called relatively ‘short’ or ‘long’
and nature (svabhava) cannot be questioned. Who is to
be questioned as to why fire burns and not ether (agnir
dahati nakasarn k’otra paryanuyujyatam)? If the Nihilist were
to put forth this argument, his case would be doomed. Nature
or gvabhava is one’s own existence or character. Here there is
distinction between ‘itself® and ‘another’ and this militates
against the doctrine of Nihilism. Moreover if everything were
unreal, would it be possible to discuss and argue in terms of
one’s own nature (svabhava)? Can you ever imagine the
essential nature of the ‘barren woman’s son’ or of any such
thing utterly non-existent? Only existent things can have
svabhava, their own mnature. Thus Nihilism stands refuted
(1713).

J

Mahé)\"zira himself is not agains’o'relativity as such. We may
know -things as, or call them, ‘short” or ‘long’. But the wvery
existence of things does not depend on anything. And the
qualities of things e. g. colour, form, taste, etc. too as distinct
from the relative ones — ‘shortness’, ‘longness’, etc. are self-
established, not relative. The existence of these does not depend on
anything and hence they cannot be regarded as non-existent.
~Hence the doctrine of Nihilism cannot be upheld (1714).

" Were even existence, ete. relative, the long thing itself
rwould perish if the ‘short’ did not exist. But this is not what -
iwe find; the ‘thing would exist even then, only it would not be
called ‘long’. This shows that existence, colour and such

17

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



130

attributes are self-established, and so Nihilism cannot hold good
(1715).

. Even Dependence or relativity has reference to depending,
d‘evpender, that depended wupon; these will have to be accepted
a'é existent, so Nihilism is out of question (1716).

Certain things in the world are regarded as being
self-established, e.g. cloud which is the result of a particular
arrangement of the basic substance, but does not depend on any
doer or maker; some things are extrinsically established, e.g. jar
made by a potter; some are established in both the ways, e.g.
man, determined by his parents and also by his own karman;
others are eternally established, e.g. ether. This consideration is
“from the empirical point of view (1717).

- But from the real or ultimate stand-point everything is
self-established, intrinsically ecstablished; the instrumental factors
it deperids upon are external to it; this can be seen from the
faet that even when such external agencies exist a thing which
has no essence in itself, e.g. ass’s horn, does not come into
“existence for it is itself not intrinsically established. A person
arrives ab the truth by a proper consideration of both the
points of view — empirical and ultimate or real (1718).

The very fact that Vyakta could ask as to the identity or
-otherwise of jar and existence implies that they are real and
existent; and that he is discussing merely the modes. If it was
not so, why did he not say anything regarding ass’s horn
‘or barren woman’s son being identical or not with existence ?
(1719).

A similar question can be asked, ‘Are jar and the Void
identical or not ?’ If the Void is something different from the
jar, what is it ? We see merely the jar and nothing else over
and above it called the Void ? If they be identical, even then
it is the jar that should be admitted, for it is amenable to

perception and no attribute of it called Void is cognised
(1720).
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Again, is the Nihilist identical or not with the concepbion;
‘All the three worlds are void’ and the expression of it ? If he
is identical, then Nihilism stands refuted for identity is an
existent fact as in the case of ‘treeness’ and ‘sithsapaness’. If
he is not identical, then the Nihilist is devoid of knowledge
and speech, and under these circumstances how could he

possibly prove Nihilism; a heap of stones cannot argue out a.
case ? (1721).

Vyakta had argued that if jar and existence were identical,
everything would be of the nature of jar; or as the contradictory
non-jar would be non-existent, jar itself would cease to exist*
Mahavira’s rejoinder is thabt ‘existence of the jar’ is an attribute
of the jar and identical with it, but it is certainly different
from all the other things, cloth, etec.. Hence when it is said
that the jar exists it does not necessarily mean that the jar
alone exists, for everything does have its own existence. Thus
this reasoning of Vyakta or of any Nihilist has no force. This
also shows that the existence of jar will not serve as an
obstruction to the existence of other things for each thlng has
an independent existence of its own (1722-3).

The sum and substance of the argument is that ‘existence
of jar’ is an attribute of the jar alone, and is different from
cloth, ete., is not found in them. When we talk of existence in
general terms it may be referred to jar or non-jar. But when
it is specifically said, ‘Jar exists’ it can refer to the jar alone.
This can be clarified by giving an example: ‘Tree’ refers to
mango and non- mango trees; but ‘mango-tree’ necessa,ri]y means
a tree and not a non-tree for the latter can never be &
mango-tree (1724).

Vyakta had said that neither the produced nor the non-
produced, nor the produced-non-produced, nor the being produced
can be produced. Such a thinker may be asked what is that
thing which he regards as produced ? If this something is
admitted by him then Nihilism falls to the ground and all

* See Gatha 1693 and its commentary.
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this discussion regarding the inconsistency of causality is in
vain..Moreover if this thing be a produced one, how "could it
- be called ‘non-produced’ by these alternatives;-and it would be
self-contradietory as one and the same thing cannot. be both
produced and mnon-produced. And if this ‘produced’ be something
unreal, then the alternatives regarding ‘produced’, etc., will not
have anything to stand upon. If it could be possible to think
in terms of such alternatives even of non-existent things
Vyakta or any one should have discussed sky-flower which is
non-existent in the same fashion. As said before (see Gatha
1708) if everything is equally non-existent the situation could
have been the reverse of what is at present, viz dream could
be non-dream and vice versa; or produced and non-produced
should be of the same kind or what is produced should be
non-produced and vice versa and so on. It cannot also be argued
by the Nihilist that he discusses these alternatives of ‘produced’,
‘non-produced’, etc., not because he accepts them as such, but
because he wants to defeat the opponent on his own ground,
for if he accepts ‘own’ view and ‘other’s view’ that would be
giving the lie to Nihilism (1725).‘

Mahavira argues that even our commonsense tells us that
things must be produced. A thing becomes perceptible only
after its birth, its production; it was nobt cognised before and
again will not be cognised when with the passage of time it
has perished. This shows that production is an established
fact (1726).

By the above-mentioned alternatives, even the knowledge
(conception, idea) that everything is void, and its expression
can be proved to be non-produced; yet the idea and its
- expression have necessarily to be somehow taken as ‘produced’.
similarly all things can be looked upon as produced, whether
the alternatives are applied or not. If the knowledge and its
expression are not accepted as produced, the void will not be
propounded by anything (1727).

Vyakta could disprove the concept of causality by
dialectical reasoning. But Mahavira has the advantage of his

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



133

non-absolutism according to which causality can be explained
in the case of things, produced, non-produced, both and those
being produced while there may be some things which are not
produced at all. As possessed of colour the jar as produced is
produced, for colour in the earth exists even earlier; from the
point of view of shape the same jar as non-produced is produced,
for shape did not exist in the lump of clay. From both these
points of view, the jar as produced-non-produced is produced.
The past has perished and the future is still unborn; no activity
is possible in these; it is possible only in the present; so it is the
jar that is being produced that will have to be admitted as
produced. But there are things that cannot be said to have been
produced from the point of view of any of these alternatives.
As for example, a jar that was produced in the past cannot
possibly be produced again; so it can never be produced and the
produced jar can mnever be produced in the form of another’s
mode, for instance, as cloth. Again, the already produced jar
which is already produced from the point of view of its own
modes and non-produced from the point of view of the modes
of another, cannot be produced, for it is already produced on
the one hand and cannot be produced as another’s mode on the
other. Thus even the produced-non-produced can never be produced.
The jar that is ‘being produced’ as jar can never be produced
as cloth. Thus causality can be explained or not according to
the point of view we adopt in viewing it (1728-1730).

The sky again is not produced at all as it is eternally
produced or existent. To sum wup, things are not produced
as the basic substance as it is always there; and these
alternatives apply to the modes as pointed out above (1731).

As to Vyakta's argument that all effect is produced out of
the causal apparatus, but if everything is non-existent there is
no question of this apparatus,—Mabavira’s reply is that this
statement is quite contradictory, for utterance as the effect and
throat, lips, palate, etc. as the causal apparatus are directly
perceived. The Nihilist ean still say that owing to the illusion
caused by Avidya, even what is non-existent appears as existent
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for it is said: “Owing to attachment, dream, fear, intoxication,
illusion caused by Avidya, people see things even though they
are really non-existent, e. g. woolly substance when the eyes are
pressed with the finge:”. (Kamasvapnabhayonmadair avidyopa-
plavat tatha; pasyanty asantam apy artham kesondukadivat).
But can the Nihilist explain why all things being equally
non-existent, we do not perceive the causal complement of the
hair of the tortoise, but we do perceive that of speech ? If the
doctrive of the void is true and if everything is equally non-
existent and unveal, there is no reason why the causal comple-
ment of all should not be perceived, or that of the hair of
the tortoise should not be perceived while that of speech is
perceived (1732).

Moreover do the speaker equipped with the causal complement
(chest, head, throat, lips, palate, etc.) and his utterance exist
or not ? If they do Nihilism is out of the question. If they
do not and if everything 1s non-existent, there would be no
one to make the statement, ‘The world is void’ and no one to
hear it (1733).

If the Nihilist says that this is exactly the position,
there is no spaaker, no statement, nothing about which a
statement can be made, that everything is void,—he
may be asked if this statement of his is true or false; if it is
true, Nihilism stands disproved; and if it is false, it will have
no validity and will not be able to establish Nihilism. I in
spite of this Nihilism is somehow accepted, even then is this
acceptance true or false ? In either case there will be the same
difficulty; even otherwise acceptance would presuppose the
existence of the one who accepts, the acceptance and the
thing to be accepted, which again would go against the doctrine
of Nihilism (1734-1735).

“If non-existence of all is accepted, all our empirical
dealings and behaviour will be upset, will crumble down.
Everything being equally non-existent, we should be in s
position to obtain oii from grains of sand also and not necessarily
from sesamum seeds. And the entire assemblage of effects
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could be obtained from the causal complement in the form
of sky-flower. But this is not what we find; our experience is
that an effect arises from a particular thing alone as the cause
and this cannot be true if Nihilism is accepted (1736).

Moreover there is no invariable rule that everything must

be produced out of the causal complement. Bodies of binaries,
ebc. having space-points are made of two or more atoms; but
the atom is devoid of space-point and so is not produced by
anything and yet it is existent as can be inferred from its
effect as the linga (mark). It bhas been said : The atom can be
inferred from corporeal things; it is without space-point, it is
the final cause, is eternal, has one taste, one colour, one odour
and two kinds of touch. If can be inferred from its effect
(murtair anur apradesah kararam antyam bhavet tatha nityab;
ekarasa-varna-gandho dvisparsah karya-lingas ca).
If even the atom is regarded as having space-point we will
have to go still backwards, but will have to stop somewhere
and that will be the atom. But even that will contradict the
supposed rule that everything is produced by the causal
apparatus (1737).

If Vyakta says that the atoms do not exist at all as they
are not produced by the complement of causal factors, then
it means that Vyakta 1is contradicting himself as he
‘himself has previously said that everything is observed to be
produced by the complement of causal factors, and the existence
of these could not be explained in the absence of atoms. That
would be as self-contradictory as saying, ‘All statements are
false’. Moreover if atoms do not exist, should the world of
effects be explained as produced out of sky-flowers ? Therefore
if it is believed that everything is produced out of the causal
apparatus, atoms must exist (1738).

Ag to the argument that the hind part of a thing is nob
seen, only its fore-part is seen and so on* leading to
Nihilism, there is contradiction even here, for it is admitted
that the fore-part is cognised and yet upheld that it does not

* See Géﬁhé} 1696,

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



136

exist. It cannot cven be said that everything being non-existent
the cognition of the fore-part is illusory; for if it be so, all
things being equally non-existent, there should be the cognition,
though illusory of the fore part of the ass’s horn. KEither both
-must be cognised, as they are equally non-existent, or there
should be just the reverse situation, viz the fore part of ass’s
horn- should be cognised and the fore part of pillar, ete. should
not be seen. Bnt this is not what we find and so it cannot
be accepted that everything is void (1739).

What an inference is this, ‘The fore-part too does not
exist, for the hind part is not seen’? How can one set aside
by inference what is established by direct perception ? One
‘can never demonstrate by inference that fire is cold. It would
be more reasonable to say ‘The hind part exists because the
fore part is cognisad; ‘Fore-part’ is relative, it can exist
only if the hind part is there; if the fore part is cognised, its
existence establishes that of the hind part too. It is mnot also
reasonable to imagine a fore part of this fore part and so on
infinitely unless the existence of the hind part is admitted. More-
over it cannot be said that a thing does not exist simply because
it is not perceived. Non-perception can be accounted for in a
number of ways (1740).

If everything is non-existent, how can one talk of fore,
hind or middle parts; it cannot be from another’s point of
view algo for with Nihilism there cannot be anything like
one’s own or another’s point of view. If such parts are accepted
Nihilism cannot be admitted; and if they are not admitted, there
is no sense in imagining such parts of a non-existent thing
as in the case of ass’s horn. If everything is void, why is the
fore part alone seen and not the hind part ? Why is there not
non-perception of both or the reverse position, viz the hind
part being seen and not the fore part ? (1741-43).

If it be accepted as a rule that a thing does not exist if
it is not seen then the existence of crystal, ete. will have to
be recognised as their hind part is seen; if even their existence
is not admitted then the reason ‘because it is mnot perceived’
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will not be a reason at all; instead one should say, ‘Because
nothing is perceived’. KEven this inference that ‘Everything is
void, because nothing is perceived’ will contradict what Vyakta
has said before, viz. ‘because the fore part is . perceived;
again, town, river, jar, cloth, ete. are perceived by all, so it
would be contradictory to perception to say that nothing is
perceived. Thus Nihilism cannot be established.

Somebody might argue that a reason (hetu) to be valid
need not be present in all homologous (similar) cases, but
must be absent in all heterologons (dissimilar) cases; e.g.
‘sound is non-eternal, because it is produced by effort’. All non-
eternal things are not produced by effort, e. g. lightning,
cloud, flower, ete.; vyet this reason is not found in any
heterologous case, as there is no eternal thing which depends
on effort for its production; eternal things, in fact, have mo
origination, so effort is out of question. Similarly, here too
‘non-perception of the hind part’ may not be present in void
(sanya) things like crystal, etec., but it is found in a great
many cases and so can be regarded as a valid reason. The rejoinder
to this is that in the case of ‘because of non-perception’, the
negative statement of the wuniversal rule (vyatireka-vyapti)
cannot be established, as in that of the argument given as an
instance. Tt is quite proper to say: ‘What is not non-internal
is not also produced by cffort, e. g. ether’. But would it be
right to say: ‘Wharever the Void does not exist, there is not
also the non-perception of the hind-part’? Where can this be
demonstrated if nothing whatsoever 1s existent ? Hence it will
have to be admitted that ‘because the hind part is not perceived’
is not a valid reason (1744-5).

If it is said that the hind and the middle parts do not
exist as they are not perccived, and relatively to them the fore
part too does not exist, this is not proper for even here there
will be the contingency of the acceptance of the existence of
sense-organs and object which are indispensable for perception;
and if they are admitted as existent, one cannot talk of
Nihilism in the same breath. Or ‘because of non-perception’

18
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should not be adduced as a reason to establish Nihilism, for
the nomenclature ‘perceptible’ or ‘non-perceptible’ does not hold
good in the absence of sense-organs and object (1746).

Again, ‘because it is not perceived’ is an inconclusive
reason. There are things which are not perceived and yet are
existent, e. g. Vyakta's cognition of the nature of doubt, etc.
If even this is non-existent, then what is the void, whose is
it, by whom is it cognised? If Vyakta has not this doubt,
then no one else has it and the discussion ends here since the
existence of village, town, ete. is acceptable to all the others (1747).

Mahavira thus refutes all the arguments of Vyakta. By way
of instruction he proceeds to say that one should never entertain
a doubt regarding perceptible things like Earth, Water, Fire
as one does not doubt one’s own mnature. Air too is perceptible
as its quality touch can be felt, like a jar. Or one may say
that Air and Ether are not perceptible, so one may doubt
their existence. But it is possible to establish even their existence
by inference. Touch, sound, health, shaking, etc. are qualities of
Vayu (or arising from Vayu), so they must have a substratum,
though it be imperceptible, and Vayu (Air) is this substratum.
Therefore Vayu is existent. Similarly there must be a container,
receptacle, support of Earth, Water, Fire, Air, because they
are corporeal, as jar is the receptacle of watber; the container of
these is clearly* Ether. If it is said that no example can be
adduced for this inference as the example would be a part of
what is to be proved, then we could have inferences of this type:
‘Karth must have a container, because it is corporeal, like
Water; Water must have a container, as it is corporeal, like
"Fire, and so on (1748-50).

These five elements are thus vouched for by the means of
cognition and should be recognised as existent. They are animate,
possessed of sentiency or soul till they are injured or struck
by weapons; they are the support of the body and are enjoyed by
the soul in a number of ways. Karth, Water, Fire, Air are

*Thelg is a pun on the word Vyakta ( Vyakta, Suvyakta).
Vyakta should have a clear knowledge of things and not doubt,
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possessed of a soul, as the characteristics of the soul are observed
in them; whereas Ether is only the support or container of the
soul, but is itself not possessed of a soul as it is incorporeal
(1751-2).

Instances can be cited to show that characteristics of the
soul are observed in carth, etc.. Trees are animate, since they, like
women, have birth, old age, life, death, healing of wounds, foods,
a queer fancy for things during pregnancy, sickness, cure, etc..
It can be said that this reason is inconclusive, for even
inanimate things are said to be born, etc; e.g. curds are produced,
live poison, dead potion of safflower (kusumbhaka); —and yet
these are not animate. But it must be noted that in curds,
etc. all the characteristics are not observed as in the case of
human beings, hence such expressions are merely figurative in
respect of curds, etc: — as if produced, as if live, as if dead; but trees
like human baings manifest all the characteristies and so they
are animate. The shy plant contracts itself the moment it is
touched exactly as a worm would do; creepers move to frees,
etc. for support; éami, ete. are known to have the characteristics
of animate beings —sleep, waking, contraction, ete.. And it is
known that Bakula, Asoka, Kurabaka, Virahaka, Campaka,
Tilaka enjoy in their seasons, sound, beauty, fragrance, taste,
touch respectively. This holds good of Kasmandi, Bijapuraka and
such other trees in respect of their pregnancy-longing. Further,
trees, corals, lavana (salt) upala (precious stone, rock) as long
as they are in their own birth—place, are not uprooted from
their source, are animate, for they are known to sprouf forth,
ag flesh sprouts forth in piles. Mahavira wants to prove that
earth is animate; yet he has spoken of trees first and then of
earth in the form of coral, salt, rock as animate for two
reasons: Trees are known as the modification of earth; secondly
the characteristics of the soul are manifest to a greater degree
in trees than in rocks, etc. Karth is thus shown. to be
animate (1753-6). ‘

Water is animate, for water akin to the earth springs up
naturally when the earth is dug; or water of the atmosphere 4‘iS'
animate as it forms itself into clouds and falls. Vayu without
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being goaded by another, moves about horizontally in the different
directions as it likes, like a bull, so it is animate, Fire is animate
for like human beings it grows stronger or weaker according as
it is fed (fuelled). In general, the four elements — Earth, Water,
Fire, Air are bodies brought about by the soul, are its support,
are corporeal and are different from transformations such as
clouds, etc.— these latter are excluded as they are aggregates of
bodies that are loose and not modified. These elements are animate
as can be seen from their colour, odour, taste, touch, ete. if they
are not injured, cleft asunder by weapons; bubt are inanimate
when thus struck (1757-1759).

There is another point to be considered. Numerous souls
attaln emancipation; and it is adinitted that no new soul is
born; this would mean tbat a time would very soon come when
there would be an end of all worldly existence, as the world
is of limited dimensions and only a few gross souls can live in
it. But this does not happen for there arc souls with one organ,
e. g. trees, etc. No thinker of any school admits that the world
will one day come to an end. This means that an infinite
number of souls will have to be admitted, and they must be
embodied—having the elements as their support, they are born
in it. Where can such souls live but in trees, etc. ? Hence trees,
ete. are animate (1760-1).

One should not fear that because earth, etc. are so crowded
with souls, there would be himmsd (injury) at every step
whether one wills it or not. It has been pointed out earlier that
what is struck by a weapon 1s not possessed of a soul. There
. will not be injury simply because the world is crowded with
souls. It ig the intention that ultimately matters. From .the real
point of view, a man does not become a ‘killer’ only because he
has killed or because the world is crowded with souls, or remain
innocent only because he has not killed physically, or because
souls are sparse. Kven if a person does not actually kill, he
becomes a killer if he has the intention to kill; while a doctor
has to cause pain, but is still non-injurious, innocent, because
his intention is pure. A wise man equipped with the five Samitis
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and the three Guptis and practising restraint thereby, is non-
injurious; not one who is of just the opposite type. Such a man
of restraint 1s not regarded as injurious irrespective of whether
he kills or hurts or does not; for it is the intention that is the
deciding facter, mnot the external act which is inconclusive.
From the real point of new it is the evil intention that is
hithsa (injury) whether it materialises into an cvil act of injuring
or nob. There can be non-injury even when the external act of
injury has been committed and injury even when 1t has not
been committed. (176206 ).

Does this mean that the external act of killing is never
injury ? Much depends on the evil intention. That external act
of killing which is the cause of an evil effect, or is cansed by evil
intention is hithsa (injury ). Buat that which is not caused by
evil intentions or does not result in an evil effect 15 not hirnsa
in the case of the above-mentioned wiss man. For example,
sounds, etc. do mnot rouse the passions of a man free from
attraction and infatuation because his mind o intention is pure,
undefiled. A good man does not have infatuation for his mother
however beautiful she may be; similarly, the external act of injury
is not himsa in the case of a man of a purc mind. Thus that
the world is crowded with souls does not mean that there is
hirhsa at every step. Therefore there are five clements, and
of these the first four are possessed of soul. As to the statement
that ‘everything is comparable to a dream’, that does not mean
what Vyakta took it to mean — that everything is non-existent.
It is only meant to prevent worldly souls capable of being emanci-
pated from being stupefied by over-attachment to worldly objects
like wealth, gold, son, wife; ‘comparable to dream’ does not mean
that they are unreal, non-existent; but that there is no worth
in them, one should not lodge all faith in them, but must
strive for emancipation. Bub the things of the world do exist
(1767-8).

When Vyakta was convinced by Mahavira of the impropriety
of his doubt and of the reality of things, he becatne a monk
along with his five hundred followers (1769).

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



5. SUDHARMAN — REGARDING SIMILARITY
OF THIF OTHER LIFE TO THIS ONE

Hearing that all these had become monks Sudbarma too
decided to approach Liord Mahavira respectfully. As he approached,
the Lord addressed him by his name and gotra as Sudharma
Agnivesyayana, and told him about the doubt in his mind. It
is said in the Veda that after death a man remains a man
and animals continue as animals (puruso mrtah san purusatvam
eva’snute, pasavall pasutvam). Further, it is also said that he
who is cremated along with the faces is reborn a jackal (srgalo
vai esa jJayabte yah sapuriso dabyate). Owing to such conflicting
statements Sudharma had a doubt whether man’s condition in
the other world or life 1s similar to that in this world or dissimilar
to it. But this was so because he did not understand the true
meaning of the Vedic statements which Mahavira explained to
him at the end of the discussion (1770-2).

Sudharma’s line of argument is that the effect is in
agreement with the cause, e.g. barley-sprout with the barley-seed.
This-worldly existence or life is the cause of another birth which
must, therefore, be similar to it. Hence a man must be reborn
as a man only and so on (1773).

But this is not so. There is no universal rule that the
effect must be in agreement with the cause, for Sara springs
even from Srﬂg& and a kind of grass Bhutrnaka springs
out of it only when it is besmeared with Sargapa (mustard).
Dirva grass springs from the hairs of cattle and sheep. Thus
Vrksayurveda (Botany) tells us that diverse herbs spring from
the combination of different substances. Again in Yoniprabhrta
where these is a description of yonis (wombs, sources), we can
sée that diverse things like serpent, lion, etc. and jewels,
gold, etec. are produced out of the combination of a number
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of diverse substances. Hence it cannot be said that the effect
must invariably be in agreement with the cause (1774-5).

Or even because the effect is recognised to be in agreement
with the cause, condition in another existence should be
different in respect of caste, family, strength, dignity, etc. from
what it is in this one. Not man, but karman is the seed, cause
of the sprout in the from of other-worldly existence and
karmans are diverse in nature as they have diverse causes. [f
karmans be admitted and also recognised as diverse in mnature,
their fruit in the the form of worldly existence as denizens of
hell, lower creatures or human beings or gods for the
transmigratory soul too must be recognised as correspondingly
diverse. The causes of karmans are diverse, viz. mithyatva
(perversity, predilection for the untruth), avirati (intense
attachment, non-abstinence), pramada (spiritual inertia), kasaya
(passions) and yoga (activity) and so their effects or fruits must
be accordingly diverse (1776-8).

The inference is as follows: The transmigration of souls as
denizens of hell, and so on is diverse, as it is the fruit or effect
of karmans which are diverse, like the diverse fruit in this
world of actions which are of different kinds e.g. fruit of
agriculture, ete. (1779).

That karman is diverse can be seen from the fact that it
is a modification of pudgala (matter) just like the external
modifications as clouds or like the modifications of Karth, ete..
What has not diverse modifications is not also a modification of
pudgala, e.g. Akasa. Karmans are all alike in being modifications
of pudgala, yet their peculiarity in being avarana (cover) etc.
sbould be accounted for by the diversity of their causes, viz.
mithyatva (perversity), ete. (the common ones) and hatred of
the wise and such others which are the special causes (1780).

Or, if as Sudharma argued, the other-worldly existence
be admitted to be similar to the present worldly existence, and
if action in this-worldly existence be diversc—good and evil —
then the fruit of action in the other-worldly existence must
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be correspondingly diverse. That is to say, it is but evident
that men perform different kinds of actions which can lead them
to hell, heaven, etc.; if they are expected to experience the fruits
of these actions in another world, then there should be found the
same diversity and dissimilarity among these beings in the other
world as was found in this world. As one is in  this world
(performer of good or sinful action and therefore one who binds
good or sinful karman) so will he be in the other world (enjoyer
of good or sinful karman) (1781-2).

It can bz argued here that action yields fruit only in this
world and not in another, that is to say, agriculture, ete. can
bear fruit in this world, but acts of charity, cte. which are for
another world cannot bear any fruit in the other world;
consequently there would be no fruit in the other world,
and hence no dissimilarity in the conditions. But here the
rival thinker forgets that in that case the similarity of the
souls he is driving at will not be possible, since karman is the
cause of the soul’s birth in another life, while the fruit of
karman in another world is not recognised by him. It cannot
be said that a soul is born in a similar state in another world
even without karman. Tor in that case, it would be as good
as saying that similarity is produced even without any cause
and at the same time there would be the loss or destruction of
karman which is the result of aets of charity, injury efc. which
are already accomplished. Or there would be the contingency
of there being no karman at all; for acts of charity, injury,
ete. would be looked wupon as fruitless; karman would not be
binding and in the absence of the cause; the other-worldly
existence would not be there, leave alone similarity in it. If
the other-worldly existence be admitted in spite of there being
no karman, it would be without any cause; if even this
be admitted, then that worldly existence would come to an
end too without any cause and all efforts at the practice of
austerity, self-control ete. would be useless. And if worldly
existence is looked wupon as wuncaused, then dissimilarity of
souls too can be looked upon as uncaused for the position is the
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same in the two cases. There is no reason why they should be
looked upon only as similar and not as dissimilar (1783-4).

One may feel like saying that the other-worldly existence
can occur just naturally even when there is no karman just
s the effect, jar, befitting the cause, lump of earth,
emerges just naturally, without any karman. The otber-worldly
existence in the form of a series of similar births of creatures
will emerge just naturally. There can be nothing wrong -in
this. But one should bear in mind that even the jar is mnot -
produced just mnaturally; it requires the agent, the causal
apparatus etc. so here too the agent soul stands in need of
some instrument for the effect in the form of body, etc. of the
other-worldly existence, and that should be distinct from the
agent and the effect as the causal apparatus wheel, etc., is
distinet from the potter and the jar. The causal apparatus that
the soul requires for bringing into effect body, ete. is karman. It
cannot be argued that jar, etc. may have agents like the potter,
etic. because they are directly perceived; but the effect, body,
etc.. will come into existence just naturally like the modifications,
clouds, etc. and hence karman cannot be establised. One should
bear in mind that body, etc. cannot come into existence naturally
since they have a beginning and a definite shape, like the jar.
And as to the similarity of the other-worldly existence which
is admitted on the basis of the law that ‘the effect is always
consistent with the cause’, that too would have to be abandoned
if Svabhava-vada be accepted on the basis of the example of
the modifications of clouds, ete. for the modifications of clouds
are utterly distinet from the substance which is their cause (1785).

Again what is this Svabhava (one’s Nature)?* Is it a thing
or non-causality or attribute of a thing? It cannot be a thing
as it is not perceived, like sky-flower. And if Svabhava is
accepted ag existent even when it is not-perceived then karman

*Svabh‘wa has been discussed in Gatha 1643. In fact, the
commentator has refuted Svabbava in his comm. on Gatha
1643, keeping in view Gathas 1786-1793. See the summaty
of the comm. of Gatha 1643,

19
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too should be admitted as existent. Whatever accounts for the
existence of Svabhava can also account for the existence of
karman. Or there should be nothing wrong if Svabhava is but
another name for karman. Again this Svabhiva will have to
be admitted as always remaining the same, if the other-worldly
existence is to be accepted as similar to this one, that is to say,
if man is to be reborn as man. But on account of what can
this Svabhava remain similar? If it be said that it is by its
very nature that Svabhava remains similar, then in favour of
the thesis of dissimilarity of worldly existence, can it not be
éaid that it is the very nature of Svabhava to be eternally
dissimilar, and so give rise to a dissimilar worldly existence ?
(1786-8).

Moreover is this Svabhava corporeal or not? If corporeal,
how is it distinct from karman? It is but another name for
karman. And being modificatory it cannot remain similar, like
milk, ete; or even because it is corporeal it cannot remain
similar, like the modifications of clouds, ete.. If Svabhava is
incorporeal it cannot possibly be the causal ‘agent of body,
gte. for it would have no instruments, like the potter without
the instruments, staff, etc. or even because it is incorporeal,
like ether. Again, Svabhava cannot be incorporeal, since its
effect, body, etc. is corporeal. An incorporeal thing, e.g. ether,
cannot have a corporeal effect. Svabhava cannot be incorpareal
{f feelings ete. are to be accounted for. Karman has been
established in Ganadharavada, 2 as corporeal because its
effect is corporeal and on account of feelings of pleasure, ete..
These arguments hold good for the corporeality of Svabhava
" too* (1789-90).

Svabhava cannot mean ‘non-causality’. ‘Naturally’ should
not be understood to mean ‘without being caused’, for that
cannot vindicate Sudharma’s view that the other-worldly
existence is similar to this one. If similarity can occur without
being caused, there is no reason why dissimilarity also
should not occur without a cause. . And so also the destruction

* Qoo Gathis 1625-6.
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of worldly existence can take place just accidentally without
any cause, that is to say moksa (emancipation) should not require
any cause or effort. And if body, etc. can emerge without being
caused, ass’s horn should also so emerge, but that is not what
we find. Moreover, if body, etc. have no cause, how could they
have a definite shape ? Why could not the body emerge without
a definite shape as the clouds do? All these problems cannot be
solved if Svabhava is taken fo mean ‘non-causality’. Hence .
Svabhava cannot mean ‘non-causality’ (1791).

Even if Svabhiva means ‘attribute of a thing’, it cannot
remain eternally similar, and so cannot give rise to a similar body,
etc.. The modes of a thing are diverse —of the form of
origination, persistence, destruction — and they do not eternally
remain the same. The attributes of a thing, e.g. blue colour,
etc. are seen to undergo other transformations. So Svabhava
as ‘attribute of a thing’ cannot always remain similar. Moreover,
if Svabhava is taken to mean ‘attribute of a thing’, it will have
to be clarified whether it means ‘attribute of soul’ or ‘attribute
of matter’. If it is the former, it being incorporeal, canno
be the cause of body, etc. which are corporeal, as the in-
corporeal akasa cannot be the cause of corporeal things. If itis
attribute of matter, it is the same as karman, since Mahavira
and his followers recognise karman as an attribute of pudgala
or matter having spatial existence (pudgala-astikaya) (1792).

Thus there is nothing wrong if svabhava is accepted as
a modification i.e. attribute of a thing in the form of karman
which is material, and if it is recognised as the cause of the
diversity in the world. Bub it cannot be maintained that it
remains eternally similar. On the contrary it is of diverse
varieties on account of the diversity of its causes—perversity,
etc., and so its effects too are diverse. Thus it should not be
insisted upon that there is complete similarity in the other-
worldly existence; the possibility of dissimilarity should be
admitted (1793). ’

The fact is that not to speak of worldly existence alone,
the nature of every thing in the world is su¢h that certain
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modes, similar or dissimilar are originated or are destroyea
every moment, while its basic substance remains the same. One
and the same thing does not remain the same in the next
moment, but becomes different. Thus if a thing cannot remain
similar to itself, one cannot think of its similarity to other things;
and still a thing cannot be looked upon as absolutely dissimilar
from all the other things in the world for there are certain
universal attributes, existence, ete. which are common to all
Thus if a thing is similar to all the other things in the world,
there can be no doubt whatsoever as regards the similarity, on
account of these common attributes, of a thing to its previous
conditions. But no absolute stand-point can be maintained.
Nothing is absolutely similar or dissimilar to itself or other
things in this worldly existence or another. Kvery thing is
similar-cum-dissimilar, eternal-cum-non-eternal and so. Hence
similarity alone in the other-worldly existence should not be
insisted upon by Sudharma or any one (1794-6).

A youth has no similarity to his own condition in childhood
or old age, i.e. is not absolutely similar to himself by virtue
of the past modes of childhood and the future modes of old
age, even though there is nothing in the world to which he
is not similar in respect of such common modes as existence,
efic.. Thus the soul in another worldly life is similar-cum-
dissimilar to everytbing including itself, and it is no use insisting
that the soul is absolutely similar to itself alone as it was in
the previous worldly existence (1797).

To explain this point further, suppose a human being
dies and is reborn a god. Me is then similar to all the three
worlds in respect of the common modes, existence, efe. but by
his modes of godhead, ete. is dissimilar to them as he is to
himself as he was in the previous worldly existence. Thus
there cannot be absolute similarity anywhere. Similarly a thing
is eternal as the basic substance, but non-eternal on account
of the modes, and so on. Sudharma may argue that.
he did not insist on similarity in all respects in the other-

worldly existence, but only in respect of birth; e.g. a man dies
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and is reborn a man. This too is not proper. The other-worldly
existence is caused by karman which having diverse causes
is diverse in nature. If karman is diverse, its effect, the other-
worldly existence too must be diverse and so it cannot be
said that a man should be reborn as a man and so on, that
18 to say, that the jati (genus) should remain the same (1798).

Moreover if genus or class (jati) were to remain the same then
the betterment or deterioration in the same class could not be
explained. He who is prosperous in this life should be prosperous
in the other-worldly. existence also and he who is poor should be
such. Thus there shculd be no scope for betterment or
deterioration in the other-worldly existence. If this were so,
acts of charity, etc. would be in vain, that is to say, would
have no fruit. But this cannot be, for people are inspired to
perform acts of charity, ete. in the hope that they will get the
prosperity of gods and thus better their lot. If such auspicious
acts were to bear mno fruit, people would mnot perform them.
Hence even similarity in respect of genus should not be insisted
upon (1799).

Further if similarity in respect of class is insisted upon,
the Vedic statement that he who is cremated along with the
feces will be born a jackal, will be contradicted for according
to it a man is said to be reborn as a jackal. We have other
statements to the effect that ‘One who desires heaven should
perform Agnihotra’ (agnihotrain juhuyat svargakamah) and ‘One
wins the kingdom of Yama by Agnistoma’ (agnistomena
yamarajyam abhijayati) and which yield promises of betterment
of lot in heaven. This shows that even in the Vedic view there
is no indication that the jati (genus) remains the same. As to the
statement that a man is reborn as man and animals as animals
(puruso vai purusatvam asnute pasavah pasubvam), Sudharma
had not understood its meaning and hence his doubt. What it
means 1s that a man who is by nature good, polite, kind, free
from malice binds unto himself such two karmans called nama
(body-making) and gotra (status-determining) as enable him
to be reborn as man again after he is dead. But this is not so
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as a rule. All men do not bind unto themselves such karman only
and so take different kinds of birth, i.e. are born in different
wombs. Similarly, animals who in this-worldly existence have
on account of their deceit. etc. bound unto themselves nama
and gotra karman pertaining to animals, are reborn as animals.
But all animals do not bind such karman and so all are not

necessarily reborn as animals. Thus the state of a jiva is
dependent upon karma. (1800)

When his doubt had been removed by ILord Mahavira,

Sudharmé became a monk along with his five hundred followers
(1801).
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- 6. MANDIKA — REGARDING BONDAGE AND
EMANCIPATION

Then Mandika decided to approach ILord Mahavira who
accosted him by his name and gotra as Mandika Vasistha.
Mahavira also explained to him the doubt that disturbed him.
Are there bondage and emancipation or not? There are Vedic
statements which should mean that there is nothing like bondage
or emancipation for the soul; e.g. Sa esa viguno vibhur na
badhyate sarmsarati va, na mucyate mocayati va, na va esa
bahyam abhyantaram va veda—This soul is ubiquitous and free
from gunas. Neither is it bound nor does it transmigrate. It is
not freed (from karman) nor does it free (karman), that is to
say, it is non-doer. It knows neither the external nor the
internal (for knowledge is an attribute of prakrti). On the other
hand we are told: Na ha vai saSarirasya priyapriyayor apahatir
asti, asarirald va vasantam priyapriye na sprsatah —‘The
embodied soul is never lacking in respect of the pleasant and
the unpleasant i.e. can never be free from pleasure and pain,
whereas these ‘do not have any effect whatsoever on the soul
as it exists in an unembodied state’—which would suggest that
the soul has the conditions of bondage and emancipation.
Mandika was puzzled on account of these conflicting statements—
both of the Veda—and hence his doubt. But the truth is that
he did not know the true meaning of these Vedic statements
(1802-4).

Dialectical reasoning also has led Mandika to question
bondage-emancipation. If bondage means the union of the jiva
(soul) with karman, has this union a beginning or not? If it
has, which of the two is earlier, jiva or karman? Or were they
simultaneously produced. Bondage cannot be explained in the
light of any of these alternatives:
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(i) Jiva cannot exist before karman, for in that case it
like the ass’s horn would have mno cause, and hence could not
be said to have been produced. What is produced must have a
cause, e. g. jar. And what is produced without a cause, should
also perish without one. If it is argued that jiva is
beginningless and there is no question of its being originated,
even then it cannot have any union with karman if there is
no cause for it. If this union is regarded as uncaused, it would
recur in the case of emancipated persons also, for there is mno
determining factor for its appearance; and if that is so there
is no reason why people should have any faith in emancipation.
Therefore the union of jiva and karman cannot be uncaused.
If the soul be regarded as having no union with karman, it
would be eternally emancipated, or in the absence of bondage
what emancipation could there be for it ? The unbound sky is
never looked upon as being emancipated. There can be no
emancipation without bondage preceding it. Hence the first
alternative—first jiva, then karman—is not acceptable; it does
nob explain bondage and emancipation.

(ii) Karman cannot be produaced before jiva, for jiva is
regarded as the karta, doer, and karman as the karya, effect,
and there cannot be the karya without the karta. Karma,
cannot, like jiva, be produced without any cause, for its destruc-
tion also should then be brought about without there being any
cause. Origination and destruction can never be uncaused. So
karman cannot be regarded as existing before the jiva.

- (iii) Jiva and karman cannot also be regarded as having
been produced simultaneously, for the drawbacks of both the
above-mentioned alternatives would accrue. Moreover, if they are
produced simultaneously, one cannot be regarded as the karta
and the other as karya; such a relation in not found in the
case of bull's horns which are produced simultaneously
(1805-1810).

To say that the union of jiva and karma is beginningless also
does not stand to reason because it cannot explain emanecipation.
What is beginningless is also endless; and jiva and karma
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would never be dissociated, and the soul never be emanc/ipated,
as is the case with the union of jiva and sky (1811).

ThusVedic passages and dialectical arguments have led Mandika
to believe that the jiva cannot have bondage and emancipation
and yet there are statements in the Veda pertaining to these,
Mandika is therefore in a fix as to the acceptance or otherwise
of these concepts. Mahavira proceeds to resolve his doubt (1812),

The stream of jiva-karma is beginningless, since they like
seed-sprout are related to each other by the cause-effect relationship. .
Hence there is no scope for the alternatives as to the prior
existence of one. That the stream or continuum of karma ig
beginningless can be seen from what follows:

- A particular body is the cause of a future karman and is
itself the effect of a past karman. Similarly a karman is the
cause of a future body, but is itself the effect of a past body.
Thus karman and body being related to each other “as cause-
effect;- their streams ave beginningless: and so the stream of
karman is definitely beginningless. It may bs questioned here
that this. discussion aims at. establishing the facts of bondage
wd"emmncipabion and it is simply irrelevant to prove that
the stream of karman is beginningless. But it is not so. ‘Karma™
ig derlved from the ro00t ‘kr’, to do. What is not done is not
karma; and the ‘karma’ done is itself the bandha or bondage.
And  if the stream of karman is beginningless, bondage too
ig such. True, it may again be argued, but this is an attempt
to prove the cause-effect relationship between body and karma.
\Vh'ht has it do with jiva? And how can this prove that the
union of jiva and karma is beginningless ? But the one advancing
this. algument has not. grasped the link properly. The
cause effect relationship does exist between body and karman,
but neither would be produced in the absence of karta, an agent,
a doer. Hence it has to be admitted that jiva is the karta, that
it cxeates the body through the instrumentality of karman; the
jlva memtes k‘mman also through the instramentality of body.
Thus jiva is the kartd of both body and karman, as the potter
cxemtmg & po‘o through the instrumentality of the staff is the
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karti of the jar. Thus if the stream of body and karman is
beginningless, jiva too will have to be looked upon as
beginningless, and its bondage too will be such (1813-15).

It should not be said here that karman being supersensuous
is not established, much less can its instrumentality be established.
Karman is proved through its effect. Body, etc. must have an
instrument, for they like jar ete. are made; pot, etc. being
effects cannot be produced without the instrumentality of
staff, etc.; so the body being an effect cannot be produced
without the instrumentality of something and this is karman.
Or soul and body being agent-effect, must be related to some
instrument; as the potter and pot standing in the relation of
agent-effect have the staff as the instrument. If soul is the
agent and body the effect, karman must be accepted as the karana
or instrument. Moreover, acts of charity, etc. of sentient beings
must have a fruit as agriculture, ete. have. Karman is this fruit of
acts of charity, etc. of sentient beings. This point has been
discussed earlier in the discussion with Agnibhuti, and the existence
of karman should similarly be admitted by Mandika too (1816).

As to the argument that the continuity of the union of
jiva and karman being beginningless is also endlsss, this is no
absolute rule. At times the continuity is seen to come to an
end, as seen in the case of seed-sprout. If either the seed or
the sprout perishes before it has produced the effect, the
continuity or the stream would be snapped off. This is true of
hen-egg, father-son relationships and so on. The union of gold
and soil even though handed down in a beginningless line can
be cut off on account of the heat of fire, ete.. Similarly the
- union of jiva and karman though it may have come down in a
begninningless line can be terminated by such means as austerity,
self-control, etc. Thus it should not be said that if bondage be
beginningless there could not be emancipation (1817-19).

Lord Mahavira further clarifies that the mutual relationship
of jiva and karman which is beginningless is like that of jiva and
sky and also like that of gold and soil and there is no contradic-
tionin this. The former type which is beginningless and endless
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can be seen in thé case of abhavya souls who will never be
emancipated; the latter type—beginningless but having an end—
is true of bhavya souls. It may be questioned that when all
are alike souls, why should there be this distinction of bhavya
and abhavya : The distinctions of naraka (denizens of hell) etc.
among souls are due to karman, they are not natural. The
distinctions of bhavya-abhavya, on the other hand are not on
account of karman, but are intrinsic. How can this be
accounted for ? (1820-22).

But the answer to this doubt is that jiva and akasa are
alike in both being dravya (substance). They have other attributes
in common, e.g. existence, knowability, etc. yet they are
essentially different inagmuch as one 1is jiva, the other is non-
jlva,.one is sentient, the other is not, and so on. Similarly, even
though all may be jiva, there should be no difficulty in some
being bhavya and others abhavya (1823).

It may argued that bhavyatva being the very nature of
the soul is eternal exactly as ‘soulness’ is, and hence
nothing can put an end to it and therefore there can never be
emancipation; and that if this is so it is useless to distinguish
between bhavya and abhavya souls; as perfect (siddha) souls
know of no such distinction (siddho na bhavyo napyabhavyah).
This argument is not correct. Fven what is beginningless can
have an end. The prior non-existence of jar (ghata-parvabhava)
is essentially beginningless, but it comes to an end as soon as
a jar is produced; similarly bhavyatva, though beginningless can
be put an end to by acts of austerity, etc. (1824-25).

This prior non-existence of jar can very well serve as an
illustration, as it is not non-existent like the ass’s horn. It is
positive character. It is of the nature of the assemblage of pudgala
(matter), only this assemblage has not assumed the form of a
jar, and hence is called prior non-existence of jar (1826).

It should not be thought that if there can be an end to
bhavyatva, bhavya souls would go on decreasing in the world-
and a time would come when there would be no bhavya soul,
just as however enormous the amount of grain in a granary,
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it is reduced to nothing if it is drawn upon continually. This
will not be the state of things. The bhavya souls are infinite
in number, and a time will never come when there will be no
bhavya soul. For instance, time keeps on passing, but
we find that even with the subtraction of time-points, the
infinite future always persists, or even if we keep on subtractiny
space-points, the infinite akasa will never come to an end,
Similarly bhavya souls being infinite in number there will
never be an end to them even if every moment some of them
are emancipated (1827).

The effect or result of the past and the future is the same.
If only an infinitesimal part of the assemblage of bhavya souls
has become siddha (perfect), has reached the state of perfection
in the past, an equal number will be emancipated in the
future. Hence there will never come a time when the number
of bhavya souls will be exhausted. One may feel like asking as
to how it can be ascertained that the bhavya souls are infinite
in number and that only an infinitesimal part of it has reached
the stage of “perfection, have become siddha, Mahavira’s reply
is that this is exactly as in the case of Time and Akasa (ether
or space) which are infinite and are never éxhaustedQ Moreover
Mandika should have {aith in Tiord Mahavira’s words, as he
has reason to do so on the basis of Mahavira’'s veracity right
till then starting from his knowledge of Mandika’s doubt.
Mahavira is omniscient and free from likes and dislikes, so his
words should be accepted as true like those of a d‘isplassionénté
arbiter in a dispute, who is in the know of facts. Mahavira
has removed the doubts of all, hence this claim of his. If still
“there is any doubt, it is open to all to seek of Mahavira
a solution to whatsoever doubt they have and make sure for
themselves of Mahavira’s omniscience (1828-392).

It may be questioned that if, as Lord Mahavira says, even
the bhavya souls will not be emancipated in all time, then they
are abhavya and there is no sense in distinguishing them as
bhavya as against the abhavya ones. But there is a misunder-’
standing here. By ‘bhavya’ is meant one who is capable’
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of attaining the stage of perfection or becoming a siddha,,
not one who will attain siddbi (perfection) without fail.
That one is worthy of siddhi does not by itself imply that he
will attain siddhi; this can happen only when factors leading
to siddhi are favourable. For instance, each one of gold,
jewel, stone, sandal-wood, etc. is capable of being turned
into an image; yet all do not turn into an image, but only
those which the necessary implements reach. DBut this
does not mean that the others cannot be transformed into
images. Similarly the bhavya souls will become siddha  only
when the factors leading to siddhi are favourable. But this does
not make them abhavya, for at some time or the other they will
be emancipated, but the abhavya souls never. Or, as in the case
of the union of gold and rock (or soil) in all cases there is
the possibility of their being separated, but they are separated
only when the apparatus for separation is available. But things
which are not capable of dissociation will never be separated
even when the means are available. Similarly, emancipation
which is characterised by the extinction of all karman will
occur as a rule in the case of bhavya souls only, not in the
case of abhavya souls. This is the distinction between bhavya
souls and abhavya ones (1833-30). -

It should not be argued that emancipation is not eternal
because it is caused by means, or because it comes after effort
or because it has beginning efe. like jar. All the reasons adduced
are inconclusive (anaikantika), because they are present even in
vipaksas (dissimilar-cases),—posterior non-existence of jar ete.
( ghatadi-pradhvarnsabhava ) even though caused is eternal.
Pradhvathsabhava like pragabhava, should not be regarded as
a non-entity or negation of being and therefore as no example
at all; for it is positive, of the nature of an assemblage
of pudgala (matter) which is characterised by the destruction of
jar. This discussion keeps in view the caused nature or
artificiality of moksa, but moksa is not in reality artificial or
caused. Moksa is the separation of soul and karmic matter.
When at the time of moksa, karmic matter is separated from
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jiva by austerity, restraint etc. what change is really wrought in
the essential being of jiva that moksa should be regarded as
krtaka, caused or artificial 2 When the jar is destroyed with a
stick, there is no special change by way of addition, in the
sky or space. Moksa is destruction of karma; on this ground it
should not be regarded as non-eternal, the destruction being
caused by austerity, etc. like the destruction of jar brought about
by a stick. Such an argument would mean that one has not
understood the conception of destruction of jar or of karma.
Destruction of jar means nothing else than the existence of
akasa alone, and no change is brought about in akasa thereby,
- since it remaining the same is cternal. Similarly in the present
case, destruction of karma signifies the jiva existing by itself; it
is not different from the soul, nor is there any change brought
about in the jiva by it, for it too like the sky or space is
eternal. Hence emancipation is neither caused (or artificial) nor
non-eternal. If it is said that moksa is in a way non-eternal,
Mahavira has no objection to it, for each and every thing is
eternal-cum-non-eternal, being of the nature of both dravya
(basic substance) and paryaya (modes). But moksa is not
absolutely non-eternal (1837-39).

Mandika should not have any suspicion lurking in his mind
that the karmic matter which has been thrown away by the
soul after its dissocciation from it will continue to exist in the loka
(cosmos, inhabited universe) in which the jiva also exists and so
they will come into relation, even as akasa dissociated from jar
comes into contact with its kapalas (potsherds); and again the
soul will be bound by karmic matter. The free soul will not be
bound again, since there is no cause for bondage as is the case
with a guiltless or innocent person. The activities of mind-speech-
body are causes of Londage and an emancipated person not having
a body will not indulge in these. Bondage does not occur simply
on account of contact (relation) with the matter of karma-groups,
for such a bondage exists in all kinds of souls and this would
be ati-prasaniga (absurd over-extension). Mere relation of jiva
and karmic matter Is not bondage which occurs only on account
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of defects (dosa) like perversity of attitude and on account of
activities (yoga) (1840).

Here a further question arises. The Buddhists believe that
an emancipated soul comes to worldly life over and over
again. What is Lord Mahavira’s view in this respect? An
emancipated soul is not reborn, does not come back to worldly
life, since there is no cause for it, as a sprout cannot come up
when there is no seed. The cause or seed of rebirth is karman
and that is not not present in the case of an emancipated soul.
Hence moksa is eternal and the emancipated soul too (1841).

The emancipated soul is eternal also because being a
substance it is incorporeal, like the sky. The contingency of its
being ubiquitious also like the sky should not be urged because
inference goes against this. Soul cannot be ubiquitous because it is
kartr, doer, agent, like a potter. That it is an agent is established
by the fact that it is enjoyer, seer, ete. which it would not be
if it were not kartr (doer) (1842).

Lord Mahavira does not insist on the absolute eternality of
the soul. He has to take the trouble of proving that it is eternal
only to counteract the Buddhist view of its being non-eternal.
But, in fact, for the Jainas all things are of the nature of
origination, destruction, parsistence. The jar, for example, from
the point of view of the mode of lump of clay can be said to
perish, from the point of view of the mode of jar to have been
produced and it can be said to have persisted in its existence
as clay. When we refer to a thing as destroyed, etc. it is only
because we have only one aspect of the thing prominently in
view. So the emancipated soul can be said to have perished from
the point of view of its worldliness, it persists from the point
of view of its soulness, its upayoga (conscious activity), ete;
and can also be said to have perished from the point of view
of its perfection of the first time-point, to have been originated
from the point of view of the perfection of the second time-
point and to have persisted as substance, soul, etc. Hence it
i1s sometimes referred to as being eternal, ete. but this is only
from different points of view (1843).
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If the emancipated soul is not ubiquitous, where does it stay?
Tt stays on the summit of the loka (cosmos, inhabited universe),
that is to say, at its uppermost limit. Of course, all activities
of the soul are on account of karman, but here there is this
movement to the uppermost limit of the loka because when the
soul on the removal of karmic matter becomes light, this
transformation .in the form of upward motion occurs exactly
as 1t attains siddhatva (status and nature of a siddha). On
account of this upward movement the soul reaches its destination
in a single time-point. Besides we have scriptural passages
in suppoit of the upward movement of the emancipated soul:
“lau ya erandaphale aggl dhumo ya isu dhanuvimukko,
gail puvvapaogenam evaim siddhana vi gal u.”
(As there is momentum in a gourd, castor-seed, fire, smoke,
an arrow shot from the bow on account of former activity,
such also is the movement of the siddha).

If a gourd is besmeared all over with mud and drowned
in water, it comes to the surface of the water as soon as the
mud is washed off, so the soul moves upwards when the karma-
covering is removed. The castor seed shoots upwards as soon
as its outer covering or sheath breaks off, so the soul shoots
upwards as soon as it emerges from the sheath of karman.
Fire and smoke move upwards naturally, so also the soul. The
arrow shot from a stretched bow keeps on moving on account
of the initial act, =0 also the soul moves upwards. Another
illustration is the potter’s wheel which when once set in motion
keeps on moving for some time even when no fresh movement
is given to it. Thus one should not have any doubt as regards
the upward movement of the emancipated soul for one time-
point (1844). '

Our experience tells us that incorporeal things are devoid
of activity, e. g. akasa, kala (Time). If it is so, it may be
argued, Atman being incorporeal cannot have any activity
and so cannot move upwards. But we forget that things have.
their own peculiar attributes. Things, for example, which
are incorporeal are also non-sentient e, g. akasa; and still we
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accept the incorporeal emancipated soul as sentient. Though
the soul and akasa, etc. have incorporeality in common,
still sentiency is a peculiar attribute of the soul, similarly
motion or activity also can be its peculiar attribute and
there should be no objection to this (1845).

That the soul has activity can also be demonstrated by
inference. The soul is active, because like the potter, it is a
doer or because it is an enjoyer. Or the soul is active, because
movements of the body are directly perceived as in the case
of a machine-man (1846).

If it is urged that the effort of atman is the cause of the
bodily movement, but not the activity of atman and hence the
atman cannot be shown to be active, the reply is that even
effort is not found in inactive things e.g. ether or space and
so if we want atman to make efforts for the movement of
the body it itself must be active. I'urther if the incorporeal
effect is the cause of bodily movement, what is it that makes
thig effort capable of being the cause of bodily movement ?
And if this effort can be such irrespective of any other force
why cannot the atman by itself be the cause of bodily
movement? It is not necessary to bring in effort. If it is further
argued that some unseen (adrsta) is the cause of bodily
movement and mnot the atman which is inaclive, this
hypothesis should be examined. Is this adrsta corporeal or not?
If it is incorporeal there is no reason why the incorporeal
atman should not bo accepted as the cause of bodily movement.
If it 18 corporeal it cannot be anything other than the karmie
body. And this karmic body can be the cause of bodily
movement only if it itself has movement, not otherwise and
there must be some cause of this movement of its and so on
ad infinitwmn. If it is said that this karmic body has movement
by its essential nature, in that case, even the external body
can have movement just naturally and it is not nocessary to
recognise the existence of even the karmic body. But this
position is not acceptable because the external body is
insentient, Further we know that that which is- spontaneous
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and so has not the expectancy of any cause is either always
existent or always non-existent (nityarh sattvarh asattvarn va
hetor anyanapeksanat). If accordingly the body has movement
naturally, that movement will persist eternally. What we find
is that the movements of the body are of a specific kind. This
can be explained only by the functioning of the atman along
with karman. Hence atman has movement. It can be easily
understood that the transmigratory soul associated with karman
is active; but even the emancipated soul free from karman is
active for, as explained above, it is so on account of transformation
into movement, exactly as by the destruction of karman the
soul attains.siddhatva (or state of perfection). It can thus have
motion also in the state of emancipation (1847-1849).

But a further question arises. Why does not the emancipated
soul move beyond the abode of the siddhas ? Beyond the abode
of the siddhas is aloka and dharmastikaya (the principle of
motion which has spatial existence) that helps motion does
not exist there. It follows that the soul cannot move beyond
the abode of the siddhas (1850).

Some may be inclined to question the existence of aloka.
The rule is that if a word is uncompounded and derivative
the counter-entity of the thing denoted by it must exist.
For instance, ghata (jar) is one such word. So aghata,
the counter-entity of ghata does exist. Similarly loka must have
its counter-entity aloka existing. But this aloka can be anything
other than loka, e.g. jar, etc.. Is it necessary to recognise the
existence of another entity called aloka? The difficulty can be
resolved thus-na lokah alokah; paryudasa nisedha (negation by
exclusion) is intended here by ‘man’ (‘a’ in aloka). The countet-
entity must be a fitting one for the thing negated. The thing
negated here, loka is a particular akasa, space; and so  its
contradictory must be befitting it; as by apandita we mean
‘a sentient person alone who is bereft of a particular knowledge’
and not just jar, etc. So here too aloka must be a worthy
counter-entity of loka. It has been said:
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“Nafiyuktam ivayuktatn va yadi karyam vidhiyate;
tulyadhikarane ’nyasmimlloke’ py arthagatis tatha.”

(If in a grammatical formation ‘nafi’ or ‘iva’ is employed, a
thing which is similar to it but distinet from it is understood
to exist in the world) and “Nali-ivayuktam anyasadrsadhikarane
tatha hy arthagatih (‘A word to which ‘Nall” or ‘iva’ is affixed
denotes a thing different from it but similar to it’). It
follows that the existence of aloka, the counter-entity of loka
must be admitted (1851).

From this it follows that dharma (principle of motion) and
adharma (principle of rest) exist since it is they that determine
loka and render it distinct from aloka. Otherwise akasa being
the same everywherc it would not have been possible to divide
it into loka and aloka and distinguish between them. That akasa
in which the astikayas, dharma and adharma exist is loka;
that in which they do not exist is aloka (1852).

If dharma and adharma do not exist and do not divide
the loka from the aloka the souls and matter which had once
started moving would continue to do so infinitely in space as
there would be no obstruction to their motion; they would move
into aloka too and that being infinite souls and matter would
not have any mutual relation. If this were to happen there would
not be the different arrangements gross or other of matter—
skandhas, and in that case there would be no, what are called,
bondage, emancipation, pleasure, pain, transmigration ete. for the
“ souls and the souls too would not come fogether and so there
would be no help or obstruction, etc. caused by them. Hence jiva
and pudgala have no motion in aloka beyond the loka, for there
is the absence there of the principle that helps motion, just as
the fish cannot move out of water there being nothing to help
its movement there. That principle which helps the movement
of ‘jiva and pudgala is dharmastikaya which is co-extensive with
loka. There can be an inference to this effect: There must be
gomething that measures or determines loka, because it is
measurable or knowable as knowledge exists for the knowable
object. Or jiva and pudgala are called loka, hence there must
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be some entity that determincs because it is determinable
(knowable), as there is the prastha measure for rice, etc.. Thab
which determines here is dharmastikaya. The existence of
dharma can be justified only if the existence of aloka is
recognised since akasa is the same everywhere. Hence it has to

accepted that the siddhas remain stationary at the summit of
the loka and do not go beyond (1853-55).

A further point to be considered in this context is: ‘sthiyate’-
sminniti sthanam’, that where one staysis place. Thus the word
‘sthana’ denotes a substratum: Siddhasya sthanai siddhasthanam—
siddhasthana is the place of the siddhas. If it is so, the siddhas
are likely to fall off, topple down from this place as Devadatta
falls down from his lofty position on a mountain or a tree,
or as fruit falls down. But this fear is unfounded. The genitive
in ‘siddhasya sthanam’ is in the sense of the subject, it means
‘the siddba stays’, siddha and sthana are identical; there is
no sthana other than it (1856).

Even if siddha and sthana are not identical, this sthana
is nothing other than akasa and that being eternal cannot be
destroyed and hence there is no likelihood of the emancipated
soul’s falling. Again, karman is the cause of such activities as
falling, etc. on the part of the soul; the soul has no karman
and so there is no possibility of its falling off. The upward
movement for one time-point is, as pointed oufb earlier, on account
of previous momentum. That movement cannot be repeated as
there is no cause for it. Moreover, its own effort, attraction,
repulsion (vikarsapa), ete. are the causes of falling, and there
is no possibility of these in the case of the emancipated soul
and hence there being no cause for falling, the siddha will not
fall off from its sthana (1857).

That because a thing is in a place it should fall is quite
inconclusive, is not an absolute rule. On the contrary there is
an inherent contradiction in the statement that a thing falls
from its place; for a thing can fall from what is not its place,
not from its place. If you want a thing to fall from its station
then the akasa etc. should be continually . falling from their
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eternal place. But this is not what we find. Hence ‘fall because
of location’ is definitely inconclusive (1838).

Someone may have a doubt that a siddha is emancipated
from the worldly existence, and siddhas have thus a beginning-
as far ag their emancipatad state of existence is concerned; hence
there must have been someonc who was the first to become
siddha. But this is not true; there is no such rule that whatever
has a beginning, is an effect, must have some one entity
which is the first of its kind. Day and night have a beginning;
but Time is infinite; so there is. nothing like ‘first night’ or
‘irst day’; all bodies have a beginning, yet there is no ‘first
body’. Similarly there is no one like the ‘first siddha’ (1859).

There is likely to be still another doubt. Souls have
continued to become siddha from time beginningless and the
abode of the siddbas (siddhi-ksetra) is finite in  dimension;
how possibly could this infinite number of siddhas be accom-
modated in this limited space ? There should be no difficulty
here since the souls are not corporeal. Every thing becomes the
object of the pure and peirfect knowledge and intuition (kevala-
jlana-darsana) of siddhas; that is to say, as an infinite number
of jhanas and darSanas can stay in one limited thing;
glances of thousands of spectators can be accomodated in one
dancing girl; so there should Dbe no difficulty in an infinite
number of incorporeal siddhas being accomodated in a place
of finite dimensions. Kven a number of corporeal things like
the light of a lamp and so on can stay in one small place,
then what to say of incorporeal things (1860).

Lord Mahavira explained in the beginning the concept of
bondage-emancipation by means of reasoning. Then he explained
it with the help of Vedic passages. Mandika had not understood
the meaning of such Vedic passages as ‘Na ha vai sasarirasya
priyapriyayor apahatir asti, asarirath va vasantam priyapriye
na spréatal’; and hence his doubt as regards bondage-
emancipation. But there is no ground for this doubt. It is
obvious that the embodied and the disembodied states refer to
bondage and emancipation. The embodied state means bondage
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of the nature of a series of bodies external or internal
(adhyatmika); and the disembodied state means emancipation
which is characterised by the removal of all kinds of body.
Likerwise Mandika took such staternents as ‘Sa ega viguno
vibhur na badhyate’ to mean that there is no bondage or
emancipation for a soul in worldly existence or in the
transmigratory condition. But such passages refer nobt to the
transmigratory soul bub to the emancipated soul which has no
bondage, ete.. Thus there is no mutual conflict in the Vedic
passages about bondage-emancipation (18G1-1862).

When Mandika’s doubt was thus dispelled by Lord Mahavira,
he became a monk along with his 850 pupils and followers
(1863).
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7. MAURYAPUTRA —REGARDING THE EXISTENCE
OF GODS

Hearing that Mandika and others had become monks,
Mauryaputra decided to approach Mahavira. Mahavira accosted
him by his name and gotra as Mauryaputra Kasyapa and
told him about his doubt as to the existence of gods on
account of there being Vedic statements in support of either
side. ‘Sa esa yajiayudhl yajamano’fijasd svarga-lokarn gacchati’
(The sacrificer with sacrifice as his weapon decidedly goes to
heaven), ‘Apama somam amrbtd abhiima aganma jyotir avidama
devan, ki ninam asman krnavad aratih kim u dhurtir amrta
marbyasya™ (We drank soma and became immortal; we approached
light and knew the gods. What possibly, oh Immortal One,
could the cnemy do to us; of what eflicacy is the cunning of
mortal men ? —RYV. 8.48-3) —such Vedic statements lead us to
recognise the existance of gods in heaven. On the other
hand, we find a statement like ‘Ko janati mayopaman girvanan
Indra-Yama-Varuna-Kuberadin® (Who knows the existence of gods
like Indra, Yamwa Varuna, Kubera who are Maya-like? ). But
the truth is that Mauryaputra did not know the true meaning
of these statements which Mahavira explained to him later on
to dispel hig doubt (1864-1860).

Mauryaputra’s argument to prove the non-existence of gods
is as follows: The denizens of hell undergo great torture and
are dependent on a number of factors, so it is understandable
that they cannot come to the earth. Hence we should recognise
their existence even relying on the words of others if we cannot
perceive them. But the gods are said to have the freedom to
go wherever they like and to have celestial powers and yet

*The text in the printed edition of Ganadharavada is
corrupt. The meaning given is according to the correct text,
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they never flit across our span of vision. Even then they are
referred to in Sruti and Smrti works. Hence the doubt as to
their existence (1867-8).

Mahavira tells Mauryaputra to entertain no such doubt,
for even if he set aside Sruti and Smrti works, he could apprehend
directly four kinds of gods — Bhavanapati, Vyantara, Jyotiska,
Vaimanika — who had come to attend the Samavasarana in
order to pay their homage to him (Mahavira) (1869).

There was no reason for Mauryaputra to doubt the existence
of the gods even carlicr for the jyotiska gods, sun, moon, etic.
can be perceived by him; and if he divectly perceives one group
of gods it is not reasonable to doubt the existence of the
different types of gods. Moreover no one doubts the existence of
a king who shows favour or disfavour to his subjects; the
gods too arc known to make some people prosperous and
to ruin othes and hence one cannot possibly have any doubt
as to their existence (1870).

It may be questioned that sun, moon, etc. are bubt abodes
and so it cannot be said that the jyotigka (stellar) gods arve
directly perceived, as these abodes like cities may be just
vacant, devoid of inhabitants. Tt is not s0; an abode is always seen
to be occupied by someone, as Devadatta and others live in
the abodes of Vasantapura, ete.. Sun, moon, etc. to be abodes
must have some inhabitants and these should be gods. Men
cannot live in these abodes which are distinet and different
from the abodes of men and ¢o which must have inhabitants
too of o distinct type, viz gods as distinet from men. Abodes
are, it is frue, not always occupied by inhabitants, they may be
at times vacant as are the abodes of men. DBut they are not
always unoccupied. Aboedes certainly have inhabitants in them
some time or the other—in the past, in the present or in the
future; so they are occupied by inhabitants and are not always
unoccupied. Ience gods can be looked upon as the denizens of
such abodes as moon, efe. if not now at least in the past or
in the future (1871).
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Another difficulty may be considered here. It may be argued
that sun, moon, etc. may not be abodes; the sun may be just
a ball of fire, the moon may be just pure water; and thus the
jyotiska viméanas (abodes) may be just balls made of shining
gems., But it is not so; they are decidedly vimanas, because
like the abodes of the vidyadharas they are made of gems and
move in the sky. Clouds and wind are not vimanas as they
are not made of gems (1872).

Sun, moon, etc. cannot also be illusory fabrics projected by
some magician. Even if they are such, we will have to recognise
the existence of gods who would be the magicians projecting
this illusion, for men could not have brought it about. But it
18 not proper to regard sun, moon, ete. as illusory, because like
cities like Pataliputra they are always found while a magical
illusion is not found to be permanent, it disappears after a
short time. So sun, moon, etc. are as real as Pataliputra and
other cities (1873).

Still another reason may be adduced to prove the existence
of gods. People who commit very great sins go to hell to
experience the fruit of their sinful actions and the existence
of denizens of hell is accordingly recognised. Similarly those
who perform highly virtuous actions must be recognised as
becoming gods to enjoy the fruits of their actions. It is true
that we see men and lower creatures whose condition is highly
miserable and as such they are experiencing the fruit of their
sinful actions, and at the same time there are men who are
very happy and so may be looked upon as enjoying the fruit of
their virtuous actions. Then why should one posit the existence
of denizens of hell and of gods whom we cannot see ? But there
is a difference. We never see anyone on this earth experiencing
unalloyed pain or unalloyed pleasure; there is always an adulte-
ration however small of pleasure or pain as the case may be.
Very happy persons suffer from some disease of the body or
on account of the pain resulting from old age, etc., while even
the very miserable have a tinge of pleasure in their lives at
some time, e. g. enjoyment of a cool breeve. Hence we have to
22
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admit the existencc of denizens of hell experiencing only pain
as the fruit of their highly sinful actions and of gods
experiencing only pleasure or happiness as the fruit of their
highly virtuous actions (1874).

But if the gods exist why do they not come to the mortal
world even when they are free to go wherever they like? As
a rule they do not come as they have transferred their affections
to celestial things, they are attached to the objects of
pleasure there, they have not completed all their duties there,
there is no special reason for them to come here as the work
~of mortals is not dependent on them. Moreover the world of
mortals 1s ugly and they would not be able to bear the foul
smell emitting from it. For these reasons jointly or severally
gods as a rule do not visit the mortal world (1875).

But it is not true to say that they never come. They come
on joyous occasions like the birth of a tirthankara, his initiation,
his atbaining omniscience, his nirvana. Some gods like Indra
come ingtantaneously out of a sense of devotion, other gods
follow him; still others come to dispel their doubts. There are
other reasons also for their coming, viz. attachment to a son,
friend, etc. of a previous life; appointment given to a friend,
ete. for giving enlightenment, by being attracted by the
severe austerity of great beings and ascetics; intention to harm
a foe of a previous life or to favour a f{friend, son ete.
of a previous life; solely for pleasure, to test good persons,
and so on (1876G-7).

The following inferences can prove the existence of the gods:
One must have faith in the existence of gods, because

(i) Reliable persons, who have the power to know their previous
existence, say that in a previous existence they were gods,

(ii)- there is direct perception of the gods in the case of some

© persons possessed of such attributes as austerity, etc;

(iii) some persons geb their work accomplished through the gods

by means of vidya (lore), mantra (prayer, incantation)
upayacana (entreaty), etc;
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(iv) the bodies of some persons are possessed by some unseen
spirib other than the soul, because abnormal activities are
observed;

(v) there must be the fruit of the great merit accumulated by
acts of austerity, charity, etc; and

(vi) because there is the nomenclature ‘deva’ (‘god’).

Moreover all the agamas are unanimous about the existence
of gods. Hence one should have no doubt whatsoever on this
point.

A few points may be clarified here.  How can it be said
that certain actions of the body of man are the result of the
influence of graha (possession) ? This is easy to understand; a
machine-man cannot walk, but if a man enters into it, the
machine starts moving; similarly the body may not be able to
perform a certain act and yet if it is seen doing it, it must be
so on account of the fact that it iy inspired by some unseen
spirit other than the soul; and thig spirit is some god. Persons
are thus seen performing extra-ordinary actions. As regards the
nomenclature ‘deva’ (god), it must have a meaning, for like ‘ghata’
it is a derivabtive, uncompounded word. Deva is derived from
‘div’, to shine. ‘Deva’ can mean ‘man’, it may be argued, e.g.
accomplished ganadharas and others and cakravartins (sovereigns)
and others possessed of prosperity who are called gods, and so
it is nob necessary to imagine the existence of gods who are
not seen. But it is should not be forgotten that gapadhara,
cakravartl, etc. are called ‘gods’ only figuratively. If, for
example, a real lion does not exist at all, a man cannot be
called a lion ‘figuratively’; so if the gods did not exist at all,
ganadharas, etc. would not be called gods figuratively. Hence
‘deva’ must mean ‘a god different from man’ (1878-81).

The Vedic statements do not seem to be conflicting if
they are correctly understood. If the gods do not exist, the
fruit of Agnihotra and such rites as is laid down in statements
like ‘Agnihotrath juhuyat svargakamah’ (one desirous of attaining
heaven should perform Agnihotra), the fruit of sacrifices and

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



172

of acts of charity as are well-known in the world would all
be in vain. Heaven is the fruit, but how could heaven be therd
if there were none to dwell in it! Sentences like “Sa esa
yajnayudhi...” establish the existence of the gods—as is a,oce'ptea’
by Mauryaputra too. And sentences like ‘ko janati mayopaman ..
do not maintain that the gods do not exist; they only
emphasise that even the gods are illusory and transient, much
more so other kinds of prosperity, etc.. If this be not so the
statements about the existence of gods, and the invocation, by
the mantras, of the gods would be meaningless. Statements
like “One attains victory over the heavenly kingdom of
Yama, Soma, Surya, Sura-guru (Yama-Soma-Surya-Suraguru-
svardjyani jayati) by kratus like uktha, sodadin, etc.” take for
granted the existence of the gods and so would be meaningless
if the gcds did not exist. Kratu is a sacrifice in which the
yipa (sacrificial post) is used, while a sacrifice in which the
yupa 1s nobt used and in which there are acts of charity, ete.
is called a yajia. There are invocations of Indra, ete. by the
words of Vedic mantras like ‘Indra agaccha medhatithe
mesavrsana’. All this would be meaningless if the gods did not
éxis’q.' Thus the existence of the gods has to be recognised on

the basis of th: scriptures as also on that of reasoning (1882-3).

When Mahavira free from old age and death thus dispelléd
the doubt of Mauryaputra, the latter became a monk along
with his 3£0 pupils (1884).
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8. AKAMPITA REGARDING THHE EXISTENCE
O DENIZENS OF HELT, (NARAKAS)

- Hearing that Mauryaputra and others had become monks,
Akampita decided to approach Lord Mahavira and pay bis
respects to bim. Mahavira accosted him by his name and gotra -
as Akampita Gautama, and told him straightaway that he had
a doubt in his mind as to the existence of hellish beings. On
account of Vedic statements like ‘Narako val esa jayate yah
sudrannam asnati’ (Tle, who partakes of the food of a sudra
is born a heilish being), be was led to have faith in the existence
of hellish beings; on the other hand there is a statement:
‘Na ha vai pretya narakah’ (Jivas do not become narakas
after death or there are no narakas in the other world)
which suggests that there are no hellish beings. Hence the
doubt of Akampita as to their existence. But the truth is that
- Akampita had not grasped the true meaning of these Vedic
statements which Mahavira proceeded to show later, after
arguing with him on the ground of reason (1885-87).

Akampita’s argument in favour of the non-existence of
narakas is as follows: Gods like moon, etec. are known by direct
perception; the existence of others can be demonstrated by
inference from the accomplishment of the fruit or desired end
by vidya (lore) mantra (prayer incantantion) upayacana
(entreaty, request, etc.). But we merely hear the word ‘naraka’;
the object denoted by it is not directly apprehended anywhere,
nor can its existence be demonstrated by inference. Therefore
the existence of ‘narakas’ who cannot be cognised by any
means of knowledge and so must be different from lower
beings, human beings and gods cannot reasonably be accepted.
But Akampita should bear in mind that though he
himself cannot directly apprehend these navakas, Lord
Mahavira on account of his omniscience can and so they

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



174

must be existent. Akampita should not obstinately urge that
his pratyaksa, direct perception alone is pratyaksa; the pratyaksa
of others also is pratyaksa. We find in the world that the
pratyaksa of reliable persons is given as much importance
and validity as one’s own pratyaksa. All do not have the direct
knowledge of lion, Sarabha,* hamsa (swan) and yet no one
regards them as not known or uncognised or uncognisable.
Akampita himself has not seen all places, times, villages,
towns, rivers, oceans and yet he recognises them as existent
and cognisable, and he also recognises the pratyaksa of others as
pratyaksa. Therefore, if narakas are, divectly cognised by Mahavira,
they should be recognised as directly knowable (1888-91).

Moreover, i it true to say that sensuous perception is the
only percepltion and that Mahavira’s perception being super-
sensuous cannob be accepted as such ? In fact it is only by courtesy
that sensuous perception is called perception. It is supersensuous
perception that is the only true perception as it does not depend
on extrancous help and pertains to the soul alone. Sensuous
perception is really indirect, but it is called direct perception
only figuratively inasmuch asg it does not have to depend on
the knowledge of an extraneous object, as inferential knowledge
of fire depends on the knowledge of an extraneous mark, viz.
smoke. But sensuous perception toois, as a matter of fact, not
direct, because as in inference we do not have the cognition of fire
directly but through smoke, so here also the aksa (perceiver)
i.e. atman does not have the knowledge of a thing directly
but through sense-organs which are other than the soul. Hence
what is called direct perception is really as much indirect as
‘inference. Super-sensuous perception is the only real perception.
Hence the narakas must be recognised as perceptible on the
basis of Lord Mahavira's pratyaksa (1892).

It should not be argued that even though in sensuous
pelceptlon the soul does not know the object directly, yet the

A mytholo(fl(,a,l creabure supposed to have eight legs and
to inhabit snowy tracts. Sarabha also means camel, young
one of an elephant, butterfly, locust, etc. '
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‘sense-organs are the cognisers and they cognise the object
directly and so perception by the organs is perception in the
primary sense of the term. It is not so; sense-organs cannot
be the cognisers of things, because being of the nature of
aggregate of matter, they are corporcal, or because they are
insentient and go on, like jar. Cognition produced by them
is not, therefore, direct perception. Sense-organs are merely the
. doors to cognition and soul is the agent of the cognition, the
cogniger, as Devadatta sees through the five windows even
though the windows themselves cannot see anything. The five
sense-organs are merely instruments and with their help the
soul cognises things (1893).

Sense-organs and soul cannot be regarded as identical,
because even when the sense-organs have stopped functioning,
there is memory of the object cognised through them; and a
person if he is absent-minded does not cognise a thing even when
the sense-organs are functioning. This shows that the cogniser
soul is distinet from the instruments, the scnse-organs, as a
person looking through five windows ig distinct from them
(1894).

One should not for a moment have a doubt that super-
sensuous cognition cannob give as much knowledge as sensuous
perception, since in the latter the soul gets help from the sense-
organs. In fact, the soul which gets no help whatsoever from
the sense-organs i.e. an omniscient soul perceives much more
than the soul functioning with the help of the sense-organs, or
to be exact, perceives everything. A person sitting within the
house and gazing through the five windows of the house sees a few
things; but if the man goes out he is not obstructed by anything
and he sees many more things. This is true of the soul also
which perceives unobstructed, without the help of the sense-
organs (1895).

Other reasons can be adduced to prove that scnse-perception
is not direct perception. A thing has infinite attributes, yet
one can cognise through the organ of sight, etc. only a
particular object with the attribute colour, etc. only. Hence
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sehseﬂperception is indirect like inference in which through
a mark of inference ¢ g. the attribute artificiality, one can only
demonstrate an object as characterised by only one attribute
viz. ‘non-eternality’. In sense-perception too through the ‘organ
of one attribute one can cstablish a thing as characterised - by
that attribute alone. Sense-perception does mnot give us a
full knowledge of its object (1890).

Inferential knowledge of fire throngh the knowledge of
smoke with the help of the remembrance of the relation cognised
earlier is indirect; so sensuous perception too is indirect as in
it the memory of convention grasped earlier is indispensable.
On sccount of familiarity, this memory of convention takes
place o immediately at times that one loses sight of it; still it is
indispensable; otherwise onc who has not the knowledge of the
convention, would not bave the knowledge ‘This is jar’ on
seeing a jar. But this is not what we find. One perceives a jar
as jar. Memory is thus as much indispensable to sense-perception
as it is to infercnce, and so both are indirect. That knowledge
alone is direct in which the soul does not require any help
from any instrument, e.g. visual intuition (avadhi), intuition
of mental modes (manah-paryaya) and pure and perfect knowledge
(kevala-jnana); but in sense-perception the soul requires the help
of the sensc-organs which are thus the instruments of the
perceiver (aksa), soul and hence sense-perception is indirect
like inference (1897).

It comes to this that leaving aside pure and perfect
knowledge (kevala-jiana), intuition of mental modes (manah-
paryaya) and visual intuition (avadhi) all other cognitions are but
inferential, indirect as have for their object a thing that is not
directly perceived. The above mentioned pratyaksa and also
inference establish the existence of hellish beings. Therefore they
exist. The pratyaksa is in this particular case the pure and
perfect knowledge of Mahavira’s The inference is as under:
There must be some enjoyers of the fruit of extremely sinful
actions, for that too is fruit of karma like the fruit of the low
and middling types of karman. Lower creatures and human
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beings are the enjoyers of the low and middling types of karman,
80 we must accept that it is the narakas who are the enjoyers
of the fruit of extremely sinful actions. We cannot regard those
Jower creatures and human beings as the enjoyers of the fruit
of extremely sinful actions, as we do not see that same climax
of misery amongst the lower creatures and human beings as
we see the climax of happiness amongst the gods. There is no
lower creature or human being who experiences only pain or
misery unalloyed with some happiness, for such a one also has
the pleasure however little of enjoying cool breeze or the shade
of a tree and so on; and we never see such a one experiencing
the well known extreme tortures of hell, e.g. piercing, cutting,
baking, burning, hurling on a. stone, ete.. So we must recognise
the existence of hellish beings (narakas) as distinct from lower
creabures and human beings. It has also been said:

Satatam anubaddham uktam dubkarh narakesu tivraparinamam;
tiryaksisna-bhaya-ksut-trdadi-duhkharm sukharn calpam.
sukhaduhkhe manujanaih manah-Sarirasraye bahuvikalpe;
sukham eva tu devanam alpamr dubkham tu manasibhavam,
(It is said that there is continually enduring pain of severe
consequences amongst the narakas. Among the lower creatures
there is the pain of heat, fear, hunger, thirst, etc. and little
happiness. There are mental and physical pleasures and pains
of many kinds amongst the mortals; but the gods have pleasure
alone and little of mental unhappiness) (1898-1900).

Akampita should recognise the existence of narakas relying
on Mahavira’s word, for he is omniscient and therefore his
word is authoritative like the word of other omniscient beings,
Jaimini and others —recognised as such by Akampita (1901).

There can be no doubt regarding Mahavira’s omniscience
since there is the absence in him of fear, likes, faults, infatuation,
ete. which actuate a person to utter lies and malicious words.
Mahavira’s words should be accepted as truthful and free from
malice like those of an arbiter who is in the know of facts. That
Mahavira is ommiscient can be seen from the fact that he has

23
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dispelled all the doubts and because there are no fear, likes,
~ dislikes, etc. in him an account of which a person becomes
ignorant or stupefied. There are no external signs of these and
hence Mahavira’s words are those of an omniscient being and
s0 authoritative (1902).*

As for the Vedic statement ‘Na ha vai pretya néarakah
santi’ which led Akampita to doubt the existence of narakas,
it does not mean that the narakas do not exist at all, but that
there are not in the other world such naraka beings as are
eternal like Meru, etc.; those who commit very great sin become
narakas after death; hence one should not commit such sgin
as would make one go to hell after death. The emphasis is on
the teaching that one should not commit sin and not on the
non-existence of hellish beings (1903).

When Akampita’s doubt was dispelled by Lord Mahavira,
free from old age and death, he became a monk along with
his 300 pupils and followers 1904.

*This Gatha has occurred earlier, Gatha 1578,
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9. ACALABHRATA REGARDING THE REALITY
OF PUNYA-PAPA (GOOD-EVIL)

Hearing that they had become monks, Acalabbrata decided
to approach Tiord Mahavira with the intention of paying his
respects to him. As he approached, Mahavira accosted him by
his name and gotra as Acalabbrata-Harita and told him that
he had a doubt as to the reality of merit (punya) and sin
(papa). There are Vedic statements like ‘Purusa evedam gni
sarvam’ which Acalabhrata interpreted as meaning that there
is nothing in the world except the Purusa; on the other hand
most people believe in punya and papa. Hence his doubt. But
the truth was that he did not understand the true meaning of
this Vedic statements (1905-7). '

Moreover a number of views were set forth by different
thinkers as to punya and papa and Acalabhrata, not belng able
to decide which was acceptable, was confounded:

(i) Punya alone exists, not papa.
(ii) Papa alone exists, there is nothing like punya,

(iii) There is only one thing of the nature of both ‘punya
and papa. As the mecaka-mani (a jewel) has a number of
different colours and yebt is one, similarly being one this thing
yields both pleasure and pain.

(iv) Pleasure - yielding punya and pain-giving papa are
different entities;

(v) There is nothing like karma or papa-punya; the mamfold
worldly existence just goes on by itself, by its own nature (1908)

The arguments in favour of these views, are respecmvely\
as follows:

* See Ganadharavada, 2
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(i) Punya alone can explain pleasure and pain, and so it
would be superfluous to recognise the reality of papa. As
punya goes on increasing there is increasc in pleasure and good
and when punya reaches its height it gives rise to the pleasure
of heaven. As it goes on declining, decreasing, pleasure also
decreases and pain increases and when the the least possible
punya is left it results in the pain of hell. But if punya is
completely destroyed, therc is moksa or emancipation. The case
is similar to that of wholesome food. The more one partakes of
it, the more healthy and strong one becomes, but by gradually
giving it up health starts disappearing and a person becomes
unhealthy; and when it is completely abandoned a person’ dies;
similarly when there is no punya, there is moksa or liberation
from this world. Thus papa does not figure at all as the causé
of pain and hence punya alone is real (1909). ]

(ii) Those who recognise the reality of papa. alone give
the analogy of unwholesome food. The more one partakes of it,
the more.prone to disease one becomes. So also as papa increases,
one suffers more and more pain, and when it reaches its climax
one experiences the greatest posible pain viz. that of hellish
beings. But as papa declines, there is decrease of pain and
gradual increase of pleasure or happiness-and when papa is at
its lowest ebb there is the pleasure of heaven, exactly as by
decreasing the quantity of unwholesome food there is more and
more of health and less of disease. When unwholesome food
is completely given up there is the gain of perfect health, so
when papa is completely eradicated one attains emancipation
or moksa. Papa alone can explain pleasure and pain; punya
~ is superfluous (1910).

(iii} Punya and papa are not distinct, but are one entity.
Different colours form one variegated colour-pattern; the
mecaka-mani with many -colours is but one; bearing the formsg
of man and lion, Narasimha is but one; so there is only
one entity which bears the names punya and papa. When the
proportion of papa goes up that same thing is called papa;
and when the punya-element increases, it is called punya (1911).
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(iv) Pleasure and pain which are effects do not occur
simultaneously, so they must have separate causes; these are
punya and papa which are therefore independent entities.

(v) There is nothing like papa or punysa; the manifold
worldly existence goes on by its own essential nature (svabhava).

Of these the fourth view alone recognising the independent
existence of punya and papa stands to reason; the others
are faulty and can be sublated by reasoning. Svabhava, to take
the view mentioned last, cannot explain the existence of pleasure
and pain in all their variety. What is this Svabhava? Is it a
thing or non-causality or attribute of a thing.* Svabhava cannot
be recognised as a thing because it is not apprehended like
sky-flower (1912-3).

Andt if its exisbence is recognised even when it is not
apprehended, then there should be no objection to recognising
the existence of karma of the form of punya-papa. Whatever
reason is pub forth to account for svabhava even though it is
not apprehended the same will be the reason for the existence
of karma (1914).

Or there is no harmin regarding svabhavaas but another name
for karman.] Moreover, svabhava being uniform in nature, cannot
give rise to the manifold effects like body, etc. which have a fixed
shape. The potter cannot make jars of a specific shape without
the help of his manifold apparatus; so the variety of pleasure-
pain cannot arise without manifold karma; svabhava, uniform
in character, cannot be regarded as their cause (1915).

Again, if this svabbavay is a thing is it corporeal or
incorporeal. If it be corporeal, 1t would differ only in name from

* Same as Gatha 1786. For the refutation of Svabhavavada,
see Gatha 1643 commentary.
~ t Same as Gatha 1787
tBame as 1788 ab.
- § The same questions have been raised in Gathas 1789-90
but answered differently. And we have the same discussion as
we have bere in the commentary on Gatha 1643.
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karman; svabhava would in essence be the same as karman. If
it be incorporeal, it could not, like akasa (ether), give rise
to any effect, much less produce body, cte. or pleasure-pain.
As the effects, body, etc. are corporeal, the cause svabhava
too must be corporeal, and if it be corporeal, it would be the
same as karma as explained above, only with a different name.

If svabhava is looked upon as non-causality® (—that is to
say, effects have no cause-), then ass’s horn should also be
produced as much as jar, etc.; but this is not what we find, since
ass’s horn has no cause; hence cvery effect must have a
cause and svabhava cannot be interpreted as non-causality
(1916-7).

If svabhava be an attribute of a thing, it would be a
transformasion of jiva and karman, called punya-papa. This
transformation can be established as the basis of the inference
of the effect from the cause and of the cause from the effect.
This is as follows: Acts of charity etc. and injury etc. are
causes, therefore they must have their effects and these effects
are nothing but the transformations of jiva and karman
in the form of punya and papa as the act of ploughing ete.
has rice, barley, wheat, etc. as its effect. It has been said :

“Samasu tulyam vigsamasu tulyain satigv asac capy asatisu sac ca;
phalamh kriyasv ity atha yannimittarn tad dehinam so’sti nu

ko'pi dharmah.
—'Like activities bear like fruit, and unlike activities too yield
like fruit; at times there is no fruit even when activities are
undertaken and at other times there is the fruit even without
activities. This shows that the fruit of activities does not depend
entirely on them; it must be dependent on some attribute of
embodied beings; karman is this attribute.’

Inference from effect is as follows: Body, ete. must have a
cause because they arve effecty, like jar, ete.. Karman is this cause
of body, etc.. This has been discussed at length in the conversation

© *This alternative has been differently answered in the
comm. on Gatha 1643 and in Gatha 1791.
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with Agnibhuti. It may be argued that we directly apprehend
parents etc. as the cause of body, etc. and so there is no need
to imagine the existence of invisible karma. But it is not so,
Children of the same parents are unlike one another; some may
be good to look at, while others may be ugly and it is on account of
this that karman as distinct from the visible causes, parents, ete.
‘has to be recognised. And this karman has again to be recognised
as of the form of punya and papa; for punya-karman can be
inferred as the cause of subha (good) body, ete. and papa-karman
as the cause of asubha (bad, inauspicious) body, ete.. Moreover
the cause in the form of good action gives rise to good karman
or punya and foul action as the cause gives rise to bad karman
or papa. Hence the two types of karman—papa and punya-are
different by their very nature. Tt has also been said:—

“Tha drstahetvasambhavikaryavisesat kulalayatna iva;
hetvantaram anumeyaih tat karma Subhasubharh kartuh’.

—“When a particular effect does not arise from visible causes,
another cause has to be inferred like the effort of the potter,
and that is the subha (good) or asubha (bad) karman”, Moreover,
Acalabhrata must reccgnise the existence of subha and asubha
karman relying on the words of Mahavira who is omniscient
{1918-20).

The two-fold classification of karma into punya and papa
can be established in o different way also. Pleasure and pain
are effects and they must have a befitting cause (agreeing with
their nature). Atoms arc the befitting cause of jar and threads
of cloth; similarly punya-karma is a befitting cause of pleasure
and papa-karma of pain, and the two shonld be regarded as
distinet (1921).

One may raise an objection here that if karman is the cause
of pleasure and pain and if it is in conformity with the effect,
then it too should be avapin ( without form ) and if it
has form, it is mnot a befitting cnuse, since pleasure and
pain are not corporeal, whereas karman would be corporeal

(1929),
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The answer to this is that cause and effect are mnot
in absolute agreement, nor also do they completely differ. If
they be regarded as absolutely agreeing with each other,
they would be identical and both would be of the nature of
cause or both of the nature of effect, but would not stand to
each other in the relation of cause-effect. If they be different
from each other in entirety, if the effect be regarded as a
real existent entity, the cause would not be one at all. Hence
the cause and the effect are neither in absolute conformity, nor
are they completely different. Hence the cause, karman need
not be formless, because its effect, pleasure-pain is such

(1923).

Of course it remainsg to be explained why the cause is
said to be one befitting the effect, when not only cause-effect
but everything in the world is both similar and dissimilar.
Even when everything in the world is both similar and
dissimilar to every other thing in the world, the effect is an
essential mode of the cause and hence 1t is required that the
cause should be befitting the effect; the things other than the effect
are alien modes, and hence the cause does not agree with
their nature. That is to say, while the cause is transformed into
the effect, it is not transformed into any other thing, and hence
it 1s said that the cause is in conformity with the effect; the cause
may be similar to other things in other ways but from this
particular paint of own and alien modes, the cause is nobt in
conformity with things other than its own effect. In the
present context, pleasure and pain are the essential modes of
their cause as follows: the conjunction of soul aud merit is the
cause of pleasure and the latter is its mode; and the conjunction
of soul and demerit is the cause of pain which is its mode. As
pleasure is said to be good, auspicious, etc. these very attributes
are applied to its cause—the material pupya also; and the
material papa is called bad, inauspicious, etc. because its effect
pain is said to be such. Hence it is from this particular point
of view that merit-demerit are said to be befitting causes of
pleasure-pain (1924).
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The corporeal blue object is the cause of the incorporeal
cognition illuminating or presenting it, so corporeal karman of
the form of merit-sin can be the cause of incorporeal pleasure-pain;
our experience tells us that corporeal food, garland, sandal-wood,
woman, and serpent, poison, thorn, etc. are the causes of pleasure
and pain, so is karman their cause. It may be argued that if
this is what Liord Mahavira’s view amounts to, then let these food
etc. which are directly perceived be the cause of pleasure-pain; it
is not necessary to posit the existence of karman which is not
seen. But it i3 not so. ven in the case of persons with the same
resources in respect of food, etc. there is seen to be a great
difference in the resulting pleasure and pain. The same food
confers health on one while it brings illhealth to another.
This difference in results must have some special cause; if
there were no cause it would be eternally existent like ether;
or eternally non-existent like ass’s horn. Karman is this cause
and it can be seen that it is highly necessary to posit its
existence, even though it may not be seen (1925-6).

Karman is regarded as corporeal though it is not seen,
because difference in results in the case of persons with the same
resources is caused by it and because it imparts strength to the
corporeal body, etc. as a jar does. The jar as an instrumental
cause imparts strength to body, etec. and is corporeal.* Or
karman is corporeal because its store is strengthened by corporeal
things like garland, sandal-wood, etec., just as the jar is streng-
thened, made firm by corporeal things like oil, etc.. Or karman
is corporeal, because its effects, body, etc. are corporeal, as
atoms are corporeal since their effects—jar, ctc.—are corporeal.
It can be urged here that if the effect should determine
for us the nature of the cause, then Lkarman as the cause
of the corporeal body, etec. should be corporeal and as the
cause of the incorporeal pleasure-pain should be incorporeal.

*This seems to mean that the body by itself cannot fetch
water, but if it is helped by a jar, which serves as an ingtrumental
cause, it attaing the strength or capability of bringing water,
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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

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



199

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

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



201

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 :

27

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



210

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
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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
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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
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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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(1671) Cf.

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

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



245

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

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



246

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

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



247

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
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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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the Tl manuscript, the abbreviation e of g% (objector) is
inserted. Similarly the abbreviation e of st=d is placed in the
beginning of the acarya’s statement in the &Te manuscript.
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Akampita 46ff, 173{f
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abhava) 70, 226
‘anuvada 234
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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
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akrti 232
atman 16, 17, 68, 111, 115, 160ff,
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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.
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Chance 13, 53, 91Iff
chandas (Veda) 83
Chandogya Up. 69
charity 13, 53, 9iff
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doubt 1, 2, 20, 21, 72, 90, 124it, 225

dream 22, 120ff, 238, 240
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ﬂf'fect; 25.
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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
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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

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



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

o - > ; i S AN A ¥ ey




	Main Title
	Publisher’s Note	3
	Preface	5
	Contents	7
	Introduction	1-73
	What is the Gandharavada	1
	Bhadrabahu	6
	Jinabhadra and His Visevasayakabhasya	7
	Maladhari Hemacandra	14
	Ganadharavada in the Visesavasyakabhasya	19
	Gandharas	22
	Style	32
	A Philosophical Essay on the Ganadharavada	35
	Reality of the soul	35
	Bondage and Emancipation of the Soul	47
	Doctrine of Karman	54
	Nature of Karma	57
	Annihiliation of Karma	59
	Classification of Karma	59
	Bandha, Sankrama, etc of Karma	60
	Lesya	65
	Gunasthanas	65
	Heaven, Hell	66
	Realism vs Idealism	69
	Soul in Different darsanas	71


	Corrigenda	75
	Gandharavada-Translation	1-65
	Gandharavada-Explanation	67
	Notes	225
	Gandharavada-Prakrit Text	267
	Index	305




