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PUBLISHER’S NOTE.

It is with a heavy heart, and a palsied pen that I have laboured
to write these few lines.

““ The Sacred Books of the Jainas’’ reminds me of the passing
away of my very dear friend Kumar Devendra Prasada Jaina,
who founded the above ‘‘ Series” and published in 1917, its first
volume, *‘ Dravya Samgraha’’, a monumental work on Jaina
Philosophy by Acharya Shri Nemichandra Siddhant Chakravarti,
translated and edited by Mr. Sarat Chandra Ghoshal, M. A, B. L.,
Saraswati, Kavya-Tirtha, Vidya Bhushan, Bharati, with a learned
Introduction covering 48 pages, and exhaustive commentaries. The
original text consists of 58 verses only, but their translation, and
commentaries cover 123 pages of Royal Size. Dear departed
PDevendra was a born publisher. The publication of the highest
authoritative works of Jaina Acharyas for the glory of Jainism
and for the benefit of Humanity was the one aim and ambition of
his life. for which he sacrificed his worldly prosperity, his College
career, and even his life.

With his boundless enthusiasm, single-minded devotion, and
gelfless exertions, he succeeded in securing the co-operation of
scholars of exceptionally high attainments, like Professor
A. Chakravarti of the Presidency College, Madras, and Mr. J. L.
Jaini, M. A., (Oxon.) Bar-at law, Judge, High Court, Indore.

Mr. J. L. Jaini, M. A., M. R. A. S., then Chief Justice of Indore,
translated and edited the Tattwarthadhigama Sutra, which he has
very appropriately called the Jaina Bible, and followed up by
under-taking the translation with commentaries of Gommatsara,
the Encyclopceedia of Jain Philosophy. This work was begun by
him in the Chaturmésa, the rainy season, of 1987, when Jaina
Dharma Bhushana Brahmachari Sital Prasadaji stayed with him,
and helped him. The printing was commenced in the rainy weather
of 1926, when Brahmachariji decided to stay at Ajitashram and
supervise the work.
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The whole text of this work, and of Part 1 of Karma Kanda had
been printed off in March 1927. The stock of feather-weight paper
which was being used for the work was completely exhausted
before the Index, etc. and title pages could be printed. The mills
also had no more such paper left in stock. An order was placed with
them to manufacture such paper afresh, and thus an unexpected
delay has been occasioned in the publication of Gommataséra.

This sudden breakdown was an cxtremely unfortunate
circumstance. The intense poignancy of this mishap was felt on
the sudden receipt of a wire from Indore announcing the death of
Mr. J. L. Jaini. Alas, this great master of Jaina Philosophy could
not live to sce the greatest monumental work of his life in the
shape of a bound volume. It saddens my heart so much, when the
discussions he had with me in May last, as to the manner and quality
of the binding come to my mind.

This is my first venture as a publisher; and the responsibility
has been forced upon me by the miserable deecree of [ate which
has taken away from us the Founder-Publisher of the Sacred Books
of the Jainas, and the incomparable author of two of the most
authentic, ancient, and standard works of Jaina Philosophy.

The defects, for which I am responsible, are too many to escape
notice. I have no justification to plead in self-defence. I confess my
short comings, and throw myself on the indulgence of the benevolent
readers of this volume.

The depth and vastness of the knowledge displayed here-in, and
the thorough and exhaustive analysis of the endless varieties of
mental vibrations is amazing and fascinating indeed.

Gommatsara will, I hope, be found tobe a real treat by the
scholar, the seeker after truth, the Jndni and the Dhydni, and
will, for the Right Believer, prove a practical guide to the path of
Liberation.

AJITASHRAM, LUCKNOW :

AJIT PRASADA,
November 80, 1927,



PREFACE.

My “‘Outlines of Jainism’’ was published by the Cambridge Uni-
versity Press for the Jaina Literature Society, London, in 1916, in
advance of a series designed to consist principally, but not exelu-
sively, of translations from authoritative texts. The aim was to
put the whole Jaina Canon in brief on one bookshelf. In pursuance
of this idea, which I brought back with me from Oxford and Lon-
don in 1910 and 1913, the Jaina sacred texts began to be translated.
My friend, the late Kumdir Devendra Prasida was in constant
consultation with me. With his most enthusiastic and inimitable
love for the work, he published some Jaina works and then started
the Sacred Books of the Jaina Scries, with the splendid First Vo-
lume of Dravya Sangraha, edited by Mr. S. C. Ghosal in 1916. My
Tattvartha Sttra followed as the Second Volume in 1920, The
learned Prof. A. Chakravarti gave us the Third Volume as Pan-
chasti Kdya at the end of the same year. Purushirtha Siddhyup4ya,
with translation and Commentaries was prepared by my learned
brother Pandit Ajit Prasada, of Ajitashram Lucknow; and the
Indian Press of Allahabad had printed about half the book when the
Kumar suddenly died.

On the 14th December 1920 Kumér Devendra Prasida wrote to
me, saying ‘‘Volume V be your Gommatasira.”” I take this as
a testamentary wish of a beloved soul and therefore publish this
translation as Volume Fifth of the Sacred Books of the Jainas.
Volume Fourth, Purush4rtha Siddyupéya is also in Press.
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This translation of Gommatasira Jivakdinda was made in the
rainy season of 1917 at Indore. In 1918, I fell most seriously ill with
influenza and double pneumonia, and only in 1919 it became possible
for the manuscript to begin to be published at the instance of the
late lamented KumAir Devendra Prasida of Arrih, in the Jaina
Gazette, Madras. After 79 gdthds had been published, it was
decided not to publish it in this periodical fashion, but to print it as
a book at once. On 17th April 1921, to the great loss of the cause of
publication of Jaina Literature, the young, energetic and talented
Kumaér died. The work of publication was postponed.

In 1922, T wanted to undertake to publish it myself but I found
that the late Kumar had mislaid or lost Gathis 79 to 250. My
health and many official duties forbade a re-translation of the
Gathas myself; therefore under my supervision, I had the work
done by kind and obliging friends. Jaina Dharma Bhtishana Brahma-
chéari Sital Prasdda did it in 1923 with the help of the brilliant
Scholar and Sanskrit Professor Hira Léll Jain, M.A., LL.B.,
of the Government College, Amrioti. The gap in the Ms. being
thus filled, it was once more complete. The Devendra Print-
ing Press at Madras was being started by Mr. C. S. Mallinith, the
enthusiastic Editor of the Jaina Gazette, and he wanted to publish
the Ms. My learned brother Professor A.Chakravarti, M. A.,
I. E. S. of the Presidency College, Madras, kindly undertook to
help Brahmachaériji if he went to Madras to supervise the publica-
tion. This was in 1924. I was ill again from June 1924 to February
1925. On my recovery I took up the question once more. But owing
to Antardya (obstructive) Karma, a serious attack of diabetic Coma
prostrated me on almost a death-bed from December 1925. On my
return home from Hospital in May 1926 I made up my mind to
publish this and my other unpublished Manuscripts, anyhow.

Brahmachdériji readily, promptly and almost eagerly came up
with his generous help of time and trouble. My learned and rever-
ed brother Pandit Ajit Prasida, M. A., LL. B., late Government
Pleader of Lucknow, agreed to collaborate. The famous Newal
Kishore Press, Lucknow undertook the publication. Thus being
equipped with men and munition for this warfare against deadly
ignorance and superstition, I bade Brahmachariji Godspeed to
Lucknow in July 1926.

When the book was in Press, Brahmachariji got the last G4-
this 79 to 250 also from Arrah in August 1926, after such trouble in
replacing them in 1922 !
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I have given this longish history of the delay in publication to
bring out a few points :

(1). All important Manuscripts must be kept most carefully.
The risk of loss by moths or in transit etc., must be avoided.

(2). If possible, more thanone copy of the Manuscript should
be typed, to guard against any irreplaceable loss of it.

(3). The Manuscript as soon as it is ready may be given even
to some Jaina periodical to be published. It is easier to reprint it
in book form later, when many mistakes can be avoided and correc-
tions made.

(4). True lovers of Jainism, learned men and rich men, should
co-operate and organise the public service of the community in
such a manner that the invaluable work of the preservation and
propagation of Jaina Sacred Books in all important languages may
be accelerated.

As to the great authority and veneration of Shri Gommatasira,
it is enough to say that if Tattvdrtha Stdtra is the Jaina Bible, the
Gommatasdra is a brief expansion of a part of that Bible, giving
the Path to Perfection or Liberation.

The Path is clear and conclusive. If followed, it leads to the
Goal, Liberation.

The Goal cannot be attained without following it.

The Soul-Classes, Quests and Stages, given in this book, may be
verified by anyone easily with the necessary time, trouble, inclina-
tion and sympathetic realisation of the Word of the Omniscient, any
day, in any condition of life, in any part of the World.

To follow the Path, it is not necessary to be born a Jaina or to
profess or embrace Jainism. Call yourself by whatever name you
like, live your life as you have lived it hitherto, but if it is in accord
with Jainism, if it conforms to the type and measure of faith,
knowledge and conduct leading to the Goal, the soul may be sure
that he or sheis a Liberable being and on the Path to Truth, and
Freedom from the miseries and limitations of embodied exis-
tence.

You build yourself. The Soul is the sole architect of its life
and condition, here and hereafter. As such, believers in Jainism
and those who come to consider and weigh Jainism in their search
after Truth will find this translation a valuable guide.
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The mistakes in the matter and manner of the book are
proofs of my incapacity to grasp and reflect even one distant broken
ray of the great Sun of Omniscience, from which direct descent is
rightly claimed by the book and its contents. In all humility, I beg
to be pardoned for this; and the indulgent learned, I am sure, will
forgive an ignorant and humble admirer of theirs for his inevitable
shortcomings. Indeed all my Jaina writings are really a poorly-
equipped student’s First Notes. I am not a Samskrit or Prakrit
Scholar. Then my excursions into Jainism have been few and
occasional. But they have been always most honest, concentrated
and with a soul eager and fully devoted to know the Truth of
Jainism.

My aim has been not to justify or defend or even to explain
Jainism; but simply to record its whole tradition in its entire
purity.

In conclusion, I must thank Jaina Dharma Bhishana Brahmai :
ch4ri Sital Prasida and Pandit Ajit Prasiada, M. A., LL.B. for
their unrepayable obligation upon me, in seeing the book through
the Press at the cost of so much time and trouble.

INDORE.
Divavrl-( VIRA-NIRVANA Day),

Vira Samvat 2453, November 1926. J. L. JAINL



INTRODUCTION.

The Name and Origin of the Book
Gommatasira.

The probable rcasons for the name Gommatasira having been
assigned to this authoritative work on Jain Philosophy may be sum-
med up as below.

In the Karma Kadnda Gatha 965, the author says that this trea-
tise is based on the discourses of Shri Vardhamaéna, the 24th and
the last Jain Tirthankara of the present era in Bharata Kshetra,
and the teachings are also well established by the rules of logic,
Praména and Naya. The author has called Shri Vardhaméina or
Mahéavira by the name of Gommatadeva.

The word Gommata is probably derived from *‘ go’’ speech, and
““mata’’ or ‘‘matha’’ abode, meaning ‘‘the Abode of Speech,”” the
Lord from whom flows the letterless voice, the wonderful musie,
Divya-Dhvani. Sira means the essence, the condensed purport. The
word Gommatasara would thus mean the ‘‘ Essence of the Dis-
courses of Lord Mahdavira’.

Again, we learn from the Samskrit commentary, that the trea-
tise is a compilation of the answers given by the author Shri Nemi
Chandra Siddhédnta Chakravarti, to the questions put to him by Raja
Chimunda Réiya, asking him to enumerate the sub-classes of body-
making Karma, and to explain their existence, bondage, non-bon-
dage, and cessation of bondage, with regard to the spiritual stages of
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gouls in various conditions of life from the fine completely undevelop-
able vegetable bodied soul, to the fully developed rational five-
sensed beings. The answers are based on the ancient manusecripts,
Dhavala, Jaya Dhavala and Mah4 Dhavala, still preserved in needle
pricked characters on palm-leaves in the Jain temple at Mddbidri,
South Canara, India. The major part of Gommatasira is based on
Dhavala, which was composed by Achirya Bhitabali about 7th cen-
tury after Lord Mah4vira.

Chimund Rdya was also called R4j4 Gommata most probably
on account of his great devotion to Shri Gommata Deva or Lord
Mahivira. As a complement to the Great questioner, the compila-
tion has been called Gommatasédra after his name.

Chimunda Raya.

Chimunda Ré4ya was a brave general and a great minister of
the Jain King R4ja. Ré4jamalla who reigned from 974 to 984 A. C.
(after Christ), and belonged to the Ganga dynasty.”

The ancestors of this Jaina dynasty ruled at Ayodhya, and were
descended from the ancient Ikshwiku family, founded by Rishabha-
deva, the first Tirthankara. Once’it so happened, that Vijaya Mahi
Devi, wife of R4ja Bharata, a descendant of the family, while preg-
nant, went to take a bath in the Ganges. A son was born to her there,
and was on account of this circumstance, named Ganga Datta. He
became a renowned King and the Dynasty was called Ganga-Vansha
after his name. In this dynasty Mahdrdija Vishnu Gopa flourished
at Ahichchatriapore (near Barecily, U. P.) He had two sons from his
wife Prithvi-mati, named Bhigadatta and Shri Datta. Bhiga Datta
went to the,Kalinga country(near Orrissa),ruled there and established
the Kalinga Ganga dynasty. Shri Datta continued to rule at Ahi-
chchatra. R4jia Padma Nébha was a descendent of his. He had two
sons named Riama and Lakshman. In consequence of some dispute
with R4ja Mahip4l of Ujjain (Malva), he had to leave Ahich-
chatra for Deccan with his sons, whose names he changed to Didiga
and Médhava. They went to Perur in District Codappa in the
Madras Presidency and offered respects to the learned and spiritually
advanced Achirya Sinha Nandi, who bestowed spiritual blessings
onthem. They established their power near Mysore in the second
century after Christ. The 21st King in descent from Madhava who
commenced to rule in 103 A.C. was R4ja Malla II.

Chimunda R4iya belonged to the clan of Brahma Khsatriya. He
won many battles and received many titles, like Samara-Dhurandhara

* Mysore by Rice Vol. 1.
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‘““the leader in battle,” Vira Méirtanda, ‘‘the sun among the brave,”
Rana Réja Sinha, “‘a great Lion in battle,”” Vairi Kula Kdla Danda
“The sceptre of death for the hosts of enemies,”” Bhuja Mairtanda
“The sun among the powerful-armed.”’ Samara Parshurama, ‘‘Para-
shurama in battle,”” Satya Yudhisthira, ‘Yudhisthira in speaking
truth.”” He was great scholar also. He wrote a commentary* on Gom-
matasira, in the Canarese language in presence of the author Shri
Nemi Chandra Siddhdnta Chakravarti. Healso composed Chimunda
Réya Puréna in Canarese and Chéritra sira, a treatise on the prac-
tices of ascetics in Samskrit.

Appreciative mention of R4j4 Chdmunda R4ya has been made by
the author in Karma Kénda Githd 966 to 972. Raja Chimunda Riya
took vows of a layman from the Great Saint Ajitasena, who was a
disciple of the order of Achirya Aryascna, as stated in Gatha 734
of Jiva Kdnda. R4ja Chimunda Réya constructed a beautiful Jaina.
Temple now called Chdmunda Rdy4 Basti at Chandragiri in front of
Vindhyagiri at Shravana Belgula, district Husan, Mysore, containing
a beautiful image of Shri Nemi N4th to whom our author has offered
obeisance on several occasions in Gommautaséra.

He constructed in 983 A. C. the great and wonderful image of
Shri Bahubali, called Gommata Swami, Gommateshvara, ‘““the
Lord of Gommata’’ after his name.

Béhubali was one of the sons of the first Tirthankara Risha-
bha Deva and ruled at Podndpore. He had a contest with his eldest
brother Bharata and defeated him. DBut he felt so distressed on this
account that he renounced all temporal power and adopted an ascetic
life. He practised the severest austerities. He stood unmoved for
a whole year, in the standing posture, in meditation, so deep
and concentrated that creepers spread and entwined themselves
round his legs and arms. He was the first who obtained omniscience
in this Avasarpini cycle in Bharata Kshetra cven before Lord Risha-
bha. His unsurpassed severe austerities have been very often ex-
tolled in Jaina Shdstras. The wonderful image at Vindhyagiri
represents this exemplary attitude of meditation.

The grandeur of the Image, as also its screne-looking and
peace-inspiring presence, are well-known to all Jainas and non-
Jainas who have had the good fortune of visiting it. When I visited
the sacred place in 1910, I met some English men and women
missionaries, who out of respect for the Holy Image took off their
shoes and visited it in their bare feet. They also held the opinion

*Keshava Varni has based his Commentary on Gommatasara on this work.
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which I have given above. The Image is about 57 feet high and
still every limb and minor limb thereof is in exquisite proportion.
It is impossible to convey its glory and artistic excellence by words.
Any one who has the chance of seeing it personally will easily agree
with the hitherto general opinion.

This gives an answer to some critics also who call the Jainas
Idolatrous. The Jainas do not worship the stone, silver, gold or
diamond of which the Images are made. They worship the qualities
of Total Renunciation of the World, the Acquisition of undisturb-
able Harmony with the Infinite, and the Identity of the Liberated
Soul with Peace everlasting, which these Images represent.

Also to quote Shakespeare with traduction:

““ Ah me! how sweetis Jinaitself possessed,
When but Jina’s shadows are so rich in joy!”’
(Romeo and Juliet),

Where I substitute ‘“Jina”’ for “Love”’. It is clear how ir-
resistible and experientially axiomatic must have been the Peace
and Guidance given by the Arhats and Omniscients, when their
mere Images are so potant of Grace, peace and inspiration.

So much for the origin of the name Gommatasira.

A noticeable feature about Gommatasira is that the Author has
always followed the earliest known beacon-lights of Jainism, after
Lord Mahavira’s Moksha. The most known of these lights is
Bhadrabdhu(the 5th shruta-Kevali, 162 A.V., after Vardhaména). He
was the preceptor of the Mauryan Emperor Chandragupta, who
became a saint and was called Prabhd Chandra and who renounced
the body at Kata vapra Hill, Chandragiri, Shravanabelgula, justin
front of the feet of the great Bahubali.

Shri Nemi Chandra also follows the tradition of Shri Kunda-
Kundécharya, who flourished in the first century B. C., V. S. 49 (vide
Introduction to Panchdstikdya S.B.J. Vol. III). As an authority
on the learned Jain scriptures, he is next to Shri Gautama Gan-
adhara, the chief of all saints, who directly received the Discours;s
of Lord Mahavira, delivered from his unquivering lips in letterless
voice and who expounded the principles of the Jaina religion. Shri
Kunda-Kundéchdrya has composed among others, the wonderful
works on Jaina Metaphysics called Samayasdra, Niyamasira, Pan-
chastikdya Samayasdra and Pravachana Sira. He also followed
the tradition of Umé4 Swami, who occupied the pontifical seat, after
Shri Kunda Kund4-charya, and gave to the world the Jain Bible,
Tatvértha Satra.
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The Author.

The age and the date, etc., of the author Shri Nemichandra 8id-
dhinta Chakravarti need not be repeated here, as they are dealt
with at length by the learned Professor S. C. Ghosal, M. A., LL. B.,
in the first volume of the Sacred Books of the Jainas, entitled
Dravya Samgraha. He flourished about 1000 A. D.

Siddhianta Chakravarti.

The saintly author is called the Siddhanta Chakravarti, or the
Emperor of Jaina Scriptures.

According to Jaina Geography, a Karma Bhimi (or region where
human beings depend for their livelihood upon work, such as agricul-
ture, etec.,) has ¢ix parts: One Arya Khanda or the parl peopled by
noble, religious and meritorious good people, and 5 Mlechchha Khan-
das, peopled by the rest of the inhabitants of the Karma Bhimi.
The extreme Northern and Southern Countries, Airdvata and Bha-
rata respectively and 32 countries of Videcha in the middle of Jamba
Dvipa are such Karma Bhiimis. A Chakravarti is the king of the
Capital of Arya Khanda of Bharata or Airdvata. He advances, and
conquers all his neighbours, and by his prowess and piety brings all
the 5 Mlechchha Khandas also under him and becomes the sole
Emperor of all the six parts of Bharata Kshetra.

Similarly the Jaina scriptures are only an infinite expressed
part of the inexpressible all-grasping omniscience, which compre-
hends all the attributes and all modifications of all substancesin all
ages, past, present and future, from beginningless time to endless
Eternity. A very small account of these Scripturesis given in
Jiva Kdnda Géthas 348, etec., seqq.

Sri Nemichandra was the Siddhdnta Chakravarti, because he
had conquered all the realms of the known knowledge of the Sacred
Books. He was called the Emperor because he had like a Chakra-
varti conquering the six parts of Bharata mastered the famous
authoritative works Dhavala, ete., composed by Bhiitabali and Push-
padanta, the disciples of Arahatbali some 7 century after Lord Ma-
hédvira which consists of 6 parts called ‘‘Jiva Sthéna,” ‘“Kshudraka
Bandha,” ‘‘Bandha Swédmi,” ‘‘Vedandkhanda,’”’ ‘“Vargani-Khanda
and ‘““M.adbandha.” G4th4 397 of Karma Kanda may be quoted here.

WE TFW T TRT JFES Qgd WEET |

qT AEARY AT GFAT QifgT avd 1 389 1

Just as a Chakravarti monarch conquers six parts of the country
by his Chakra weapon, so I have mastered the six parts of Dhavala,
etc., by my weapon of intellect,
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His title is justified by his well-known books, Dravya Sam-
graha translated as volume I of the Sacred Books of the Jainas,
“Gommatasdra, Jiva Kédnda and Karma Kénda, Labdhisira,
Kshapandsdra and the wonderful Trilokasdra, a book on Jaina
Cosmology, without a study of which it is impossible to understand
Jainism in its minute details and classifications or its artistic and
perfect solidarity.

His werks deal mainly with Karndnuyoga, one of the four
Vedas or Anuyogas of the Jaina Siddhénta, called Prathaménuyoga,
Karndnuyoga, Charanénuyega, and Dravydnuyoga.

The Four Anuyogas.

1. Prathaménuyoga, History, the Part dealing with the ages
and lives of the Great Personages of the World, specially with those
of the 63 Great Persons (Shaldké-Purushas), . e., the 24 Tirthan-
karas, the 12 Chakravartis, the 9 Nirdyanas, 9 Prati-Ndrdyanas and
the 9 Balabhadras.

2. Karndnuyoga, Cosmology, the Part dealing with Space,
the Universe, the Non-Universe, the Three worlds, their description,
dimensions and denizens and different calculations as regards spiri-
tual stages and seul-quests.

3. Charandnuyoga, Ritual, the part dealing with rules of
conduct for laymen and for ascetics.

Of these the former are detailed in the eleven Pratimés or
stages of restraint and renunciation of householders ; the latter are

the stricter and harder rules of greater and fuller restraint and
renunciation for ascetics.

4. Dravydnuyoga, Philosophy, the part dealing with the sub-
stances. Primarily the substances are two: Soul and Non-soul.
But they are enumerated six, as because the non-soul obviously
consists of five independent and distinctly individual substances,
Matter, Time, Space and the Media of Motion and Rest. Thus,
there are six substances: Soul (Jiva), Matter (Pudgala), Time
(K4la), Space (Akdsha), Motion (Dharma), and Rest (Adharma).

Matter is of many kinds. But the most mighty kind is Karmic
matter, which the mundane soul wears and which is the self-wound
motor to keep the soul moving in ¢ Samséra.”

This connection of Soul and the Non-Soul matter necessitates a
consideration of the inflow of Karma into soul, the bondage of soul
by Karma, the stoppage of the inflow, the shedding of the bondage,
and perfect freedom of the soul from Karma. These 7 are called
the Tattvas or principles of Jainism. They are soul (Jiva), Non-Soul
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(Ajiva), Asrava (Inflow), Bandha (Bondage), samvara (stoppage),
Nirjara (Shedding), and Moksha (Liberation).

Omnisecience.

There is another way of glancing at the subject. As the six
Khandas of one Karma BhGimi, huge as they are (the mere width
of our Bharata Kshetra is about 21 lacs of miles with a length of
about 5 crores and 81 lacs of miles), are nothing compared with
Space or the universe, even so the works and knowledge of Sri
Nemichandra, tremendous though they are, are really nothing in
comparison with the whole knowledge, possessed by the Kevali
Jina, the Omniscient Conqueror of Karmas.

Yet Shri Gommatasira Jiva Kanda is a good introduction to the
Great Tattva, Soul (Jiva). ‘“‘Know Thyself”’, has been the precept
and practice of all serious searchers after the truth about Soul.
Jainism is an uncompromising apotheosis of knowledge. And in a
way in Jainism even Omniscience also is experiential, almost empi-
rical. The Soul in Omniscient over flow (Kevala Samudgh4ta)
touches the universe.

This Omniscience again is a negation of Noetics. There is no
Science or progression in Omniscience. It is just the seeing of the
Whole Truth. Itisa full and direct manifestation of the Soul.
Knowledge is the essence of soul. There is no soul without know-
ledge. There is no knowledge or knowability without soul. Non-
omniscience is merely a result of the soul being obscured by the
conation-obscuring, and knowledge-obscuring (Darshandvarniya
and Jndndvarniya) Karmas. These being destroyed, Omniscience,
the real Natural characteristic of the Soul manifests itself.

There are infinite souls. Each one has infinite attributes and
modifications in Space and Time. It is not easy to classify and
analyse and describe them. Less than an Omniscient cannot do.
it. Lessthan an Omniscient can follow it only by faith and frag-
mentarily. Our puny measures of Logic, Science and popular
Philosophy are as capable of measuring Omniscience, as our yards
and inches are of measuring Space.

There are two ways known tous of having a very rough and
remote Idea of Omniscience. One is by considering the extent of
early Jaina Sacred Literature which is mostly lost to-day; and the
other and even a better one is by considering the Jaina theory of
numbers. Both subjects are of high value, and immense use, and it
is best to consider them here.
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Early Jaina Sacred Literature.

The knowledge of Shruti, Shruta.Jndna, may be of things
which are contained in the Angas (Limbs or sacred books of the
Jainas) or of things outside the Angas. There are 64 simple letters
of the alphabet. Of these 33 are consonants, 27 vowels, and 4 auxi-
liary (which help in the formation of compound letters). The total
number of possible combinations of these 64 simple letters into com-
pounds of 2, 3, 4, or more up to 64 letters is:

2+—1==1,84,46,74,40,73,70,95,51,615.

These are the letters (simple and compound) of Shruta in its
entirety. This number being divided by 16,348,307,888, which is
the number of letters in a central foot (madhyama-pada) of the
Paramdgama, (Sacred Jaina Litcrature), gives us the number of
padas of the Angas as 11, 283, 58, 005. The remainder 80,108,175,
gives us the letters of that part of Shruta which is not contained
in the Angas. This part is divided into 14 Prakirnakas.

I.—The Twelve Angas.
The Angas are twelve, as follows: —

1. The Achidra-anga comprises a full exposition of the rules of
conduct for ascetics. It contains 18,000 Madhyama Padas.

2. The Sttrakrita-anga comprises a detailed exposition of
knowledge, humility, ete., of religious rites and difference between
the rites of one’s own religion and those of the other one-sided
views. It contains 36,000 Madhyama Padas.

8. The Sthédna-anga comprises an exposition of one or more
sthédnas, or numerical points of view in considering Jiva (Soul),Pud-
gala (Matter) and other Dravyas. While the Jiva-dravya, or soul,
is from the point of view of consciousness one and the same every-
where; from the point of view of being liberated (siddha) or mun-
dane (samsirin) it is of two kinds. Similarly, the samsérin, or
mundane Jiva, that is, the soul not yet perfectly freed from the
bondage of karmas, which keep it moving in the cycle of existences
is of three kinds, one sensed, immobile (sthdvara), not full-sensed
(vikalendriya), and in possession of all the organs of the senses,
full-sensed (sakalendriya). The liberated souls too, are of many
kinds from the point of view of place, time, ete. This anga cons
tains 42,000 M. padas.

4. The Samaviya-anga gives an account of the similarities

that arise from the point of view of Dravya (elements of the uni-
verse), Kshetra (place), Kdla (time), Bhdva (character). From the
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point of view of dravya, Dharma and Adharma are alike (that is,
both are constituent elements of the universe). From the point of
view of place, the breadth of human region and of the first (indraka-
bils or) central hole of the first hell and the first (indrakaviména)
central Car, or abode of the first heaven and of the abode of
siddhas are alike. From the point of view of time, the Utsarpini
and Avasarpini, the ascending and descending arcs or eras are
alike. From the point of view of bhéva, right-belief and right-
knowledge are the same. This Anga has 164,000 M. padas.

5. The Vyikhy4-prajnapti, or Bhagavati, or Vivdhaprajnapti-
anga, gives an account of the 60,000 questions which the chief disciples
put to the Omniscient Lord, the Tirthankara, with the answers.
It has 228,000 M. Padas.

6. The Jndtridharma-kathé-anga is also called Dharma-Kath4-
anga. It gives an exposition in detail of the nature, etc., of the nine
padérthas, Jiva, etc., as well as the answers to questions which the
Ganadharas put to the Lord. It has 556,000 M. Padas.

7. The Updasakddhyayana-anga gives details of the eleven
stages of a householder’s life; the vows of chastity, ete., and other
rules of conduct for the householder, as well as aphorisms, and
lectures on the same. It has 1,170,000 M. Padas. _

8. The Antakrid-dasa-anga gives an account in detail of the
ten ascetics who, in the period of each of the twenty-four Tirthan-
karas, undergo very strict sulferings in asceticism and finally set
themselves free from the bondage of karma. It has 2,328,000
M. Padas.

9. The Anuttaropapidaka-dasa-anga gives an account of the
ten great ascetics who, in the period of each Tirthankara, practise
asceticism of a very high type and in virtue of that take birth in
the five Anuttaraviménas, or heavens, such as Vijaya, etc. It has
9,244,000 M. Padas.

10. The Prashna-vydkarana-anga gives instructions as to how to
reply to questions relating to past and future time, gain and loss,
happiness and misery, life and death, good and evil, etc. It also
furnishes an account of the four kinds of narration, viz., Akshepani
(substantiation), Vikshepani (refutation), Samvedani (devotion),
Nirvedani (renunciation). It has 9,316,000 M. Padas.

11. The Vipska-sitra-anga contains an exposition of the
bondage, operation, and existence of Karmas, and of their intensity
or mildness from the point of view of dravya, kshetra, kdla and
bhiva. It has 18,400,000 M. Padas.
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12. The Drishti-pravdda-anga has 1, 086,856,005 M. Padas. It
is divided into five parts; five Parikarmas, Siitra, Prathaménuyoga,
fourteen Pirva-gatds, and five Chdlikds. These five parts will be
considered one by one.

A.—Five Parikarmas.

The Chandra-prajnapti Parikarma contains accounts of the
motion, period, satellites of the moon; the variations of lunar days
and months; and the celestial influence of the moon; its eclipses,
ete. This has 3,605,000 M. Padas.

2. The Sdrya-prajnapti, deals with the greatness, influences,
satellites, etc., of the sun. It has 503,000 M. Padas.

3. The JambG-Dvipa-prajnapti contains an account of Jamb-
dvipa with its Meru Mount, mountain ranges, lakes, rivers, ete. It
has 325,000 M. Padas.

4. The Dvipa-prajnapti contains an account of all the continentg
and oceans and the residences of the Bhavana-Visi (Residential),
Vyantara (Peripatetic), Jyotisha (stellar) kinds celestials, and the
sites of Jaina temples. It has 5,236,000 M. Padas.

5. The Vyadkhyd-prajnapti contains a numerical account of
Jiva, Ajiva, etc., the nine padarthas. It has 8,436,000 M. Padas.

BQ . Sﬁtr’a

This contains an account of 363 false creeds, or heretic faiths.
Some of their doctrines are viewed in their application to the soul,
Some say : Soul cannot be bound by Karmas. Others say: it doeg
nothing; has no attributes; does not bear the fruit of action; is self-
manifesting or self-evident; can be manifested only by non-self; is
real, is unreal, etc., one-sided views of soul. These views are
refuted and the true description of soul given. This text has
8,800,000 M. Padas.

C.—Prathaménuyoga.

This contains an account of the 63 Great personages, 24
Tirthankaras, 12 Chakra-vartins, 9 Ndrdyanas, 9 Pratindriyanag,
and 9 Bala-bhadras. This has 5,000 M. Padas.

D.—Fourteen Plrvagatis.

1. The Utp4da-pirva contains an exposition of the nature
of Jiva (soul), Pudgala (matter), K4la (time), etc., from the point of
view of their rise, decay and continuity in different places and
at different times. It has 10,000,000 M. Padas.
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2. The Agrdyaniya-plirva contains an account of the seven
tattvas, nine padédrthas, six dravyas, and different right and wrong
stand points, of view. It has 9,600,000 M. Padas.

3. The Viryidnuvdda-plirva gives us account of the powers of
the soul, of the non-soul, of both, of place, of time, of nature or
character (bhdva-virya), of austerity (tapo-virya), and of the powers
of the Narendras, Chakra-dharas, Bala-devas, etc. It has 7,000,000
M. Padas.

4. The Astinasti-pravdda-pirva gives an account of Jiva and
other dravyas, as they may be considered to be existent or non-
existent from the point of view of place, time, nature, etc. Account
is also given of the Sapta-bhangi, or seven ways of considering
things, and their use in taking a comprehensive view of things. It
has 6,000,000 M. Padas.

5. The Jnana-pravdda-plGrva contains a detailed account,
analysis, and subject-matter of the mati, shruta, avadhi, manah-
paryaya, and kevala-jnana and of ku-mati, ku-sruta, and ku-avadhi
jnana, . e., of the five kinds of right, and three kinds of wrong
knowledge. It has 9,999,999 M. Padas.

6. The Satya-pravdda-plrva deals with silence and speech,
with the twelve kinds of speech, kinds of speakers, and with many
kinds of false speeches and ten kinds of true speeches. It has
10,000,006 M. padas.

7. The Atma-pravidda pirva deals with the soul as the doer of
and enjoyer from the nischaya (real) and vyavahédra (practical)
point of view. From the Vyavahira point of view, Jiva has four
or ten vitalities prdnas; and from the Nishchaya point of view
or ultimate reality only one, namely, consciousness; and is such
as has been, is, and will be imbued with pridna. From the practical
point of view it does good or bad deeds; from the real standpoint
it has pure modifications in its own nature. From practical point of
view it is said to speak falsely or truly ; from the real standpoint
it has no speech. It is called pranin, because the prinas are
found in it both internally and externally, from both points of
view. From the real point of view it enjoys its own true bliss,
but from a practical standpoint it enjoys the fruits of its Karmas
good or bad. From a practical point, it absorbs the material Karmas
and is material ; in reality it is immaterial. From both points of
view it exists at all times and knows all the things of the past,
present and future. From a practical view-point it pervades the
body, but in reality it has innumerable spatial units of universe,
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equal in dimensions to Lokdk4sha, By knowledge it may be saic
to pervade all space and is therefore called Vishnu. Althougt
from practical view-point it is mundane, yet in reality it isitself
1. e.,identical with its own knowledge and conation and therefore is
called Svayam-bhi, self-existent. Although it is corporea!, because
it has audarika (physical), and other bodies ; yet in reality it is in:
corporeal. From practical point of view it is called man (ménava)
because of its present incarnation in a human body ; but in realit;
it should be called manava because of its possession of the faculty
of knowing. And many other things concerning the soul are giver
in this pirva. It has 260,000,000 M. Padas.

8. The Karma-pravdda gives the various conditions, such as
bandha (bondage), satti (existence or presence), udaya (mature ap.
pearance or operation), udirand (pre-mature operation), utkarshan:
(prolongation), apakarshana (diminution or retardation), samkra
mana (transformation),upashama(subsidence),nidhatti and nishkédn:
chita (forms of existence), ete., of the ecight kinds of Karmas from
the points of view of primary (prakriti), secondary (uttara prakriti
and tertiary nature (uttarottara-prakriti). It also deals with the
various conditions of minds and also such actions as iryd-patha, ete,
It has 18,000,000 M. Pudas.

9, The Pratydkhydna-pirva deals with the things which shoul¢
be renounced by man for all time, or for a fixed period of time ir
accordance with the condition of his body, strength, etec., from the
points of view of ndma (namc), sthdpand (representation), dravys
(substance), kshetra (place), kdla (time), and bhdva (condition):
also with fasts, with the five samitis (carefulness) and the three
guptis (restraints and also with the renunciation of absolutely bad
things. It has 8,400,000 M. Padas.

10. The Vidydnuvédda-pirva contains the 700 minor sciences,
and the 500 kinds of higher learning. It gives the nature of the
learning, the qualities requisite to attain it, the ways of pursuing it,
its formula, instruments, and diagrams, and the advantages that
accrue to one who has mastered it. It also deals with the eight
kinds of knowledge. It has 11,000,000 M. Padas.

11. The Kalyéna-vdda piirva gives an account of the grand
celebration of the great points (kalydnaka) in the lives of Tirthan-
karas, Chakra-dharas, Vdsudevas, etc., and of the Sixteen causes,
and austerities that lead to a soul becoming a Tirthankara, or that
make it deserving of the high positions in life; and also an account
of the influence of the motions of the planets, sun, moon, and
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Nakshatras (constellations), and that of their eclipses and of the
auguries. It has 260.000,000 M. padas.

12. The Prdna-vdda-pirva contains an account of eight kinds
of medical science, of removal of pains caused by spirits and ghosts,
by means of chanted formulze, or offering made under certain con-
ditions, of antidotes to venoms of serpents, etc., and of how to
ascertain the auspiciousness of occasions by examining the respira-
tion of men ; of the ten currents of vitality in man’s body; and
of things which are agreeable or disagreeable to these currents in
various forms of existence (such as that of men, animals, etc.) It
has 130,000,000 M. padas.

13. The Kriyd-vishila-plrva treats of music, prosody, figures
of speech ; of the 72 arts ; of the technical arts; of dexiterity ; of
64 arts of women ; of their 84 rites, such as pregnancy, etc., of 108
rites, such as right-belief, right-knowledge etc., and of 25 rites, such
as bowing to the gods, etc., etc., and also of necessary and
occasional rites. It has 90,000,000 M. padas.

14 The Triloka-bindu-sdra-pirva gives an account of the
three worlds, the 26 parikarmas (preparatory rites), 8 vyavahdras

(kinds of occupation), 4 bijaganitas (4 branches of mathematics,
algebra, ete.,) and the way of attaining moksha and theglory and
happiness of having attained it. It has 125,000,000 M. padas.

E. The five Chiilikis,

1. The Jalagatd-Chilikd gives the methods of staying water, of
walking through water, of stopping fire, of passing through fire,
of eating fire, by means of incantations or offerings. It has
20,989,200 M. padas.

2. The Sthalagati-chtlik4 gives an account of the methods of
incantations and offerings, by which to go to Meru mountain and
other countries, to travel swiftly, ete. It has 20,989,200 M. padas.

3. The MA4yigatd-chilik4 contains the incantations and offer=
ings for performing miracles and tricks of sleights of hand. It has
20,989,200 M. padas.

4. The Ripagaté-chilika contains the methods of transformation
into the shape of a lion, elephant, horse, ox, deer, etc., by means of
incantations, offerings, and austerities, etc. It also contains an ac-
count of the processes of artificial transformation in the vegetable
world, as well as that of combination or alteration of the metals
and elements under chemical processes. It has 20,989,200 M padas.

5. The Akéshagaté-chiilik4d deals with the incantations, offer-
ings, and austerities, by which man is enabled to travel in space,
ete. It has 20,989,200 M. padas.
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The Anga Secriptures and their 1,12,83,58,005 Madhyama padas

are tabulated as below.

The Anga Scriptures.

1. Achira-anga e
2, Sutra-krita-anga ...
3. Sthana-aga
4, Samvaya-anga
6. Vyakhya-prajuapti ...
6. Jnatri-dharma-Kathwanga
7. Upasaka adbyayana-anga
8. Anta-kiida-dasa-anga
9. Anuttara-utpadaka-dasa-anga
10. Prasna- Vyuakarana-anga
11. Vipaka=sutra-anga ...
12. Drishti-pravada-anga
6 Partkarmas.
1 Chandra-prajnapti
2. Surya-prajnajti
3. Jambu-dvipa-prajnapti
4. Dvipa-pajnapti
5. Vyakhya-prajnapti

Total

Sutra s
Prathamanuyoga ...

14, Purvagata,
1. Utpada-purva ...
2. Agrayaniya-purva
3, Virvanuvada-purva
4, Astinasti-pravada.purva
. Jnana.-pravada-purva
. Satya-pravada-purva
. Atma-pravada-purva
Karma-pravada-purva
. Pratyakhyana-puiva
10. Vidyanuvada-purva
11. Kalyana vada-purva
12. Prana-vada-purva
13. Kriya-visala purva
14, Triloka-bindusara purva

CoIL,

Total

&. Chulikas,
1. Jala-gata Chulika
9. Sthalngata-Chulika
3. Mayagata-Chulika
4. Rupagata-Chulika
5. Akusagata-Chulika

Total

3,605,000
503,000
325,000

5,236,000

8,436,000

18,105,000

8,800,000

5,000

1,8105,000
8,800,000
5,000

10,000,000
9,600,000
70.000,00
6,000,000
9,999,999

10,000,006

260,000,000
18,000,000
8,400,000
11,000,000
260,000,000
130,000,000

90,000,000
125,000,000

955,000,005

955.000,005

20,989,200
20,989,200
20,989,200
20,989,200
20,989,200

104,946,000

104,946,000

18,000
36,000
42,000
164,000
928,000
556,000
1,170,000
2,328,000
9,214,000
9,316,000
18,100,000
1,086,856,005

1,086,856,005

1,128,368,005
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II—The Anga-Bihya Shruta, or Seriptures other
than the Twelve Angas.

This contains 80, 108, 175 letters divided into fourteen Prakir-

nakas.
1. The S4méyika-Prakirnaka contains an account of the six

kinds of Samdyika: ndma (name), Sthdpani (representation),
drvaya (substance), kshetra (place), kdla (time) and bhdva (nature
or condition).

2. TheSamstava-Prakirnaka gives an account of the five stages
in the lives of Tirthankaras, their thirty-four powers, eight Priti-
héryas (miracles), most refined body, Samavaﬁarana (Divine Hall of
Audience), and preaching of dharma or religfous doctrine.

3. The Vandand-prikirnaka deals with'the temples and other
places of worship.

4. The Pratikramana-prakirnaka nges an account of those
methods that are necessary for the removal of those defects that
are related to the day, to the night, to the fortnight, to the four
months, and to the year; relating to the -irydpatha, (careful walk-
ing), and those defects which arise in the perfect condition of the
death of a pious man.

5. The Vinaya-prakirnaka gives an account of five kinds of
vinaya (humility and becoming modesty of behaviour), relating to
belief, knowledge, conduct, austerity, and behaviour.

6. The Kriti-Karma-Prakirnaka, gives detailed accounts of the.
modes of the worship, etc., of the Jinas (Tirthankars); and of the
significance of obcisance and reverence paid to Arhats, Siddhas,
Achéryas, Upddhydyas, Sddhus, Jainism, images of Jaina Tirthan-
karas, the word of Jainas, and the Jaina temples by making three
bows to them and by going round them three times, from their
right to left, by making twelve obeisances and by bending the head
in the four directions.

7. The Dasa-vaikialika-prakirnaka contains rules of conduct
and of purity of food for the ascestics.

8. The Uttarddhyayana-prakirnaka gives details and effects of
four kinds of disturbances and twenty-two kinds of troubles or
sufferings (parishaha) that an ascetic may have to undergo.

9. The Kalpa-vyavahdra-prakirnaka gives the right practices
of the ascetics and also details of purificatory methods on lapses
from right practices.

10. The Kalpakalpa-Prakirnaka considers the things, places, or
thoughts that may be allowable for use by a monk, from the points

of view of substance, place, time and nature.
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11. The Méhékalpa-sanjnaka-Prakirnaka gives an account of
the rules of ascetic practices(Yoga)in the three ages (past), present,
and future) that are suitable to Jina-kalpin (independent) monks,
with reference to body, etc., and in accordance with the substance,
place, time, and nature or condition and also an account of the
rules of conduct of Sthavira kalpin monks (members of orders),
relating to initiation, teaching, maintaining ascetics, self purifica-
tion, and sal lekhand (pious death) and high forms of worship per-
formed in sacred places.

12. The pundarika-prakirnaka gives details of charity, wor-
ship, austerity, belief, self-control, ete., that lead the soul to incar-
nation in one of the four classes of celestials; also an account of the
birthplaces of the celestials.

13. The Mahéa-pundarika-prakirnaka gives details of the
causes, austerity, etc. that lead to a soul being reborn as Indra,
Pratindra, ete.

14. The Nishidikd-prakirnaka gives many methods of purify-
ing oneself from the faults arising from carelessness.

The Jaina Theory of Numbers.

The other way of gaining some slight and distant idea of Om-
niscience is to consider the Jaina Theory of Numbers.

Brief Statement of 21 kinds of numbers.

Namecs of the numbers. | Their Algebraical expressions., Remarks.

—_—

I. SAMKHYATA.(=S. )

1. Jaghanya S. JJA=2 wlA=2

2. Madhyama S. +|B=3, 4 &ec., |B=3,4, 5 to
upto C-1. D-2.

3. Utkrishta S. .|C =(D-1) «.|C=D-1

II. ASAMKHYATA (= A).

4. Jaghanya Paritd A. |D=(Seebelow)D=(Seebelow)
5. Madhyama Paritd A..E=D + 1 to [E=D + 1 to
F-1. DD,
6. Utkrista Paritd A...|[F=G-1 ..|F = DD,
7. Jaghanya Yukté A....|G = DD .jG=DP ...E. G. number
of instants in
an Avali or

wink.
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Names of the numbers. |Their Algebraical expressions., Remarks.
8. Madhyama Yuktd A, H=DP +1to| H-D®+ 1td Number of
I-1. 2D spatial units
D-2, in Loka
which can be
2D the possible
9. Utkrista Yuktd A...| I=J-1 «.| I=D-1 subject mat-
2 2D ter of visual
10. Jaghanya Asamkhyé- J=G J=D knowl ed g e
ta A. (Avadhi Jné
2 2D na) of the
11. Madhyama Asamkh-{ K=G“ + 1 to] K=D“"+ 1t0 highest kind.
yita A, L-1. M-2.
12. Utkrista Asamkhyé- [,=M-1 ! L=M-1
ta A.
IIT. ANANTA (=A).
13. Jaghanya Paritd Ad. M=(See be | M=(See be-
. low). low).
14. Madhyama Paritd A.l N=M + 1 to M
0-1. N=M +1toM-2
M
15. Utkrista Paritd A ...| 0 =P-1 0 =M-1
M
16. Jaghanya Yuktd A... | po MM P=M +|E.g. number of
souls incap-
able of li-
beration.
M 2M
17. Madhyama Yuktd Al Q=P + 1 to | Q=M-+1toM-2
R 1.
» 2M
18. Utkrista Yuktd A. | R=8-1 Re= M-1
19. Jaghanya Ananta A. g. p2 | 9= M2ZM
2M
20. Madhyama Ananta A.| T=8 + 1 to | TeM+1toU-1l Number of
U-1- Siddhas.
21. Utkrista Ananta A U=Perfect U=Perfect Avibhiga pra-
knowledge.  knowledge., tichchhedaof
Kevala jné-
na.
All Minimums are:—A,D,G,J, M, P,S. = 2, D, D?, DZD’
M, MM, MM
So, really there are only 2 unknowns, <. e., D and M.
Jaghanya =s Minimum. Parita == Prelimenary. Samkhyata == Numerable,
Madhyama = Medium. Yukta = Advanced. Asamkhyata = I[nnumerable,
Utkrishta = Maximum, Ananta == Infinite, Ananta = Inflnite.
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The third column-of the brief statement of 21 kinds of numbers
shows that really there are two unknown :—D. and M. Let us see
what they are.

D.or Jaghanya Paritd Asaméihyata.

To find D. 1. e., Jaghanya Parit4 Asamkhy4ta.
Let there be four pits each of 1lac Yojanas in diameter, and

1000 Yojanas deep and called : Anavasthi o (dV)

Shaldka w (Br)

Pratishaldka v (YY)

Mahéshaldka .- (X)

Fill d! with round rape-seeds; overfill it from its mouth surface
A

in a regular conical form, the apex of which is one rape seed; asr [

The number of seeds in the pit is 197912092999 45 fios
630006000C00000000 (31 z%r;)es)
000000000000000 :

The number in the cone above 179920084545163 6 ’
636363636363¢363 | 46 figs-
636363636363636,, | (16 thirty sixes).

The total seeds are 1997112938 451316363636363636363 | 46
636363636363636 *, f figs.
Say Z

For this filling of d!, drop one seed in B!

Then take up the seeds from b', and drop one seed on each of
the continents and Oceans beginning with Jambadvipa. Where the
last seed is dropped, it would be an Ocean, (disregard the 4/11
seed, which will not be in the Cone). Now dig a pit of the diameter
of this Ocean, of the same depth, 4. e., 1000 Yojanas, Call it g2 -
and fill it in with rape seeds like a toppirg Cone, as d! was filled in:
Then drop another rape seed in B! for the filling of d: .

Then take up the seeds from d* and drop one each on the
Continents and Oceans beginning with the Continent next to the
Ocean where the last seed from d' was dropped, whereever in
a continent or Ocean the last seed of d* is dropped, take the
diameter of that as the diameter of the next pit d* which is also 1000
Yojanas deep. Fillitup conicallyliked' andd*. For the filling of g ,
drop a third rape seed into B! .

Repeat till B! is filled in the usual top Conical form. The
number of seeds in B! is=Z; and much larger in each of the pits
d' tod successively, because their diameters are much larger at
each step.
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For the filling of B! drop a seed in V! . Repeat the same process
of dropping one seed on each Continent and Ocean, beginning from
the one next to where the last seed from the last Z pit was dropped.
The next pit L? 41 will be 1000 Yojanas deep and with a
diameter of the Continent or Ocean where the last seed from the
L z pit was dropped. Go on till there are Z* pits of the L class
with ever-increasing diameter. When the last pit 7.e., Lz2is
exhausted, drop one seed in Y!.

Now Y'!is also conically filled. Then drop the first seed in X.
Repeat till X is also filled. Then the number of L pits will be Z3 .
The number of seeds in the last of these Z* pits is the number D or
Jaghanya Parita Asamkhyata. In other words, D-==no of rape-seeds
in the (Z') th pit, where Z is=46 figures, ante and where each
Continent and Oceaninthe width of itsring is double of its immediate
predecessor, and never more than only one seed is dropped on each.
In other words still. To find D. <. e., Jaghanya Paritd-Asamkhyita.
Take a pit of the diameter of Jambiddvipa <. e., of 1 lac Yojanas
and of 1000 Yojanas depth. Fill it with round rape seeds; over fill it
from its mouth surface in a regular conical form, the apex of which

is one rape seed; as IA|

The number of seeds in the pit is .. 45 fig.
" ” " ” in the cone .o

above is w46 fig.

The total seeds are w46 fig.

Say Z.

Now there are innumerable Continents & Oceans in the Middle
World (Madhya Loka). Each Continent is surrounded by a ring of
an Ocean, which in its turn is ringed round by a Continent. Also
the width of the ring of each Continent & Ocean is double the
width of thering of its immediately preceding Ocean and Continent.

Now we take the Z seed out of our first pit, and drop one seed,
on each of the Continents and Oceans beginning with Jambt Dvipa.
Where the last seed is dropped, it would be an Ocean. Now dig a
pit of the diameter of this Ocean. Fill it with rape-seeds in the
form of a topping Cone as before.

Take the seeds out of it and proceed to drop one each beginning

from the Continent next to the Ocean which gave us the Diameter
of this 2nd pit. Then wherever you drop the last seed of this 2nd
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pit, take the diameter of that Continent or Ocean for a fresh pit,
which is to be filled conically as before and the seeds from which
are also to be disposed of as before.

Go on doing this for Z° times; The number of seeds in the last
%. e. (Z3) th pit is=D.
The imaginary dropping of rape-seeds on the Continents and
Oceans serves the purpose of showing.
(1) the tremendous extent of the area of the Middle
World ;

(2) the real character of the Jaina Mathematical ideal of
an innumerable number, which although innumerable
is still not infinite; and

(3) the tremendous, soul-staggering extent of Omniscience.

To find G =Jaghanya Yuktd Asamkhydta. Take D and virlana
it, or spread it into its units; <. e., write down as many ones ag
there are unitsin D. On the top of each one, placea D (called
Deya). Multiply all together. The product is DP. This is equal
to G. This is the number of instants (samayac) in an Avali or
wink.

In other words G=DP.

M or Jaghanya Pariti-Ananta.
Now we come to the other great unknown M.
To find M—=Jaghanya Paritd Ananta.

Take Jaghanya Asamkhy4ta, Asamkhydta,J.,which is=G? —=D? D

Treat it to the third degree of Shaldkd-Virlana-Deya, as below.
In Shaldké-Virlana-Deya, there are always three dispositions
of the number treated. The first is called Shaldkd. The number is
kept in this and is reduced by one at each completion of process in
the next two dispositions. The second disposition is called Virlana.
In this one is placed in as many places as there are units in the
number. The third disposition is Deya. It is the number which is
given to be placed on the top of every unit in the Virlana. The
first Deya is always the number itself.

Let us treat 3 by this method. We place 3 as Shaldkid. We
place 3 ones under Virlana ; and the Deya is 3.

In the Virlana on the top of each 1 we place3. We multiply
all these threes and get 3x3x3=27. This is the next Deya, Now
we reduce the Shaldké by one So at the second step we have 2 ag
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Shaldk4; 27 ones as Virlana; and 27 as Deya. The next Deya
would be 277. Now we reduce the Shaldka by another one. So at
the third step we have 1 as as Shaldk4 ; 27 ones as Virlana, and 274
as Deya. The next Deya or the result of

27 27
Virlana is { [(27)27 ] } Now we can reduce the Shaldki by

one more. .
27 27
The process is complete. The result is { [(27)27 ] }

Let us express it symbolically thus: 277, which means that
27 is to be written four times, once as a base, then as a power of
that base, then as a power of that power and so on.

If we take the last result, .e. 27|17/, and treat it by the Shaldk4
method as we treated the three above, it would be a two-fold treat-
ment, Thus : take 27,7 and treat it as Shaldk4, virlana, Deya. Vir-
lana 271+ and place on the top of each unit of the Virlana process the
number27/7),multiply all these27"itogether and now reduce one out of
the Shaldk4 number 27.7j. The product of this multiplication should
be considered as the next Virlana and Deva. Virlana this virlana
into separate units and place on the top of each unit, the Deya thus
obtained. Multiply together all these Deya Then reduce one more
from our Shaldka 27|71/, Consider the product of this second multi-
plication to be the next virlana and Deya ; Virlana it as before and
place on the top of each virlana unit this product and multiply all
these Deya together and thenagain subtract one from our Shal4k4
27 71; proceed serially in the same way considering the ever and ever
increasing new and new product of each multiplication as virlana
and Deya; and go on virlaning and multiplying together the new
ever-increasing product of the multiplication at each step reducing
one at a time from 2771, until the whole Shaldké 27/7| is totally ex-
hausted ; thus we reach the end of the two-fold treatment. The
result of this second treatment also being treated in the Shaldk4
way will give us the third degree Shaldk4 treatment of 3 4. e., the
huge product of the multiplication at the end of the second Shaldk4
treatment should be treated and considered as the new and fresh
Shaldk4 virlana and Deya ; and it should be exhausted exactly as
above by successive virlana and Deya, placing Deya on each unit
and then multiplying all Deya together and then reducing one from
this Shaldkd on each multiplication of all the Deya. This is
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technically called Shaldk4-Traya-Nisthdpana. The result of treating
J like this isa kind of K. To this result add the following six :—
1. The innumerable spatial units of the substance of motion
(Dharma Dravya).
2. The innumerable spatial units of the substance of Rest
(Adharma Dravya).
3. Theinnumerable spatial units of one soul(ek Jiva Dravya).
4. The innumerable spatial units of the Universe-Space
(Lok4k4sha).
5. Innumerable X innumerable spatial units of the Universe,
i.e. the number of non-host individual souls (Apratisthit:
Pratyeka).
6. Innumerable x innumerable spatial units, ¢.e. the number
of host individual souls (Sapratisthita Pratyeka).

Take the total of these 7 and treat it to Shaldkd-Traya-nistha-
pana as above. The result is again a kind of K. To this add the
following four :—

1. Instants of one Kalpa or a cycle of Avasarpini and Utsar-
pini (the instants of 20 crore x crore sdgaras of years).

2. Innumerable x innumerable spatial units of the Universe,
t.e. the number of thought-activities of the soul which determine
the duration of bondage of Karmas (Sthiti-bandha Adhyavasdys
Sthédna).

3. Innumerable x innumerable spatial units of the Universe, %.e.
the number of degrees of passion which determine the intensity, o1
the mild or strong fruition, of bondage of Karmas (Anubhiga-
bandha-Adhyavasdya Sthdna).

4. Innumerable x innumerable spatial units of the Universe, i.e.
the number of the units of soul’s vibratory activities (Avibhéga
pratichchheda of Yoga).

Take the total of these five and treat it to Shal4k4 Traya-
Nisthdpana as above. The result is equal to M.

To find Ue Utkrista Ananta-Ananta.

Take S. Treat it to Shaldki-Traya-Nisth4pana. The result is
akind of T. To this add the following six :—

1. Infinite part of all souls, ¢.e., the number of liberated
souls (Siddhas).

2. Infinite x above, <. e.the number of common or group-
souled vegetable (s4dhdrana vanaspati nigoda) souls (z.e.
all the mundane souls, except the earth, water, fire, air,
and individual or one-souled vegetable, and mobile souls).
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8. Infinitex above, 4.6. the number of all vegetable souls
(Vanaspati).

4. Infinite x all souls, 7.e.the number of atoms of matter
(Pudgala).

5. Infinite x infinite matter-atoms, <. e., number of instants
in Practical Time (Vyavahira Kéla).

6. Infinitexinfinite instants in Practical Time, 7. e.; the
number of spatial units inthe non-universe space (Aloké-
kasha).

Take the total of these seven and treat it to shaldk4-Traya-
Nishthdpana. The result is a kind of T. To this add the infinite X
the infinite which is the number of units (Avibhdga Pratichchheda)
of the individuality attribute (Aguru-laghu-guna) in the substances
of Motion and Rest (Dharma and Adharma Dravya).

Take the total of these two, and treat it to Shaldk4-Traya-Nish-
thdpana. The result is a kind of T.

Subtract this from the number of units (Avibhdga Pratich-
chheda) of perfect knowledge (Kevala Jndna); and then add it to
the remainder.

Thus the number of units of perfect knowledge is U.

This last subtraction and addition of the same is to show that
even this last kind of T, soul-straining though it is, is nothing com-
pared with U, Omniscience, which is the goal and glory of Jainism,
being the highest and the most Ideal condition of the Purest pos-
gible soul.

Note that the expression *‘ innumerable x innumerable,” and
‘“infinite x infinite ’’ is employed above, because the innumerables
and the infinites are not the same. By this time it will be clear
that there are a huge number of these innumerables and infinites
in the Middle kinds, included in E. H. K. and in N. Q. and T.

(See Triloka Séra G4thés 9 to 52).
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The contents of Gommatasira.

This book is really a very brief and hasty glance at the Grea
Theme, a feeble human effort to give a rough idea of the soul-as
tounding extent of Divine Ominscience. It confines itself to a shor
account of Spritual Stages and Soul-quests which are the well:
known Jaina ways of the considering the soul.

Jiva Kédnda is only the first Part of the great work Gommata.
sdra; the second Part being the Karma Kdnda. The two Parts
together are a brief expansion and explanation of the beautifu
little Dravya Samgraha, by the same author. Jivamajivam Davvan
(SraAsd ged), the Jiving and the non-living substances are the
opening words of (Dravya Samgraha). Gommatasdra simply
deals with these two mighty categories with the living soul in the
Jiva K4dnda, and with the non-living Karmic matter in the Karm:
Kénda.

Dravya Samgraha is the merest enumeration of the topics
of Jainism with their main divisions and sub-divisions. It consists
68 Gathds and 5 Parts.

Part I. Substances. The Mundane Soul. Géthéds 1 to 14.
,, IL. The Non-soul ; Matter; Motion;
Rest ; Space; and Time. ,, 15to 27,
,, II1. The 7 principles and 9 Categories. ., 28 to 38.
,, IV. The way to Liberation. ,, 389 to 46.
,, V. Concentration. 47 to 58.
Karma Kénda consists of 972 G4thés, divided 1nto 10 parts.
Part. Géthas.
1 Nature of Karmic matter. 1-86.
1I Bondage, operation and existence of Karmas 87-357.
III Various stages of existence 858-397.
1V Sub-chapter on the above three 398-450.
V Chapter on different places 451-784.
V1 Causes of Inflow 785-810.
VII Sub-Chapter on thought-activites 811-895,
vIiizr o, ,» s 3special thoughts 896-912.
IX Method of distributing Karmas as per dura-
tion 913-964.

X History of writing of book 965-972.
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and 2 Appendices, as detailed in the table of the contents.

Jiva Kénda consists of 734 G&thés and 22 Parts or 20 Chapters

Table of contents.

Commeucing on pages.

Chapter.

I
1I
111
Iv

VI
VII
VIII
IX

X1
XII
XIII
XIV
XV
XVI
XVII
XVIII
XIX

XXI

XXII

Appendix

» II

I

Spiritual stages e e
Soul-classes

Developableness

Vitality

Animate feelings

Soul-Qnests: Conditions of existence ...

Senses oo

Embodiments... o

Vibration

Sex-inclination s s
Passions e
Knowledge ... v "
Contiol o e

Conation . o
Thought-point... reo

Capacity of liberation
Right belief ... e
Rationality
Assimilative ..,
Conscious-Attention "
Inter-relation between spiritual stages
and soul-quests res

Further distinction

Gathas,

1.69 1
70.117 51
118.128 83
129-133 90
134-139 93
140-163 96
164-180 106
181-215 113
216-270 131
271-281 157
282-298 161
299-464 175
465-481 238
482-488 245
489.556 247
557-560 280
561-659 283
660 663 322
664-671 323
672-676 326
677.706 327

706-734 338-317

The topics in the 20 Chapters are introduced in G4thé 2.

Its translation is:—(14) spiritual stages (Guna-Sthéna); (14)
Soul-classes (Jiva Samésa) ; (6 kinds of) capacity to develope (Pary-
épti) ; (10) Vitalities (prdna); (4 kinds of) Animate of feelings or
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Impulse (Sanjné) : and (14) Soul-quests (M4rgan4); also (12 kinds
of) Conscious Attentiveness (Upayoga); respectively have been
described (in) 20 chapters.

NOTE: ~In the 20 chapters, the 14 soul-quests alone form 14
chapters, the others take one chapter each. GA&th4 4 tells us how
Soul-classes, Developableness, Vitalities, Rationality and Attention
are included in the 14 Quests, and therefore the chief considerations
in treating of the soul are,

14 Spiritual stages, the degree to which the mundanesoul has
advanced in its freedom from wrong-belief, vowless-
ness, negligence, passions and vibratory activity; and

14 Soul-quests, the conditions, eircumstances, and equip-
ments which help us to identify the soul when we are
seeking to mark it in the infinity of mundane exis-
tences.

These 2 are also interconnected. The stages classify the soul
briefly; the quests take them up in greater detail (See G4th4 3).

The stages are named in Géthés, 9-10;

fa=gt waw faeEr siEEaeEdr 7 397G 7 )
37T a9 280 ATT AQTZ AT T & 1)
TAHT QAT AATHRITARQT HAWT T |

93T SHTEATEr FAY @G T WiEgsar || 2o ||

The English translation is:—

Delusion (Mithyatvd); Downfall (Sdsddana); mixed (Mishra),
and vowless right belief (Avirata Samyaktva), Partial-vow (Desha-
Virata); imperfect vow (Pramatta-Virata), the other, perfect vow
(Apramatta-Virata), New thought activity (Aptirva Karana), Ad-
vanced thought-activity (Anivritti Karana), slightest Delusion
(Stikshma Siampardya), Subsided-delusion (Upashdnta Moha), De-
lusionless (Kshina Moha), Vibratory omniscient conqueror (Sayoga
Kevali Jina), and non-vibratory omniscient (Ayoga-Kevali), these
14 should be known to be the spiritual stages (Gunasthdna), one
after another. After the last, the soul becomes liberated (Siddha).

The Quests are given in Gdtha 142 :—
NTERIG KT ACT 4T KA 7 |
AANZ AU WiEATIErRa@gmer | 18R |
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The English translation is :—

The fourteen-soul-quests are:—1 Conditiong of existence(Gati),
2 Sense (Indriya). 8 Embodiment (Kédya), 4 Vibratory activity
(Yoga), 5 Sex-inclination (Veda), 6 Passion (Kashdya), 7 Know-
ledge (Jndna) 8 Control (Samyama), 9 Conation (Darshana).
10 Thought-paint (Leshy4), 11 Capacity of Liberation (Bhavya),
12 Right-belief (Samyaktva), 13 Rationality (Samjnitva), and
14 Assimilation of matter (Ahé4ra).

The stages and quests, with their many divisions and sub-divi-
sions, and inter-connections (these are specially treated in the two
Appendices, Gathds 677-734), really exhaust the point of view from
which souls in the world may be viewed. Our matter-mad, mammon-
mad world may blind us to Truth. But the sign-posts on the path toit,
though deserted and neglected still shine with their eternal splend-
our and are unerring guides to the soul who understands itself and
cares to tread the hard and lonely but sure path to frecedom unending
and bliss everlasting. Shri Nemichandra has not erected these
sign-posts. He is eager and careful to tell us at each step ‘‘ The Con-
queror has said so” ‘‘ the All-knowing has described it;”’ ete. The
passions and the cease-less vibrations are the primary and essential
cause of stages and these and the operation of other Karmas that of
quests. The soul who wants to know itself will soon see its thraldom
to the Passion of Anger, Pride, Deciet and Greed, and Sleep and At-
tachment and their innumerable combinations. Here as everywhere
else in Jainism, thereis no room for unreasoned faith. If anyone
claims this and frightens away the earnest inquirers, it is not the
fault of Jainism. Itis a gross misunderstanding, and misrepresenta-
tion of Jainism. It is fouling one’s own nest. True Jainism does not
want blind faith. It wants knowledge of Universal principle. Nay,
More. It wants realisation and application of this knowledge
to the tears and smiles of our neighbours, to the dew and sun on the
red rose, to the rainbow on the sky, to the roaring torrents of the
Niagara, to the fury of the floods and famines in our Motherland,
India, and to the solution of the soul-racking problems of Economics
and Politics in Europe and America. No corner of the Universe,
no condition of life, no modification in our finest tremor of the mind
or soul, no change of form in lifeless matter anywhere —
nothing is hidden from Jainism. Nothing is exempt from the
Sovereign Law of Causation, from the unconquerable Rigour of
Karma. The Stages and Quests of the soul here below are entirely
due to this. The omniscients of old, the saints, with souls which
were purer than the purest ideals concievable by men, and stronger
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than adamant in their body and more lustrous in the Light of their
souls than the sun or many suns,—these saints saw these Eternal
Principles of Life and embodied them in their teachings. These
teachings are for all souls high or low, in all ages and in all climes.
There is no barrier of casts, creed or colour to their investigation
and adoption. The greater part of Jaina literature is still unpub-
lished. Therefore its lustre is not shed all over the world. Therefore
the whole of humanity is in the iron-grip of war, of trade-jealousy
and trade-deciet, of pain and selfishness, of dejection, disappoint-
ment and fear.

Popular Aspect of the Philosophy in the Book.

Evidently in Religion and Philosophy there is no greater con-
cept than Soul; and in the whole world there isno greater pheno-
menon than life.

This book throws a flood of light on the question of Living
beings as we know them and how they may reach their ideal—
Nirvana.

Living man as we see him is obviously a combination of two
distinet substances ; Living and Non-living. Let us consider these.

At the outset one marvellous thing is noticeable. We do see
purely non-living things, as the pen with which I am writing or
the paper which you are reading. But pure life i8 never met with
in the world. So the position really is that we have : —

(1) Living substance mixed with non-living substance; and
(2) Non-living substance.
There is non-living matter in both. But in one there islife also;

in the other, not.
Vitalities.

Another important and useful fact is the fact of death.

It is not annihilation of anything, soul or matter. Itisonly a
separation of the outer body from the soul, which is still combined
with two material but fine bodies. It is only when soul obtains
liberatoin, that it becomes permanently pure and completely rid
of all combination with matter. By careful comparison we can
find a trace to the characteristic features of life and its differences
from lifelessness.

The first thing we notice in one, who was living but is dead
now, is that his senses do not act. He cannot touch, taste, smell,
see or hear. He has no vitality of the senses. Alsohe is powerless.
He cannot act, speak or think. He has no force, no vitality of
body, speech or mind. But many of these things may be absent



34

‘algo in a living man who is asleep, in a trance or otherwise un-
conscious. Therefore all over the world we examine the man’s res-
piration. If it is there, we say, ‘‘ he still lives.”” If not, we say
““ he has breathed his last.”” So Spencer speaks of Death as ‘“ nought
but parting of the breath.”” Faerie Queene, book 7, canto 7,
stanza 46. This respiration is a sure sign of life. It is also popular
speech to say of a dead man, ‘‘ he has numbered his days’’; ' his
time has come?”’ etc. Without going into the insoluble mysteries
of metaphysics, in the above common observations, which may be
made anywhere and at any time and by anyone, we have the surest
and most self-evident distinction between living and lifeless objects.
If we can believe in the testimony of our own immediate observa-
tion, confirmed by the fact that the experience of every other
thinking being is exactly the same, we must sum up the distinction
between living and non-living substances thus. A non-living
substance does not have,

(1) The Vitality of the 5 senses ;

(2) The Power of body, speech and mind ;

(3) Respiration; and

(4) Age.

These four may be called the four (or with their sub-divisions
ten) vitalities of living beings.

But it is noticeable that all these four or ten are also a manifes-
tation of one underlying real fact; viz. that of consciousness. In
a dead body the sense-organs are there and the eye may be im-
pressed with colour and form as before, but there is no conscious-
ness behind it which in life received, and recorded, and responded
to the Ocular stimulus. The four or ten Vitalities are sure signs to

distinguish the living from the non-living; butin reality it is
consciousness which distinguishes life from lifelessness.

Too much and too careful thought cannot be given to this Cons-
ciousness. If we do not understand it, we shall wander from the
truth. Let us, therefore, try to gain further insight into this cons-

ciousness.
Consciousness. Attention. Knowledge.

We often pass through a street without seeing or hearing things
which are present before the eye and the ear. A man spoke; but
we say, ‘‘Iam sorry, I did not hear him.”” The speech was there;
the sound waves impinged on the ear and yet we did not hear,
Why ? simply because we were absorbed otherwise. We were not,
t.e., our consciousness was not, attentive to it. This Attentiveness
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of consciousness is another great distinction between the living and
the lifeless. This attentiveness, of course, will be of as many
different sorts as there are activities of the senses, mind and the
soul, of which we can be conscious. We can be conscious of an
object of sight, or of the other four senses; or of the soul itself
directed to a material object or to its own Omniscience. Thus our
Attentionalso may be directed towards an ocular, or non-ocular
object, or towards the soul directly knowing a material object or
full of its own Omniscience.

Notice also, that of necessity, this Attention is essential to any
kind of Knowledge. As a matter of fact, if we subject any piece
of our knowledge to deep analysis we can note the following stages.

1. To begin with there is consciousness itself. This is the
centre of life. It islifeitself. It is the first and unmistakeable
characteristic of what is called soul.

2. It must be Attentive to conate an object, 7.e., to be inclined
towards an object, i.e., to be merely turned towards it.

8. It must conate the object, i.e., it must be aware that some
object is present there, without determining anything more about
in the least.

4. Then it must attend to know that object in however slight
a detail. This is the Attentiveness which must preceel knowledge.

5. Then a detail is grasped and knowledge begins, when we
know a thing, we are not conscious of these 5 steps. But since our
birth we are so much habituated to gain knowledge by means of
our senses and mind, that these 5 steps are a sort of reflex or auto-
matic, unconscious action of our busy consciousness. When we walk
even for miles, or see with our eyes, or wink or breathe, or our
blood courses in the body—we are seldom conscious of any of these
things. They are familiar, habituated, and reflex or unconcious
actions, and therefore unobserved. But their stages are all the same
there. The alternate balancing of the whole body on one foot, then
bending forward, then balancing on the other and so on; the closing
of the eyelid to protect the eye; the inhalation of air to supply the
lungs with oxygen, the exhalation to put forth foul carbonic acid
gas, etc, each little action with its minute process and delicate
machinery is going on without our attending to it, consciously.
Infinitely, more delicate and unobserved are the myriad throbs in
our mind, which we call our channel of knowledge. Only an Om-
niscient can see the millions of regular, natural processes by which
the smallest particle of knowledge is called into being. Familiarity
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has bred indifference amounting toignorance in us. This psychie
factory is within our own bodies.

Take an example :—1. You are reading these words before your
eyes, if you are dead and unconscious you can never read the words
although they are before your eyes. There is no consciousness there.
To be able to read you must have consciousness

If your thoughts are away, e.g. a siren song from your
neighbour fascinates you and you are all ear to it. You cannot
read these words, for your consciousness is not Attentive to the
words. So attention is needed.

8. When your attention is drawn to the words in the first
instance, there is merely a conation of them.  You are merely cons-
cious that something, not words, but merely something is there.
This is conation (Darshana). This precedes knowledge. But it is
most difficult to detect it or to describe it. It is itself an indes-
cribable stage of consciousness touching a knowable object. It is
merely a sort of is-ness of something of which your attentive cons-
ciousness is aware. It is not knowledge ; nor even the beginning of
knowledge. It is merelya preliminary, but a necessary prelimi-
nary, to knowledge.

4. After this conation by attentive consciousness, the conscious-
ness is directed to know the thing. The first instant witnesses the
Attention of the consciousness shifted from conation to knowledge.
This attentiveness is the beginning of knowledge. After this,
knowledge begins. These stages are exceedingly difficult to analyse.
Very profound, patient and long practised self-analysis is needed
to perfectly verify them. But they are there. They may be sensed
satisfactorily by any one who gives sober, serious and staid thought
to the grasping of them.

From being aware of the mere is-ness of something inthe paper
before you, you instantly are conscious that there are some sort of
letters there. Your mind questions ? What kind of letters ?

The next instant answers: letters of the English Alphabet.
You impress this on your mind and record and retain it there for
future use. Thisis useful to you on future occasions. You may
remember it, you may recognise it by seeing these very words again
or by seeing some others similar or dissimilar to them. You may
collect together many records like this and build up an induction

on the basis of them. From your induction you may deduce
inferences.
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From 1ll the above knowledge about the words you are reading,
you may lead yourself on to a knowledge of something else which is
not in the words themselves. So from the mere sense of having
seen the words, 7. e. from a merely sensitive knowledge about them
you may go on to think that they are philosophical symbols and
exclaim with Milton :-—

‘“ How charming is divine philosophy,
Nor harsh and crabbed, as dull fools suppose,
But musical as is Apollo’s lute,
And a perpetual feast of nectared sweets,
Where no crude surfeit reigns’’. Comus 11,476-480.

If you analyse your experience about these words you will easily
perceive no less than thirteen distinct stages in it. 1. Consciousness
(Chetand). 2. Attention (Upa-yoga) of this consciousness towards
the conating (Darshana) of these words. 3. Conation (Darshana)
itself i.e. the awareness that something is there, 4. Attention
(Upa-yoga) of consciousness to know (Jnédna) and to see. 5. Actual
sight, (Avagraha) the preception that there is something like words
there. 6. The desire (ihd) to know further the question what
letters are these. They seem to be English. It is the process through
which mere preception is transmuted into judgment ; itis the concep-
tion and comparison or pre-judgment or ratiocination. 7. The judg-
ment,(Avéya), The answer ; they are English letters. The retention
(Dhéran4), the fixing of the judgment in the mind. 9. The memory
(Smriti)of the words. 10. Their recognition (sanjn4). 11. The Induec-
tion (chintd) from them. 12. The deduction( Abhinibodha)and 138. The
Scriptural knowledge (Shruta) i.e. the extra knowledge of other
thingsderived through the sight of the seript of the letters.

It is easy to see that the first four are pre-knowledge stages; and
the next eight from 5th to 12th are stages of degrees of sensitive
knowledge, and the last is inferential knowledge, which may be
termed Secriptural knowledge.

Consciousness may further know things directly without the
intermediation of the senses or the mind. The soul itself may visua-
lise matter directly or may visualise the impressions about it in the
mind of another. This kind of knowledge is very rare and can be
understood only after great profound study and longlived life of
controlled discipline and purity. Still more difficult to understand
is Omniscience. I shall try to take the reader up to it gradually,

provided he is patient and dispassionately in search of Truth, and
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not in the hurry to criticise, or dogmatise, tosay ‘‘ What is Truth,”’
and then Pilate-like to go away,
8 kinds of knowledge.

One thing I may here say, although it is obvious that Sensitive
and beriptural knowledge may go wrong. Even Visual knowledge
(direct vision of matter by the soul) may go wrong but direct Mental
knowledge of the mind of others and Perfect knowledge or Omnis-
cience cannot go wrong. Thus we may be said to have cometo 8
kinds of knowledge ; five right and the first three wrong also.

These are the first batch of considerations of the great fact of
consciousness in living matter. And we must remember that each
kind of conscious activity has its preliminary Attentiveness.

Thus we may sum up. Consciousness is Attentiveness of Cona-
tion or of Knowledge, or Conation or Knowledge itself. Conation is
for Ocular, (Chakshu), Non-ocular (Achakshu), Visual (Avadhi), or
Perfect (kevala) Knowledge.

Knowledge is Sensitive(Mati),Scriptural(Shruta), Visual( Avadhi),
Mental(Manah Paryaya) or Perfect (Kevala), also wrong Sensitive
(Ku-Mati), wrong Scriptural (Ku-Shruta), and wrong Visual(Ku-
Avadhi)Knowledge.

Let us illustrate again. Consciousness which is the mighty,
real characterstic of life is the starting point. You must be alive to
read these words. You must be attentive to feel that something is
there. You must conate these words. Then again you must be
attentive to perceive, then alone you begin to know them, i.e. have
perception, conception, judgment, retention, memory, recognition,
induction, or deduction from them.

Roughly it may be said that attentiveness for conation or
knowledge of any kind is the first instant of conation or knowledge.
As the name implies it is the instant in which consciousness attends
to conate or know an ohject. Also obviously conation is a necessary
preliminary to knowledge.

Consciousness is the most essential difference between the
Living and Non-Living. It deservedly detained us for a moment.
But we must attend once more to a distinction between the two
mighty categories, the Living and the Non-living Substances.

We have seen that the first distinction is that the Living has
and the Non-living does not have the four or ten vitalities of the
five senses ; the power of mind, speech and body; respiration ;
and age. We found the second distinction to be attentiveness of
consciousness to four kinds of conation, Ocular, Non-ocular, Visual
and Perfect ; and to eight kinds of knowledge, Sensitive, Scriptural,
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and Visual of the right as well as wrong, Mental and Perfect, of
the right (kind only.)

The Soul and the Body.

We also saw that although Non-living substance is found in fair
abundance around us, living substance always seems to be mixed up
with non-living matter in the world. Popular phraseology teaches
us to call this non-living sheath of the living consciousness, its
“body”’. *‘ One body, onesoul”’ seems to be the general motto of
the universe. There are exceptions, but they need not detain us
here. Botanical and other Scientific researches have taught us
the learning of parasits and their hosts; so one body becomes
the lodging of many souls. But to stick to popular parlance, one
unified, individual consciousness forms the ego or soul or ‘“I’’ and
it fills one body. The crudest observation shows that this cons-
ciousness has the capacity of completely filling the size of its par-
ticular body. The elephant has a conscious individual soul ; so has
an ant. So we may note as the third distinction between life and
lifeless matter that life has the capacity of completely filling its
lifeless sheath with consciousness, or in other words, or being co-
extensive with its body.

Notice also that the same grows fat on high living, or grows
thin by disease. Indeed the little new-born baby becomes a big
boy, then a bigger powerful man, and then a weak, emaciated
old man; yet all through, the same one individual consciousness
completely fills the body in its different sizes. The soul is capable
of contraction and expansion.

The Soul Acts and Enjoys.

Look at the living-non-living mixture from another point of
view. We attribute activity and enjoyment to it. We say of a
man’s act : What a good or bad thing he has done. When a man
acts without restraint or rashly and comes to grief, we say: thig
is the fruit of his folly,” If a man is good, and prosperous, we
say; ““Oh!he does deserve it all and more.” These popular phrases
really have a philosophical significance. They attribute responsi-
bility and reward to our consciousness. They imply that this cons-
ciousness is an active, responsible agent ; is the Doer of all actions;
and is the Enjoyer of the fruits of these actions, good or bad.

It is necessary to remember these, lest we should fall into the
error of exempting the soul, ego or individual consciousness from
all responsibility for his actions, good or bad, and thus at one stroke
uproot all ethical distinctions and fullstop to discriminate actions.
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We must also draw a distinction between the actions and the
inner activity, to which these external actions are due. From the
practical point of view we must emphasise the external actions, and
from the real point of view their causesin the inner activity of our
consciousness. But the responsible agent of both these is the
individual consciousness itself.

Consciousness is as such purely itself, 7.e. quite separate from
matter which is unconscious, lifeless. From this pure or real point
of view, we may say that all action and enjoyment of the soul is
within its own consciousness.

The Soul is Immaterial.

Once more let us compare our categories, the Living and Non-
living. The most obvious form of non-living substance is matter ;
as iron, dry wood, sapphire, stone wall, key of our lock, our table,
chair and innumerable other objects conveniently handy for this
investigation to anyone at all times and at all places. That is the
chief characterstic of this mass of matter of so many kinds ? It is
obviously this : It ean be known by the senses. It has colour ; we
can see that coal is black ; sapphire is blue; gold is yellow, ruby
is red ; and snow is white,

Again if we taste various kinds of matter we find that pepper
is pungent, that aloes is bitter, that salt is saline, that the juice of
an unripe mango is acid, and that sugar is sweet. Again rose
essence smells sweet, Sulphur does not smell nice. Also, iron is cold,
dry wood is not compared with iron; silk is smooth; sand is
rough ; cotton is soft; stoneis hard; a feather is light and lead is
heavy. We can sum up these 5 colours, five tastes, two smells and
eight touches as the more obvious characteristics of lifeless matter.
None of these twenty is found to characterise Consciousness, or
pure life. Of course when life is mixed with non-living matter, it
assumes all these distinctions of colour, taste, smell, and touch.
Thus embodied consciousness does have colour, taste, etec. Soul is not
matter. Byron rightly said that is the matter never mind him what
is the mind, no matter. By ‘‘ mind’’ we must mean the taking
Ego, the soul.

Possibility of Omniscience.

This point is radical and deserves a little more consideration.
Above we have seen vitalities, attention, conation, knowledge,
doing and enjoying, and co-extension with the body to be the ob-
served characteristics of the living substance. Here we may pause
for a moment to consider these characteristics also. They were all
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derived from our observation of a dead corpse and a living reader
of these words. In the corpse, we simply noted the absence of the
living and thus indirectly inferred that what was absent, belonged
to and was taken away by the living substance when it left the
corpse lifeless. The living reader gave us mostly the psychic stages
of conation and knowledge. But in all these we are not able to
study or observe pure life. Indeed it must be confessed frankly
that there is absolutely no means at present of our studying life or
soul directly and fully in its pure condition without any admixture
of matter in it. We are in the world. There is no pure soul in this
world of ours. All are embodied or mundane souls. In studying
them, except in abstract thought, we cannot separate the living
soul from its sheath of non-living matter, 7. e., the body. But
the living embodied soul also can exhibit in the world such a
high degree of manifestation of pure life and independence of non-
living matter, that we can form a very near idea, of a pure perfect
soul. As we approach that idea we find that vitalities, and respon-
sibility for doing and enjoying shrink more and more; and that
conation and knowledge correspondingly increase in purity, extent,
depth and fineness. From this it is justifiable to conclude that the
ultimate idea of a perfect soul, <.e., the ideal soul will be identical
with an individual consciousness which has perfect conation and
perfect knowledge with their attendant perfect power and perfect
bliss. Also that this stage must mean total separation or libe-
ration from matter. Thus alone from a consideration of the obvious
categories, of the living substance and non-living substance, gradu-
ally, and after very deep, persistent, patient, difficult, and long
study and contemplation we can arrive at a conception of a Pure
Soul, the Highest Self, the Ideal, God, or whatever other name
you like.

Living substance rises higher and higher towards the condition
of matterless living, and ultimately, when perfectly rid of matter,
it attains an eternal condition of Pure Light in Self-Absorption
and by nature ascends upwards to the top of universe.

There is no turning back, and no further bondage with matter,
and no transmigrations. Its modifications there, consist of its own
perpetual self-modification. It has perfect conation and perfect
knowledge. It isitself. Itisliberated. It is Pure Soul.

But excepting this condition of absolute purity, the soul’s own
pure qualities are effected by those of matter. So we find that
attention, conation and knowledge, which are pure consciousness or
its modifications, are observed in a mundane or embodied soul, to
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exist along with vitalities, and the size of the body, and are respon:
sible for sowing and reaping the fruit of action, which are the
characteristics of the living being united with the non-living matte:
and with touch, taste, smell and colour the pure characterstics of
non-living matter.

The whole picturesque and endless variety of life, physical
mental and emotional life in the universe is the effect and summa
tion of infinite ways in which the Living unites with the Non:
living.

Let us try to consider this glorious wealth of variegated life of
souls in the universe. The whole universe is packed full of living
creatures. Indeed in such out-of-the-way and unexpected places
does our knowing intelligence light upon life, that some Greaf
Intellects have gone the length of saying that all is Life and ther
is no lifeless matter at all. This of course is easily refuted b;
common, everybody, universal observation. In comprehending the
almost incomprehensible vastnesses of space and time and thei:
contents let us keep a cool and dispassionate head lest in our admi.
ration of one or other of the several constituents of the universe, we
should deny one or more and thus cripple our further and full knowl
edge of the whole truth of things. Indeed the checking of ow
premises and first conclusions again and again is absolutely essen:
tial if we, imperfect human beings, want to gain right knowledge.
The search after Truth is not a child’s play : the path to it is more
narrow to traverse than the passage of the camel through the eye
of the needle in the Bible.

The universe, then, teems with infinite living forms. How t¢
observe, analyse, and classify them, so that we can advance on the
path of our tremendous, trackless inquiry ?

I propose to take this matter up in three different ways.

1. Souls classes (Jiva Samésa). There are obvious difference:
of body, sense and mind in different classes of souls: -The body i:
primarily the basis of this classification. This in Jainism is techni.
cally called soul-classes. (Jiva Samdsa).

2. Soul-quest (Mirgand). It comprises other inner differences
in species, sex, passion, knowledge, conation etc.,—In soul-quest
the embodied condition of the soul, (.e.) the mixed living and non
living condition is primarily the basis.

3. Spiritual Stages (Gunasthéna). They concern the purely
inner progress of the soul. In these spiritual stages, the progres:
of the soul from ignorance and delusion to perfect self-absorption it
traced.
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1. Jiva Samasa—Soul-Classes.

From the protoplasm of the germ-cell to a full-blown human
being, there is an infinite number of mundane souls or living beings
in the universe. The protoplasm so far as is known at present, has
no ears to hear, no eyes to see, no nose to smell, no tongue to taste;
it has only the sense of touch. The human being has all the five
senses fully developed and distinct, and a mind also which ig also a
sort of additional and higher sense (a quasi-sense), the organ of
which sense is invisible to us. In Jainism, it is an organ which is
made up of subtle matter called Manovargand, or mental matter.
Its form is like a lotus with eight petals near the heart. Dr. Robert
Bell has long held the theory that the solar plexusis the real centre
of mental activity. Professor Troude and eminent war-surgeons
dispute the brain as the seat of mental activity. In war time
operations, brains were removed without impairing the mental
faculties. (The Leader, November 12, 1920, page 7, Col. 3).

Thus we can divide mundane souls into 6 classes :—

.1 With the sense of touch only fine.
2 " " ,, & taste gross.
3 %] ” 7] 7] & smell see ’»
4 ’” 144 " ” r & Sight‘ e 144
6 2] " T ’" * ' & hearfng TS
6 " ’» ) ) » ’ 1) & mlnd ’”

Fine-one sensed souls cannot be known by our senses. They can
penetrate all matter. They are everywhere in the universe. They
are not obstructed by, and they do not obstruct others. They die
their own death.

Some of the above 7 kinds are born with the capacity to deve-
lop, others die before acquiring the capacity to develop. Each
one of the 7may therefore be developable or non-developable. Thus
there may bg said to be 14 soul-classes in all.

Here another distinction may be considered. Some mundane
souls when attacked or in fear of something or some-one, can volun-
tarily change their place in space. A man attacked with a sword
or by a lion can run away from the lion or his assailant. So a dog,
cat, pigeon, butterfly, maggot, or the finest animalculee which we
can see, runs away from the vicinity of danger and death. Itis
merely a paraphrase of the universal instinct of self-preservation.

But it is evident that a blade of grass, a huge oak, or banyan
or a stone growing in a quarry cannot run away before the scythe,
axe, or spade which threatens to put an end to its life. This capa-
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city to be able to take one’s body from one place to another divides
souls in the universe into Immobiles, like stones in quarry, vege-
tables, trees, etc., and mobiles like men, animals, birds, etec.

Observation will show that all one-sensed souls are immobile,
incapable of voluntary change of place; and that all the other souls
are mobile, who can at will run away from danger or death.

The classes are said to be 14 in G4thd 72; 57 in G4thd 73; 98
in G4thd 79 and 80; and 570 in G4th4 78. But we can classify
them into 406 soul-classes, also, as below :—

408 Soul-Classes of Mundane Souls.
Sub-human, One-Sensed having the sense of Touch only.

Earth-bodied—Soft v 1
) Hard oo 2
%Vatekz" l()lod(iied w3
ire-bodie .. 4
Air-bodied o b gﬁf? i‘;np?i ﬁf,
Vegetable or Gross
Non-one-souled " Tx 214
E\E%-gne-godyam)any-souled 6 i
itya-Nigoda
Other-one-body-many-souled ?%ﬁg é’r? ies
(Itara- ngoda) Odevelo .
One souled ) able P
Host-one-souled~Trunk w 15| poten-
Creeper ... w16} tially
Plant ... w17 d:k\)rﬁelog;
Tree w18 totally
Root 19 | undeve-
Non-host-one-souled =Trunk 20 t}]\%%?(l):é
- Creeper .. w21 |27x3=81
Plant ... . 22
Tree 23
ROOt .ee eer 24
Two-Sensed having Touch and Taste .. . 25
Three-Sensed having Touch, Taste and Smell 26

Four-Sensed having Touch, Taste, Smell & Sight ... 27/
Sub-humans, (42), as per detail below ;:—

In Work Region, Five-sensed Irrational.
Aquatic
Terrestrial
Aerial
" " " Rational.

Aquatic
Terrestrial
Aerial

(o X- N 3 ® N e
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Each one of the 6 may be born by (1) Uterine birth and may
be developable or Potentially developable, thus giving 12
classes; or (2) spontaneous generation and may be deve-
lopable, potentially Developable or totally undevelop-

able thus giving 18 classes. And thus 12+18= 30
In the Highest Enjoyment Region
Terrestrial, Developable 81
' Potentially developable w32
Aerial, Developable v 33
,»  Potentially developable w34
In Middle Enjoyment Region.
Terrestrial, Developable 35
" Potentially developable e 36
Aerial, Developable . 37
.,» Potentially developable .. 38
In Lowest Enjoyment Region.
Terrestrial, Developable 39
' Potentially Developable w40
Aerial. Developable . 41
. Potentially developable 42 42

Human (13) as detailed below :—
In Work-Region Arya Khanda.

Of Uterine Birth, Developable T |
’ Potentially developable ... 2
Of Spontaneous generation, Absolutely
undevelopable 3
In Work-Region, Mlechchha Khanda.
Developable 4
Potentially developable b

In Highest Enjoyment Region.

Developable . . 6

Potentially developable w1
In Middle Enjoyment Region.

Developable oo 8

Potentially developable o w 9

In Lowest-Enjoyment Region.

Developable e w 10

Potentially developable e w11
In Distorted Enjoyment-Region.

Developable w12

Undevelopable .. we 18w 13
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Celestials (172), 45 per detail below:—

Residential
Peripatetic
Stellar

Heavenly, in 81 layers in 1st and 2nd Heavens

in
in
in
in
in
in
in
in
in
in

7 layers in 3rd and 4th Heavens.
4 layers in 5th and 6th Heavens.
2 layers in 7th and 8th Heavens.
1 layer in 9th and 10th Heavens.

1layer in 11th and 12th Heavens.
3 layers in 13th and 14th Heavens.
3 layers in 15th and 16th Heavens.

9 layers in 9 Graiveyaka
1layer in9 Anudisha
1layer in6 Anuttara

2w D

(2}
,lr—nr—nwwwr-‘r-lw»hva

[0.]
(=7}

Each one of the 86 may be developable or Potentially
developable, giving in all 172 Classes
Hellish (98), as per detail below:—
in 13 layers of 1st Hell
in 11 layers of 2nd Hell

in
in
in
in
in

9 layers of 3rd Hell
7 layers of 4th Hell
5 layers of 5th Hell
3 layers of 8th Hell ...
1layer of 7th Hell ...

13

lwcoo‘q:o:

49

Each one of the 49 may be developable or Potentially
developable, thus in all 98 Classes ...

The total of all

the above is 406 : —

Sub-human . ,

One to Four- Sensed . 81
Five-Sensed ... . 42
Human Five-Sensed
Celestial ”
Hellish ”

Total Soul-Classes

o

123

13
172
98

406

« 172

38
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The following points as to the soul-Classes may-be explained for

the reader who is not familiar with the technicalities of Jainism.
NIGODA (VEGETABLE) KINGDOM.
84dhirana, or Common, or Group-Souled Vegetables.

The Universe is 14 Rajus high, 7 Rajus at the base, with a
thickness which at the base is 7 Rajus, then gradually decreases to
one Raju at a height of 7 Rajus, t.e. at the Middle of the Universe,
where the Middle World, .e. the region of the human and sub-
human beings, is situated. Then it gradually grows to a thickness
of 5 Rajus at the point where the sixth Heaven ends, and which
marks the Middle of the Upper World, or the region of Heavenly
beings ; finally it gradually decreases to a thickness of one Raju
at the top of the Universe, t.e., 14 Rajus high above the base,
7 Rajus high above the Middle World, and 3} Rajus high above the
sixth Heaven. It is here, that the Siddha Kshetra, or the Region of
the eternally liberated Souls is situated. This is at the top of the
Universe. (See Map at the end of this Introduction).

““ Nigoda”’ beings are of two kinds, fine and gross. Fine
Nigoda Living beings exist everywhere in the Universe, from the
nethermost hell to the highest region of the eternally liberated
souls. They are one-sensed, both developable and undevelopable,
take birth and die 18 times in the short interval of time taken by
one pulse-beat of an average human being. Of course, being souls,
they have knowledge, but this knowledge, preceded by its conation,
is limited to the sense of touch, These Nigoda souls are neither
earth-bodied, water-bodied, fire-bodied, nor air-bodied. They
belong to the vegetable sub-classes of the Immobile class of souls ;
They have one body, occupied by many souls which are born, which
live, and which die together.

These group-souls are of two kinds :

(1) Those who have never left Nigoda. Thesc are called Nitya
Nigoda, ever-one-body-many-souled.

(2) Those wholeft Nigoda and became embodied in higher forms
of soul-classes, but have come down to Nigoda once more. These are
called Itara Nigoda, or Chaturgati Nigoda. One-body many-souled.

These two are also called S4dhérana, or *‘ Common’’ or Group-
Soul-classes of vegetables.

Pratyeka or Individual-Souled Vegetables.

Other vegetables have one body and one soul only. They are
called individual-souled or Individual(Pratyeka)vegetables. These
are always gross, and never fine., But these again may or may not
have parasites or hosts. Thus there are 2 kinds :—

(1) Sapratishthita, or Host-one-souled vegetables.
(2) Apratishthita, or Non-host-one-souled vegetables.
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Each one of these two, being either a Trunk, Creeper, Plant,
Tree, or Root, there are 10 classes of these individual-souled-vege-
tables, so-called in contrast to common or group-souled vegetables.

Bhoga-Bhumi (Enjoyment Region).

The Jaina conception of the Middle World is that it is entirely
confined to the one Raju square of the layer of the Mobile Channel
(Trasa Nadi), at a height of 7 Rajus from the base of the Universe.

This Middle World consists of concentric rings of successive
Continents and Oceans. Each succeeding ring has a width double
of the ring-width of its predecessor. In the centre of the Middle
World there is the first Continent Jambudvipa, of a diameter of one
lac (1,00,000) Yojanas. It hasin its centre the Sumeru mountain,
which has a height of 1,00,040 Yojanas, 40 Yojanas of which form
the top, and 1,000 Yojanas of which are embedded in the earth as
the sub terranean foundation of the Mountain, and which has a
circular base of the diameter of 10,000 Yojanas.

The Ocean, Lavana, next to Jambidvipa and encircling it all
round is a ring with a width of 2 lac Yojanas. The next Dhitu ki
Khanda, is a continent, a ring with a width of 4 lac Yojanas. The
next Kélodadhi is the Second Ocean with a ring-width of 8lac
Yojanas. The next Pushkaravara Dvipa, is the third Continent
with a ring-width or 16 lac Yojanas. And so on, till through innu-
merable Continents and Oceans we reach the last pairof rings, the
the SvyambhG Ramana Ocean. This is the last ring of water hold-
ing our Middle World in its embrace.

It is to be noted that the third Continent Pushkara-Vara-Dvipa
has a circular mountain bisecting it equally throughout the width
of its ring. This mountain is called Manushottara, Cis-human, as
there are no human beings beyond its limits nor can any human
beings go beyond its limits. Thus the human regions are a circle
of 46 lacs of Yojanas, and comprise the first two oceans and the first
two and a half Continents.

1t is noticeable that in Jainism there are 5 regions, each with a
diameter of 45 lacs of Yojnas.

(1) The above human region is called the 2} Dvipas.

(2) As Nirvéna is attained only from the human regions,
the Siddha Kshetra at the top of the Universe also is a
region with a diameter of 45 lac Yojanas.

(3) So is Siddha Shil4, the earth below the Siddha Kshetra.

(4) The first Indraka-Viména or central celestial Car or
residence, just one hair’s breadth above the apex of

Sumeru.
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(5) The first Indraka Bila or Central hellish hole or resid-
ence of the denizens of hell in the first layer of hell, one
lac Yojanas below our earth.

It is also interesting to note that there are 8 regions with a
diameter of 1lac Yojanas, and 2 regions with a height and thickness
of the same extent respectively.

(1) Jumbidvipa, the first Continent in the centre of the
middle World.

(2) The last Indraka Viméana or central celestial Car or
residence in Sarvartha Siddhi in the last or 3rd layer of
the Upper World.

(8) Thelast Indraka Bila, or Central hellish hole, or residence
of the denizens of hell in the last or 49th layer of hell in
the seventh earth in the Lower World.

(4) The height of Mount Sumeru minus its top of 40 Yojanas.

(5) The thickness of the first Earth from its crust at the
Middle World down to the end of the second part ; Panka
Bhéga. 1. e., just before the beginning of the first layer
of the first hell is also 1 lac Yojanas.

Now the Central or first Continent, Jambi Dvipa, has a diameter
of one lac Yojanas. This is divided into 7 Countries (Kshetra) each
separated from the other by a mountain (Kuldchala). Thus we
have 7 countries and 6 mountains, The first is a Country; the
second, a mountain and so on. Each succeeding division has
double the width of its predecessor, till we reach Videha, the central
region round Sumeru, from where the width begins to be half of its
predecessor. Thus arithmetically the divisions are 1,2,4,8,16,32,64,
32,16,8,4,2,1, a total of 190 units. The countries in the extreme
north and south being each of one unit have a width of one lac

Yojanas divided by 190 .e. 526 —l% great Yojanas.

The second, third and fourth Countries have respectively 4, 16,
and 64, units of width ; as also the corresponding countries in the
North, counting North to South, ¢,e. in each case from Lavand Ocean
to Mount Sumeru.

In these 3 pairs of Countries there are the three Bhog
Bhumis or Enjoyment-Lands, being the Lowest (Jaghanya), Middle
(Madhyama), and the Highest (Utama) Bhoga-Bhamis, respectively.

In Videha, however, the Eastern and Western Countries, beyond
the Eastern and Western Limits of the Bhadra Shéla forest, are
Karma Bhumi. The rest alone, i.e. the region immediately round
Sumeruy is the Highest Bhoga Bhumi. The region in the North
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is called Uttara Kuru, that in the South Deva Kuru, Bhoga Bhumi.

In 32 countries of Videha, and in the rest of the Continent
there is Karma Bhumi or Work-Region, where people have to
depend on agriculture ete. for their living. In Enjoyment Region,
they have no work to do, they get all that they want from Kalpa
Vrikshas, wishing-trees, never have disease or accidents, and live
the full span of their lives. The least happiness of a man in Bhoga
Bhumi is infinite times the happiness of a Chakravarti.

It is very significant that the islanders of Java have a word in
their language denoting an Enjoyment-Land. Isit that the Jaina
missionaries and colonists penetrated into these islands, centuries
and centuries ago, and left the tradition of their Bhoga-Bhumi
there ?

Kubhoga-Bhumi (Distorted or Improper
Enjoyment-Region).

In the Lavana Ocean, round Jambudvipa, and in Kalodadhi
round Dhatu ki Khanda, there are 96 islands ; 48 in each, 24 on each
shore of the Ocean. They are inhabited by ill formed persons
(kumanushya) with disproportionate (hundaka) bodies. All of them
have an age of one Palya. These people also do not have any agri-
culture ete. and live, some on mud and some on fruits. They
have no Wishing-trees. As they have no arts of agriculture etc.,
they are called people of Bhoga Bhumi, but as their life is low
and savage-like and their forms improper and distorted, the land
is called Ku-Bhoga Bhami or wrong, distorted or improper Enjoy-
ment-Land.

Paryéipti (Developableness).

The Chapter on Parydpti (Developableness) in Jainism is
interesting, but not free from intricacy. It is dealt with in Jiva
Kanda Chapter III Gath4is 118-128 ; and is followed by an account
of prdna (Vitality) in Chapter IV (Gdth4s) 129-133. Biologists and
Zoologists alone can say if it is capable of being subjected to expe-
riments. But the briefest Jaina account is this. The newly born
soul is incomplete, but has the capacity to become complete, in assi-
milation, body, senses, respiration, speech, and mind. The comple-
tion of the capacity to develop these 6 assimilation etc., makes the
6 Parydptis. When a soul goes from one condition of existence to
another, it assimilates the molecules of 4hdraka matter, and also of
speech matter in the caseof more than one-sensed, and of mind-
matter in the case of rational beings. The 4héraka molecules form
the physical body of human and sub-human beings, the fluid (Vaik-
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riyaka, transformable) body of celestial and hellish beings, and the
assimilative body in case of saints. These molecules must be reduced
to a primary solid and liquid form. The completion of the capacity
todo it is the Assimilative (Ahéraka) Development. The solid
portions develop into bone etc., hard substances, and the liquid into
blood, bile ete. the fluid substances of the body. The completion of
the capacity to do it, is the body (Sharira) Development. The mole-
cular matter assimilated by the soul is further formed into sense-
organgs, the completion of the capacity to do it isthe sense (Indriya)
Development. The wear and tear of the body is made up by cease-
less Respiration. The completion of the capacity for respiration is
the Ana-pdna-Development. The completion of the capacity to form
speech-molecules and mind-molecules into speech and mind, is res-
pectively the speech and mind Development.

The beginning of the acquiring of 4, 5 or 6 capacities is simultane-
ous; but their completion is in the order in which they are named
above. And from the first kind each successive development takes
more time to complete itself than its predecessor. But each one
individually, and all the 6 collectively never take more than one
(Antara muhdrta, the minimum of which is one wink (Avali) and
one instant (Samaya), and maximum is 48 minutes minus one instant.

But a completely undevelopable (Labdhi-aparyiptaka) soul
does not complete its capacities to develop, and dies within one
antar-muh(rta, which is one eighteenth of one pulse-beat.

The Nuclei (Yonis).

The Yoni is the womb or other physical centre or nucleus where
the incarnating soul find its lodgment at conception. According to
Jainism, such a nucleus may be cold, hot, covered or open, living or
non-living, or a combination of these 3pairs. Thus primarily yonis
are of 9 kinds.

But with their classes and sub-classes they are 84 lacs.

The 84 lacs of nuclei for birth of souls are as follows :—
One-Sensed beings : =

Earth-bodied e 7,00,000
Water-bodied w. 7,00,000
Fire-bodied «. 17,00,000
Air-bodied v '7,00,000
Vegetables
Non-one-souled.
Ever-one-body-many-souled «. 7,00,000

Other-one-body-many-souled w 7,00,000
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One-souled, including Host-one-souled, and

Non-host-one-souled ... 10,00,000
Two-sensed beings ... 2,00,000
Three-sensed ,, ... 2,00,000
Four sensed ,, e 2,00,000
Five-sensed

Sub-human .. 4,00,000
Hellish .. 4,00,000
Celestial .. 4,00,000
Human ... 14,00,000

———— e

Total . 84,00,000
I1I.—Mérgand (Soul-Quest).

In what different ways we search for a mundane soul? We
can do so in no less than 14 different ways.

1.—Four conditions of Existence (Gatf),

We may sec whether itisa human, or a sub-human soul on earth;
or it is a non-human soul above or under the earth. These latter are
the celestial and hellish beings. All ancient systems of thought
posited their existence. We cannot see them today. But there is
nothing inherently impossible in the conception of these forms of
living beings, who live, think, and feel and can change their bodies
at will, as described by Milton in his ‘ Paradise Lost.”

This Quest may be called Condition of Existence (Gati).
2.— Five Senses (Indriya).

The 5 senses give us another kind of Quest, called the Sense-

Quest.
8.—Six Embodiments (Kiya).

The different kinds of embodiments of immobile and mobile
souls furnish another kind of Quest. It is open to observation that
the body of a vegetable and the body of a man are radically
different. Ultimately as matter, they may be, and are the same.
But their difference is equally marked. Their constitution and
composition are different. Their Chemical characteristics vary.
They occupy obviously different places in the whole range of living
beings. It is on this basis that people are split up into vegetarians
and non-Vegetarians. Vegetarians give up taking lives higher
than non-vegetables, because animals are more evolved and their

bodies approximate our own bodies more than the bodies of veget-
ables do.
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Non-injury (Ahims$).

I may be allowed to digress here. Live and let liveis as
simple a motto of life as it is Profound. No one has aright to
destroy any life. Every one has a right to live.

Now the curious thing is that Life thrives on life. No living
being can continue its life without another life being destroyed.
How to reconcile these two facts : the duty of not-taking another’s
life and the right of preserving one’s own, which necessitates des-
truction of other life ? The reconciliation can be effected by inter-
preting these two sister precepts in a possible practical way, and
not in an impossible Antinomian fashion.

“‘ The ideal practice of non-injury is possible only to the soul
in its perfect condition, 7. e. when it has freed itself from the last
particle of matter (Karma Vargands). On this side of that happy
state, do whatever we will, some life must be transformed into our
life in order to sustain it. Therefore what is meant and enjoined
is simply this, * Do not destroy life, unless it is absolutely neces-
sary for the maintenance of a higher kind of life.”” The purer souls
will, of course, not like to sanction even this. But as formulated
above, the rule does not sanction hurting or injury : it limits it to
the lowest possible minimum. As a supplementary rule we have:
‘“ And then begin with the least evolved kind of life, for example,
with the sthavars (immobiles).”” (See Outlines of Jainism p. 71).

Destruction of any one or more of the 10 vitalities is injury.
The extent of injury varies with the number of vitalities injured
Immobiles possess four, the least number of vitalities. Mobiles have
from 6 to 10 vitalities.

In the soul-classes above we found souls to be mobile or immobile.
The immobiles are one-sensed beings and have for their bodies
vegetables, air, fire, water or earth. Science every day is making
progress in discovering these tiny and ultra-microscopic fellow-
beings of ours. Plants are credited with conscious life now. Much
that was considered inorganic is found in the light of greater
knowledge to be organic. Air and fire, water and earth, are the
bodies of innumerable living beings. From this point of view we
can search a soul in 6 kinds of embodiment ; earth, water, fire, air,
vegetable and mobile.

4,.—Fifteen Vibratory Activities (Yoga).

4. All activity of the body, speech, and mind is the cause of the
inner modifications or vibrations of life or our vital consciousness.
Thus our mundane life is continued. An angry thought, a noble
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impulse, the passion of patriotism, and infinity of movements of
body, speech and mind produce almost visible changes in matter.
There is a constant circulation, action, and reaction between these
outward acts and the inner consciousness-vibrations, of which the
external vibrations are the cause.

Our speech, or thoughts may be true or false, a mixture of
both or neither. This gives us eight kinds. Our body has several
inter-penetrating sheaths of the outer body, electric and the karmic
body. Their activity can be distinguished in no less than 7 ways.
Thus the Vibration-Quest gives us 15 main kinds (for details see
Gatha 216 et seq.

5.—Three sex~-inclinations. (Veda).

Every soul has the instinct of propagation. Life reproduces
itself. Thisis due to sex-impulse. This takes three well-known
forms, male, female, or common. We can search soul in these
three sex distinctions.

68.—The 25 Passions. (Kashiya).

As soon as we take up any manifestation of the consciousness,
volition of a soul, we can easily trace it to some passion or other in
the consciousness. If we observe and analyse many of these
manifestations, we find that they are due to the four passions of
Anger, Pride, Deceit, and Greed, or their combinations. Again it
is noticeable that there are innumerable degrees of each one of
these passions. Take Anger. It may be so intense as to blind one
and to last a long, long time. It may possess onein an extreme
and erroneous form. It may only mean a loss of all restraint. It
may prevent only partial restraint. Or it may be a transient feel-
ing, which may disturb the perfect equanimity of the soul for a
moment. From these four broad degrees, we may say the four
passions to be of 16 kinds. Other minor passions are also noticeable
(e. g.) laughter (hasya), indulgence (rati), ennui (arati), sorrow
(shoka), fear (bhaya), disgust (jugupsé) and the masculine, fe-
minine and common sex inclinations. This Quest may be called
the Passion-Quest.

7.—Eight Quests of Knowledge (Jnéna).

Knowledge has been considered above in its five right kinds of
sensitive, scriptural, visual, mental, and perfect ; and three wrong
kinds of sensitive, scriptural and visual.

These 8 kinds give the 8 Quests of Knowledge.

8.—Six controls (Sanyama).

Some souls have no control at all. Others have some sort of

part control, part non-control. Some have more control than
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others. They have equanimity ; or have recovered it after losing
it ; or have a control which implies pure and absolute non-injury to
other souls; they may be all but passionless; or they may be
entirely ideal and passionless.
So Shakespeare says :—
‘* Give me that man
That is not passion’s slave and I will wear him.
In my heart’s core, ay, in my heart of heart.”
(Hamlet. Act IV Sc. 2.)
The above 6 degrees of control give us the Quest of souls
with regard to their control.
9. - Four conation-quests (Darshana.)
The four kinds of co-nation, ocular, non-ocular, visual, and per-
fect given before form the Conation-Quest.
10 —Six-Thought-Paints (Leshyd).
Every-thing which is matter, or mixed up with matter has some
kind or other of touch, taste, smell and colour. Our mind and its
activity are no exception. They are material and have colour,
which they change with every change of their thought activity. A
black-hearted man; red with rage; pale with fear; green with
jealousy ;—these are familiar phrases. Our thoughts and emotions
have a very intimate connection with colours. We may be said
- to have thought-paints. There are innumearable intermediate cha-
racters of paints: but the primary ones are black, blue, grey,
yellow, pink or red and white. These 6 form the Soul Quest as to
Thought-paint. The Leshyds are the Soul’s vibrations effected by
mild and strong passions.
11.—Liberability (Bhavyatva).
You may seek souls in two classes; those who are capable of
Liberation and those who are not capable of Liberation.
The capacity of Liberation is the basis of this Quest.

12,—Six Beliefs (Samyaktva).

No living being is without some kind of creed, set of beliefs.
He may or may not realise or analyse them. He may or may not
express them to himself or any one else; but there they are in his
inner being always.

Matter deludes the belief and conduct of the soul. But when
matter subsides or entirely falls off, we have flashes of right faith
and righteous conduct. This right belief may be due to the subsid-
ence or destruction or part-destruction part-subsidence of the matter
which keeps it submerged and deluded.
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Three sdages of this right belief are noticeable, To begin
with, there is its absence, i.e., there is wrong belief. Then you may
acquire right belief but lose it and slip from it to wrong belief, the
condition of your belief during downfall. Thirdly, the condition of
mixed right and wrong belief.

The above 2 triads give us 6 classes. These may be called Sub-
sidential, Destructive, Destructive-Subsidential, Wrong-belief,
downfall belief and mixed right wrong belicf, Here right belief is
the basis of the Quest.

hd 13.-Mind-Quest (Sanjn4).

Souls have mind or not. They are Rational or Irrational. This
is the Rationality Quest.

14. - Assimilation-Quest (Ahéra).

Souls are in an incarnation, as celestial, human, sub-human,
and hellish being ; there they are assimilating particles of matter
for their physical bodies cvery instant.

But in transmigration from one condition of ‘existence to another
there is no assimilation of matter of physical body. This distinc-
tion gives us the Assimilation Quest. That is, souls are : —

(1) those who are assimilating matter of their birth bodies
(Ahdrika Vargand); or
(2) those who are not so assimilating it, <.e., in transmig-
ration in the three instants of omniscient overflow in
the 13th stage, and in the 14th stage.
II1l.—Spiritual Stages.

If we mark the freedom of pure soul from the impurifying
bondage of matter we notice 14 stages.

1. The soul has delusion. It has wrong belief. (Mithy4tva).

2. It had Right Belief, but it is falling from that to Wrong
Belief. This is the Downfall Stage. (Sdsddana).

3. It is in a stage of Mixed Right and Wrong Belief.
(Mishra).

4, It has Right Belief ; but does not act upon it; does not
resolve or vow to follow it in actual life. It is Vowless Right
Belief. (Avirata Samyaktva).

5. It may follow it by partial vows. We may call it the
partial Vow-stage. (Desha-Vrata):

6. It may be with all possible vows, but may keep them im-
perfectly. Owing to negligence or illness (Pramida). Call it the
partial Vow-stage. Pramatta-vrata).

7. If it has all Vows and keeps them perfectly, we have the
Perfect Vow-stage. (Apramatta virata),
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8. When all vows are kept perfectly, then new inner progress
begins. The soul has a new inner thought-activity. Call it the
New Thought-Activity (Apdrva-Karana).

9. Further advance gives us the Advanced Thought-Activity
stage (Nirvritti-Karana).

10. Then we near the Goal. Delusion is leaving us. When
it has all but left us, call it the stage of Slightest Delusion
(Stikshama-Sdmpardya).

11. If all Delusion has entirely subsided, we call the stage one
of Subsided Delusion (Upashdnta-moha).

12. If Delusion is destroyed, we are in the stage of Destroyed
Delusion (Kshina moha).

13. Then the soul knows all, sees all. Still it has the body of
its last incarnation and it vibrates as every body does at every
instant. We call this the stage of Vibratory Omniscience (Sayoga-
kevali).

14. When the body vibrations stop, the stage is of non-
Vibratory Omniscience. It is of a short duration, and is called
Ayoga-Kevali. Then the soul is at the end of its mundane exist-
ence and becomes liberated from all Karmic matter for ever; and
rushes upward to enjoy its own eternal, supra-sensual, undisturb-
able, Infinite Bliss along with Infinite Knowledge, Conation, Perfect
Right Belief, and Power. It is Siddha. It is itself. The goal is
reached. The ideal isrealised. Itisthe acme of Fineness. It has no
high or low class, because all pure souls are the same. It is inter-
penetrable with them. There is no struggle for existence; because
there is pure and full existence forall. It dropped its last body for
ever and thus has a size slightly less than that. It has reached the
end of the Universe and is steady there. Its modifications are its
own perpetual continuous self-modifications.

In the 14 stages it i noticeable that our progress is from
Wrong-Belief to Right-Belief, then to Vows, then- to perfectly
careful Vows, then to Passionlessness and then toa cessation of the
Vibratory Activity of Body, Speech, and Mind, which induces the
inflow of matter into the soul. In other words, we are beset by 5
kinds of innate evils or imperfections. These are Wrong-belief,
Vowlessness, Carelessness, Passion and Vibratory Activity. We
shed Wrong-belief at the end of the first. Vowlessness at the end
of the fourth, Carelessness at the end of the 6th and Passions at the
end of the tenth, and Vibratory Activity at the end of the thir-

teenth stage.

[
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Introductory.

1. Bowing to the Liberated, Pure, Spotless Moon,
(Lord) Nemi, Supreme among Jinendras (Conquerors), I
shall speak of the (part) descriptive of the Soul, in which
sparkle the ornaments of jewels of qualities.

Commentary.

Liberated (Siddham)—(Siddha) literally means that which is
accomplished. Here the acquisition of self-realisation was the
sbject, accomplished by Lord Nemi.

Pure (Shuddham)—(Shuddha) following ‘‘ stddha,’’ the linguistic
beauty of Alliteration is obvious.—‘‘ Pure’’ here means free from
the four destructive (Ghétiya) Karmas.

Spotless Moon (Chandramakalamkam).—Figure of Oxymoron.
Moon is known for spots; thisis a defect in her otherwise perfect
beauty. Lord Nemi is perfect. Therefore ke is a spotless moon.

Note.—Nemi Chandra is the name of the author also. But
some take it to be used as the name of Lord Nemi also, who is

generally adored under the name of Neminatha, as the 22nd
Tirthamkara of the Jainas.



2 THE SACRED BOOKS OF THE JAINAS.
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Qualities (Guna).—This indicates the three jewels : right belief,
right knowledge, and right conduct, which jointly characterisea
Liberated Soul. .

Jewels (Ratna).- The above three Jewels (ratna-traya) are
meant.

Descriptive (Prartipanam) —The part describing the soul, i. e.,
(Jiva K4nda) the name of the book.

(Gunaratna bhisanodayam).--In which treatise appear the
brilliant three Jewels and infinite other attributes of a Perfect Soul.

Nemi.— Lord Nemi, the 22nd Tirthamkara is adored in this
(G4th4) because the temple named (Mahé4pidta) (lit. very pure) at
Sravanabelgola (also called Gommata Svami), contains the image of
Lord Nemi. This Mahdpita was built by R4j4 Chiamunda Riya,
Minister of Maharaja Rija-Malla Deva, of the Ganga dynasty R4ja-
Malla was a pupil of the Saint Simha Nandi.

In a book there are 6 parts.

Invocation (Mangala) ; Occasion of writing it (Nimitta); Object
(Hetu) ; Extent, number of (G4thdas), ete., (Pariména) ; name of book
(ndmn) ; and Author (Karté).

In this book, Gatha 11is the invocation to Lord Nemi. The
occasion wasthe question put to the author Sri Nemi Chandra by
Chédmunda-Riya. The question was: How does the body-making
(Nédma) Karma exist in fine (sikshma) non-developable (aparyépta,)
earth-bodied souls, etc. ? The object is to propagate the tradition
of Truth from master to pupil. The number of GAathas in Jiva
Kénda is 785. The name is Jiva Kdnda. The author is the Saint,
Nemi Chandra Siddhanta Chakravarti.

Gommata Séra is also called (Pancha Sangraha), a collection of
five topics :(—

1. That which is bound, 7.e., the Soul (Bandhaka) ;
2. That which is bound to the soul (Badhyaména) ;
8. That which binds (Bandha Svédmi) ;

4. The varieties of bondage (Bandha Bheda) ;

5. The cause of bondage (Bandha Hetu).

The first of these, namely, (Bandhaka) <. e., the mundane soul
forms the subject-matter of Jiva Kénda (Jivasya PrarGpanam,
description of the soul.) The other four form the subject-matter of
Karma Kénda,
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This Gommataséira is based on the Great Book Dhavala written
by the saint Bhidtabali. Dhavala is a constituent of the great
trilogy Dhavala, Jaya Dhavala, Mah4-Dhavala. All these three
were composed by the saints Bhitabali and Pushpadanta, who were
the pupils of Dharasenichirya.
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2. (14) Spiritual stages (Guna-Sthéna) ; (14) Soul
classes (Jiva Samésa) ; (6 kinds of) capacity to develope
(Paryapti) ; (10) Vitalities (Prana); (4) Impulses, or
animate feelings (Sanjna) ; and (14) Soul-quests (Margan4)
also ; (12 kinds of) conscious attentiveness (Upayoga),
respectively have been described (in) 20 chapters.
Commentary.

In the 20 chapters, the 14 soul-quests alone form 14 chapters,
the others take only one chapter each.
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8. Summary (Samkshepa) and Proposition (Ogha)
(are) the other names for the spiritual stages .(Guna
Sthéna), The spiritual.stages are due to delusion (Moha)
and soul’s vibratory activity (Yoga). Detail (Vistira)
and exposition (Adesha) (are) the other names for the
soul-quest (Margani). The (14) soul quests (are) due to
(the operation of) their (corresponding) Karmas.

Commentary.

The 'spiritual stages are called summary or. prapositional,
because they are the general names of the 14 staggg, to some one
or other of which all mundane souls must belong at a g'iv"ep.,moment
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of time. Evidently this is merely a brief classification. The 14
soul-quests with their 74 or 95 sub-divisions * give the details about
each one of these infinite souls classified into 14 spiritual stages;
therefore, the soul-quests are also called detail or exposition of the
mundane souls. ‘
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4. Inexposition (Adesha, i. e., soul-quest) are includ-
ed (14) soul-classes, (Jiva-Samdsa), (6 kinds of capacity to
develope (Paryapati), (10) Vitalities (Prana) and (4)
impulses or animate feelings (Sanjn4), also (12 kinds of)
conscious attentiveness (Upayoga). (Thus really there are
only two chapters, 14 Spiritual Stages and 14 Soul-Quests, )
but by (further) division 20 chapters have been laid
down,
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&. Inthe sense and body soul-quest, (Indriya and
Kaya Mirgans) are included the (14) soul-classes (Jiva
Samésa), (6 kinds of) capacity to develope, (Paryapti.)
and respiration, speech-power, and mind-power vitalities
(Shvésochhvésa, Bhashi-Bala and Mana-Bala-Préna). In
the vibratory activity soul-quest (Yoga Margand) (is
included) the body (power vitality) (Kaya-Bala-I’rana).
In the knowledge soul-quest, (Jnina Mirgans, are in-
cluded the (5) sense-vitalities (Indriya Prana).

* Vide chart in gatha 7.
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In the condition of existence soul-quest (Gati .Mar-
gani (is included) the age vitality (Ayuh Préna).

AR IRTETER RGATIR AT |
I3 WFTET FigRr TRATE T & )

AR TP R EE RITAARTATL |
I AgIEM @A TRAE q; U & |l
6. In the deceit-and-greed (passion) soul-quest

(M4aya and Lobha Kashiya Margan4 is included) the hunger
(animate-feeling Ahara Sanjni), accompanied with in-
dulgence (Rati); in anger-and-pride (passion soul-quest -
Krodha and Mana Kashiya MAargani is included) fear
(animate-feeling, Bhaya-Sanjnd); in the sex (soul-
quest, Veda-Margan4 is included) coition animate-feeling
(Maithuna Sanjni) ; and in the greed (passion soul-quest
Lobha Kashiya Margan4 is included (worldly-attachment
animate-feeling, Parigraha Sanjni)
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7. In knowledge soul-quest (Jnidna MArgand) is
included the definite-conscious-attentiveness” (Sikara
Upayoga); (and) in conation soul-quest (Darshana Margana)
the indefinite conscious attentiveness (Andkara Upayoga).
It is so described by the Conquerors (Jinas). .

Commentary.

Twenty chapters are mentioned in Gatha 2. They are one for
the 14 spiritual stages (Guna-Sth4na), one for the 14 soul-classes,
one for the 6 kinds of capacity to develope, one for 10 vitalities,
one for the 4 animate feelings, fourteen chapters (one each) for the
14 soul-quests, and one for conscious attentiveness: Leaving aside
the chapter of spiritual stages, all the other chapters can be



THE SACRED BOOKS OF THE JAINAS.

included in the 14 chapters of the soul-quests.
{s described in the above 3 Gathas.

How this is so,
It can be understood at a

glance from the following tabular view :—

No. Soul-quests. Includes.

1 4 conditions of existence | Age vitality.

(gati).

2 b senses (Indriya) 14 soul-classes; 6 kinds of
capacity to develope; res-
piration,  speech-power,

3 6 embodiments (K4ya) and mind-power vitalities.

4 | 15 vibratory activities (yoga) | Body-power vitality.

5] 8 sexes (veda) Coition animate-feeling.

6 4 passions, (25 } anger )

if sub-divided), ! pride Fear animate-feeling.
(Kashdya).
deceit and | Hunger animate-feeling.
greed
greed Worldly attachment animate-
feeling.
1 8 kinds of knowledge |5 sense vitalities; definite
(Jnéna). conscious attentiveness.
8 7 kinds of control (Samyam),
4 kinds of conation | Indefinite conscious attentive-
(Darshana). ness.
10 6 kinds of thought-painfs
(Leshy4).

11 2-capable or non-capable of

liberation (Bhavya).

12 |®*6 kinds of right belief

(Samyaktva).
13 | 2-rational or irrational
(Samjni).

14 2-assimilating or non-as-

similating (Ahéra).

74 sub-clasees of 14 soul-quests, or 95, when 4 passions are sub-divided into 25.
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The age (Ayuh) vitality is included in the condition of exist-
ence soul-quest, because they always co-exist. They begin together
and end together. The age Karma determines the duration of the
particular condition of existence in which the mundane soul is
found ; and the duration of the condition of existence is exactly the
length of time that the age Karma lasts. Thus evidently the age
vitality is the vitality which is co-existent with, and therefore,
included in, the condition of existence.

The 14 soul-classes are evidently included in the 5 senses, and
6 embodiment goul-quests. The gross and fine immobile (Stikshma
and VAdara Sthivara) souls are included in one sensed beings. The
rational (Sanjni) and irrational (Asanjni) mobile (Trasa) souls are
included in the five-sensed beings.

The 6 kinds of capacity to develope (Pary4pti) are included in
the 5 senses and 6 embodiment soul-quests, because the develop-
ment has reference to one or more of the 5 senses and 6 embodi-
ments.

The three vitalities, respiration, speech-power, and mind-power

re respectively the effect of the last three of the 6 capacities to

§evelope. The capacities being included in the sense and embodi-

ment soul-quests, the vitalities are also included in the same. The

body-power vitality is the cause of vibratory activities, (Yoga) of 7

embodiments (Kdya); therefore this vitality is included in the
embodiment-vibratory-activity soul-quest.

Coition animate-feeling is dependent upon sexes, therefore it is
included in the sex soul-quest.

Fear animate-feeling is included in the passions of anger and
pride as, on ultimate analysis, these two passions, in some form or
other, are involved in it. Similarly hunger animate feeling is in-
cluded in the passions of deceit and greed. Worldly attachment
animate-feeling is evidently included in the passion of greed.

The b6 sense-vitalities and definite (knowledge) conscious
attentiveness are included in their effects, (the 8 kinds of Eknow-
ledge,) in the knowledge soul-quest; similarly indefinite conscious
attentiveness is included in the conation soul-quest.
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CHAPTER |I.
The spiritual stages (Gunasthina),
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8. The thought activities caused by the operation,
ete. (of Karmas. by which souls are distinghished (are)
spiritual stages, (as) has been described by the All seeing.
Commentary.
Operation, ete., (Uday4di). - 5 kinds of thought-activities are

recognised in Jainism.

I.—Subsidential (Aupashamika). This arises by the subsidence
(Upashama) of the deluding (Mohaniya) Karmic matter. It is of 2
kinds.

II.—Destructive (Kshayika). It arises from the destruction of #
obstructive (Ghatiya) Karmas. It isof 9 kinds.

III. - Destructive-subsidential (Kshyayopashamic). It arises by
partial destruction, partial subsidence, and partial operation of the
destructive Karmas. It is of 18 kinds.

IV.- Operative (Audayika). It arises by the operation of the
Karmas. It is of 21 kinds.

V. Natural (Périndmika). This activity consists of the
self-modification of the soul. It is of 8 kinds.

Thus the total number of kinds of thought-activity is 53.
(Vide Tattvartha Sutra Chapter II, Sutras 1 to 6).

The possession of a different set of thought-activities dis-
tinguishes one class of souls from another. The different classes
are called the different spiritual stages or (Gunasth4na).
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9. Delusion (Mithyatva), Downfall (Sasiddana),
Mixed (Mishra), and Vowless right belief (Avirata
Samyaktva), Partial vow (Desha-Virata); Imperfect
vow (Pramatta-Virata), the other, 4. e.. perfect vow
APramatta-Virata); New thought-activity (Aparva Karana),
Advanced thought-activity (Anivritti Karana), and Slightest
delusion (Sukshma Samparaya).
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10. Subsided-delusion (Upashidnta Moha), Delusionless
(Kshina Moha), Vibrating omniscient Conqueror (Sayoga
KevaliJina), and Non-vibrating omniscient (Ayoga Kevali):
these should be known to be the 14 spiritual stages (Jiva
Samasa-Gunasthana) one after another. After the last,
the souls become liberated (Siddha).

Commentary.

The first four are vowless (Avirta); and the fifth, and all
the following are vowful (Virata) stages. The 13th and all that
precede it are with vibratory activity (Sayogi). The fourth and
the following are the stages of the Conqueror (Jina), because the
soul in the 4th stage has conquered the right-belief-deluding
Karma (Darshana Mohaniya) <. e., the Karma which deludes the
soul from right belief.

In reality the different thought-activities are innumerable.
But as there are some prominent ones, commonly found in mundane
souls, we are enabled to classify them into 14 stages.
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11, In delusion (Mithyitva-Gunasthdna) there is
certainly the thought-activity due to the operation of
Karmas (Audayika Bhiva), and in the second (Downfall,
Sadsiddana), natural (P4rinamika) thought-activity. In
the mixed (Mishra), the destructive subsidential-thought
activity, (and) in the vowless-right-belief (Avirata
Samyaktva) all the three 1. e., subsidential, destructive
and destructive-subsidential, (Aupashamika, Kshiyika
and Kshayopashamika).
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12, These thought-activities are certainly necessari-
ly said to be from the view-point of the right-belief-delud-
ing Karma (Darshana-Moha) because up to the end of

vowless (Avirata) stage (. e., in the first 4 spiritual stages),
(there) is no right conduct (Charitra).

Commentary.

From this it is obvious that there can be no right conduct
without first acquiring right belief.
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18. In the Partial, Imperfect, and the other (i. e.,
Perfect) vow, (Desha-virata, Pramatta-Virata and Apra-
matta-Virata) (there is) the destructive-subsidential
thought-activity, This certainly is said to be from the
view point of right-conduct-deluding-Karma (Chéritra
Mohaniya). The same for higher stages.
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14. Beyond this (i.e., the Tth stage), in the (4)
subsidential stages, (i.e., the 8th, 9th, 10th and 11th) the
thought-activity (is) subsidential, and in the (4) destruc-
tive stages (4. e., 8th, 9th, 10th and 12th), and up to end of
the non-vibrating omniscient stage, (i. e, in the 13th and

14th), and in the liberated soul (there ‘is) necessarily the
¢ destructive ” theught-activity.

Commentary.

The Tth stage of perfect vows (Apramatta-Virata) is of two
kinds; ordinary perfect vows (Svas-thdna-Appramatta), in which
the soul wavers to and fro between the perfect and the imperfect
vow stages, 1. ¢., constantly comes down to the 6th and then goes
back to the Tth stage; or extraordinary perfect vew (Sétishdya
Appramatta) in whieh the soul can go beyond the Tth stage. This
the soul can do along two ladders, subsidential ladder (Upashama
Shreni) or destructive ladder (Kshdyika Shreni). The ascent along
the subsidential ladder, as the name implies, is when the thought-
activity is due to the subsidence of the matter of the right-con-
duct-deluding Karma. The ascent from the extraordinary perfect
vow, (Satishaya Apramatta), 7th stage is as follows =—First to the
stage of New-thought-activity (Apdrva Karana) 8th stage; then
to-Advanced-thought-activity (Anivritti Karana), the 9th stage ;
then Slightest-delusion (Stikshma Sidmpar4ya), the 10th stage ; and
then to Subsided-delusion (Upashanta Moha), the 11th stage. Along
the subsidential ladder the soul cannot advance further. The dura-
tion of the soul’s stay in this stageis one antar-muhftrta, <. e., from
one 4vali plus one Samaya up-to 48 minutes minus one Samaya.
After this very short sojourn in the 11th stage, the soul must gradu-
ally come down to any of the lower stages.

Ascent along the destructive ladder, as the name implies, is
when the thought-activity is due to destruction of the matter of
the right-conduct-deluding Karma. In this ladder, the ascent from
the 7th extraordinary stage is as follows :—New-thought-activity,
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the 8th; Advanced-thought-activity, the 9th; Slightest-delusion,
the 10th; and Delusionless, (Kshina-Moha) the 12th. Note that in this
ascent, the soul does not touch the 11th stage, which is the peculiar
and direct effect of the subsidential-thought-activity; but goes
from the 10th direct to the 12th stage, delusionless. Thisis the
effect of destroying the deluding Karma which can no more rise
1o delude the soul. Therefore, evidently, there can be no fall from
this stage; once arrived here, the soul must rise to the 13th, and
then having all but exhausted the age Karma, (Ayuh), hasten
through the 14th stage in which it drops off all vestiges of matterin
the form of the 4 non-destructive Karmas, and attains final and

everlasting liberation.
~ . .
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15. (The delusion stage) or wrong belief-thought-
activity (Mithyatva) is caused by the operation of the
wrong-belief, (Mithyatva) sub-class of the right-belief-de-
luding Karma. It consistsin not having belief in things

as they are (Tattvartha) (i. e., the seven Principles, Tattvas
of Jainism). Wrong-belief is of 5 kinds :—

(1) One-sided belief (Ekanta).

(2) Perverse belief (Viparita).

(8) Veneration (of false creeds-Vinaya).
(4) Doubtful belief (Samshaya).

(5) Indiscriminate belief (Ajnéna).
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18. One-sided belief (Ek4nta), as in Budhists (etc.),
Perverse belief (Viparita), as in Brahmanas (ete.), Vene-
ration of false creeds (Vinaya) as in mortifiers (ete.),
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T4pasa, and doubtful belief (Samshaya) as in the followers
of Indra, (etc.), also indiscriminate belief (Ajnina) as in
the followers of Maskari (ete.)

Commentary.

Clear, reasoned argument is at the basis of Jaina belief. Not
only right belie®is necessary, but it must be based on right reasen-
ing. One of the most important characteristics of Jainism is its
many points of view (Anekénta) All things can be looked at from
different points of view. Different standpoints yield different re-
sults, which sometimes seem to contradict each other. The value
and the necessity of the many-sided doctrine are thus evident.

In all the five examples given above, there is apparent some
sort of religious belief, self-denial, an admirable determination
and devotion, but on a deeper consideration all the five turn out to
be merely varieties of error of one kind or another. Thus, Buddhism
believes that every thing is transient; this is perfectly true so
far as the ever-present modifications of substances are concerned,
but these modifications must depend upon something in which they
are going on. That some thing remains one throughout its modi-
fications. Truth tells us that every substance is characterised by a
number of attributes and modifications. Its modifications are always
changing, but its attributes, which make it the particular individual
gubstance, last throughout all these changes. The substance
is called Dravya, its attributes Guna, its modifications Pary4ya.
The coming in of the view modification is Utpada ; the going out of
the old one is Vyaya; and the lasting sameness which always re-
mains in the thing which is modified is called Dhrauvya. Buddhism
also fixes its mind upon modifications. But it ignores the perma-
nence of the substance upon which the modifications depend. This
is what is meant by saying that Budhism is only a one-sided and
therefore a kind of wrong belief.

The Vedas are the most ancient and most authoritative revealed
sacred books of the Hindus. Alsothey are characterised by the
great importance of Yajna, sacrifice of many kinds. Goats, sheep,
horses, cows, even human beings, were brought to the sacrificial
altar to gain merit and reward in this world and in the next. The
great perversity and ignorance of this kind of belief is obvious. The
first thing to realise is that there is a common or similar current
of life in all living beings, and that any injury to the vitality of the
lowest animal is as hurtful and painful to it as to the highest human
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being. Then it would be conceded that it is the duty of every
thinking spiritual being not to hurt anything that lives, and that it
isthe greatest sinto neglect this first precept of Life. How can then
killing animals for sacrifice bring any good here or hereafter to
the killer or the killed or indeed to any body else ? No example
could be a more patent illustration of perverse belief.

Much less justifiable and much more sinful ®and censurable,
then, is the killing of animals for food or sport. Belief that
such taking of life is right or excusable is certainly a perverse
belief. The enormity and sinfulness of modern Wars is obvious.

True veneration is always the due of real and universal truth,
and of those who have realised it themselves, and are willing and
capable of helping others to realise it.

When this veneration is paid to a lesser doctrine or person, it is
a sign that the belief which inspiresit, is not right. When ignorant
or superstitious people worship the goddess M4t4, Sitl4, to remove
their small-pox or to give them children ; or even educated or scien-
tific people claim provisional or incomplete truth to be whole and
eternal truth, and venerate it as such their veneration cannot be
called right-belief, because it is directed towards a partially or
wholly wrong matter.

When a man is not sure about the ultimate right or wrong of
his belief, he is said to have wrong belief due to doubt. For ex-
ample, like the saint Indra, who was in doubt whether a woman
could or could not attain liberation.

People, who mortify the flesh to save the soul, venerate and fol-
low the wrong. The flesh must be subordinated to the soul, but blind
hurting of the flesh is not the true path to theliberation of the soul.

Right belief is belief in things as they really exist. It in-
volves a true knowledge of these things. Any indiscrimination
or absence of knowledge, to whatever cause it may be due, prevents
the belief from being complete and right. Then the Ajnéna kind
of wrong belief is said to arise.
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17. Thesoul involved in wrong belief thought-activity
becomes a perverted believer, and certainly has no inclina-
tion for Truth (Dharma) as a man in fever (has no taste)
for sweet (sugar-cane) juice.
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18. The wrong-believing soul does not believe in the
noble doctrine preached (by the Conquerors) and believes in

the nature of things asit really is not, whether it be
preached or not by (the teaching or description of) any one.
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19, 20. In the first or (second) subsidential right
belief (Pratham or Dvitiyopashama Samyaktva) (when
in the expiry of their duration, there) remains from one
instant of time (Samaya) up to 6 winks (Avali), (and)
by the operation of any of the (4) Error-feeding-
passions (Anantinubandhi Kashdya) the right-belief is
destroyed (and the soul falls down from the 4th stage to
the second) ; this (is) the Downfall Sdsana or Sasiddana
stage (Gunasthana).

(Falling) from the summit of the mountain of the gem
of right belief (Samyaktva), facing the plain of wrong
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belief (Mithyatva) the right belief being lost, the (stage)
should be known by the name of Downfall (Sisana or
Séasadana).

Commentary.

Subsidential right-belief is of 2 kinds (1) Prathamaupashama
Samyaktva the first subsidential-right-belief. It may arise
(1) in a soul which has never had right-belief, by the sub-
sidence of the four Error-feeding passions (4 Anantinubandhi
Kash4yas) and wrong-belief Mithy4tva; or (2) in a soul which
has had (but has lost) right-belief, by the subsidence of the above
5, and of the 2, mixed-right-and-wrong belief (Samiaktva Mithy4tva)
and right-belief-clouded-by-slight-wrong-belief {Samyaktva Prakriti
Mithy4tva) Karmas.

(2) Dvitiyopashama Samyaktva, the second subsidential right-
belief. It arises in a saint in the Tth spiritual stage of perfect
vows, when the saint is preparing to pass on to the 8th stage
of New-thought-activity along the ladder of subsidential advance-
ment, having been already a right believer of the destruction-
subsidential kind. He transforms the nature of the four error-feeding
passions, into lesser passions, and causes the subsidence of the
3 sub-classes of right-belief-deluding Karmas, namely, Mithydtva,
Samyaktva Mithyitva, and Samyaktva Prakriti Mithyatva. The
right-belief of this saint is called the second subsidential right-
belief.

The matter of wrong belief Karma by being subjected to the
thought-activity of the first subsidential right-belief is changed
into the above 8 kinds. Wrong belief has the largest number of
molecules. Mixed-right-and-wrong belief has a number of molecules
innumerably less than it. And right-belief-clouded-by-slight-
wrong-belief innumerably less than those of mixed-right-and-
wrong-belief.

In (G4th4) 11, the thought-activity in this stageis said to be the
natural (Parindamika) thought-activity of the soul; this is so
because the right belief which the soul had acquired in the 4th
stage has left it, and it has not yet fallen back into the stage of
wrong belief (Mithyatva). The minimum duration of the fall is one
instant of time; and the maximum is 6 winks (Avali). During this
downfall the soul has neither right belief nor wrong belief, there-
fore it is said to have its natural (PA4rinamika) thought-activity;
because right-belief-deluding Karma (Mithy4tva) has not yet begun
to operate, but will do so after 6 winks at the most, 7. e., when the
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soul has fallen down to the first stage of delusion (Mithy4tva).
Note, however, that the downfall itself is due to the operation of
the error-feeding passion. From this point of view in the downfall
(S4sddana) stage the soul is said te have operative thought-activity
(Audayika Bh4va).
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21. On the operation of the right-and-wrong belief
or mixed (Samyaktva-Mithyitva or Mishra kind of the
right-belief-deluding Karma, Darshana Moha), which is a
slightly different kind of all-destructive Karmic matter
(Sarvaghiti Prakriti), (there) is neither (entirely) right
belief, nor (entirely) wrong belief, (but) the thought
activity is mixed (i. €., a mixture of right and wrong belief).
(This is the description of 3rd or mixed spiritual stage
(Mishra Gunasthina).

Commentary.

Jatyantara Sarvaghiti.—There are 4 destructive (Gh4tiya)
Karmas; Deluding (Mohaniya) Karma is one of them. It is
of two kinds: right-belief-deluding (Darshana Mohaniya) and
right-conduct-deluding (ch4ritra-mohaniya). Right-belief-deluding
Karma is of three kinds :—

(1) Wrong belief (mithyitva).

(2) Mixed-right-and-wrong belief (Mishra or Samyaktva
Mithy4tva).

(3) Right-belief-slightly-clouded-by-wrong-belief (Samyaktva
Prakriti Mithy4tva).

All these three classes are of *‘ destructive’” Karmic matter;
but there is a difference in their degrees. Mithyatva is all dis-
tructive (sarvaghati) of right belief. Mishra is slightly different
from Mithy4dtva, because it does not effect a total destruction
of right belief, as in it there is always present some right belief
mixed with wrong belief.
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The 3rd is still less destructive. It is called partially des-
tructive (Deshagh4ti). In this, right belief is not destroyed, but
only slightly clouded by wrong belief.
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22. The (mixed) thought-activity can in no way be
split up (into its two parts right and wrong belief), as
(taste of) mixed curd and treacle (cannot be referred
separately to curd or sugar). The thought activity mixed
like this should be known to be the mixed (Saymaktva
Mithystva stage).
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28. One (in this stage) adopts neither control
(samyama 4. e., the vows of the saint) nor partial control
(Desha Samyama, 4. e., partial vows of the layman), nor
does (one) bind the age (Ayuh Karmic matter to one-

self); and necessarily one dies having acquired right belief
or wrong belief.
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24. Wherever, in the right or wrong-belief thought-
activities, he has already bound to himself the age Karma
(of his next incarnation), there (alone will be his), death;
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nor does the death-bed overflow {méransntika samud-
ghata take place) in the mixed (Mishra stage).

Commentary.

One thing must always be remembered with regard to this ahd
the preceding stage. They are both more or less transitory. The
utility and necessity of the downfall (sdsddana) stage is simply to
mark or explain the thought-activity of the soul during the very
short time which it takes in its downfall from right belief in the
4th to wrong belief in the 1st stage. The thought-activity in the
mixed stage also is of very short duration, one (Antar-Muhirta),
the minimum being a wink (Avali) and an instant, and the
maximum being 48 minutes minus one instant. In the thought-
activity in this stage the soul is both a wrong and right believer.
The preservation of wrong belief makes it impossible that he should
practise any vows. The vows are reserved for the bth stage and
onwards. They are a part of right conduct; and right conduct
must always be preceded and accompanied by right knowledge and
right belief.

Another noticeable thing is this. In the mixed stage, as
also in the thought-activity due to subsidential-right-belief,
there is no bondage of the matter of age-karma. The bondage
of the age-karma, as also the death before reincarnation (the age-
karma for an incarnation is bound to the soul in the immediately
preceding birth, so that a manis born with an age-karma already
binding his soul) must take place from the first or the fourth
spiritual stage. According to Shri Nemi-Chandra-Achirya, the
death must be from that very stage in which the age-karma is
bound. But the commentary of Shri-Abhaya-Chandra page 49,
(Gommatsara Jiva-K4nda, Calcutta Press) mentions another opinion
that the death must be from the 1st or the 4th stage, but not
necessarily from the one in which the age-karma was bound. In this
stage there is no death-bed overflow of the soul ; this is necessary,
because there is no death in this stage.

It would be seen that there can be no bondage of age-karma
in this stage, because at a man’s death-bed, the same thought-
activity must prevail by which the age-karma of its next incarnation
was bound. And as there can be no death in this, there can be no
bondage of age-karma in this stage.

Now why should a man not die in this stage ?

Perhaps it is that the vitalities, which keep up the inevitable
struggle between right and wrong belief, grow extremely weak
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as a man approaches death, and therefore he drops, as it were,
into right or wrong belief without offering great resistance.
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25. By the operation of right-belief-slightly-clouded-
by-wrong-belief, (Samyaktva-Prakriti-Mithyatva, 1. ¢., the
partial-destructive-class of right-belief-deluding Karma)
there arises destructive-subsidential-right-belief (Vedaka
or Kshayopashama Samyaktva). It is wavering (chala),
impure (Malina), non-steadfast (Agddha), but it (is) always
a cause of the destruction of Karmas,
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26. Subsidential-right-belief (Upashama Samyaktva)
arises by subsidence of (all the) seven (kinds of Karmic
matter, 4. e. of the 3 sub-classes of right-belief-deluding
Karma Darshana Moha, and the 4 error-feeding passions
(Anantdnubandhi kashdya). But by the destruction of these
seven arises the destructive-right-belief, Kshayika (Sam-
yaktva). And by the operation of the second (class, 1, e.,
partial-vow-preventing or Apratyikhyéna) passions this
right belief is without control (Asamyata) or vowless.

Commentary.

The 4th stage is called Avirata or Asamyata Samyaktva or
vowless-right-belief. Vows cannot appear in it because there ig
operation of the partial-vow-preventing passions (Apratydkhydn&
varana kashdya). The right belief in this stage may be of three
kinds. The latter kind is always preceded by the former —-These
three kinds of right belief are as follaws :— .
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1. Subsidential-right-belief (Upashama Samysktva),—It is of
two kinds, (z) first (Prathama) (%) second (dvitiya). (See under
Gathas 19-20 above). The duration of this is at the most one
Antar muhtrta. From this the soul falls down to the 1st, 2nd,
or 8rd stage. This three-fold downfall has been described above in
the preceding Gathas. If there is no dewnfall, then after the
expiry of its duration, it changes into the second kind of right
helief.

2. Destructive-subsidential-right-belief (Kshayopashama-Same.
yaktva)—in which there is the operation of right-belief-slightly
elouded-by-wrong-belief, (Samyaktva-Prakriti-Mithy4tva) the last of
the 3 sub-classes of right-belief-deluding Karma, (Darshana Moha),
and the other 2 sub-classes along with the 4 error-feeding passions
are partially destroyed and partially in subsidence. The minimum
duration of this destructive-subsidential right-belief is one Antar-
Muhirta ; and the maximum is 66 S4garas. This maximum is made
up of 13 Sagaras in the Tth heaven, 22 in the 16th, and 31 S4dgaras
in the highest (Graiveyaka).

8. Destructive-right-belief (Kshdyika Samyaktva).—It arises
by the destruction of all the 3 sub-classes of right-belief-deluding-
karma and the 4 error-feeding passions. This is the best and
highest kind of right belief ; once gained, it lasts for ever. The
soul that acquires it, must-attain liberation at the latest in 33
S4garas and 2 crore—Pdrvas, minus 8 years and one Antar-
Muhérta. This maximum is possible for a human being who is
born in Videha Kshetra, (one of the seven divisions of Jambit
Dweepa), and has the maximum age of one crore Pirva. From
there he can, after completing his age, attain Sarv4rtha Siddhi
(the highest heaven) with an age of 83 Sdgaras. He may there-
after be born again in Videha Kshetra with the maximum age of
one crore Péirva, after which he must attain liberation. Asa
human being can not attain destructive-right-belief before reaching
the age of 8 years, and as the period for the attainment of des-
tructive-right-belief is one antar-muhirta, we have to "deduct
8 years and one antar-muhiirta from 33 Sdgaras and 2 crore
Pérvas, to fix the maximum duration of destructive-right-belief.
This arises only at the feet of the Omniscient Kevalior the all-
seripture-knowing Shruta Kevali saints.

The destructive-right-belief is perfect. There is no matter to
cloud.or disturb it, but in the destructive-subsidential-right belief
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there is the operation of that class of Karmic matter which gives
rise to right-belief-slightly-clouded-by-wrong-belief. This slight
clouding takes the form of the 3 defects—wavering (chala),
defective or impure (mala), and non-steadfast (agddha).

By wavering, (chala) is meant that condition of right-belief
in whieh its substance remains quite sound, but only the form is
slightly disturbed, as the surface of the oceanis disturbed by the
waves ; an example of it, which is generally, given is that of a
man who worships Shéntindtha specially, rather than the other
Tirthankaras for acquiring peace or Shénti.

By defective or impure (mala), is meant right-belief which
has got the five following defects :—

(1) Shank4—Doubt, Scepticism.

(2) Kénksh4--Desire of sense pleasures.

(8) Jugupsd—Disgust with a sick or deformed person.

(4) Anyadrishti-Prashansd—Thinking admiringly of wrong

believers.
(5) Anyadrishti Samstava—Praising wrong believers.

By non-steadfast (Agédha) is meant right-belief which is not.
quite fixed in the true nature of things ; for example, worship-
ping in one’s own temple in preference to the temple built by
others. It is something like a mirror attached to a pivot, to which
it is not firmly fixed. It will show a perfect image but not
steady. For a man who has steadfast right-belief knows that. it.
makes not the slightest difference, whether you worship in your
temple or in one built by your neighbour.

These 8 defects do not occur in subsidential-right-belief also.
In this and in the destructive-right-belief, the vision is clear, and
there is no room for doubt or defects. None of these 7 Karmas is
operative to cloud the clearness of the vision. It is only in the des-
tructive-subsidential-right-belief that the Samyaktva Prakriti
Mithy4tva is operative, and therefore these defects arise.”
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* It is worth while to consider apd compare these 8 defects with § kinds of (Mithydtva and
the eight angés of Samyaktva).
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27. The right-believing soul believes in the doctrines
as preached (by the Conquerors), but (sometimes) by the
instruction of an ignorant teacher he believes in the nature
of things as they are not.
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28. If on that (error) being satisfactorily exposed
on the authority of Sutra, he does not believe (in the truth

then), from that moment he certainly becomes a wrong

believer.
Commentary.

(Sutra) is a part of sacred literature but here it means the whole
of authoritative Jaina sacred literature.

2t sReAg Fred W Y TR AR |

St EFER (S SFEE HE A e

A TREay fear 9 iy enat S| v |

T3 YA B garaeferEa: a0

29.  He who is vowless with regard to the senses, and
also with regard to the (hurting of) mobile (Trasa) and
immobile (Sthavara) living beings, and believes in what
has been said by the Conqueror (Jina), is a vowless right
believer (Avirata-Samyak-drishti),

Commentary.

In this stage there is right belief, but conduct is not yet based
on it. Even the vows of a layman are not adopted. He has not
vowed to abstain from indulgence in the senses, or from hurting
the vitalities of mobile and immobile living beings, although
as a right believer he has his heart filled with 1. Compassion
(Anukampé) 2. calmness (Prashama), (3) Fear of mundane exis-
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tence (Samvega), and (4) belief in the principle of truth (Astikya)
and therefore he does not hurt any one without provocation.
Control (Samyama), or vow (vrata) relates to the senses or the
vitalities. It is respectively called sense-control (Indriya Samyama)
and vitality-control (Pridna-Samyama). In sense-control one’s
own senses are restrained, and in vitality-control one restrains
oneself from doing any injury to the ten vitalities of himself or
others. The man in this stage of vowless right-belief takes novows
for any of these two kinds of control.
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80. Owing to the operation of the total-vow-prevent-
ing passions (Pratyidkhyini-varana Kashidya which is a
sub-division of the right-conduct-deluding Karma) the
thought-activity which produces (perfect) control (Samya-

ma) does not arise, but (there is) some control. Therefore
the 5th (stage) is (called) the partial-vow (Deshavrata) stage.

Commentary.

This partial-vow stage (Deshavrata) (has the destruetive-sub-
sidential thought-activity (Kshayopashama-Bhiva), because in it
there is partial destruction and partial subsidence of the Karmic
matter of the passions which prevent total vow (Pratydkhyéni-vara-
na Kashdya) and there is the operation (Udaya) of that kind of
Karmic matter which forms such passions as prevent the vows only
partially. So that in this stage only partial vows can bé observed.
Note, that in the destruction-subsidence (Kshayopashama) of
Karmas, the destruction of part of the Karmic matter means that
though the Karmic matter in the ordinary course of things does rise
on its maturity to bear fruit, yet instead of bearing fruit, it simply
passes along and leaves the soul, free. By subsidence (Upashama)
is meant the precipitation, or subsiding, of those Karmas which are
in actual bondage with the soul but which do not operate at that
time. This destruction is called non-operative destruction (Uday4-

bhiva-Lakshana-kshaya), and the subsidence is called existence-
subsidence (SattdrGpa Upashama).



GOMMATASARA. 26

S qEEEg AW JEAEHN a8 T qEEEa |
UFERaFg S A Srawag w2 i

TEATINGIA: FATATTAT T NI |

QREHT AT fATATRTAr Rrrmaf: 1 22 |
31. (He) whovows againstthekilling of mobile (trasa)
souls, and (is) vowless as to the killing of immobile
(Sthavara) souls, and is entirely devoted to the Conqueror
(Jina), is vowful and vowless (virata-avirata) at one and

the same time.
Commentary.

This must be noted that this is a stage which is aceompanied
by right-belief. A right believer may be a vowless man. But he
always carries compassion, etc., in his heart, therefore he never
commits unprovoked or unnecessary sin, even if he has not vowed
against its commission ; so the soul in the fifth stage has not vowed
not to hurt immobile souls, but naturally he would not hurt even
immobile souls unnecessarily.
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82. Recause by the operation of perfect-right-con-
duct preventing passions (Sanjvalana Kashiya) and minor
passions (Nokashdya) control is (effected), carelessness
(Pramada) productive of impurity also (is caused); there-
fore it is really the stage careless or imperfect vow
(Pramatta Virata), (the sixth spiritual stage).
Commentary.

The thought-activity here also is destructive-subsidential
(Kshayopashama), 1. e., there is destruction and subsidence of almost
all the Karmic matter of the passions. Still there is the intense
operation (Tibra-Udaya) of the little matter of perfect-conduct-
preventing and the minor passions, which has escaped destruction

and subsidence. Its effect is to partially prevent the observance of
the perfect vows. '






