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PUBLISHER’S NOTE

Sheth Bholabhai J. Dalal and Sheth Premchand K. Kotawala, the
Trustees of the P. K. Kotawala Trust, Bombay, offered to the Society
a monthly grant of Rs. 2o0/- for six years from June, 1945. The
Executive Committee of the Society gladly accepted the liberal offer
and decided to found the Kotawala Research Fellowship. In the be-
ginning, as no qualified scholar was available, the amount was spent
for the students of Jaina philosophy at the Banaras Hindu University.
But in the last quarter of 1946, Sri Nathmal Tatia, a.aA., was
appointed Kotawala Research Fellow for research in Jaina philosophy.
He prepared his thesis Some Fundamental Problems of Jaina Philo-
sophy (now entitled Studies in Jaina Philosophy) and submitted it to
the University of Calcutta for the degree of Doctor of Literature. It
is a matter of gratification and pride for us that he has been admitied
to the D.Litt. degree by the University of Caleutta. We feel proud
to observe that the Society fulfils one of its objectives by publishing
the work of Dr Tatia, which sets up a landmark in the field of Jaina-
logical research.

The scope of the literature produced by the Jaina masters is
unlimited. They left no subject worth the name untouched. From
the time of the Agamas up to the time of Yadovijaya, it had been the
universal custom with the Jaina authors that they should make their
own contribution to every possible branch of knowledge. The huge
literature known as ‘Jaina Literature’ is so called only because its
authors happened to be Jainas. And the Jaina community regard it
to be their own only on account of its having been composed by their
ancestors, In fact, howevér, it is nothing but a continuation and
expansion of Indian literature as such and intended to promote the
well-being of entire mankind. Without this literature, the treasurc
of India’s literary heritage is bound to remain incomplete and
truncated. It has been unanimously admitted by the studenis of
Jainalogy that numerous problems of India’s history and colture would
remain unsolved in the absence of the study of this so-called °Jaina
Literature.” And in their opinion the confusion prevailing over a
number of historical and cultural issues can be cleared up with the help
of the lizht afforded by this branch. It has, however, lo be admitted
with regret that the output of systematic research work on Jaina reli-
gion, philosophy and culture has been very meagre. The scientific
exploitation of this vast literature is even now only in its initial stage.
It is a work to be done by not one or two isolated scholars but a task
to be performed by a continuous stream of scholars who will dedicate
their whole time and energy for the purpose. The result will be the
production of a larger number of works of which the present work is a
sample and specimen. This work has been adjudged by the highest
authorities as a meritorious contribution and I am sure that the field
of research on Jainalogy is so wide that it can give scope for such
first-rate researches which can become legitimately the subject of at
least a score of D.Litt. theses. The present work, however, sefs an
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example of assiduous study and analysis of the basic problems, the
treatrnent of which was attempted before only in a scrappy and
haphazard fashion. It is hoped that the future research workers will
f the standard set up by the aunthor and apply themselves to the
intensive study of individual authors and also of individual problems
and thus bring up the results of Jainalogical researches to the same level
as has been attained in the field of Vedinta or Nydya for instance.

It will be dereliction of duty on my part if I do not give an
account of the background against which the author had to carry on
his ressarches. There was no such systematic exposition of the meta-
physical and epistemological problems of Jaina philosophy, either in
English or in Hindi. Of course, the learned and luminous Introduc-
tions of Pandit Sukhlalji Sanghavi contain, among many things, the
expositions of many a problem of Jaina thought. But nobody else
has utilized these accounts in a systematic way and put them in their
historical setting. Dr Tatia has not only made full use of these
materials but has succeeded in suppllying the connecting links from a
study of other systems of Indian philosophy, and this makes his work
fully representative of the evolution of thought that took place in
the adolescent and fruitful fparind of Indian speculation. This has
been made possible by profound penetration into the inner meaning
of the philosophical solutions of problems. His work is the outcome
of extraordinary industry and broad philosophical outlook, intense
reflection and critical appreciation of the fine shades of difference in
the approaches of the various schools to the fundamental problems of
philosophy. *

His treatment of avidyd is by itself an independent contribution.
It shows his wide study and deep penetration. It can be claimed
that he has not allowed himself to be influenced by sectarian or
communal considerations in his appraisal of the logical walues of the
arguments employed by different schools. His criticism of the
Vedintic and the Buddhist conceptions of avidya, for instance, is not
stereotyped in character, but distinctly original. The student of
Indian philosophy, who will compare the author's exposition with that
found in the original texts, will be surprised to find that such
abundant light has been shed upon the cryptic texts. His exposition
is not philological but philosophical and it will evoke the spontaneous
admiration of unbiased votanes of truth that the Jaina philosophers
have succeeded in defending themselves against the owverwhelming
onslaughts of the idealists. It is not only an exposition of the old
stand but a new vindication which will strike a student of compara-
tive philosophy with a thrill of surprise for the originality of approach
and unperturbed equanimity of philosophical temper. Fortunately the
author has not succumbed to the temptation of repeating the vitriolic
attacks and vituperations of the mediaeval age. His arguments in
defence and criticism of the rival positions are characterized by
soberness of temper and expression and detached evaluation which
are the outcome of modern culture at its best.

It is an ardent desire of the Society that not one or two scholars
like Dr Tatia but a number of scholars should co-operate with it and
prove that this field of research is not unworthy and barren. This
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can be possible only if the wealthy people also co-operate with us. We
cherish the hope that the present publication will draw the attention
of the rich. We have ventured to undertake the publication of such
a big work, even though the funds of the Society are so scanty, with
the hope that public attention would be drawn to the quality of work
that is being done by the Society. We consider it a duty to acknow-
ledge our thankfulness to Sheth Bholabhai J. Dalal and Sheth Prem-
chand K. Kotawala, the Trustees of the Kotawala Trust for their
liberal encouragement in this respect. As regards the author he
regards ihe Society as his own and has written the work as a part
of his duty. We wish that the work receives appreciation of scholars
and proves an incentive to the author for the writing of similar valuable
works in future.

In conclusion, I place on record, on behalf of the Society, our
thankfulness to Mahimahopidhyiyva Dr Gopinath Kaviraj for the
illuminating Foreword he has written for this book in spite of the
multifarions calls on his valuable time,

Darsurs Marvasrva,

BANARAS 5 Secretary,
25 October 1951 Jain Culiural Rescarch Sociely.

Jp—B
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FOREWORD
by Mahamahopidhyaya Dr Gopinath Kaviraj

The following pages embody the results of a wide and systematic
study in the field of Jaina philosophy, and deal with certain basic
problems of the system. These problems which relate to [iidna,
Ajiidina, Karman, and Yoga have a universal bearing and though an
attempt has been made to examine each of them and to determine its
value from a particular point of view it is bound to be of special
interest to every earnest student of Indian philosophy. As the writer
has undéftaken to interpret the Jaina viewpoint, it is but natural that
he should have approached his subject from this standpoint.

The work begins with a brief enunciation of the general philo-
sophical attitude of Brahmanism, as revealed in the earlier Upanisads,
described as chiefly monistic, and is followed by a comparison with
the Buddhist approach which is rationalistic and the Jaina attitude
which is non-absolutistic.

With this preliminary statement as a preamble the work proceeds
to discuss at length each of the four problems mentioned above on the
basis of ancient Jaina traditions recorded in works considered as
possessed of undisputed authority. There is ample evidence to show
not merely that the author’s studies have been wide and varied, but
also-—and thisz is very important—that his interpretation is faithful and
illuminating. To this rare combination he has added another eom-
mendable quality, wviz. lucidity of presentation.

His criticisms of some of the doectrines of the rival schools may not
be acceptable to the exponents of those schools. But they have a
distinct value of their own. It is an established convention that the
cxponent of a particular line of thought considers it a part of his duty
not only to interpret it in its own light and judge it on its own merits
but also to bring it into comparison or contrast with other lines of
similar thought. In such cases the defence of one line leads usnally
to the condemnation of the rest. But such condemmnation is not
necessarily a condemmnation if the ultimate postulates of those lines are
taken into consideration. ‘

The Jaina theory of knowledge has been dealt with in the chapter
on Jaina epistemology. It is based on the Agamas and had, like the
doctrine of Karman, probably its origin in the wisdom of the ancient
seers. The fivefold division of knowledge is very old. Knowledge is
an essential attribute of the soul, but its rightness or wrongness
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depends on the attitude. What is usually known as avidyd implies
in fact only a perversion (mithydfva) of the attitude on account of
which the purity of knowledge is vitiated. Upayoga or Consciousness
is called jitana when it is determinate (sikdra) and darfana when it
is indeterminate (mirqkara). These two qualities, like wvirya and
dnanda, are unlimited and unobscured in the emancipated soul and
are clouded by the karmic matter when the soul is in bondage. To a
person in ordinary life no two acts of knowledge, in fact no two states
of consciousness, are concurrent. Simultaneity, wherever it seems lo
appear, is erroneous, the error being due to various causes, incom-
petence of the apprehending faculty to cognize two successive acts
together being responsible for the erropeous notion. But when the
obscuring karmans veiling the omniscience of the soul are remowved
omniscience is bound to be manifest.

It is true. But the question is: Do jidna and darfana cccur in
succession or simultaneously? The Apamas are emphatic on the point
that simultaneity of jfidna and darfana is not possible before the ghili-
kRarmans are destroyed. On this there is unanimity between the
Digambara and the Svetimbara schools. PBut for a kevalin there is
no succession of jiana and darfana according to the Digambaras and
also to a section of the Svetimbaras.

The question of the possibility of krama in omniscience is as old
as it is nniversal and is also relevant in the context of epistemological
problems. So far as normal knewledge is concerned krama is inevit-
able, as in each case a distinct contact between the self and the mind
and between the mind and the sense-organ would be necessary
according to Nydya-Vaifesika or as every act of knowledge represents
a distinet modification (parindma) in the mind stuff ‘which iz subject
to constant flux according to Sankhya-Yoga. But omniscience is a
supernormal experience. Patafijali refers to wvivekaja-jiidna which
arises from a meditation on ksapa and its sequence. It is described
as saving knowledge (tdraka-jidna) and is integral and all compre-
hending having for its object All in all ifs aspects. This knowledge is
free from krama and corresponds in a sense to the kewala-jiidgna of
Jainism. It grasps in one sweep everything—past, present and future
as well as near and remote. This is prafibha-jildna or pratibhi.’
The implication of akrama is that it is not an act in Time (kdlaz) but
in the Moment which is beyond time.* It is said that the Buddha
attained to Universal Vision in which he saw all things simultaneously
as if reflected in a mirror.® The Tripurarakasya® refers to Pratibhi,

1 Cf. pratibhiEd vd sarvam—YD, II1. 33.

2 Cf. eka-ksanopariidharh sarvarh sarvathd grhoiti—Bhdgyae, YD, 1L s4.

3 dadarfa nikhilarh lokam ddarda iva nirmale—Buddhacarita, XIV, 8Sed

4 [hanakhapda, XX, 36. (Saraswati Bhavana Texts No. 15, 1933).
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which being devoid of all limitations is called Supreme (Pari), as the
Essence of the Deity. Utpalicirya, in his ISvarapratyabhijia-kairika,
states plainly that Pratibha or Divinity is above all krama and yet
holds within itself the entire krama of the universe associated with the
action of the forces of space and time (defa-kila-fakii) projected by
_Divine Freedom. In other words, there is krama in outer appear-
ances while there is no krama in the Inner Mirror of the Ineffable
Light which reveals those appearances. This is exactly what the
Vaiyikaranas say in regard to the Pasyanti Vak which is conceived
as free from krama within, as Onpe, and yet as holding within itself the
forces of krama as well? It is equated to Parabralman, Aksara,
Sabdaraipa, Pard Vak and Atman® There is no use multiplying
instances to show that the Supreme Omniscience is akrama and yet
possesses within itself every form of krama.

The chapter on wvidyi, consisting of fifteen sections, is devoted
to a careful examination of the problem in all its implications and
bearings. The views of other schools viz. Nyiya-Vaisesika, Sankhya-
Yoga, Vedinta, Buddhism and Saivism have been stated and refuted
and the Jaina theory upholding avidya as identical with triple perver-
sity (mithyatva) has been finally confirmed. The Jaina view of avidya
implies erroneousness not in knowledge only, as usually conceived, but
in attitude and conduct as well.

Closely connected with the problem of avidya is the question of
karman which in Jaina literature, as eclsewhere in Indian thought,
occupies a position of great importance. A separate chapter in four
sections is assigned to an elaborate discussion of this topic. The
conception of karman as dravya, in addition to its character as bhava,
is unique in Jainism and has received a special treatment in its litera-
ture. It has parallels elsewhere indeed, but its importance in Jaina
thought cannot be overrated. The conception of dwava-maia® in
dualistic Saivism as a covering substance, which obscures the inner
divinity of the self and converts it as it were into a mundane soul
subject to the exigencies of various limitations, bears a close resem-
blance to the Jaina wiew. It may be of interest to note that the other
two malas of the Tantric dualists would also in some way be partially
covered by the Jaina concept of karman. It may be remembered that,

1y cai 'gh pratibhd tatlaipadirthakrama-rigith
akramdnanta-cidripal) pramiti 2a mahedvaralh.
—Tivarepratyablijid-cimarsing, with Bhishari. p. 348, (Saraswati
Bhavana Texts No. 7o).
2 f, pratisubhrtakramipy antah saty apy abhede samfivigtakramagaktih
padyanti—Sivadrsti, p. 30. (Kazhmir Series of Texts and Studies No, LIV, 1934).
2 Vide ibid., p. 39-
4 Vide infra, p. 138.
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like the kaficukas of Mdyd concealing the omniscience, omnipotence,
ubiquity, eternity and blissfulness of the soul, the karmans in Jainism
obscure the purity of the soul. The author has dwelt on the relation
of karman with the soul, its classification, and its states and processes.

There is another point which deserves consideration, The Vedintic
avidyd has the dual power of obscuration (dvarama) and projection
(viksepa). The dawn of seli-knowledge removes the former and in
SPE.l:ial' cases—when some more qualifications are added—leads to
jivanmukti. The existence of the latter, which is described as avidyd-
leda, does not stand in the way of fivanmukti. It is experience (bhoga)
alone which is held to be capable of exhausting the strength of the
latter. This is of course the usual course. The Jaina conception of
the basic difference in karman as ghatin and aghatfin brings out the
above truth clearly. The ghati-karman corresponds to the dvarana
aspett and the aghdtin to the viksepa aspect of the Vedantic avidyd.
It is well known that the presence of aghdti-karmans is not inconsistent
with the rise and function of kevala-jiiana, though it is true that in
the final state of Beatitude or Siddhi even the aghati-karmans which
are pure in nature disappear, causing the disintegration of the physical
organism itself. First the Xasavas disappear and then in due course
the yoga (activity), which is followed by Siddhi.

The treatment of the problem of karman, like that of avidya, is
very elaborate, but it is not, } am afraid, thorough, if looked at from
the standpoint of the subject. All the issues relevant to a proper
appreciation of the subject have not been, and could not have been,
touched., It is true that in a work on Jainism the writer was not in a
position to discuss freely points raised in works on Buddhism, Tantras,
Yoga S3stra, and Purinas. But it is also true that these aspects of the
problem might have been viewed and discussed in the interest of
thoroughness from the standpoint of Jaina thought itself. The author,
for instance, says nothing of vicarious karman, of transfer of karman
and its laws, and of what has been somewhere described as equilibra-
tion of karman (karma-samya). The nature of vipika, its time and
its character as wiyata or asiyata together with the laws of karmic
fructification required clarification. A clearer statement of the rela-
tion between the ghdtin and aghdtin Rarmans would have been very
useful to a proper philosophical appreciation of the theory.

We now come to the Iast chapter which contains some very
interesting data on the basic principles of spiritual evolution. The
Jaina view of paramdiman in the role of World Teacher (firthankara) is
akin in some respects to the Sinkhya and Téntric conceptions of ifvara
and deserves to be studied in the same context. In each case it is
the human soul which on complete purification from matter attains to
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the level of divine perfection. The pertinent question which occurs in
this connection is: Why of all the souls which are similatly gifted a
particular soul, and not every one, attains to this phase of perfection.
Kaivalya is open to all, whether one is ifvara and possessed of
vivekaja-jfidna or otherwise.! So is Siddhi open to all, though the
status of vara or firthaskara is reserved for a chosen few only.
What the special qualifications of these few are and how they were
originally acquired we do not know. The Jaina view seems to point
to radical differences inherent in the souls in spite of their essential
sameness of qualitative perfection. Apart from the basic difference
due to bhavyatd in a soul there are other differences as well, which in
fact tend to make each soul unique. The Christian and Madhva
views, together with similar ideas in other schools including Buddhism,
point to a similar outlook. In Sinkhya an attempt has been made fo
show that the path of aiSwarya at the beginning of a new cycle is
consequent on apara-vairdgya minus vivekaja-jidna in the carlier
cycle, followed by a suspension of cosmic order in pralaya. This
status of ifvara is that of kdryefvara, there being no provision in
Kapila's system for a Supreme Being endowed with Divinity from
eternity. In the Tantras also affvarya ensues to a soul, which has
purged itself from the shackles of karman and mayd but has not
attained to sufficient maturity in mala-paka so as to bring down Divine
Grace upon it and transform it into an ifvara, in the ensuing cosmic
cycle, which is possible only on the attainment of the requisite matu-
rity. The author says rightly that the inward tendency exists in every
soul, but it is not awakened in each or not awakened al the same time
in all. It may be that in some it is not awakened at all. This explains
the difference in the starting point of spiritual evolution which com-
mences with the awakening of this tendency and terminates with the
attainment of Siddhi. Thus while the Siddhi is open to all awakened
souls the status of firthastkara or World Teacher is reserved for a select
few only. There are certain souls in which the spiritual evolution never
takes place—not in the present cycle, nor even in the future. The
yathapravrilakarana, as explained, is a very interesting factor, which
is conceived as an act of unconscious resolution (adhyavasiya) work-
ing within from the beginningless past or as a momentary act of self-
purification manifested as vairdgya. The life history of a soul consists
mainly of four stages: (I) the embryonic stage in the nigoda, (2) the
awakening of the inward tendency synchromizing with granthibheda,
(3) the beginning of spiritual evolution marked by numerous gusa-
sthanas, and (4) the perfection or Siddhi. Some souls do not come
out into the evolutionary line at all, but those which come out are sure

! ptasyim avasthiyam kaivalyarh bhavati ""Svarasyll ‘nisvarasya vid vive
kajajfidna-bhigina itarasya vA—DBhdgya, YD, TIIL 55,
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sooner or later to arrive at perfection. They have, as the earlier
Buddhists would say, entered into the stream (srofas) and are destined
for final realization.

The section on gunasthina is admirably written and contains a
mass of valuable information from the source books on the way in
which the process of spiritual regeneration sets in and continues.
Interesting details are given which remind one of the mysteries
involved (i) in the awakening of kundalini or in the act of conversion
which transforms a mundane into a supra-mundane citfa moving
inwards to Nirvdna or (ii) in the anugraha-$akti which not only purges
but also divinizes the soul. The process is analogous, from one point
of view, to the process of the first reclaiming of a prihagjana into an
drya, and then of leading an arya already in the stream, through
gradual eradication of all the fetters that bind him down to the wheel
of life, to a state of moral and spiritual freedom. From another point
of view it is comparable to the process which generates a bodhiciila
and leads it up from stage to stage till it realizes itself as a full grown
Buddha. The process begins with right vision (samyag-darfana) in
the soul as soon as the coating of relevant karmic inatter is removed,
at least for a short while, by means of the various karapas’. Right
vision follows on the removal of this veil. Once it is acquired it never
leaves until perfection is completed. There may be lapses, but these
are at most temporary and bound to disappear.

This shows that the elimination of karman or awvidya is followed
by the rise of jiana. Coats of matter must be removed if right vision
iz to emerge. Pataiijali's conception of the relation between &riyad-
yoga and samadhiyoga is relevant here. Kriyayoga helps to aitenuate
the karma-seeds but not to destroy them. They are destroyed only
by prasaimklyana which follows from samddhi, thus showing that
jiana alone either rising from samadhi or inspired from above effects
the destruction of avidyd and the granthibheda. Thé belief expressed
in the couplet:

blidyate hrdayagranthié chidyante sarvasavifaydh
ksiyante cd’sya’ harmani tasmin drste pardvare®

is on the contrary to the effect that the vision comes first, either as a
result of an act of Grace from above or of an act of intenze self-effort
from within and is followed by grantiibheda, savfayaccheda and
karmaksaya, and not wice versa. '

In the Tantras however we have a synthesis of the two apparently
conflicting positions. The counterpart of karmic matter obscuring the
soul is, as has been already observed, amava-mala or atomic coating

1 ¥ide infra, p. 271. 2 Mullp, II. z. 8.
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and the Mayakadicukas which obscure the divinity of the soul and limit
omniscience, omnipotence etc. The basic coating has to be removed
first before the true vision can arise. When the obscuring matter is
mature Grace descends on the soul and by the application of kriva-
$akti in diksa the matter is removed. Thus spiritual ignorance dis-
appears and spiritual knowledge follows. The rise of intellectual
knowledge through practice of sddhanas and the removal of intellectual |
ignorance fall within these two limits.?

The Foreword has become inordinately long and I do not wish to
make further observations on other points or issues raised in the work.
The aunthor, as an exponent of Jaina philosophy, has done full justice
to the subject and has given unmistakable evidence of a wide acquaint-
ance with and of great labours in the field of“early Jaina philosophical
speculations. It is desired however that, in the interest of a more
comprehensive treatment of the problems concerncd from the general
viewpoint, the author should compile another work where India’s out-
look on these problems may be clearly represented. We have had
enough of analytical work attempting to describe the different systems
in isolation, taking each as a distinct prasthdna and proceeding along
its own line. But time, I believe, has come when scholars should come
out from their narrow grooves, take up a synthetic view of things,
and try to discover the underlying unity and interpret India’s outlock
as a whole. I invite the author, whom 1 consider to be competent
enough, to undertake the work, to come forward as a pioncer in the
field, and take upon himself the sacred task of interpreting the message
of undivided ancient India to the outside world.

Y Fide infra, pp. 143-4.






INTRODUCTION

Jainalogy is a vast subject or rather consists of a number of
subjects each of which is immense in its extent and content. Tt is a
matter of gratification that the canonical literature attracted the atten-
tion of scholars for the first time and authorized translations of some
of the Agamas in the Sacred Books of the East Series and outside have
gone a long way in acquainting the academic world with the basic
doctrines and principles of Jaina religion and ethics. The contribu-
tions of the later masters in the field of logic, epistemology and
metaphysics are literally stupendous. In the field of logic and epis-
temology the English translation of Hemacandra's Pramanamimanisi,
a standard authoritative work on the subject, by my revered teacher
Professor Dr Satkari Mookerjee, ».a., pPh.D., Asutosh Professor and
Head of the Department of Sanskrit, Calcutta University, and my
humble self is expected to enable a modern student of philosophy to
have a dependable and fairly comprehensive knowledge of the contrd-
bution of the Jaina thinkers. As regards the philosophy of Anekinfa-
viada, it has received a thorough treatment and exposition in the
work The Jaina Philosophy of Non-absolutism of my revered teacher.
The paper on Anekintavida by Professor K. C. Bhattacharya is an
outstanding and illuminating exposition of the fundamental logical
attitnde of the Jaina philosophers. Tt was felt by me that a study
of Jaina philosophical thought could not be perfect without a knowledge
of its evolution from its ancient moorings in the Agamas, a large
number of which is happily still extant. In the present work I have
addressed myself to this difficult task. I thought it imperative that
a modern scholar should have a fair acquaintance with the spiritual
and religions smilier in which Jainism is found to take its rise. It
must be admitted that Jainism was not an exotic overgrowth on the
goil. It arcse in the midst of currents and cross-currents of spiritual
and philosophical upheaval which characterized the times when
Mahivira and Gautama PBuddba strenuously engaged themselves in
their missionary work. I did not dare to go further back beyond the
Agamas for want of documentary evidence, although it is claimed
by the orthodox adherents of the Jaina faith that Mahavira only
promulagated an ancient doctrine which had been preached by an
unbroken succession of firthaskaras whose activities were spread ower
thousands and thousands of years before the last firthaikara made his
adwvent.

In the first chapter I have tried to give an estimate of the distinc-
tive trends of thought and attitude of the Vedic seers, the Buddha
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and Mahdvira. I have indicated that the later growth of Jaina
philosophical thought in the fields of logic, epistemology, ethics and
religion has been dominated and influenced by the peculiar philoso-
phical outlook and attitude of Mahivira. Later writers, in their
elaboration of the fundamental problems, have given evidence of their
original thinking no doubt. But they have not made a departure
from the fundamental tenets which gave Jaina thought their stamp of
individuality.

I bhave shown how Mahdvira's attitude towards experience,
sensuous and supersensuous, which provides a sharp contrast with that
of the Buddha, has been the prime source of Jaina epistemology which
has been dealt with in the second chapter of this work. 1 have tried
to be scrupulously faithful to the celebrated exponents of Jaina thought,
and though my treatment is mainly historical in character I have not
hesitated to give a critical evaluation on points whereupon the tradi-
tional doctors delivered conflicting and divergent views. A study of
this chapter will, I hope, throw welcome light on the peculiar episte-
mology of perception of the Jaina school and will provide a student
of the standard works of Jaina logic and epistemology with the
necessary background to understand the tangled problem in a clear
perspective.

In the third chapter I have dealt with the supreme problem of
avidya in the different schools of Indian thought and have shown how
the Jaina conception of avidyd radically differs from that of other
schools. I do not know of any systematic and comparative study of
this fundamental problem by a predecessor. I have endeavoured my
best to be thorough in my treatment and have shown with reference
to the original data how the approach to the problem has deeply
influenced the philosophical outlook and conclusions of the different
schools. I may not be accused of vanity if I modestly claim originality
for my treatment of avidyd in Yoga, Sankhya, Nyiya, Vaifesika and
Saiva schools. As regards the Buddhistic and the Vedintic conceptions
of avidyd 1 have given a dispassionate and faithful exposition of the
treatment accorded to it by the original exponents without the slightest
leaning to weaken their position. I have given as faithful and power-
ful an exposition of the views of the philosophers as could be expected
from an orthodox adherent of these systems. I have shown how the
Jaina philosophers have squarely and boldly faced the sledge-hammer
blows of the idealistic philosophers and have given their own realistic
interpretation of the data from which the idealistic conclusion was
deduced. The Vedantic conception of avidyd has been expounded by
modern exponents more or less elaborately, But the Jaina criticism
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of it with all its logical strength has not been dealt with by any previous
writer so far as my knowledge goes. I have drawn upon original
writings of the exponents of both the schools, particularly Sureivara
and Vidyinandi. T have not gone to the later writers such as Madhu-
sidana Sarasvati as I did not think that it would serve an additional
purpose. I have shown the fundamental and irreconcilable difference
of the philosophical approach and outlook of the Jaina realist from that
of the Vedantic and Buddhist idealists. The difference is ultimate and
cach has shown himself at his best and strongest, There can be no
capitulation on the fundamentals and ultimate issues. The onslaughts
are as powerful and telling as the defence is effective. It can be claimed
without betrayal of partisan spirit and zeal of orthodoxy that the Jaina
has laid his hands upon the most vulnerable point in the Vedantist's
armoury of defepce. The Jaina philosopher has laid enormous stress
upon the Vedintist's reliance upon experience in his difference from the
Buddhist nihilist Nigirjuna so far as he is expounded by Candrakirti
and his critics. The Vedintist has criticized the absolute ncgativism as
sponsored by a school of Buddhist sceptics on the ground of self-contra-
diction of experience. The Jaina has shown that the charge of self-
contradiction is not based upon and cannot be substantiated by pure
logic, The contradiction is empirical in character. The Jaina therefore
submits that the Vedintist should not give half-hearted allegiance to
experience together with its contents, The Vedantist's appeal to the
ultimate experience in final realization as an unpolarized simple affirma-
tion does not find favour with the Jaina realist who scents mysticism in
this defence. As regards appeal to the Upanisadic revelation the Jaina
does not repudiate the validity of the Upanisadic text, but he has his
own interpretation of the same which is radically different from that of
the Vedantic monist. As a matter of fact, if we are to believe in the
Jaina tradition as recorded in the authoritative works', Mahivira
himself accepts the Upanisad as an anthoritative declaration of ultimate
truth. This tradition has paramount significance both to the orthodox
adherents of the Jaina faith and to those of the Vedic school. We
have not found a single text in the religious and philosophical literature
of the Buddhists which accepts the validity of the Vedic revelation in
any form or shape. Of course, Mahdvira and his followers have con-
demned the sacrificial religion of the Vedas which accepts and approves
animal slaughter as a religious act. But not only the Buddhists and
the Jainas are sceptical of the purity of animal sacrifice but also the
Sankhya-Yoga school explicitly denounces animal sacrifice as an act
of demerit. In the Upanisads also we find denunciation of sacrificial
religion as a vehicle of salvation. Of course the orthodox exponents

1 Cf. ViBh, 1500-1603.
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of Vedanta do not regard animal sacrifice as enjoined in the Vedic
rites as positively sinful. But they frankly and unreservedly assert
that there can be no hope of salvation through performance of sacrifices
alone. The renunciation of the world and of the sacrificial religion
in the life of a recluse iz emphasized as the sole means of cultivating
the spiritual perfection which will put an end to worldly life by ushering
in final realization of the ultimate truth. We need not be surprised
at the denunciation of Vedic ritualism by Mahavira or the Buddha if
we can put up with the unequivocal condemnation of Vedic ritualism
in the Bhagavadgitd. The highest spiritual life is abhorrent of inflict-
ing slightest injury on life and this is happily the unanimous decision
of the Upanisads and of Mahivira and of the Buddha.

I have been drawn, in the fourth chapter, to a discussion of the
Jaina theory of karman which is a highly complicated doctrine with its
peculiar conception and interminable shades of difference in the working
out of its details. The belief in the inevitability of the Law of Karman
is rather common to all schools of Indian philesophy. It rests upon
the fundamental ethical belief of moral responsibility of a living being.
It is the prerogative of human life that it has the opportunity to get
rid of the burden of the heritage of karman which it has acquired from
beginningless past. Though the Jaina conception of karman as a
physical substance and the theory of the influx and eflux of karmic
matter is entirely different from that of the other schools, its difference
with regard to the results as psychical and ethical forces is not essential
from that of the other schools. It must be admitted that the Jaina
theory is highly elaborate and logically consistent, Although several
writers such as Dr Glasenapp and before him Mr V. R. Gandhi have
written on the Jaina theory of karman, a philosophical presentation
of this important doctrine was a desideratum. Apart from the
importance and interest of the Jaina theory of karman by itself for
a student of Jaina thought I was impelled to embark upon the subject
in order to make the Jaina theory of awvidya intelligible and complete.
It was found in the discourse on Jaina conception of avidyd that it
was bound up with the docirine of karman. Jaina avidya is the
outcome of karmic weil. And so I had to deal with this important
ethico-philosophical doctrine as a matter of internal necessity. Once
drawn into the subject I could not aveid going into the essential and
salient features of the doctrine though the treatment of the details
might have an exira-logical look in it. But as the doctrine is very
little known to students of other branches of philosophy and the
presentment of it in Mr Gandhi’s work is rather popular, and scrappy
in Dr Glasenapp's thesis, and in view of the possibility of this respect-
able theory being misunderstood as a crudity or oddity, my treatment
ought to be regarded as a contribution of some philosophical value.
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I had to cut through the maze of the tangled literature on karman and
had to size it up and present it in a logical shape. A curious student
who may feel impelled to pursuc the study of this doctrine in Jaina
literature will, I hope, now start with a clear perspective which will
lighten his labour and save him from confusion of issues of which there
is every risk in the unaided study of the original literature.

My last chapter is on yoga. Yoga afiirms its faith in the direct
realization of the ultimate secrets of existence and the possibility of
its achievement for a human being. It may savour of mysticism. But
it is mysticism in the noble sense of the term and not in the scnse of
an illogical or anti-intellectual dogmatic assertion of a fact. Philosophy
must culminate in the conviction of truth. But the intellectual resources
that are given to a human being, though a valuable possession and
asset in the progress of higher life, are found to be inadequate at the
end of the journey. Philosophy may give us at best an intellectual
conviction which is not and cannot be a substitute for direct intuition.
The great teachers of India have unwaveringly affirmed their faith in
direct intnition. This direct infoition is transcendental becaunse it
emerges only after the senses have exhausted their functions. The
Jaina believes that our senses are rather hindrances to the realization of
full truth. The knowledge that is achieved by means of the senses is
mediate and indirect. The senses are more or less barriers standing
between the knower and the truth to be known. Our empirical
knowledge including that afforded by reason is bound to be hazy,
indistinct and remote, beavse the self does not envisage the reality as
it is face to face. DBesides, our senses do not give us a complete
picture of the truth but rather, like a prism, they give us a distorted
and blurred wiew. According to the Jaina philosopher consciousness
iz not a factitious product. It is innate in us and the fact that
consciousness comes in contact with reality through a medium and in
a graduated scale is rather an accident and a limitation. The power
is there, and once the barrier between the conscious knower and the
object is removed the full and complete knowledge of reality is bound
to materialize. The Jaina has shown and other philosophers may
agree that our imperfection of knowledge is the direct consequence of
our ethical imperfection imposed by the accumulated burden of karman
inherited by the self. The self only inherits what it has acquired in
the past. This inheritance, call it karman or evidyd or the Original
Sin, has got to be done away with. The best and surcst means is
ethical perfection and perfect knowledge which can be acquired by a
course of spiritual discipline as prescribed by the yogic process. It
will be unscientific attitude to condemn it a priori. It stands as a
challenge and as an exhortation to make the experiment and to test
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its validity or otherwise. One thing should be a warning against cheap
complaisance of attitude and frivolous dismissal of this time-honoured
discipline, It is this that the greatest teachers of mankind have
pursued it and extolled it and it will be boldness in excelsis to look
upon these persons as cranks and faddists. Whatever might be the
opinion of a modern scholar he ought to have the charity to accept
my treatment as a methodological necessity in order to complete my
study of the Jaina philesophy. I do not pretend to be the original
promulgator of this doctrine but rather an expoment of it. One thing
I may claim to have done. It iz this that I have shown how the
Jaina conception of yoga is in perfect agreement and harmony with the
system which was elaborated by Patafijali. This should be regarded
as a welcome addition to our knowledge. Patafijali's philosophy is
more or less widely known., The Jaina system of yoga is little known
to the modern student and it was an agreeable surprise to me when 1
found in the course of my study the points of agreement which it
presented to the yogic discipline as expounded by Patafijali and the
Buddhists. I thought it would be an unpardenable act of dereliction
on my part if I withheld the results of my study of this interesting
side of Jaina philosophy from the modern stndent out of fear for being
misunderstood,

I now present the results of my prolonged study {o the scholars
who are interested in philosophical speculations for what they are worth.
I felt the need of interpreting the ancient philosophy of the Jainas to
the modern mind in a modern language and a modern way. I how-
ever assure the reader who will honour my humble contribution with
a perusal that I have been scrupulously faithful to the masters whose
thoughts I present in this book. In this connection I feel called upon
to make a full acknowledgment of my deep gratitude and obligation
to my gurus Pandit Sukhlalji Sanghavi and Professor Dr Satkari
Mookerjee, to whom this work is dedicated, for the unfailing light
and guidance received from them during my studies of the original
texts and in the composition of the work. I must also place on record
my obligation to my friend Pandit Dalsukh Malvaniya of the Banaras
Hindu University who has helped me with suggestions and discussion
of texts and problems. I am also indebted to Professor Rev. Bhikkhu
J. Kashyap, m.A., with whom I read the Pali Tripitaka and the
Abhidhamma system of philosophy, for the illuminating guidance I
received from him at Banaras,

I take this opportunity of making an acknowledgment of my debt
to the departed savant the late Mah&mahopidhyiya Phanibhiisana
Tarkavigisa who inspired me for the study of Indian philosophy and
put me on the right track by placing me at the feet of Pandit Sukhlalji
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Sanghavi. It is my misforlune that I cannot make a present of my
book to him in this world. It was he who advised me to take to the
study of Indian philosophy and predicted my success in this field. I
was further fortunate to receive unbounded favour from the great savant
Mahimahopadhyiya Dr Gopinath Kaviraj, .A., D.Litt, the late
" Principal, Government Sanskrit College, Banaras, who read my work
in manuseript and whose suggestions have led to the considerable
improvement of my work. 1 refrain from the futile attempt to praise
him as no praise can be adequate and on the contrary it is bound to
result in belitiling his unimaginable intelleclual and spiritual majesty
which strikes awe in a scholar whoe has received instruction from
him. My debt of gratitude has incaleulubly increased on account of
his favouring this humble work with his learned Foreword., To
Professor Dr P. L. Vaidya, »m.a., bw.iitt.  (Parig), Mayvurbbanj
Professor and Head of the Department of Sanskrit, Banaras Hindu
University, 1 owe a tremendous obligation for the encouragement I
received from him. T have always found in him the good
Samaritan whose rtobust goodness had  instilled courage into me
when my spirits were drooping.  He is to me the paltern of a combina-
tion of benevolence and scholarship, which is unfortunately becoming
rare in these days. To Sir Sarvapalli Radhakrishnan to whom students
of philosophy look forward as the beacon light and perennial source of
inspiration, the author feels himself bound by an indissoluble tie of
gratitude for an act of supreme justice which was conferred by him
upon the anthor in the nsnal course of his duiies as the judge of the
merit of all philosophical works.

I shall be failing in my duty and guilty of unpardonable ingrati-
fude if I let slip this occasion of placing on record my debt of gratitude
to the late Babu Bahadursingh Singhi, the great patron of scholars,
who gave me all encouragement for the prosecution of my studies of
Jaina philosophy at Banaras under the fostering care and guidance of
Pandit Sukhlalji Sanghavi. The aothor cannot find suilable language
to express his gratefulness to the two large-hearted bencfactors of
Jaina culture $ri Rajendrasingh Singhi, B.com., and &1 Narcndrasingh
Singhi, M.sC., LL.B., M.L.A., the Singhi brothers, who are worthy sons
of the worthy father, for the immense goodwill and patronage which
the author has been receiving at their hands without ceasing. A
formal expression of gratitude will be too cold an affair in the context
of cordial relationship and intimacy which subsist between them and
the author.

I must here express my gratefulness to Dr Syamaprasad Mookerjee
who bestowed the P. C. Nahar Rescarch Fellowship upon me when
he was the President, Post-Graduate Councils in Arts and Science,
Calcutta University. I should also offer my thanks {o the authorities
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of the Jain Cultural Research Society, Banaras, for the award of the
Punamchand K. Kotawala Research Fellowship which enabled me to
complete my work, and also for the provision they made for its publi-
cation. 1 am also much indebted to my esteemed friend Pandit
MNarendrachandra Vedintatirtha, s.A., Lecturer in Sanskrit, Calcutta
University, for his kindly revising the proofs of this work,

Singhi Park Narumar Tatia
CALCUTTA Ig
31 COclober 1951

PRONUNCIATION

The vowels in Sanskrit are the same as in Italian, except that the sound
of & approaches that of g in rural, and 4 that of & in father. A vowel with a
bar (-} abowve it is lomg: 1, 1 are respectively promounced as ri, li. The
consonants are almost as in English, except that g is always hard and the
sound of ¢ approaches that of eh in elwrsh ; ¢, d ete. (indicated by a dot below)
are cerebrals and are the same as ¢ in fwn, d in drwm, and so on; & d, » are
pure dentals ; the aspirated letters kR, gh, ch ete. have the sound of the first
letter plus an aspiration ; # is like » in sing ; # is like » in tinge ; 4 is like 5 in
sire [ fois A pure aspirate ; # is the symbol of a nasal.

For the convenience of the general reader the Sadskrit alphabet along with
their transliterations are given below,

Vowels
wa Wi ¥i §iL FTu Fa§ W
2l ue, ¥ ai, aﬁo, L all.

Bl

Consonanis
k, ®&kh, Mg Hgh & 4
¢, ®ch, &3 |ih = §
t gt Td wdh o

tt, 4th, ¥ d 4aqdh q n

p. ®ph, T b A bh, ¥ m,

y» 11 g 1L &l =aglh,

v. s Ts "Hs, g h
=~ 10 or m, : h.
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HIP A History of Indian Philosophy (Vol. I) by Dr 8 N, Dasgupta. First
Edition.
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CHAPTER I

THE NON-ABSOLUTISTIC ATTITUDE OF
THE JAINAS

Culture presupposes history. Thought presupposes culture. Litera-
ture presupposes thought. Language helps thought and thought
converts language into literature., Literature is the record of history,
culture and thought. Ancient Indian literature, however, is more a
record of culture and thought than a record of history. This is why
we are comparatively in historical darkness about India. But as
regards records of culture and thought, our heritage is second to none.
Our Vedic literature can be considered as one of the richest that the
ancients of the world could produce. It is a record of the Brihmanical
culture and thought of India. Then there are the Buddhist Pitakas in
Pili and Jaina Agamas in Prakrit, which are the records of quite a
distinct current of culture which may be called Sramanic. These form
the basis for the subsequent Brihmanical, Buddhist and Jaina litera-
ture that developed in many forms and constitutes today our rich
literary heritage. We shall limit our attention only to the study of the
philosophical attitude of the ancient thinkers whose experiences have
been recorded in the Vedic literature, the Buddhist Pitakas and the
Jaina Agamas.

THE BRAHMANA ATTITUDE

' Speculation on the nature of the ultimate source of the universe is
a common characteristic of human intellect. Kufa djata kula iyas
visystik?*—From whence did it spring forth, from whence was born
this creation? This is the question that stirs the mind of the sage (rs)
of the Nasadiya hymn. He starts with the assertion "There was then
neither what is not, nor what is’,* and then speculates whether there
was deep abysmal water (ambhak kim asid gahanaw gabhiram)?
Philosophical misgivings overburden his heart and he says: ‘There
was no death, hence there was nothing immortal.”* But he imme-
diately reasserts ‘That One breathed by Itself without breath, other
than It there was nothing.’* There was absolute darkness and a sea
without light. ‘That One’ was born by the power of austerity (fapas).
‘The sages (rsis), searching in their heart, discovered in non-existence
lﬂguedu X. 120. 6.
2 pi ‘sad 3sin po sad Asit tadinim—Ibid., X. 120. 1.
3 Ibid., XK. 120. 2. :

4 intd avitarm svadhayd tad ekarh
tasmid dhi 'nyan na parah kificand ‘“sa.—Thid.
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the connecting bond of existence.’* But again his mind is overwhelmed
by doubts and he exclaims ‘Who then knows, who has declared it here,
from whence was born this creation? The gods came later than this
creation, who then knows whence it arose? He from whom this creation
arose, whether he made it or did not make it, the highest seer in the
highest heaven, he forsooth knows, or does even he not know?'?
Doubt is the starting point of philosophy. Out of the fulness of the
heart comes the assertion ‘That One breathed by Itself without breath’
(@nid avataw svadhaya tad ekam). But the human intellect is too
weak to grasp the truth. It falls into the clutches of doubt in moments
of weakness. The sage rejects the existent (saf) or the non-existent
(asat) as the ultimate source of the universe and his heart finds solace
in asserting ‘That One’' which ‘breathed though breathless’ (anid
avatam). His deep spiritual experience manifests itself in self-contra-
dictory expressions and points to the fact that the ultimate reality is
inexpressible (amirvacaniya). In this famous hymn we can thus
discern three distinct ways of speculation about creation wiz. (1) that
which bases it on existence (saf), (2) that which bases it on non-existence
(wsat), and (3) that which regards the ultimate source as inexpressible
(anirvacaniya). Of these, the first two are rejected as untenable. The
universe did not come out of what we call existent (saf) or what we
call non-existent (asaf), but out of 'The One' which cannet be
expressed in words. How can something come out of the Nought?
How can we believe that 'In the earliest age of the gods, the existent
sprang from the non-existent'?® Is it not, again, unmeaning to say
that the existent came out of the existent? What then iz the solution
of the mystery of existence? This is the question that demanded
solution from the seer. The answer comes forth from the depth of
his heart though his mind still remains embarrassed.

The selfsame question arises in the mind of yet another sage who
asks ‘“Who has seen the first-born, when he that had no bones bore
him that has bones? Where iz the life, the blood, the self of the
universe? Who went to ask of any who knew?’* He finds his
questions answered in the realization ‘The real is One, the learned call
it by various names, Agni, Yama and Mitari¢van.’s

In the Upanisads we find these speculations in more concrete
forms. Sometimes we find that Non-being (asaf) was the source of

! sato bandhum asati niravindan
hrdi pratlsyd kavayo manisd.—Rgueds, X. 120. 4.
# Ibid., K. 120. 6-7 as translated by Max Miller.
# devinim plirvye yuge 'satah sad ajayata—Ihid., X. 7. =
4 [bid., 1. 164. 4. ’
% gka sad viped bahudhi vadanti
agoih yamarh matariévinam dhuh.—Rguveds, I 164. 45.
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Being. ‘In the beginning this was non-existent. From it was born
what exists.’* In the Brhadiranyaka also we find ‘In the beginning
there was nothing here whatsoever. By death indeed all this was
concealed.”®  Again, in the same Upanisads, we find that Being (saf)
is the ultimate source of existence. How can existence come out of
the MNought?

" In the beginning, my dear, there was that only which s, one
only, without a second. Others say, in the beginning there
was that only which is not, one only, without a second ; and
from that which is not, that which is was born.

"But how could it be thus, my dear?’ the father continued.
‘How could that which is be born of that which is not? No,
my dear, only that which is was in the beginning, one only,
without a second."?

Without going into further details which can be found lucidly delineated
elsewhere we can sum up our enquiry thus: There was controversy
regarding the exact nature of the ultimate source of creation, and that
some thought it to have come out of Non-being or Nothing while others
conceived it to have originated out of Being. There is of course
controversy regarding the interpretation of ‘Non-being' (asaf). Accord-
ing to Sankara, it means, ‘what is opposite of one defined by particular
name and form’,* in one word, what is undefined. "Non-being’,
according to him, refers to Bralman in its primary unrevealed state.
But if this interpretation is correct, what is the necessity of the refuta-
tion of the theory 'In the beginning there was that only which is not,’
which we have quoted above? It is more on the side of fact to admit
that there were originally two separate and mutually contradictory
ways of thought which were reconciled or rather reinterpreted into a
third which regarded reality as inexpressible (amirvacamiya). This
third speculation is found in such passages as ‘He who knows the bliss
of that Brahman, from whence all speech, with the mind, turns away
unable to reach it, he never fears.’®* ‘The eye does not go thither, nor
the organ of speech, nor mind. We do not know, we do not under-
stand, how anyone can teach it. It is different from the known, it is
also above the unknown, thus we have heard from those of old, who
taught us this. That which is not expessed by speech and by which

! asad vd idam agra ast. tato vai sad ajiyata—TUp, IL. 7; also see
Chlrp, 111, 19. 1.

21, 2. 1. 2 Chllp, VI, 2. 1-2. SBE translation.

4+ Cf. asad iti vylkrta-nima-riipa-videsa-viparitaripam avikrtamh brahmo
"'eyate—SBh on TEp, II. 7; also, asad avyikrta-nimaripam—SEBh on ChUg,
I 1g. 1.

Ega.aa.d eve ‘dam agra &sit.

® yate viico nivartante apripya manasi saha

inandary brahmano vidvin pa bibheti kadicapa —TUp, II. 4.
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speech is expressed, that alone know as Brahmanm, not that which
people here think.”* We have found the seed of such speculation in
the Nasadiya hymn of the Rgveda. The thinkers of the Upanisads
have given it a concrete shape. Later on this became a theory and as
such had a deep influence on the development of the philosophical
thought of India, Brihmanical, Buddhist as well as Jaina. This will
be apparent in the course of our study.

There is a gradual development in the philosophical attitude of
the sages of the hymns and the thinkers of the Upanisads. The various
Vedic gods coalesce into One Sat (Absclute).? Gradually this Sat
replaces the conception of fire (tejas), water, ether (fkafa) etc. as the
ultimate elements of creation, It is now regarded as the material as
well as the efficient cause of the universe, This Saf is infinite, eternal
and immutable. It is conscious according to the interpretation of
Sankara. It is ubiquitous, immortal and unchanging. The universe
which has sprung forth from It is finite, transitory and mutable. The
tinite self is mortal and changing.

The doctrine of transmigration or rebirth also can be traced in the
Vedic hymns. The Vedic people had a belief in the existence of the
soul (Zfman) as distinct from the body, which after death goes to the
other world to reap the fruils of its action.. In the Upanisads, how-
ever, we find a clear development of the doctrine,® although even there
it is not as developed as with the Buddhists and the Jainas. There are
scholars who think that the WVedic Aryans had no special doctrines
about life after death® and that the suggestions of the conceptions of
karman and rebirth belonged to the aboriginal Indian thinkers who
had their own distinct culture and philesophy, the remnants of which
can still be traced in the non-Brihmanical systems of Jainism and
Buddhism. But were original promulgators and systematizers of
Buddhist and Jaina doctrines non-Aryans? From tradition we have
it that the original Tirthafkaras and the Buddhas were Ksatriya princes
who were as influential a part of the Aryan community as the Brihmins
were. The complex doctrine of Aarman, which is the exponent of
ethical freedom of the will and is derived from the theory of law of
causation as applied in the moral field, is the outcome of vigorous
philosophical thought. We do not find in the autochthonous aboriginal

VEUp, I. 3.

*Cf. eka sad vipri bahudbi vadanti—Rguvedas, 1. 164. 46.

2 BylUp, VI 2. 16.

*Cf. “The referemces to transmigration which have been seen in the
fgveda are all of the most improbable character: it is to ignore the nature
of poetry to press the wish that there may be long life for man among the gods
into the view that it contemplates rebirth............ '—A. B. Keith: The Religion
and Philosophy of the Veda and Upanishads (Harvard Oriental Series, Vol. 33),
B 570. . L . . -
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races of India, who are still alive, any developed philosophical doctrine
about moral responsibility which is the foundation of the doctrine of
karman. It is entirely speculative to seek to affiliate this important
doctrine, which has been the universal principle of all systems of
thought, to non-Aryan sources. The development of the doctrine
is the work of the Aryan mind and there is no evidence to show
that it was borrowed from others. In the philosophical hymns of
the Vedas we find highly developed metaphysical conceptions, which
have been gathered up into the later speculations. These have been
the starting point and fountain of philosophical thought in India. Until
indubitable crucial evidence be forthcoming it is safe to hold that the
Aryan mind developed these philosophical theories under the stress of
circumstances and the urge of the human intellect to find an explana-
tion of the mysteries of the universe. It is safer still to suspend one's
judgment about the original source. To assert even tentatively that
the theory of rebirth and the law of karman were the invention of the
non-Aryans smacks of dogmatism.

A developed theory of rebirth presupposes a developed theory of
karman which again presupposes a developed ethical attitude. The
conception of Rifa in the Rgveda anticipates the Law of Karman and
gives an idea of the ethical attitude of the Vedic people. It furnishes
us with a standard of morality. Ordered conduct is called a true vow
(vrata)." Punishment is invoked against a liar, an abuser, a thief,
and an adulterer.? Virtues and vices are distinguished. Of course,
all this is only treated as a side issue. But it is not very difficult to find
that the attitude of the Vedic people was as much ethical and religious
as it was secular. They believed as much in the ethical values as in
the secular attainments. There were sages among them who devoted
their life exclusively to the attainment of spiritual enlightenment. It
is, however, only in the Upanisads that a radical change takes place on
a mass scale. The conception of the fivefold duties of man towards
gods, seers (rsis), manes (pifrs), men and lower creation was developed
in the Brihmanas. It was, of course, in the Upanisads that the Aryan
attitude becomes supremely ethical. It is here that the philosophical
insight is wedded to ethical wisdom which gradually developed, as we

1P, Vol. 1, pp. 100-110.
© 2 Cf., yo mi pikena manasi carantam
abhicaste anrtebhir vacobhih

...................................................

...................................................

yo advinidm yo gavim yas taninim
ripuh stenah steyakyd dabhram etn
ni ga hiyatimh tanvi tani ca.
—Rgueda, VIL 1o4. B et seq.
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bave said, under the stress of circumstances and the urge of human
intellect to find an explanation of the mysteries of the universe. It is
here that the search for the covetable (preyas) completely surrenders to
the search for the good ($reyas).* Philosophy illumines the goal while
ethics shows the pathway leading to it. Philosophy leads to the identi-
fication of self with the Absclute (Brahman) which is Truth, Conscious-
ness and Infinite.? The ethical sense finds expression in such passages as
‘He who forms desires (kdma) in his mind, is born again through his
desires here and there. But to him whose desires are fulfilled (paryapia-
kama) and who is conscious of the true Self (within himself) all
desires vanish, even here on earth. The Self cannot be gained by
Scripture (pravacana), nor by understanding (medha), nor by much
learning ($ruia). He whom the Self chooses, by him the Self can be
gained. The Self chooses him (his body) as His own. Nor is that Self
to be gained by one who is destitute of strength (balahinena), or without
earnestness (pramaddi), or without proper meditation (fepase vd “py
alifgat). But if a wise man strives after it by those means (by strength,
earnestness, and proper meditation), then his self enters the home of
Brahman. When they bave reached Him (the Self), the sages become
satisfied with knowledge (jfidnairpiah), they have realized their Self
(kriiimanalk), their passions have passed away (vilardgak), and they
are tranquil (prasamiah). The wise, having reached Him who is
omnipresent everywhere, devoted to the Self, enter into Him wholly.”
Desire (kdma) has been laid down as the cause of rebirth. Scriptural
knowledge, logical understanding and academic learning are rejected
as the pathway to spiritual realization. Spiritual strength and vigour,
constant vigilance and readiness, and renunciation and asceticism are
given as the means to freedom. When freed, the self attains
consummation of knowledge, realizes itself and becomes passionless and
tranquil. ‘When thou hast surrendered all this, then thou mayest enjoy.
Do not covet the wealth of any man’*—such is the ethical principle of
the Upanisads. ‘Knowing Him, the Self (Afman), the Brahmins
relinquish the desire for posterity, the desire for possessions, the desire
for worldly prosperity and go forth as mendicants.’® Spiritual eman-
cipation (moksa) means identification of the self with the Brahman.
In the famous passage of the Brhadaranyaka Upanisad,* Yijfiavalkya
describes to his wife Maitreyi the nature of the released soul as one with
the highest reality and being not definable in terms of anything else.’
Emancipation (moksa) is as indefinable and ineffable as the Brahman,
inasmuch as the former is nothing but the realization of the latter.

P Cf. Kallp, 1. 2. 2 Cf. satyarh jfdnam anantarh brahma—TTp, II. 1.
3 MuUp, III. 2. 2-5. SBE translation (slightly modified).

4 JUp, 1. s ByUp, III. 5. 1. +IV. 5. 1s.

7 8ir 3. Radhakrishnan: Gauwtama the Buddha, p. 57.
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To sum up: The Vedic thinkers speculated in more than one way
on the ultimate source of the universe—some regarded Saf as the
ultimate source, some derived existence from Non-existence, and yet
a third group regarded ultimate reality as indefinable. Gradually
polytheism gives place to monotheism and monotheism is replaced by
monism. Speculation and realization move hand in hand. When logic
contradicts itself, spiritual realization comes to its help. Ultimate
reality is conceived as Truth, Consciousness and Infinite. Conceptions
of karman and rebirth were systematized in the Upanisads. Originally
the Aryan attitade was more metaphysical than ethical. It becomes
supremely ethical only in the Upanisads. Asceticism asserts ifself at
this stage. The conception of spiritual emancipation (moksa) finds
importance in the Upanisads. The state of release is as indefinable as
the ultimate reality. The world that we see is the world of change.
It is finite existence. Pure Consciousness alone is real. It is eternal
and infinite. It is unchanging. Our empirical self is finite and chang-
ing. The real self which is Brahman is infinite and unchanging. It is
consciousness. It is bliss.

It is to be noticed in this connection that these speculations
did not take the shape of rigid theories. They were only free
and supple soarings of the philosophical minds. It is only in
the hands of later thinkers that they crystallized into rigid doctrines
“which were in wvogue at the time of the Buddha and Mahdvira.
We shall now see how these problems were tackled by these two
great personalities.

THE BUDDHIST ATTITUDE

The attitude of the Buddha was out and out rationalistic, He is
reported once to have said to the Kilamas: 'This I have said to you,
0 Kilamas, but you may accept it not because it is a report, not because
it is a tradition, not beeause it is =0 said in the past, not because it is
given from (our) basket (or scripture, pifaka), not for the sake of
discussion, nor for the sake of a particular method, nor for the sake of
careful consideration, nor for the sake of the forbearance with wrong
views, nor because it appears to be suitable, nor because your preceptor
is a recluse, but if you yourselves understand that this is so meritorious
and blameless, and when accepted, is for benefit and happiness, then
you may accept it."* He used also to say to his disciples that in ascer-
taining truth * A Bodhisattva rests on reasons (yuk#i-sarana) and not

' AN, Part I, IIT. 65. 14. PTS. Also Cf.
tipdc chedic ca nikasit suvarapam iva panditaih
pariksya bhiksavo grihyam madvaco na tu gauravit.
— [fidnasdra-samuccays, 3I.
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on a person (pudgalasarand) though things might be explained by an
Elder (sthavira), or an experienced man, or Tathigata or the Order
(sagha). Thus resting on reason and not on a person he does not
move away from the truth, nor does he follow the faith of others.”
We have referred to the theories that were prevalent and much dis-
cussed among thinkers before the advent of the Buddha. The Buddha
considered the following problems as unexplainable (avyakata) and
refused to answer them either in the affirmative or in the negative:
whether the world is eternal or the world is not-eternal ; whether the
world is finite or the world is infinite ; whether the zoul and the body
are identical or they are different ; whether the Tathigata (soul) exists
after death, or he does not exist after death, or whether the Tathagata
both exists and does not exist after death, or whether the Tathigata
neither exists nor does not exist after death.® All these questions are
not answerable. There are four kinds of questions: (1) which are
ekamsa-vyakaraniya, ie., answerable with certainty or categorically,
e.g., ‘Wil every one who is bomm die?’ ‘Yes' is the reply ;. (2)
vibhajya-vyakarapiya, that which is to be explained by making a
division, e.g., ‘Is every one reborn after death?’ The reply is: ‘One
free from passions (klefas) is not reborn, but one who is not so is
reborn ;° (3) prati-prechd-vyakaraniya, that which is to be explained
by putting another question, e.g., ‘Is man superior or inferior?’ It
is necessary here to ask: ‘In relation to what?” °If in relation to~
animals, he is superior. But if in relation to gods, he is inferior ;'
(4) sthapamiya, that which is to be set aside, e.g., “Are the skandhas
{aggregates) the same as the living being (saffva)?’ This question
is not to be answered. For, according to the Buddhists there is nothing
known as a living being. And so the question is like the question:
‘Is the son of a barren woman black or white?’® If the question is
based on the presumption of what is a fiction, it cannot be answered.
It is a defect of metaphysics that, in most cases, it proceeds with
absurd hypotheses. Take, for instance, the question of existence. The
metaphysical attitude usually tries fo imagine the origin of existence
in non-existence on the analogy of the commonplace experience of
creation. We usually experience that a thing which was non-existent
comes into existence, or is brought into existence by some agent. This
commonplace experience is responsible for our intellectual unrest which
we seek to end by finding out in non-existence the seed of existence.
This unrest leads us to metaphysics. Our logical sense finds self-contra-

* Bodhisattvabhitmi, 1. XVII ; The Basic Conception of Buddhism, pp. 11-12.

2 See MNi, Calamiludihya Suttas 63; The Basic Conception of Buddhism,
FP. I2-13.

3 See The Basic Conseption of Buddhism, pp. 18-19, as well as footnote
to p. 19 for reference. Cf.. YD, Bhasya IV. 33, Milindapratna, IV, 2. 5.
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diction in our imagining in non-existence the seed of existence, and
consequently we reject the conclusion, and try to form another which
is intended to be logically consistent. We now derive existence from
existence. But at this stage we become conscious of the futility of
our speculation, because we have reached just the point from which we
started. The Buddha was conscious of the absurdity of a priori
metaphysical speculations moving in a vacuum, and so rejected the
metaphysical vagaries as unanswerable. We shall consider here some
such problems and the Buddha's attitude towards them.

Let us begin with Eternalism (Sassatavdda). The Brahmajala
Sutta assigns the origin of such doctrine to the development of the
power of remembering the former births due to some spiritual advance-
ment. Some again arrive at this theory by means of logic and reason-
ing.* It is stated in the Majjhima Nikaya® that the self (atfd),
according to the Efernalists (Sassatavddins), is the speaker, feeler, and
enjoyer of the fruits of good and evil actions (kamma), is permanent
(micca), fixed (dhruva), eternal (sassata), unchangeable (aparindma-
dhamma), and is steadfast like the so-called eternal objects wiz. the
Sun, Moon, ocean, earth and mountain.® Memory of the past is
responsible for the idea of persistence or permanence.* Abstract logic
also sometimes leads to the same conclusion. According to the
Ucchedavdda (nihilism), on the other hand, the soul is believed to
become extinct after death. The Buddha's attitude to these problems
iz clearly expressed in the following dialogue:

‘Is sorrow, Gotama, due to oneself (savavikalast)?’
* Not so, O Kassapa.'—Thus said the Lord.

‘ Is sorrow then, Gotama, due to another (parakalas)?’
* Not so, O Kassapa.'—Thus said the Lord.

* Is then this sorrow, Gotama, doe to oneself as well as due fo
another?’

‘ Not so, 0 Kassapa."—Thus said the Lord.

‘ Is then this sorrow, Gotama, neither due to oneself, nor due
to another?’
‘ Not so, 0 Kassapa.’—Thus said the Lord.

1 See Dr. N. Dutt's Early Monastic Buddhism, Vol. T, p. 40.

[, p. 8.

2 Dr. N. Dutt: Op. cit., p. 50.

4 Cf. ‘ Endow this mind with memory, and specially with the desire to
dwell on the past; give it the faculty of dissociating and of distinguishing:
it will no longer only note the present state of the passing reality ; it will
represent the passing as a change, and therefore as a constant between what
has been and what is,”—Bergson: Creative Ewvolution, (1028 edition), p. 310,

JP—2
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Then the Buddha expounded the position in the following way:
" If he who suffers is the same as he who does, then, O Kassapa,
it is admitted that the sorrow is due to ong who was existent,
and consequently the agent is admitted as eternal (sassata).

‘If again someone does, and someone else suffers, then,
O Kassapa, it is admitted that one suffers for what is done
by another, and consequently the agent is admitted as extinct
(ucchedasis etam).

‘ The Tathigata, O Kassapa, avoids both these ends and
preaches the Law (dhammar) by adopting the middle course
(majihena). Awijja (ignorance) causes saikhdra (tendencies),
saakhara causes vififiana® (resultant consciousness) and so on.
Thus originates this khandhe (aggregate) of absolute sorrow.
By the total cessation of ignorance tendencies (sadkhdras)
cease, By the cessation of tendencies, wvififidna (conscious-
ness) ceases, and so on. Thus the Rkhandha (aggregate) of
absolute sorrow ceases (mfrodho hoti).’*

The Buddha, consistently with his doctrine of the Middle Path,
could not give his reply either in the affirmative or in the negative.
For, if it were in the former it would be eternalism ({d$vatavada),
while in the latter it would be nihilism (scchedavida). But he
accepted neither of them, as his doctrine iz free from both of them.?

The problem of finiteness and infiniteness of the world s also
treated in the same way. It is also regarded as an unanswerable ques-
tion. The problem arises in the mind due to the absurd presuppositions
and imaginary constructions. The imagination gives various dimen-
sions, finite and infinite, limited and unlimited, to the world and
consequently our intellect forms warious conceptions which do not
deserve affirmation or negation. They are only fictions of the mind.

The Buddha's attitude towards the problem of the relation of
body (darira) and soul (fiva) is revealed from the following dialogue:

‘What, O Lord, is jar@marana (decay-and-death)? Whom
again does this decay-and-death belong to?’
‘It is not a proper question’—said the Lord.

* If one, O Bhikkhu, would ask ‘What is decay-and-death, and
whom does this decay-and-death belong to?’, and if one, O
Bhikkhu, would ask ‘Is decay-and-death different, and is one

! patisandhivasena  ekinavisatividbarh  pavattivasena  dvatirhsavidharh
vipikacittarh vififfinarh nima—Abkidhammatthavibhdvini-tikd, Sinhalese edition,
1933, P- 134.

2SNi, XIL 17. 9-15. Also see Madhyamakakdrika, XII, 1.

# The Basic Conception of Buddhism, p. 15 and the footnotes.
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whom this decay-and-death belongs to also different?’, both
would mean the same thing, differing only in modes of
expression. If one, O Bhikkhu, were to maintain that the
self is identical with the body, then there would be no use of
endeavouring for release (brahmacariyaviso ma hoti); and if
one were to maintain that the self is different, and the body
is different, then also, O Bhikkhu, there would be no use of
endeavouring for release. Having avoided, O Bhikkhu, both
these two extremes, the Tathdgata preaches the Law by
adopting the middle ecourse—depending upon birth (fat-
paccaya) there is decay-and-death."?

The self (or soul) is neither different from nor identical with the
body. If it were accepted that the self is identical with the body, then
it would mean that the self perishes along with the body. The con-
sequence is unrelieved materialism (or nihilism) which implies all stop
to all progress towards release. Again, if the soul were different from
the body, decay-and-death would have no effect on the soul. The soul
would always remain as it is. This will lead to eternalism which too
puts stop to all endeavours for final release. This is the difficulty
that led the Buddha to avoid both these extremes. The so-called self
or the soul is, according to him, nothing but an aggregate of riipa
{material form), vedand (feeling), safijfid (perception), sashskara (co-
efficients of consciousness), and vijidna (consciousness)—all of which
are impermanent (anmiccam), full of sorrow (dwkkham) and not-self
(anattd). This is beantifully expressed in the following dialogue:

*.... Now what do you think, O Susima, is the material
form (réipam) permanent or impermanent?’

* Impermanent, O Lord.’

" But is that which is impermanent, sorrow or joy?'

¥ Sorrow, O Lord.’

" Now that which is impermanent, full of sorrow, and subject
to change, is it proper to say of it, ‘This is mine, this am I,
this is my self?’

* Certainly not, O Lord.’

In the same way the Buddha dealt also with the remaining four
viz. vedana (feeling), safifid (perception), sankhdra (coefficients of
consciousness) and wvififidna (consciousness). Then he said:

* Therefore, O Susima, all material forms, that had been in the
past, that are to-be in the future as well as that are at present,
whether they be internal (ajjhaliash) or external, gross or
subtle, good or bad, near or distant—are not mine, are not
myself, and are not my self. All this should be properly
realized as such with true wisdom.’

1 5Ny, XII. 35, s.
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The Buddha then spoke the same thing of wvedand (feeling),
safifid (perception), sankhdra (coefficients of consciousness), and
vififidna (consciousness).!

The so-called self here is demonstrated to be devoid of any essence.
It is shown to dissolve into nothing. It is at best an aggregate of
ritpa (material form), vedand (feeling) etc. which never coalesce into
one indivisible entity. The synthetic reference of our perceptions is
responsible for the idea of an unchanging substance called soul. But,
as has been shown above, there is nothing like soul or what belongs to
soul. This leads to the finding that substance is an unreal fiction, in
other words, the doctrine of swiifia (voidity or substancelessness). This’
will be clear from the following dialogue:

0 Lord,” asked Ananda, ‘It is said—woid is the world, void
is the world (sudfio loka)Why is it so said, O Lord, that
the world is weid.'

‘As, O Ananda, (all) this iz devoid (sufiiam) of self (atfena)
or what belongs to self (affaniyena vd), so it is said that the
world is weid, What, Ananda, is devoid of self or what
belongs to self?

' The cakkhu (eye), O Ananda, is devoid of self or what
belongs to self. The »ipas (objects of eye) are alzo devoid of
self or what belongs to self The cakkhu-vifiiidna (eye-
consciousness) is devoid of self or what belongs to self. The
cakkhu-samphassa (eye-contact) iz devoid of self or what
belongs to self. . . Whatever feeling, pleasant or painful or
neutral, that arises depending upon mano-samphassa (mind-
contact), that is also devoid of self or what belongs to self.

“As, O Ananda, (all) this is devoid of self or what belongs to
self, so is it said that the world is void.'®

When there is no soul, how can there be what belongs to it? And
therefore, the sense, the object, the sense-object contact and the
resultant consciousness—all these are devoid of essence and as such are
void. They are only passing states. But it is absurd to ask “Whose
states?’—a question which it is very difficult to eradicate from the
mind once for all. This tendency of the human mind lies at the back
of the metaphysics of eternalism which the Buddha was determined to
abolish. The word atti (Sanskrit atma), with the Buddha, means
something absolutely permanent, immutable and eternal, It is this
conception of atta that he rejected as absurd.

L 5Ni, XII1, 70. 32-42.

*5Ni, XXXV. 85 (2). Atti hers may also be taken in the sense of
svabhiiva ‘nature’.
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Now let us see what the Buddha spoke of mirudna (emancipation)
from the following dialogue':

‘... Does, O Lord, Tathigata exist after death?_—asked King
Pasenadi.

" The question whether a Tathdgata exists after death has been
left avydkata (unexplained) by me, O Mahirija.’

" Does not then, O Lord, Tathigata exist after death?’

" This too wviz. whether Tathigata does not exist after death has
been left avydkala (unexplained) by me, O Mahirdja.'

* Does then, O Lord, Tathigata both exist as well as not exist
after death?’

" This too . . . has been left unexplained by me, O Mahiraja.’

* * *

Then said the King: ‘ What is, O Lord, the reason, what the
cause of that being left avydkaia (unexplained)?’

I put, O Mahirija, this question to you yourself, you may
answer as you think proper.

What do you think, O Mahiraja, have you got any such
calculator  (gamaka), cashier (muddika) or statistician
(safikhdyaka) as can count the grains of sand of the Ganges
and say "These grains are so many’ ... or ‘These grains are
so many hundred thousands'?’

Mot certainly, O Lord.’

Have wyou, again, got any such calculator, cashier or
statistician as can measure the water of the great ocean, and

-

can say 'This iz equal to so many alhakas® of water’ . . . or
‘This is equal.to so many hundred thousand &lhakas of
water'?’

‘ Not certainly, O Lord.’

" What is the reason here?’

* Great indeed, O Lord, is the ocean, deep, immeasurable,
unfathomable.’

" Exactly so, O Maharija, that form (ripa) of Tathigata is
totally annihilated, uprooted, made like a #4ile (palmyra) tree
whose head is cut off (laldvatihukatas), has gradually
reached extinction (anabhdvagatam), made incapable of grow-
ing again in future. Being free from the knowledge of ripa
(form), O Mahardja, the Tathigata is deep, immeasurable
and unfathomable like the great ocean. Thus it is not proper

18N, XLIV. 1. 223-34.
2 One ilhaka is equal to two maunds (Vide Monier-Williams' Sanskrit-

English Dictionary).
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to say that the Tathigata exists after death ... nor is it
proper to say that he does neither exist nor does not exist
after death.’

The Buddha spoke the same thing about the annihilation etc. of
vedand (feeling), safifia (perception), saskhdra (coefficients of con-
sciousness) and vififidna (consciousness) of a Tathdgata who, when
freed from all these, becomes deep, immeasurable, unfathomable.

This critical and rationalistic aftitude of the Buddha towards
metaphysical problems is responsible for the development in later
times of a number of mutnally conflicting metaphysical doctrines within
the fold of Buddhism. The Buddha's attitude, however, was one of
strict avoidance of all metaphysics which he considered as {futile,
because he held that one might die before one gets elucidation of these
problems.! Nor was there anything esoteric in his preaching. The
Buddha, on his deathbed, is reported to have said to Ananda:

"1 have preached the truth without making any distinction
between exoteric and esoteric doctrine (amaniarasir abdhirasm
kafvd) for, in respect of truth, Ananda, the Tathigata has no
such thing as the ‘closed fist of a teacher’ who keeps some-
thing back.’®

The Buddha avoided the extremes because the admission of any one
of the exiremes would involve either nihilism or eternalism—either of
which doctrines implies futility of endeavour for final release. The
hypothesis of eternalism is as much inconsistent with the idea of final
release as the hypothesis of nihilism. Eternalism implies inherent
perfection while nihilism implies its impossibility. It is in order to
avoid these two undesired consequences that the Buddha adopted the
middle course and left these problems avydkafa (unexplained).®
These were time-honoured problems and as such the dogmatic minds
could not get rid of them. The absolutely rationalistic mind of the
Buddha, however, found absurdities in them and completely got rid of
them. The truth is too deep to get expression in words. Then there
was every possibility of it being misunderstood. It is due to these
reasons that the Buddha did not explain it. Whenever he was asked
to explain the truth, he asked the enquirer to endeavour to see it for
himself instead of knowing it from him. The truth cannot be expressed
in language. It is to be realized.* His refusal to explain does not
mean that he upheld agnosticism, because he believed in realization
and asked the enquirer to realize for himself. He characterized

* See the Buddha's dialogue with Maluakaputta, MNi, 63.

*DNI'_. II, p. 100 (PTS edition). 3 Ibid.

$DNi, II. p. 217 (PTS). See The Rasic Conception of Buddhism,
PP. 23-24.
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nirvgna (emancipation) as deep, immeasurable and unfathomable and
as such cannot be a nihilist. His aftitude is one of a thorough
rationalist who would refuse to enter into enquiries which were self-
contradictory on the face of it. To know from others what can only
be realized by oneself is absurd. And to express in words what can
only be felt is still more absurd. Thought and language have their
own shortcomings. If we can think only in terms of subject-object or
substance-quality relation, our language also, being only an expression
of thought, cannot be free from these. It is the characteristic of our
thought and language that they make immobile of what is mobile,
static of what is dynamic, eternal of what is evanescent and fleeting.’
This leads to eternalism. The other extreme is materialism which
believes in death as total extinction of personality. It denounces all
efforts for final release as absurd and irrational. Self-interest is the
only thing worth pursuit. Absence of self-interest means absence of
everything else. Annihilation of individuality means annihilation of
all. If I cannot remember the past, the past is non-existent. If 1
cannot keep my individuality of this life intact after death, there cannot
be anything beyond death. This is materialism. It can also be called
nihilism. Extreme interest in individuality and gross selfishness is the
spring of this attitude of mind. It is born of the total disregard of
everything unselfish in our attitude. The Buddha aveided both these
by keeping aloof from all dialectics. His dialogues are full of
philosophical wisdom and quite immune from sophistry and cheap
metaphysical quibbles. The Buddha's dharma (Law) iz well said
(sudkkhdto), the result of it can be realized in this world (sandifthiko),
it is immediate (akaliko), it says ‘come-and-see’ (ehipassiko), it brings
about mivudna or emancipation (epanayiko), it is to be realized by the
wise in their own hearts (paccailash veditabbo vifififihi).

The Buddha's attitude was more ethical than metaphysical.
Karman and rebirth were acknowledged as facts. They were axioms
with the Buddha. His interest was riveted on finding out the pathway
to freedom from this cycle of existence. Metaphysics is allowed as
subservient to this end. Psychological analysis is more helpful for the
purpose than metaphysical speculation. Suffering and sorrow are
universal facts and every individual seeks redemption from them. The
Buddha starts from these facts. Perpetual change is also given to our

1 Gf. ‘Such is the first proceeding of our thought: it dissociates each
change into two elements—the one stabls, definable for each particular case,
to wit, the Form: the other indefinable and always the same, Change in
general. And such, also, is the essential operation of language. Ferms are
all that it is capable of expressing. It is reduced to taldng as understood
or is limited to suggesting a mobility which, just because it is always un-
expressed, is thought to remain in all cases the same.'—Crealive Evolution
PP- 344°5-
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experience. Substance is merely a creation of the staticizing tendency
of the human mind which itself, on analysis, is found to be nothing
but an ever renewing aggregate of consciousness, feeling, perception
(safijid) and coefficients of consciousness (sasiskdra). The evil
passions of lobha (greed), dosa (aversion) and smoha (delusion), which
a human being shares in common with animals, constitute bondage of
existence. Rational life is actuated by a-lobha (absence of greed),
a-dosa (absence of aversion) and a-moha (absence of delusion). Eman-
cipation means freedom from evil passions. Life, as it is, is an evil,
and to get rid of evil is to get rid of life. In this context emancipation
means freedom from all life. Faith in the continuation of pure
untainted consciousness after emancipation is as much a heresy as the
faith in a permanent substance called soul (dtma). With the cessation
of the frsna (craving) ceases the wijiidna (consciousness) even as the
flame of a lamp is extinguished (by the exhaustion of oil, wick etc.).!

The Buddha expounded the four noble truths (caftari ariya-
saccani) of sorrow (dwkkha), causal chain of sorrow (dukkha-
samudaya), cessation of sorrow (dukkha-nirodha) and the path leading
to the cessation of sorrow (dukkha-wirodha-gamini patipadd).® Birth,
decay, disease, death, bewailings etc. are all nothing but sorrow.
Non-fulfilment of desires also is sorrow. In brief, the aggregate
of ripa (form), vedand (feeling) etc., that springs from strong attach-
ment is sorrow. This is the first noble fruth of sorrow. The causal
chain of awidyd (ignorance), sashskare (tendencies), wijfigna (con-
sciousness) etc. explains the origin of the aggregate of sorrow. This
is the second truth which finds out the original cause of this sorrowful
existence. By the cessation of the cause, the effect naturally ceases.
The second truth thus leads to the discovery of the third which is
called dukkhanirodha (cessation of sorrow). When the cause is known,
the effect can be eliminated by eliminating the cause. What originates
must cease. If suffering is a fact and if it is determined by well-
defined conditions, it goes without saying that there must be cessation
of suffering. The third truth can thus be considered as omly a
corollary of the first two. The fourth truth lays down the path to
freedom or emancipation. It is called the eightfold path (afthasngiko
maggo). It consists of right view (semma-difthi), right resolution
(samma-sarnkappo), proper words (sammd-vdcd), proper action (sammad-
kammanta), proper means of livelihood (samma-djiva), proper exertion
(sammda-vayama), mindfulness in the right way (sammd-sati) and
proper meditation (sammd-samadhi). Of these the first two relate to

1 Cf, vinfiipassa nirodhena tanhaklkhayavimuttino

pajjotasseva nibbinath wvimokkho hoti cetaso #.
—ANi, 1II. 89, 2z (Pt. I, p. 236, PTS).
* Jbid., IIL. G61. 6 et seq.
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panid (wisdom), the next three to sila (good conduct) and the last
three to samddhi (meditation). The Buddha gave equal importance to
each of them. ‘Abstinence from all evils, acquisition of the good, and
purification of one's own mind—this is the teaching of the Buddha.”
Attachment and aversion obscure the good tendencies. It is because of
this that the teaching (sasama)—though effectively expounded—has
little influence on the mass mind. Self-interest has a blinding effect.
It keeps us tied to the past and the static. The common mass rolls
downwards. It is necessary to turn the face upward and go against
the common flow. It is due to this difficulty that the Buddha
hesitated to preach his dhamma (Law). The Buddha, after he had
realized enlightenment (bodhi), is reported to have said fo himself ‘Now
it is useless to proclaim what I have attained by strenuous effort, for
this dhamma (Law) is not easily understandable by those who are sunk
in attachment and aversion. This goes against the current, is subtle,
deep, very difficult to realize and atomic. These coloured with attach-
ment and covered by mass of darkness will not see it.”® But this
hesitation did not last long. Immense love for the suffering humanity
asserted itself and the Buddha heard the wvoice of Brahmi (a god)
‘Rise up, O wvaliant warrior, thou hast won the war and art free from
debt. Travel now in the world. ILet the Blessed One teach the
dhamma (Law). There will be persons who will understand it.”* Love
(maitri), compassion (karund), sympathetic joy (muditz) and indiffer-
ence (upeksq) were predominant in his character.

THE JAINA ATTITUDE

Before studying the attitude of Mahdvira to the metaphysical
problems, it will be helpful to begin with his attitude towards life. A
major part of Mahdvira's teaching was concerned with the appeal not
to interfere with the lives of others. Sorrow and suffering were as
much the facts with Mahivira as with the Buddha. To get rid of the
cycle of worldly existence was the common end of both of them as of
the Upanisadic thinkers. The Buddha found everything impermanent
and hence sorrowful and substanceless. But Mahavira's attitude was

1 sabbapipassa akaranarh lusalassa upasampadi
sacittapariyodapanarh etath buddhina sisanarh.
- —Dhammapada, 183 (XIV. 5).
2 kicchena me adhigatarh halaxh dini paldsiturh
rigadosaparetehi niyarh dhammo susarhbudho
patisotagimi nipunath gambhiramh duddasam anuorh
rigaratti na dakkhanti tamokhandhema dvutd.
—Mahivagga, 1. 5. 3.
1 {Jgthehi vira vijitasarhgima satthaviha anapa vicara loke
desetu bhagavi dhammath afifiitiro bhavissant.
—Mahfvagga, 1. 5. 7.

JP=3.
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not so radical. If the Upanisadic thinkers found the immutable reality
behind the world of phenomena and plurality, and the Buddha
denounced everything as fleeting and sorrowful and pointed to the
futility of all speculation, Mahavira adhered to the common experience,
found no contradiction between permanence and change and was free
from all absolutism. Existence is not an evil by itself and so freedom
does not mean total cessation of it. With the Upanisadic thinkers what
is impermanent is sorrowful and only empirical. The reality there-
fore is what is permanent and blissful. With the Buddha also every-
thing is impermanent and hence sorrowful and substanceless. Freedom,
therefore, means total cessation. But Mahdvira did not believe in
absolute permanence or total cessation. If life were accepted as an
illusory phenomenon, or if it were accepted as nothing but evil and
suffering, absolute permanence or total cessation would be the truth or
the desired goal. But with Mahdvira change was as much real as
permanence, and so his position was quite distinct from those of the
absolutists. Freedom means freedom from passions only. It is a
qualitative change rather than total cessation.

The preaching of alissi (non-injury) is the most important task
of Mahavira's life. Feeling of immense respect and responsibility for
life inspires his activities. Suffering is an evil, and to impose suffering
is to impose evil, Unless and until we are conscious of the vicissitudes
of the soul, its transmigrations, we are not on the proper path. One
who is conscious of these facts is dyd-va (believer in soul), loga-va
(believer in the world), kammd-u@ (believer in karman), and kiriyd-
vai (believer in action).® Repeated births are due to the ignorance of
the nature of kamma (actions)® Suffering is a fact which is too
obvious to overlook. ‘The world is afflicted, decrepit, difficult to
instruct, and ignorant. In this agonized world, see how the afflicted
ones are causing pains, here and there, by various means.”” Injurious
activities inspired by self-interest lead to evil and darkness. This is
what is called bondage (gantha), delusion (mohka), death (mdra), and
hell (naraa).* To do harm to others is to do harm to oneself. “Thou
art he whom thou intendest to kill! Thou art he whom thou intendest
to tyrannize over!'® We corrupt ourselves as soon as we intend to
corrupt others. We kill ourselves as soon as we intend to kill others.
Pramdda (unmindfulness) and attachment to guma (sensuous objects)

*ASa, I 1. 1 as explained by commentators, 2 Ibid,
3 Ibid., I 1. 2. 4 Ibid.
¥ tumadh si nima tath ceva jam ‘hantavvam' ti mannasi
tumarh si nima tath ceva jarh ‘ajjiveyaveam’ + mannasi.
—Ibid., I. 5. 5.
Cf. Your own self is your own Cain that murders your own Abel. For
every action and motion of self has the spirit of Anti-Christ and murders the
divine life within you.—William Law.
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are the spring of viclence.® To remain attached to sensuous objects is
to remain in the whirl.* Sensuous objects are the root of worldly
existence (sa#sara).® The wise should not remain unmindful even for
a single moment.* The stupid (mandd) and the deluded (mohena
pauda) turn away from the right path, and do not cross on to either
side. But those who cross conquer greed by contentment and are not
influenced by objects of desire.® Penance (favo), restraint of mind
(damo) and restrainment or moral observances (mivams) are not
possible for ome having attachment to life and property. By nature
are we fond of life and have repulsion for suffering.®* It is not possible
to cross the ocean of worldly existence (sashisdra) unless the animal
instincts are subdued and destroyed. Perpetrators of cruel acts come
to grief. They cannot cross the stream of evils (amohantard) and so
cannot cross the sassdra (world), and go to the other shore (afiras-
gamd). The sense of ‘mine’ is an evil. 'One who relinquishes the
sense of ‘mine’ relinquishes also the thing about which one feels that it
is ‘mine’. And one who does not possess anything regarded as “mine’
is a sage who has seen the (right) path.’” Property is an evil inasmuch
as it cannot be had without causing suffering to others.

The common man is asleep while the ascetic is always awake,
sultd amuni muning savayam jagaranti. He who knows the nature of
the sensuous objects is possessed of self (dyd=dtman), knowledge
(mdna=qfidana), Scripture (veda), Law (dhamma) and Troth (bambha
=bralkma).®* The man indeed has many thoughts.® Anger, pride and
greed are his enemies. ‘The brave should destroy anger and pride.
He should look upon greed as a great hell. The hero, therefore,
should desist from killing, should give up the agreeable and should
move being lightened (of the burden).''® The responsibility of fall or
rise rests on the man himself. ‘Man! Thou art thy own friend ;
why wishest thou for a frend beyond thyself? . . . Man! Restrain
thyself, and thou shalt be free from sorrow.’' The freed has destroyed
all anger, pride, deceit and greed. This is the doctrine of the Seer.

! f. je pamatte gupatthie se hu dande pavuccal.—Ibid,, 1. 1. 4.
%je gupe se Avatte.—Tbid., I. 1. 5.
* je gune se milatthiine.—Ibid., L. 2. 1.
4 dhire mubuttam avi no pamfivae.—Ibid.
& Ibid., 1. 2. 2.
¢ Cf, savve pind piyAfiyd, suha-siyd, dukkha-padikiala.
—Ibid., 1. 2. 3.

7 je mamdiya-maith jahdi, se jahli mamiiyarh

ga hu ditthapahe muni, jassa natthi maméiyati.

—Ibid., I. 2. 6.

8 Ibid., I. 3. 1. 9 apega-citte kbhalu ayah purise—Ibid., I. 3. 2.
W kohdiminam haniyd yva vire, lobhassa pése nirayarm mahantari

tamhd hi vire wvirao vahio chindejja sfiyam lahubhiiya-gimi—Tbid.
1 fhid., I. 3. 3.



20 NON-ABSOLUTISTIC ATTITUDE OF THE JAINAS  [cH.

One who knows one thing knows all things, and one who knows all
things knows one thing. The unmindful apprehends danger from all
sides. The mindful has no danger from any quarter. He does not
hanker after life.! The wise, always mindful and cautious, exerts

himself day and might.”

What acts as cause of bondage (@sava) in the case of one can act
as the cause of release (parissava) for another and wvice versa.” It is
our attitude that counts. The path of the brave is thorny (durant-
caro). It involves mortification of the flesh.* Desires prove heavy on
the soul. They lead one to death. To go near death means to recede
back from freedom. To the wise life is like a water-drop on the tip
of a tossing leaf. It is the stupid who do cruel acts and keep tied to
the cycle of births and deaths.® One should not let one’s strength
remain concealed (no minhavejja viriyar). Easy life is no life for a
spiritual aspirant. For him dhamma (Law) means equanimity. ‘What
thou knowest to be equanimity (sammam), know that to be sagedom
(monam). What thou knowest to be Sag;ﬂd.OID. know that to be
equanimity. It is inaccessible to the weak, sinning, sensual, ill-
conducted and house-inhabiting men.’®* The mind of a sage is like a
calm and quiet lake full to the brim and lying on an even plane and
free from all dust. Meditation is impossible for a wavering mind.”
Knowledge of the self and the world is necessary for release. The
knower is the self. The self is that by which we know.® The world
is a whirlpool. ‘The current (of sin) is said to come from above, from
below, and from the sides ; these have been declared to be the currents
through which, look, there is sinfulness.’® Liberation means freedom
from the influence of these currents, It cannot be described by words.
‘All sounds recoil thence. Where speculation has no room, the mind
cannot penetrate there.’'® The liberated soul has no shape, no colour,
no smell, no taste, no weight, no touch, no rebirth, no attachment.
It iz neither male, nor female, nor otherwise. There is no analogy.
It is formless existence, arfivi safid !

The Jainas, like other exponents of asceticism, endorse suicide in
case the body fails to fulfil the demands of the spirit. Of course,
‘suicide’ is a misnomer for this kind of death. It is only an abandon-
ment of the body unable to help the spirit in its progress. It is not
under the pressure of passions that the death is to be courted.
Freedom from passions is the prerequisite of this kind of voluntary
death. Complete absence of ill will towards every living creature, and
good will for all inspire the life and activities of a true ascetic. He

1fbid., L 3. 4. 2 Ibid., 1. 4. 1. 3 Ibid., L. 4. =
4 ibid., 1. 4. 4. #1bid., 1. 5. 1. & Ibid., I. 5. 3.
TIbid, 1. 5. 5 EIbid., I. 5. 5. " Ibid, I. 5. 6

10 Thid, 11 Thid.



1) THE JAINA ATTITUDE 21

does neither covet life, nor does he desire death.® Attachment to life is
as much an evil as attachment to death. If life helps progress of the
spirit, it is to be preserved. If by courting death spiritual fall can be
checked, it is welcome,

We have reviewed the Jaina position on the basis of the oldest
extant record. The main emphasis of Jainism is on ahisisd, non-
injury. This attitude of Jainism is more due to its rational con-
sciousness than emotional compassion. It is not based on social
fellow-feeling, but on individual responsibility. Jainism presumes
infinite capacity for spiritual progress in every individual. Infinite
knowledge and joy is the innate character of every soul. What is
needed is complete non-interference from outside. Given freedom of
development, every individual is bound to progress. Interference
means spiritual dragging. A truth is not to be forced, but is only to
be preached. Individual freedom is more helpful than social pressure.
Spiritualism gives more importance to individual perfection than to
social progress. Life is not for enjoyment but for exertion. Deep
spiritualism was the characteristic of the age of Mahivira. It is not
for an improved life that exertion is recommended. But it is for a
transformed existence that penances are prescribed. Heaven is not
the ideal. Freedom from worldly pleasures and sufferings is the end.
The Jaina attitude is not in the least pessimistic. It is realistic and
optimistic. Suffering is as much an evil as worldly pleasures. But
voluntary suffering for the sake of radical transformation is preferable
to worldly pleasures. Deep faith in spiritual freedom inspires self-
imposed suffering. There is no description of the nature of freed
existence. The end is not envisaged. The means stands justified by
itself. This is the background whereupon the philosophical super-
structure of Jainism was raised.

In consistency with this background, a Jaina sddhu (monk) is
required to be very cautious about his speech.®* He is prohibited
against making unwarranted categorical assertions or negations.® ‘A
wise man should not joke, nor should he explain without resort to
conditional expressions.’* ‘He should explain with the help of
vibhajjaviaya, conditional expressions.’”®* We have already referred to
the vibhajya-vyakaraniya® problems of the Buddhists. This vibhajya-
vada was developed into a full-fledged philosophical doctrine by
Mahivira. The non-violent and tolerant attitude of the Jainas was

1 jiviyarh nabhikiithkhejji maraparh no vi patthae.—Jbid., L. 8. &

1 See ASa, II. 4. 2 Ibid., II. 4. 1 with commentary thereon.

4na yi ‘vi panne parihisa kujji na yi ‘siyivaya viyigarejji.—SaKy. L
14. 19. The commentary however gives a different explanation.

§ vibhajja-viyam ca viyigarejji~—Ibid., I. 14. 22.

® Supra, p. 8. DVi, Sasgitiparivaya Suita (No. 33), fourfold Pradoavyikarapa.



22 NON-ABSOLUTISTIC ATTIT.UDE OF THE JAINAS [cu.

responsible for their uttermost carefulness regarding speech which was
required to be unassaulting as well as true. Only the merits of a fact
should be stressed and not the demerits. One should not hurt the
feelings of others. If there are different doctrines, there must be
reasons for their origin. It is the duty of a patient thinker to find out
the sources of these doctrines. Non-violent search for truth should
inspire the enquiries of a thinker. He should not be prejudiced by
preconceptions. It is this attitude of tolerance and justice that was
responsible for the origin of the doctrine of Non-absolutism (Anekania).
Out of universal tolerance and peace-loving nature was born cautious-
ness of speech. Out of cautionsness of spc:ech was born the habit of
explaining problems with the help of siydvaya (=syidvada) or
vibhajjavaya.' This habit, again, developed into a non-absolutistic
attitude towards reality.* Our thought is relative. Our expressions
are relative. The whole reality in its completeness cannot be grasped
by this partial thought or expression. Nor can it be comprehended by
combining these thoughts or expressions. What is required is the
radical change in our absolutistic attitude. The error lies with the
attitude and not with the thought or expression. Attachment and
repulsion are the two great enemies of philosophical thinking. A
thinker should not be guided by abstractionist tendencies which are
responsible for mutually contradictory systems of thought. These
tendencies are born of predilections, more or less inherent, It is as
much difficult to get rid of these predilections as to get nid of the
other evils of life. Truth reveals itself to an impartial thinker. This
origin of the doctrine of Anekdnta can be clearly seen from a study of
the solutions by Lord Mahdvira of the problems which were left
unexplained by the Buddha as stated above.

Let us begin with the problem of eternalism. The Buddha
avoided both eternalism ($2fvate-vida) and nihilism (wecheda-vada).
But Mahdvira explained both these attitudes as real with reference to
different aspects of the same reality. This will be clear from the
following dialogue between Mahavira and his disciple Gautama :

" Are the souls, O Lord, eternal or non-eternal?"

* The souls, O Gautama, are eternal in some respect and non-
eternal in some respect.’

* With what end in view, O Lord, is it so said that the souls are
eternal in some respect and non-eternal in some respect?’

" They are eternal, O Gautama, from the view-point of sub-
stance, and non-eternal from the view-point of modes. And
with this end in view it is said, O Gautama, that the souls are
eternal in some respect and non-eternal in some respect,

! Cf. Haribhadra's Dharmasadigrahand, githi gzr fBombay 1918 ed.),
2 Cf. Ibid., g25. 3 BhSa, VI, 2. 273,
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It is our common experience that things persist as well as cease
to persist. But if we stick to one side of the experience and reject the
other as an illusion, we are led to formulate absolutist doctrines of
universal eternalism, and universal nihilism. The Buddha rejected
both these ends and left the problem unexplained. Mahavira accepted
both the ends and explained the puzzle as originating from different
mental attitudes, fostered by interests in the different aspects of the
selfsame reality.

The problem of finiteness and infiniteness of the world (loka)' is
explained with reference to substance, space, time and modes.* The
world is finite as regards its substance and space. Its spatial dimen-
sions are finite, Its substance is finite in space. The world is infinite
with reference to its temporal dimension and modal expressions. Thus
it can be considered as both finite and infinite. The process of the
world has neither beginning nor end, though it is limited in space
which, in itself, however, is infinite.

The problem of the relation of body and soul is answered by
Mahavira in the following way:
" Is the body, O Lord, (identical with) the soul or is the body
different from it?’
' The body, O Gautama, is (identical with) the soul as well as
it is different from it."”

The relation of body and soul is given as one of identity-cum-
difference. The soul suffers from the injuries of the body inasmuch as
it is identical with the body. It does not become extinct with the
extinction of the body inasmuch as it is different from it as well.

The soul is not absolutely unchanging, and so it is liable to
progress or regress, Moral endeavour is not inconsistent with this
conception of soul., It is inconsistent with the doctrines of absolute
staticity or absolute extinction. But this non-absolutist conception is
free from this inconsistency. The Buddha avoided both these
absolutist extremes, as we have seen above, in order to justify moral
endeavours. Eternalism is as much inconsistent with moral endeavour
as nihilism. But the Jaina theory does not endorse either eternalism
or nihilism. The Buddha perhaps found self-contradiction in asserting
both staticity and change in the selfsame entity with reference to
identical space and time. But if experience gives this as a fact, we
need not be afraid of accepting this as a truth. It is this finding of
Mahdvira that inspired the whole philosophical development of the
Jaina mind. If staticity means incapability of change, then certainly

1 Lokn means the contents of that portion of the space (fikfsa) where
the existence and movements of spirit and matter are possible.
: BhSa, II. 1. go. s BhSa, XII, 7. 405.
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it is self-contradictory to say ‘The static entity changes.” But the
Jaina conception of staticity is not like this. It is better to use 1ihe
term ‘persistent’ instead of ‘static’. The Jaina conception of sta_l:luty
is ‘persistent flow’. The substance persists through modes. It s as
well as becomes. Being and becoming are not mutually incompatible.
One implies the other. Dead staticity is incompatible with change.
Absolute being is inconsistent with becoming. If becoming were
conceived as a super-addition to-being, there would be self-contradic-
tion. Becoming is not related to being in the same way as a pen is
related to a table. But becoming means the state of being at a certain
instant. Becoming involves and presupposes persistence. Becoming is
not a derivative of beimg but its necessary concomitant. The question
“Why should a thing become and change?’ is as absurd as the question
‘Why should a thing exist?’ Being and becoming are ontologically
inseparable though they can be distinguished by logical thought. The
thinkers who presume being as absolutely static and conceive becoming
as a derivative of being are landed in self-contradiction. They even-
tually reject either being or becoming or both as illusory.

The Sdtrakridhiga records a number of old doctrines regarding
soul, creation and morality. There were some who regarded soul as
an evolute of the five material elements vz, earth, water, fire, air and
ether, and regarded it as destroyed along with the dissolution of the
elements.* Some again held that the intelligent principle (vinndg)
appeared in various shapes in the universe.® There were again some
who regarded soul as the sixth element and contended that both the
world and the soul were eternal ; furthermore they believed in deter-
minism.* Another group believed in five momentary aggregates
(skandhas) which were regarded neither as different, nor as identical,
nor as caused, nor as uncaused.* Suffering, according to some, was
neither due to oneself nor due to another ; it was due to mere blind
chance or fate.® There were again some who were suspicious about what
was beyond suspicion and unsuspicious about what was actually liable
to suspicion.® There were sceptics (anmipiya, literally agnostics) who
did not know anything for certain.” As regards creation, again, there
were some who regarded the world as created by gods, some who
regarded it as created by Brahman ; others again regarded it as ereated
by Iévara ; some again conceived it as derived from pradhina.®

The Samosaranajjhayapa mentions the doctrines of four. types of
heretics. These are (1) hinyam (actionism), akiriyam (non-actionism),

1 5@fy, I. 1. 1. & 2Ibid., I. 1. 1. 9. 3 Ibid., L z. 1. 15-16.
4 Ibid., I. 1. 1, 17. & Ibid., I. 1. 2. 2-3.

# asankiyiith safkanti spikiydity asadkipo—Ibid., I. 1. 2. 10,

7 micchayattharh na japanti.—Tbid., I. 1. 2. 16.

8 Ibid., 1. 1. 3. 56.
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vingyam (non-discrimination), amndmam (agnosticism). The anndmiya
(agnostics or sceptics), though they are able arguers, do not get beyond
confusion and doubt (no vitigicchatinng).® The venaiya (upholders of
vinaya) believe truth to be untruth and exemplify what is good as evil.?
The akiriydvai (non-believer in action) does not admit good or evil acts
as influencing the future.®* He believes in the world as futile and fixed
(vaijho niyao kasipe hw loe).* The kriyadvddins believe in actions,
believe in suffering as due to oneself and not due to another, and also
admit right knowledge and conduct as leading to liberation.®

It is in the context of these doctrines that the attitude of Mahivira
is to be understood. The Jainas believed in soul as separate from the
body and as persisting through different births. They believed in good
and bad actions, and also in right faith, right knowledge, and right
conduct as leading to final liberation. We have already reviewed the
Jaina position. Mahgvira’s beliefs were opposed to the heretical beliefs
enumerated above. Mahivira was not a sceptic, nor an agnostic. Nor
so was the Buddha. Nor were they materialists. Both of them believed
in such transcendental things as morality and final emancipation, how-
soever much might they differ about their nature. The Buddha certainly
did not believe in a spiritual substance persisting through wvarious
births, and surviving in its purest form in liberation. But he believed
in the world as suffering, and regarded liberation from this suffering
as the only end worth pursuit.® Nama (consciousness) is different
from riipa (material form), and so dissolution of the body does not
mean dissolution of the mind. The nama (consciousness) originates
from its own cause, and so its cessation depends upon the cessation of
its ultimate cause which is awidyd, ignorance. Belief in final eman-
cipation and means thereto is the peculiarity of all those systems which
are opposed to materialism. The sceptic lies in between the believers
of such transcendental things as morality and final emancipation and
the materialists. And the same iz the position of the agnostics. We
have seen the nature of the agnostics as described in the SElrakridnga.
There we found that those thinkers who doubted everything and
believed in nothing were called agnostics or sceptics. We also learn
from the Buddhist sources about one Safijaya Velatthiputta who, when
asked about ultimate problems, refused to give definite answer.” He

Vibid., I. 12. 2.
* ggecarn asaccam it cintayanti asiho sihu thi ndibharanti.
~fbid., I. 12. 3.
2 Ibid., 1. 12. 4. 4 [bid., L. 12. 7. & Ibid., I, 12, 11.
& Cf. dukkham eva hi na koci dukkhito kirako na kiriyd cn vijjati
atthi nibbuti na nibhuto pumi maggam atthi gamako na vijjati.
—Visuddhimagga, XVI. go.
? DNi, Sdmaiifaphalasutta (Mo, 2).

JP—4
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was an agnostic or a sceptic. His failure to answer was due to his
indecision and all-round scepticism. There are scholars who believe
that the avyikrta attitude of the Buddha and the non-absolutistic
attitude of Mahdvira towards the same problems were either influenced
by or developed in opposition to this sceptical attitude of Safijaya
Velatthiputta.® But it is beyond doubt that the respective attitudes
of the Buddha and Mahdvira were characteristic of their natures.
The Buddha was a thoroughgoing rationalist and as such did not
enter into problems which were beyond the reach of reason. His
enquiries were mainly concerned with finding cut the cause of suffering
and the means to final emancipation, and he rejected as absurd the
unnecessary metaphysical speculations. On the other hand, Mahivira
inherited a number of doctrines from his predecessors and had to
reinterpret and revise them in the context of the speculations of his
age. In consonance with his immense faith in toleration, and peace-
loving nature, he developed a non-absolutistic attitude which enabled
him to solve the problems and create conviction among his followers.
The whole subsequent Jaina thought is inspired by this attitude, and
we shall have many occasions in the course of this work to see the
results of this attitude.

! Vide SBE, Vol XLV, Introduction, p. xxvii et seq.



CHAPTER II

THE EPISTEMOLOGY OF THE AGAMAS

INTRODUCTORY

In the preceding chapter we have shown the difference of attitude
of Mahdvira with that of the Buddha and the Upanisads and have
stressed his credence in the testimony of experience. He did not fall
in the trap of abstract logic because he did not deprecate common-
sense interpretation of experience. The logical attitude of Mahavira
was intimately bound up with his empiricism. It is essential for the
understanding of Jaina thought that the epistemology of experience as
built up by the Jaina thinkers in consonance with the position of the
first systematizer of Jaina thought and religion should be thoroughly
understood. Realizing this necessity we now address ourselves to
undertake an evaluation and exposition of Jaina theory of knowledge
with special reference to experience. It is by no means a simple
structure and the complexity of the theory shows that the evolution of
the study was spread over a long period.

The theory of knowledge of the Agamas is very old and perhaps
originated in the pre-Mahavira period. It is said that Jiana-pravada
formed a part of the Piirvadruta’ which was regarded as very old and
had been lost long ago. Karma-pravidda also formed a part of the same
Parvasruta. The jiidna-theory is closely related to the karmae-theory
which forms the very basis of Jaina ethics. The karma-theory is as
old as Jainism itself, and so we can regard the Jaina theory of know-
ledge as of great antiquity. There seems to have been no controversy
between the followers of Pardva and Mahivira regarding this theory
of knowledge, though they differed, and later on compromised, on
certain other topics.* In the Rdyapasepaiya Shtla, Kesi-Kumira, a
follower of Paréva, is described as giving the same five divisions of
knowledge as are found clsewhere in the Agamas.® This theory, in its
basic form, is presupposed by the Jaina doctrine of karsan which, in
its fundamentals, is beyond doubt pre-Mahavira. The Agamas are
unanimous as regards the fivefold division of knowledge, and there is
no controversy between the Svetimbaras and the Digambaras regard-
ing it.
= For a long time this theory passed more as an article of faith than
as a logical doctrine. Samyag-jidna or the knowledge of a person of
right attitude was considered as valid knowledge (pramdna). If the

t Jinabhadra, in his ViBh, quotes a Pirva-githd on jiana. (ViBh, 128).

t Vide BhSaA, 1. g. 76 ; UtSa, XKKIIL * RaP, 165.



28 EPISTEMOLOGY OF THE AGAMAS [cH.

attitude is right knowledge is right. If the attitude is wrong know-
ledge is wrong. A person of perverted attitude (milhyadysii) cannot
possess right knowledge. His knowledge is wrong knowledge (ajiiana).
Non-discrimination between the truth and the non-truth, perverted
understanding leading to rebirths, and the absence of self-control
which is the consummation of knowledge account for the wrongness of
knowledge." Knowledge is inherent in the soul. It does not shing
because there is karmic matter to veil it. The knowledge is perfect
when this veil is totally removed. It is imperfect when there is only
partial removal and subsidence of karmic matter. Absence of know-
ledge is unnatural to soul even as darkness is foreign to the sun. It
is the clouds of the karmic matter that obfuscate the innate knowledge
of the soul. Knowledge can be born, or rather emerge, with or without
the help of the sense-organs. Of the five classes of knowledge, the
mati (sensuous) and the $rufa (scriptural) are born with the help of the
sense-organs. The avadhi (visual intuition), the manalparyaya
(intuition of mental modes) and the kevala (pure and perfect knowledge)
ate independent of them. The sense-organs, however, are only external
instruments, the different states of the soul being the internal, or rather
spiritual, counterparts of them. This conception of knowledge inspired
the later epistemological enquiries of the Jaina logicians. When the
problem of pramapa (valid knowledge) presented itself before the Jaina
thinkers, the term ‘jiana’ (knowledge) was replaced by the word
‘pramdna’ (valid knowledge). The fundamental basis of the epistemo-
logical position of the Jaina logicians can be adeqguately expressed
by the equation pramana=samyag-jiana (right knowledge). Mati
(sensuous) and frufa (scriptural) knowledge were put under paroksa
(indirect or mediate cognition), and the other three—awvadhi (visnal
intuition), smanabparyiyae (intuition of mental modes) and kevala
(perfect knowledge)—were classified under pratyaksa (direct or
immediate intuition).? This was but natural. The knowledge is
pratyaksa (direct) or paroksa (indirect) according as it is born without
or with the help of an external instrument different from the self. But
in order to bring their theory of knowledge in line with the theories of
other systems of thought, the later Jaina thinkers accorded the status
of pratyaksa (direct knowledge) to the knowledge produced by the
sense-organs also.®  Jinabhadra designates as sashvyavahdra-pratvaksa
(empirically direct and immediate) the knowledge produced by the
sense-organs and the mind.* This gradual reorientation was due to

VCf. ViBh, 1151 sadasad-avisesanio bhavaheu-jadicchiovalambhio
nigaphalibhivio micchaddifthissa agnanarh.
Also TS, I. 33.
2 Ff. Sthia, 1L 1. 71 TS4, 1. g-1a. ¥ Bee ADu, pp. 104-5; N5a, 4.
1 imdiyamagobhavarh jarm tarm sathvavahiira-paccalkkham—ViBh, g5,
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the non-absolutistic atfitude and its two corollaries wiz. the doctrines
of ‘different attitudes’ (mayas) and ‘sevenfold predication’ (sapla-
bhangi) which formed the nucleus of the development of Jaina
thought. The Agamic thought reveals the working of these principles
in full measure. We have attempted to give a short account of it in
the first chapter. But the account given is by no means full
Complete account of it requires a separate treatise, and so we have
refrained from it. It can be said in general that the Jaina mind was
always open to receive the alien thoughts without any distortion and
assimilate them with their own. This fact was due to more than one
reason. Firstly, the Jaina logical thought had a comparatively late
origin, and so the non-Jaina thinkers had already asserted their
position even before the Jaina thinkers came to the arena. The Jainas
had a lot to learn and assimilate. Secondly, they had to argue their
own case before the hostile thinkers with a measure of efficiency and
critical outlook before they could hope to get a patient hearing from
their opponents who would naturally refuse to listen to their arguments
unless they embodied correct appreciation and fair criticism. Thirdly,
many of the first-rate Jaina thinkers such as Siddhasena, Samanta-
bhadra, Akalafika, Haribhadra and others were converts from learned
Brihmins and had first-hand knowledge of the non-Jaina systems of
thought. This helped correct estimate and comparative understanding.
Lastly—and this is the most important reason—the Jaina attitude was
non-absolutistic, and its scope was wide enough fo assimilate such
theories as were based upon reason and truth.

Along with this comparative understanding, the Jaina thinkers
had a critical disposition towards their own theories. The Agamic
position regarding mafi (sensuous) and $rwta (scriptural) knowledge,
avadhi (visual intuition) and manakparydya (intuition of mental modes),
and kevala-jiiana (perfect knowledge) and kevala-daréana (perfect
intuition) was recriented by Siddhasena Divikara. Jinabhadra took
great pains to reinstate the Agamic position. Bhatta Akalanka and
Vidyinandi also were original thinkers and made valuable contribution
to the theory. The task of reconciling Siddhasena Divikara and
Jinabhadra was left to Upadhyaya Yadovijaya whose thought also was
not without its marks of originality. We shall substantiate these
remnartks in the course of our study.

Besides this theory of knowledge, the Jaina Agamas contain also
the materials for the logical theory of wvalid knowledge (framapa).’
The Anuyogadvira Sitra® divides wvalid knowledge (pramana) into

1 BhSf, V. 3. 19z SthS#, 338, The former mentions four kinds of
praminas wviz, pratyaksa, anumina, aupamya and Agama. The Sthinddga
mentions the same four categories under the name hetu.

2 ADw, pp. 104-20%.
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four categories wviz. pratyaksa (perceptual), anumana (inferential),
awpamya (analogical) and agama (scriptural) cognition and further gives
{heir subdivisions in detail. It also gives illustrations of the subdivisions
of the latter three. The Dasavaikalikaniryukti' of Bhadrabihu deals
also with the problem of the number of members of a syllogism.

Let us now deal with the nature of the fivefold knowledge (jfidnas)
and their subdivisions,

MATI-JRANA (SENSUQUS COGNITION)

Matijiana is usually known as abhinibodhika-jiiana (perceptual
" cognition) in the Agamas.® It belongs to the category of paroksa
(indirect cognition) inasmuch as it is born with the help of the sense-
organs and the mind. Of course, the Anwyogadvara Siira and the
Nandi Siitra, as noted above, recognize the knowledge born of the five
senses as indriya-pratyaksa (sensuous direct cognition) and Jinabhadra®
designates the knowledge born of the senses and the mind as
samvyavahdra-pratyaksa (empirical perception). But that is only by
way of concession to popular usage as is clear from the use of the word
‘spmuyavahira’ (empirical) by Jinabhadra. Vacaka Umasvati, how-
ever, is definitely opposed to this concession.* The recognition of
indriya-pratyaksa (sensuous direct cognition) is only a later addition,
and this extraneous character of it is proved by the fact that the
knowledge born of the senses and the mind is also recognized as mali-
jiidna (sensuous cognition) which is always counted under the category
of paroksa (indirect knowledge). The Jaina thinkers are unanimous
in ascribing the status of paroksa (indirect knowledge) to the mati
(sensuous cognition) and the $rufa-jiigna (scriptural knowledge). When
pratyaksa (direct knowledge) is subdivided into the categories of
indriya-pratyaksa (sensuous direct cognition) and no-indriya-pratyaksa
(non-gensuous direct knowledge), avadhi (visual intuition), (manak-
paryaya (intuition of the mental modes) and kevala (perfect knowledge)
are put under the latter while the knowledge born of any of the five
senses is counted under the former category. One interesting fact
should be noticed in this connection. The old Jaina thinkers
unanimously and from the very beginning counted knowledge born
with the help of any of the five senses as well as manas (mind) as types
of mati-jidna (sensuous cognition). But under indriya-pratyaksa
! DVNir, githis qo-50; 89 et seq., 137.
2 The term ‘mati-jiiina’ seems o be older than the terms ‘Abhinibodhila’.
The karma-theory speaks of mati-jiinivarapa but never ibhinibodhilka-jfiing-
varana.  Had the term been as old as ‘mati’, the karma-theory which is one

of the oldest tenets of Jainism must have mentioned it with reference to the
avarapa that weils it.

3 ViBh, gs5. 4T84, L 11 and the Bhdsye thereon.
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(sensuous direct cognition) they counted only five types of knowledge
born of one or other of the five senses, The knowledge bomn
of manas (mind) does not find place under indriya-pratyaksa
(sensuous direct cognition). This fact points to the truth that the
Jaina Agamas contain a faithful record of the ancient views as
recorded in the Vaifesika' and the Nydya® Sitra that thére are only
five senses. Furthermore, the Jainas themselves recognize manas
(mind) as only a quasi-sense (anindriya or no-indriva).® It iz only
Vitsydyana* who contended that the fact of mind being a sense-organ
naturally follows from the lack of repudiation as well as enumeration
of it as a sense-organ in the works of other schools (fanirdnlara).
Perhaps the Buddhist thinkers were the first to recognize mind as a
sense-organ. Vatsydyana seems fto be indebted to the Buddhists for
his awareness of this. I$varakrspa, in the Siskhvakdrikd,” clearly
states mind as a sense-organ. And it may be that Vatsyiyana refers
to this Karikd as tantrantara. The Carakasamhitid which is undoubtedly
older than the Saakhyakdrikd, however, does not recognize mind as a
sense-organ® though it recognizes it as one of the karanas (instruments).”
In the Mahabhdrata also we find manas as separately enumerated from
the ten sense-organs in connection with the evolution theory of the
Sarnkhya system.® It is difficult to ascertain whether mind was
designated as a sense-organ by the authors of the Yogadarfana and
its Bhasya.® The Gita also enumerates mind separately from the other
sense-organs.’®  Sankaricarya'’ says that mind also is included under
sense-organs on the authority of Smrti (text embodying tradition). The
Jainas, as we have already mentioned, regarded mind as only a guasi-
sense (anindriya or no-indriya). It seems that when the problem
whether mind should be designated as a sense-organ presented itself
before the non-Buddhist thinkers, they tried to clarify their position by
deducing its status of a sense-organ from the implication of their own
ancient texts. The Jainas, however, adhered to their old position of
regarding mind as anmindriya or mo-indriya ie. guasisense. Thus
whereas Viatsyiyana referred to fanfranfara and Sankaricarya to some
Smrti-text, the Jaina thinkers thought it proper to admit it as an
anindriya (guasi-sense). This investigation helps us to ascertain the
chronological order of the development of philosophical thought. The
Sarhkhya as presented by Iévarakrsna is found to be a development of
the Samkhya found in the Carakasashiti and the Mahabharata.
Tévarakrsna perhaps profited by Buddhist criticism of counting mind as

LS, 111, 2. 4. 2 NS, I 1. 120
* T5i, I. 14, 19 and Bhdsya. & N:BI:, L 1. 4.
5 SKa, =24, 27. ¢ Cargha, Sorirasthdna, T, 17, 6. 7 Ihid., 1. 56.

& Sintiparva, 204. 10 210, 20, ¥ Vide ¥I, II. 19 and 54 with Bhdsya.
w BhGE, IIL 423 XV. 7. 1 g/L on BS, 10, 4. 17,
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separate from the category of indriyas by the authors of the Vaisesika
and the Nyaya Sitra as well as the old Sarnkhya thinkers. As regards
the Jaina thinkers, it is not possible to ascertain whether their concep-
tion of mind as a guasi-sense is indebted to Buddhist criticism. The
antiquity of the Jaina conception depends upon the antiquity of their
conception of the twenty-eight types of d@bhinibodhika-jfiana (perceptual
cognition) which include mo-indrivaja avagraha (quasi-sensuous indeter-
minate perception), #o-indriyaja iha (quasi-sensuous speculation) etc.
Perhaps the Jaina conception of mind as a guasi-sense is as old as the
Buddhist conception of mind as a semse-organ. The antiquity of the
Jaina conception of manahparyiya-jidna (intuition of the mental
modes) points to the antiquity of the Jaina conception of manas (mind).
Of course, the recognition of mind as a separate category by all the
systems of Indian thought is as old as the origin of the systems them-
selves. PBut the difference lies in their various conceptions and their
later developments.

Now a problem arises as to why the different schools took so much
pains to win the title of a sense-organ for mind, while the Jainas did
not care for it? The non-Jaina schools unanimously agreed that the
knowledge born of the contact of the sense-organs with the objects is
pratyaksa (direct cognition). Now when the problem of regarding the
cognitions of pleasure, pain etc., which are obviously independent of the
sense-organs, as cases of prafyaksa (direct cognition) presented itself,
it was but natural that the mind should be accorded the status of a
sense-organ for otherwise the cognition of pleasure, pain ete. would not
fall under pratyaksa-jiiana (direct cognition). Besides this the yogaja
pratyaksa (transcendental perception) was also to be accounted for.
In order to meet this contingency, the non-Jaina thinkers had to accord
ihe status of a semse-organ to the mind.' But this presented no
difficulty to the Jainas who did not regard prafyaksa (direct cognition)
as dependent upon the sense-organ or mind. The soul alone was held
responsible for the status of pratyaksa (direct cognition). .

Now let us come to our dbhinibodhika (perceptual cognition) or
mati-fiidna (sensuous cognition). Bhadrabahu’s Niryuk#i gives the
following synonyms of gbhinibodhika (perceptual cognition): iha
(speculation), apoha (exclusion), wvimamsié (=vimarés, enquiry),
maggana (margand, searching), gavesand (gavesapd, fathoming),
sanuq (safijfia, recognition), sai (smyli, memory), mai (mali, sensuous
cognition), and pannd (prajiia, wisdom).* The Tattvarthasiitra men-
tions only mafi (sensuous cognition), smyti (recollection), cinta (thought),
and abhinibodha (perceptual cognition) as synonymous.! The Nandi
Sitra only follows Bhadrabahu, It is Umdsvati who gives for the first

1Cf. NBh, 1. 1. 4. 2 See ViBR, 306, 8T53, I 13.
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time the definition of mafi-jidna (sensuous cognition). Of course, he
does not state anything new. He only gathers up the scattered views
of the Scriptures in a logical way. He defines matijidna (sensuous
cognition) as ‘knowledge caused by the senses and the mind.". It is
rather a statement of the condition of matijiidna (sensuous cognition)
than a definition proper. But it serves quite well the purpose of a
definition. It further states the two varieties of mati-jiidna (sensuous
cognition) wiz. (1) knowledge born of senses and (2) knowledge born of
mind, as the author himself informs us in his Bhisya.* The commenta-
tor Siddhasenaganin, however, attempts to distinguish three categories
of matijiana viz. (1) exclusively due to the sense-organs (indriya),
(2) exclusively due td the mind (amindriya), and (3) due to the joint
activity of the senses and the mind.? Umésviti cites the cognitions of
the fivefold sense-data wiz. sparfa (touch), rasa (taste) etc. by the five
sense-organs of sparfama (touch-sense), rasana (taste-sense) efe. as
instances of matli-jiidna due to sense-organs (indriya). Knowledge
independent of the activity of the sense-organs is called ‘knowledge
due to amindriya (non-sensuous).’ Thus knowledge which involves the
activity of the mind alone falls under this category. Similarly,
instinctive incipient intuitions of the plant world as well as the
undeveloped animal organisms, which are independent of both the
sense-organs and the mind, also fall under it* The commentator
distinguishes an additional category comprising cognitions born of the
joint activity of the mind and the senses. But this is also implied in
the statement of the Bhdsya. Thus in all there are four categories of
matijidna viz. (1) cognition without the help of both mind and senses,
(2) cognition due to the activity of the senses alone, (3) cognition due
to the activity of the mind alone, and (4) cognition due to the joint
activity of the mind and the senses. Omne fact is to be noticed here.
All cognitions are nothing but different states of the soul and as such
are only cases of emergence and not origination proper. They depend
upon the activity of the soul alone, the senses and the mind being only
auxiliary conditions. We shall discuss the problem at some later stage.

Phjyapada Devanandi, the author of Sarvdrthasiddhi, does not
supplement the synonyms of ma#i as given by Umisviti.® Akalafka
supplements the list by gprafibha (grasp), buddhi (intellect) and

! tad inddyanindriyanimittam—7T54, 1. 14,

N.B. We have translated anindriva by ‘mind’. But strictly speaking
it means ‘what is other than a sense-organ’. Knowledge independent of both
senses and the mind also falls under koowledge due to anindriya.

2 Bhagya, ibid. 2 See Tikd, ibid.

2 See Tikd, ibid.

4 Cf. anindriyanimittath manovrttic ogha-jianamh ca—Bhdsya on T58, L
14. See also Siddhasenaganin's Tika.

i Spa 55{ on T54, I. 13,
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upalabdhi (perception), and refers to others by using the term et celera
(adi).* Vidyanandi in his Tatlvdrthaslokavarttika,” however, adds
buddhi (intellect), medha (retentiveness), prajiia (reasoning), pratibha
(grasp), abhdva (non-perception), sambhava (probability) and upamiti
{analogy) tc the synonyms given by Umisvati.

In this connection the view of Bhatta Akalanka deserves special
attention. Akalafika, in his Laghivastraya, divides pramdna (valid
knowledge) into pratyaksa (direct) and paroksa (indirect) and recognizes
pratyaksa (direct knowledge) as twofold viz. mukhya (transcendental)
and samuyavahdrika (empirical) also called afindriya-pratyaksa
{super-sensuous intuition) and jadriyanindriya-pralyaksa (sensuous
and guasi-sensuous perception) respectively.® Avagraha (perception),
ihd (speculation), sauaya (perceptual judgment) and dhdrand (retention)
arc subsumed under indriya-pratyaksa (sensuous perception), while
smpli (memory), safifiia (recognition), cinéd (discursive thought) and
abhinibodha (perceptual cognition) are put under ewindriya-pratyaksa
(quasi-sensuous or mental perception). Srmfa (scriptural knowledge),
arthapatti (presupposition), anwmdna (inference), wmpamdna (analogy)
ete. are put under paroksa (indirect knowledge).* Mati-jiidna thus is
recognized as pratyaksa. Memory, recognition, discursive thought
etc. are cases of mati-fiana so long as they are not associated with
language. They come under frufa (scriptural knowledge) as soon as
they are associated with words,® and as such they become paroksa.
No other Jaina thinker has tried to subsume memory, recognition,
discursive thought etc. under pratyaksa. Akalanka stands alone in
this respect.  He bas not even a single supporter among his successors
who admired him so much. On the contrary some of his successors
have attempted to find a different meaning of the statements of Akalanka
in this connection.® '

We shall now state in brief the nature of the subdivisions of mati-
jidna’ viz. avagraha (perception), Thd (speculation), avdya (perceptual
judgment) and dhdrand (retention) which are nothing but so many
stages of the development of mali-jAgna.

(a) Avagraha (Perception)
The Nandi Siitra gives these as the synonyms of avagraha—
avagrahanatd (receiving), upadhirapati (holding), $ravapatd (hearing),

! matih smrtih safijfii cintd 'bhinibodhadaya ityarthah, ke punas te?
pratibhi-buddhy-upalabdhyidayah.—TRE on TSa, 1. 13,

*8loka 3 on TS#, L. 13.

3LT, 3 and 4 (also see Vivpli on it composed by Akalaika himself).

4 LT, 61 (with Viupsi). % 8ee LT, 1o-1x (with Wivrti).

£ Cf. NEC on kfrikd 1o and the first half of kiriki 11 {pp. 403 et seq.).

T For Acirya Kundakunda's classification see Paileastikayasdra, 41,
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avalambanala (grasping), and medhd (gradual awareness).! Umisvati,
however, gives the following synonyms: avagraha (receiving), graha,
grahana, dlocana (intuition) and avadhdrana (holding).® Awvagraha
can be of two kinds wiz. wvyadijandvagraha (contact-awareness) and
arthivagraha (object-perception).” The Nandi Siitra does not clearly
define avagraha, but only clarifies the implication by illustrations. It
seems to quote Avadyakaniryukti of Bhadrabahu, which defines
avagraha as ‘cognition of sense-data’ (afthanam wuggahanam). It
also states that avagraha is instantaneous,” that is, it lasts only for one
instant which is an infinitesimal and further indivisible point of time,
beyond ordinary human conception. But it is to be understood that
this instantaneousness relates to arthdvagraha (object-perception) and
not to vyadjanguagraha (contact-awareness) which continues for an
asarirkhyeya (countless) number of instants, gradually proceeding
towards the plane of consciousness.” Suppose, for instance, that a man
is asleep and is to be awakened by call. The sound, which the Jaina
thinkers regard as composed of material atoms, of the call reaches his
cars and he is awakened. But the sound-atoms reach his ears in
succession, and countless instants elapse before the ears are sufficiently
saturated with these atoms so that the person may be awakened to
consciousness. As soon as the person becomes conscious, vyadijand-
vagraha (contact-awareness) is over as then there occurs arthdvagraha
(object-perception) which lasts, as has already been stated, only for
one instant. Now the question is whether this object-perception is
determinate or indeterminate. Contact-awareness, as we have seen, is
only stirring of the consciousness. It is only awakening of conscious-
ness. Of the five sense-organs, the sense-organ of sight is incompetent
for contact-awareness inasmuch as there iz no physical contact
between this sense-organ and its object wiz. coloured shape (rigpa).
Contact-awareness is possible only when there is physical contact
between the sense-organ and its object. On the same ground the mind
(manas) is also incompetent for contact-awareness. Thus there can be
only four types of it, there being left only four sense-organs wviz. ear,
taste, smell and touch competent to have contact-awareness.” Object-
perception, however, is possible by all the five sense-organs as well as
the mind, and comsequently can be of six types.® According to
Umasvati and Jinabhadra, both of whom are staunch supporters of
Agamic conceptions, avagraha is indeterminate cognition. 5o far as

! NSf, 30. 2 TSaBh, 1, 15. 3 NE&, 27 T5a, I, 17-18 ;: ViBh, 193.

4 NSa, 36 (gathi 83. Cf. ViBh, 179. We give this number instead of
the serial number of the githi of the Avediyakawnirpukii for convenience of
reference).

& NS, 36 (githa 84). Cf. ViBh. 333

% Spe ViBh, githis 333-4 with the Sisyahitd Brhadurtti. Also see NS, 3.

T N5, 25 ; ViBh, 204. B Sen NSA, 20.
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our knowledge goes, among the later Jaina logicians there has been
none to uphold this old position, except Siddhasenagamin, the
commentator of Umisviti's Tativ@rtha-sitra-bhdsya, and Upadhyaya
Yadovijaya of the seventeenth century, who has only summarized t.he
arguments of Jinabhadra in his Jaina-tarke-bhasa. Thus our enquiry
will be based on the works of Umasviti, Jinabhadra, Siddhasenaganin
and Yadovijaya. We shall refer to the works of P@jyapada Deva-
nandi, Akalafka, Vidyinandi, Vadi-Devasiri and Hemacandra only
by way of contrast. In this chapter we are mainly concerned with the
Agamic conception and as such should leave the details of the theories
of the later logicians out of account in the present context.

Umisvati defines avagraha as ‘indeterminate intuitional cognition
of their respective objects by the sense-ogans.”* The avagraha cognizes
only the general features of an object. It is indeterminate. The
distinctive characteristics of the object are not cognized by it. The
object presented in it iz indeterminate and free from association with
names.? The Nandi Siira cites the sound-consciousness of a man just
awakened from sleep by hearing the sound as an example of
arthivagraha (object-perception) by the sensc-organ of ear. The man
is conscious of some sound, but he docs not cognize the definite nature
of the sound at this stage.” According to Jinabhadra, the conscious-
ness of such a person has not even taken the form of ‘This is sound’
inasmuch as the cognition 'This is sound’ is determinate and discursive
and requires more than one instant for developing such form which
is possible only in the third stage called apaya (perceptual judgment).®
The arthivagraha (object-perception), being instantaneous, cannot be
considered to have developed such a form. The object of arthivagraha
15 some common feature, indefinite and devoid of any individual
characteristic, name ete.®

What then is the exact nature of arthdvagraha (object-perception)?
Object-perception is the consummation of vyafijandvagraha (contact-
awareness) and as such can be properly understood only when the
nature of the latler is properly understood. Now what is vyafijana?
‘What reveals an object even as a lamp reveals a jar is vyadijana. It
is the relation of the physical sense-organ with the substance trans-
formed into its sense-data such as sound-(atoms).”® The vyaiijand-
vagraha is not unconscious inasmuch as it is this that finally develops

! tatrih 'vyaktarh yathisvam indriyeir visayipim ilocanavadbiranpam ava-
grahah—T5aBk, I 15.

2 {F_f, yad vijiiinam . . siminyasyi 'nirdedyasya svarfipa-kalpandrahitasya
nimadikalpandrahitasya ca  wastunah paricchedakam so 'vagrahah—Tika on
TSaBk, 1. 15. o

¥ NS, 135. 4 See ViBh, gathas zs2-3.

S simanpam aniddesari sarliva-nimii-kappapirahivam—ViBh, 252,

9 ViBh, 104. ’
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into arthavagraha (object-perception).” The consciousness is there
from the very instant of inception, though it is not felt due to its
undeveloped existence.® It is not possible for any ordinary man to
know all the contents of the mind even when he is wide awake,
inasmuch as a countless number of conscious states emerge during the
course of a single day.® Let us now come to arihdvagraha (object-
perception).

The Nandi Siitra states that in the last instant of the vyadijand-
vagraha (contact-awareness) there emerges a cognition such as “This
is sound’ though the exact nature of the sound is not cognized there.
This is called avagraha.® Jinabhadra interprets this statement as
recording oaly the occurrence of the cognition and not its specific
content.® The  arthdvagraha (object-perception) lasts only for an
instant, and it is not possible that an instantaneous flash should be of
the determinate form ‘This is sound’. The cognition ‘This is sound’ is
not arthavagraha (object-perception) but epaya (perceptual judgment)
inasmuch as it is determinate cognition having ‘the exclusion of every-
thing else other than sound' as its characteristic.” Jinabhadra refutes
at great length the position of the opponent who regards arthdvagraha
(object-perception) as deferminate cognition. We do not know of any
logical treatise, prior to the Vifesdvasyakabhdsya of Jinabhadra, which
regards avagraha as determinate cognition, except the Sarvdrthasiddhi
of Plijyapada Devanandi, which defines avagraha as ‘the first cognition
after the instant of the contact of the object and the sense-organ’” and
further says ‘On the contact of the object and the sense-organ, there
occurs intuition (darfama) and the cognition of the object thereafter is
avagraha, for instance, the cognition “This is white colour’ by the
organ of sight is avagraha.'® The Sarvarthasiddhi regards vyafijand-
vagraha (contact-awareness) as ‘indeterminate’ and arthdvagraha
(object-perception) as ‘determinate.”® Jinabhadra, however, as an
exponent of the Agamic conceptions, insists on the indeterminateness

L Cf. ViBh, 195. Yafovijaya, however, concedes as an alternative that
vyafijanfivagraha is a cognition only by transference of epithet, being the
condition of arthivagrabha which is a cognition.—JTEBL p. 3.

2 Cf. ibid., 196. )

? jagganto vi na jipai chaumatthe hiyayagoyaram savvari

jah tajjhavasindirh jam asarhkhejjairh divasepa.—ViBh, 199.

1 Cf, se jahfndmae kei purise avvattarh saddarh suonijji teparh sadde th

uggahie, no ce ‘va pam jipai ke vesa sadddi—N5a, 35.

& Cf, ViBh, 253. 8 Cf. ViBh, 254.
T visaya-vigayi-sannipita-samayinantaram Adya-grabagam avagrahah.
) —55i, I 1s5.

R vigaya-vigayi-sannipiite sati darfanarh bhavati, tadanantaram arthasya

grahanam avagrahah, yathi caksusd foklarh ripam iti grahagam awvagrahah.
—Tbid.

? arthivagraha-vyafijanfivagrahayor vyaktivyaktabrte vifesah.—S5i, 1. 18,
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of avagraha. He is not prepared to allow the least reference even to a
relative particular in evagraha, because even relative particularity is
enough to put it into the category of apaya (perceptual judgment). If
relative particularity is the criterion of the status of avagraha, then
the possibility of apdya (perceptual judgment) will be ruled out
inasmuch as in that case any cognition of a particular characteristic
will be a case of avagraha, there being always available a cognition of
a still more particular characteristic. It is not possible to ascertain all
the particulars of an entity even in the course of a very long time." An
entity reveals more and more specific characteristics along with the
advancement of our knowledge. It is therefore more logical to concede
the status of avagraha only to those cognitions which are totally frec
from even negligible reference to some particular characteristic. The
cognition that contains the least particular as its content is apdya
{perceptual judgment), and not avagraha. Jinabhadra quotes the
view of some thinkers who held that the aevagraha of a new-born
child cognizes only the general features while that of a person
sufficiently familiar with the objects cognizes the particular charac-
teristics even in one single instant. But he refutes the view on the
ground that it will entail the postulation of an indefinite number of
avagrahas each varying according to the richness of the knowledge of
the cognizer. The richer the knowledge of a person the more will be
the number of particular characteristics cognized in his avagraha.®
But this is certainly a fantastic position. Jinabhadra further quotes
an opinion which regarded avgraha as bringing up the rear of dlocana
(intuitional cognition) which cognizes the general feature (s@manya)
and as cognizing its object as excluded from everything else. He
criticizes the theory on the grounds already given and says that this
alocana (intuitional cogpition) cannot be identified with wyafjandva-
graha (contact-awareness) inasmuch as the latter has none as its
object while the former has ‘general feature’ as its object. It can,
therefore, be nothing but our arthdvagraha (object-perception) under
different nomenclature.®

Now avagraha—like iha (speculation), ap@ya (perceptual judg-
ment) and dharand (retention)—has been characterized as ‘cognizing
quickly’, ‘cognizing slowly’, ‘cognizing many’, ‘cognizing some’ etc.
and this is not possible unless avagraha is regarded as lasting for more
than one instant and as cognizing the particular characteristics.®
Jinabhadra gets over this difficulty by stating that these are called
cases of avagraha only by transference of epithet (upacarena). A
genuine (naifcayika) arthivagraha (object-perception) lasts only for a

VCf. ViBh, 255-6. 2 Cf. ibid., 268-g.
¥ See ViBh, 273-7 with the Brhaduptti,
1 Sep ibid,, 280 with the Brhadvriti ; also see TS#, 1. 16,
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single instant and cognizes the general feature alone. It is only by
way of metaphor that an apdya (perceptual judgment) is called
avagraha with reference to the succeeding ihd (speculation) and apaya
(perceptual judgment)." In the case of genuine avagraha only the
general feature is cognized. Then through the process of iha (specula-
tion) and apiya (perceptual judgment) the ecognition becomes deter-
minate. In this determinate cognition which is an apiya (perceptual
judgment) a particular characteristic is cognized. Thereafter if the
cognizer strives for a further specific characteristic, he has to pass
through new ikd (speculation) to new apdya (perceptual judgment).
In this case the former determinate cognition which was the starting
point of this second process is called avagraha by transference of
epithet. It can also be called a case of relative avagraha. But by
no means can it be called a genuine avagraha. Siddhasenaganin has
also raised the same problem and given the same answer in his
commentary on the Tallvdribasilrabhdasya.® Upldhyiya Yasovijaya
has summarized the position of Jinabhadra very excellently in his
Jaina-tarka-bhisa.®

We have already given the view of Pijyapida Devanandi and
have also stated that he regards avagraha as determinate cognition. It
is interesting to note that all the eminent Jaina logicians such as
Akalanka, Vidy@nandi, V&di-Devasiri and Hemacandra regard
avagraha as determinate. Akalanka defines avagraha as 'determinate
cognition of the distinctive nature of an object, following in the wake
of intuitional cognition of pure existence, consequent upon the contact
of the sense-organ with the object.’”* On the contact® of the sense-
organ with the object there arises an intuitional cognition of pure
existence (sammdira-darfanam). Thiz intuitional cognition then deve-
lops into determinate cognition of the object. This is called avagraha.®
Vidydnandi defines avagraha as ‘the cognition of the individuality of
a thing, following in the wake of the cognition of thing in general born
of the contact of the sense-organ and the object.’” Vidi-Devasiri

1 See ViBh, 2B2-.

2 See Tikd on TSaER, 1. 16: nanu ci ‘vagraha ckasimayikal $istre nirfipito
na cai ‘kasmin samaye cai 'vai 'kdvagraba evarvidho yulto ‘lpakilatvid iti
ucyate—satyam evam ectat, kintu avagraho dvidhi—naifcayike wvyivaharikas
ca—ete.

4 See JTBL p. 4-5.

4 aksdrthayoge sattiloko rihﬁ!—:arawkalpadhm

avagraho .......... we—LT, 5.

4 Here ‘contact’ dncs nnt mean ph}rt::al comtact, but such proximity as
is competent for the rise of cognition.

€ See Vivrti on LT, s.

7 aksdrthayogajid vastumitra-grahapa-laksapit

jitath wad vastubhedasva grahapam tad avagrabab. TSI, p. 219
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defines avagraha as the first cognition of an object as determined by
a secondary common characteristic, born of the intuitional cognition
following in the wake of sense-object contact and having pure existence
as its object.! Acirya Hemacandra defines avagraha as ‘the cognition
of an object, which follows in the wake of indeterminate intuition due
to the contact of the sense-organ with the object.”* We thus find that
these Jaina thinkers unanimously hold avagraha to be deferminate
cognition. The Agamic conception of avagraha as indeterminate
cognition was not upheld by the Jaina logicians in view of its
indefinitencss and lack of pragmatic value. This is apparent from
the conception of valid knowledge (pramina) of the Jaina logicians.
This subject, however, is not relevant and so we do not discuss
it here.

(b) Iha (Speculation)
Iha (speculation) follows in the wake of avagraha (perception).
In avagraha, as we have seen, there is only an indeterminate cognition,
or an indistinet awareness of the object. In 7h# the object is known
distinctly. For instance, in avagraka (perception) a person simply
hears a sound while in ikd he cognizes the nature of the sound also.”
The indistinct awareness of the avagraha (perception) cognizes only a
part of the object while i, being a determinate cognition, cognizes the
rest and strives or enquires for a particular characteristic.* The process
of tha continues for a certain period of time, though it never exceeds
one muhdirta.” The Nandi Siira gives these five as the synonyms of
tha: abhogapaid (leaning towards), mirganati (searching), gavesanatd
(fathoming), cintd (discursive thought) and wvimarés (enquiry).®
Umisvati, however, gives quite different synonyms which are: iha
(speculation), fha (reasoning), farka (reasoning), pariksd (investiga-
tion), vicarand (thinking) and jijfiasé (enquiry).” PHjyapida Deva-
nandi defines tha as ‘the striving for a specific characteristic of the
object cognized by avagraha (perception).’® The Ava$yakaniryukfi
defines ki as ‘speculation (vicarapam).® Jinabhadra, commenting
upon it, says ‘ihd means enquiry for the distinctive feature.’*
Vya#ijandvagraha (contact-awareness) is the beginning of awareness,
1 PNT, 11, 7. 3 PMi, 1. 1. 26.
’Pc jahinimae kei purise avvattath saddath supijji teparh saddo tti
ﬁﬁﬁ;‘; ;Lsam jinai ke vesa sadddi, tao tharh pavisai, tao jipai amuge
4 Cf. avagrhi i i 3 P 1 S
- iﬁﬁ_rsggﬂf I:l-r:.i;?ri.rthatkadeéac cheginugamanarh  nifcayavidesa-jijiifisi
5 N5&, ; ViBh i i i
o Sorbelght mbits, (Avadyahaniryuhti-giths). One muhiirta is equal
‘N_S:-L 3L T ISaBh, 1. 15. 8 8%, I 15.
¥ FiBh, 17y (Nirpuhtigithi). 10 bheva-magganam ahe "ha—TWiBh, 180,
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arthdvagraha (object-perception) is the dawning of awareness, and ihd
is determinate tendency towards the ascertainment of the particular
nature of the object. Though ikd is a kind of speculation, it is to be
distinguished from sasitéaya (doubt). Jinabhadra has drawn this very
fine line of distinction between sasfaya (doubt) and ihi. ‘The mental
state which relates to many (mutually contradictory) objects, which is
stupefied owing to its incapacity for exclusion (of the false), and
which seems to retire into a perfectly supine condition, iz non-
cognition (ajfidna) of the nature of doubt. And the mental state
which strives for the ascertainment of the truth by means of reason
and logic, which is destined to be successful, “and which tends
towards the acceptance of the true and avoidance of the untrue is
called iha."* Siddhasenaganin also draws the same line of distinction
between iha and sashfaya (doubt).® All the Jaina logicians have
unanimously given the same view of ihd and so we do not mention
their definitions separately.

(c) Apdya or Avdya (Perceptual Judgment)

After iha (speculation) there arises apdva which excludes the non-
existent characteristics. Ih4 (speculation) is enquiry about right and
wrong. Apdaya is ascertainment of the right and exclusion of the
wrong.® It, therefore, is a determinate cognition of the object. Apaya
can be rendered as ‘perceptual judgment’. The dvalyakaniryukti
defines apdya as "determinate cognition’.* Apdye involves determina-
tion of the existent qualities and exclusion of the non-existent qualities.
For instance, when on hearing a sound one determines that the sound
must be of the conch and not of the horn, because it is accompanied
by such qualities as sweetness, it is a case of apdva (perceptunal
judgment).®* The Sarvdrthasiddhi defines it as ‘cognition of the true
nature on account of the cognition of the particular characteristics’.*
Jinabhadra quotes an opinion which regarded apdya as only excluding
the non-existent characteristics and attributed the function of cognizing
the existent characteristics to dhdrand (retention) which brings up the
rear of apgya.” He criticizes the opinion as absurd and states that

! jam agegattbfilambapam apajjudisaparikurthiyarh cittar
seya iva savvappayao tam sarhsayarflvam anninam.
tarh ciya sayatthahed-vivattivivaratapparamamoham
bhaydbhiiya-visesiyina-ceiyibhimubam Thi.
—ViBhk, 183-84.
2 Tikd nn TSABAR, I. 15.
2 avagrhite visaye samyag asamyag iti gupa-doga-vicirapi-'dhyavasiyd-
panodo 'pivah—TSaBh, 1. 15
& yavasiyam ca aviyvamh—ViBh, 179 (Niryukiigitha). 5 ViBR, 200.
¢ yifega-nirjfiinid yithitmyivagamanam aviyah—S55i, I. 15,
T ViBh, 18s.
JP—6
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whether a cognition simply excludes the non-existent characteristics, or
simply determines the existent characteristics, or does both the func-
tions, it is apdya and nothing else. Umdsviti gives the following
synonyms of apdya: apagama, apanoda, apavyadha, apeta, apagaia,
apaviddha, apanutta (all these expressions having the same meaning
viz. determinate judgment).? The Nandi Siitra gives these as the
synonyms: dvarfanald  (limited determination), fralyavartanala
(repeated determination), avdya (determination), buddhi (vivid deter-
mination), wvijfidna (determinate cognition).® A comparison of these
two sefs of synonyms leads us to the hypothesis that the above opinion,
as quoted and criticized by Jinabhadra on the nature of apaya, was
upheld by those who regarded the first set as the synonyms of apdya.
Of course, it is difficult to say whether Umasviti himself was a staunch
supporter of that view, although we have a glimpse of his predilection
for it from the definition of epdyae given by him in his Talfvartha-
sittrabkdsya® which has been quoted above. The synonyms of
dhdrand (retention) as given by Umdsvati in the same place also
deserve consideration in this connection. They support the opinion
quoted by Jinabhadra. Jinabhadra, however, is undoubtedly a
staunch supporter of the Agamic conceptions, and it is apparent from
the consideration of the synonyms as given by the Nandi Sitra that
he agrees with the view of the Nandi Sigfra. The problem deserves a
closer attention. But as it does not fall within the scope of our present
study, we leave it for discussion elsewhere.

(d) Dharana (Retention)

Apaya (perceptual judgment) is followed by dharand (retention)
which means retention of the perceptual judgment for a number of
instants, sashkhyeya (countable) or asasmkhyeya (countless).” The
Nandi Sutra gives the following synonyms of dharapa: dharana
(retention), dhdrana (holding), sthapama (placing), pratistha (fixing),
and kostha (firmly grasping).® Umisviti defines dhirand as ‘final
determination of the object, retention of the (resultant) cognition and
recognition (of the object on future occasions)’ and gives the following
synonyms: fpratipatli (continued cognition), avadhdrapad (memory),
avasthana (retention), miScaya (continued cognition), avagama (reten-
tion) and avabodha (cognition).” The Avasyakaniryukii also defines

1 ViBk, 186, 2 TSabBk, 1. 15. 2 N5#, 32. + I, 15.

5 Cf. tao dhiranath pavieai, tao parh dharei safkhejjarh vi kilam asam-
khejjath v kilath—NS5d, 35.

8 N54, 33.

T dhiirand pratipattir yathdsvamn matyavasthinam avadbiragamh ca. dhirani
pratipattic avadhirapi 'vasthinam nidcayah avagamah avabodha rty anarthan-
taram.—TS4Bhk, 1. 15.



1] MATI-JNANA : DHARANA - 43

C A

dharana as ‘retention’.’ Jinabhadra says that dhdrand means absence
of lapse of the perceptual judgment.? This dharami is threefold
according to him. ‘The absence of lapse (avicyu#i) of the cognition of
the object, the (resultant) emergence of mental trace (vasand), and the
recollection (anusmarana) of it again in future—all these which follow
in the wake of that (viz. perceptual judgment) constitute dhdrapa’.®
Thus avicyuti (absence of lapse), wdsand (mental trace) and smrii
(recollection)—these three are included in the conception of dhdrana.
Siddhasenaganin bas accepted this view.?

Pajyapada Devanandi defines dhdrand as ‘the condition of non-
oblivion in future of what has been cognized by avaya (perceptual
judgment)’.* Akalanka defines it as the condition of recollection,
which is called sesskira (trace).* Vidyinandi also admits the same
definition.” This ‘trace’ is not unconscious. It is, like thad (specula-
tion), of the nature of knowledge, inasmuch as it is the condition of
another knowledge called recollection.® Vadi-Devasiiri criticizes the
view of Akalatika and Vidyinandi that dhdrand is the condition of
recollection. He defines it as ‘gradual consolidation and absence of
lapse for a certain length of time of the apdya (perceptual judgment)
on account of the mindfulness of the cognizer'." Dharand is only
concentrated persistence of the apaya (perceptual judgment) for a
certain length of time. It is not by any means the condition of
recollection in future, inasmuch as it, being a case of perceptual cogni-
tion, cannot last up to the time of recollection. And again if it were
to last up fo that time, then it would be impossible to cognize any-
thing else during that interval, inasmuch as even the upholders of the
said view do not admit the presence of two cognitions simultaneously.
Vadi-Devastiri does not accept the existence of any ‘trace” as the
condition of recollection. Recollection is attributed to the special

1 dharaparh puna dbirapam—PViBh, 179 (Nirpuktigithia).

? taged ‘vagamo ‘vio aviccni dbfirapgi tassa.—ViBR, 180

* tayanamtaram tayatthiviccavapath jo ya wvisapdjogo

kilarhtare ya jamh pupar anusaraparh dbirapl s uw—ViBh, 201,

4 See Tikd om T5aBhk, I. 15.

5 avetasya kilintare ‘vismarana-kfirapam dbirapi—S54, 1. 15,

¢ dhiirand smytihetul—LT, 6; smrtihetur dbhirani samslkdra it yivat—
Svopajia-Fivrii

T See TSV, verse 4 on T54, I. 15.

8 Cf. Thadbirapayor api joioftmakatvam unneyam tadupayogavifesit—
Fivrti on LT, 6. Cf. TSIV, verse 22 om T'54, 1. 15.

‘9 Cf, sidarasya pramitus tathividhopacaya-kramena kifeithilam apracya-
vamino dhiirane "ty abhidhiyate—SVR, II, 16.

10 Cf, tathfi cet tarhi yasya padirthasya kilintare smriih si pratyakeitmikd
dhiirani tivatkilash yivad anouvartata it syit. etac ci 'nDupapanpam. evarh
tarhi  vivat patapadirtha-samskira-riipam pratyaksam puruse bhavet tavat
padirthintarasya satbvedanam eva na syit. ksiyopadamikopayoginimh yuga-
padbhfiva-virodhasyd 'bhyim api pratipanpatvit—SVE, II. 1o.



44 EPISTEMOLOGY OF THE AGAMAS [ca.

capacity of the soul to remember past events. He, however, has no
objection if this capacity of the soul is given the name of sashshara
(trace). Besides, if dharapa is considered as a remote cause of recollec-
tion, even then he has no grievance, inasmuch as it is only the concep-
tion of dhdrani as the immediate cause of recollection that he does
not support.! Hemacandra, however, has followed Vidyinandi.*
Upddhydya Yadovijaya, following the Brhadvriti on Jinabhadra’s
Vifesdvasyakabhdsya, admits that vdsend (trace) in itself is of the
nature of non-cognition (afidnaripa), but it is recognized as a species
of cognition only by transference of epithet. Vdsand (trace) produces
knowledge called recollection and as such the nature of its product is
transferred to itself.®

We have now described the main features of avagraha (percep-
tion), ihd (speculation), avdya (perceptual judgment), and dharand
(retention). Each of these four can again be of six types inasmuch
as it can be due to any of the five sense-organs or the mind. Thus we
get. four multiplied by six or twenty-four types. Again, as already
stated, there is wvyadjandvagraka (contact-awareness) of four types.
Thus in all there can be twenty-eight types. Each of these again can
have twelve different kinds of data as its objects,®* Thus totally there
can be twenty-eight multiplied by twelve or three hundred and thirty-
six types of abhinibodhika or matijfidna (sensuous cognition).®

THE FOUR BUDDHIS

Now, these avagraha (perception), ihd (speculation) etc. can be
either frutaniSrila (backed by seriptural learning) or afrufaniéritz (not
backed by scriptural learning). The Sthindnga Sifra classifies abhini-
bodhika (perceptual cognition) into Srufanidrita and aSrufanisrita and
subdivides each of the latter two into arthavagraha (object-perception)
and wyaeijandvagraha (contact-awareness).® It does not include ki
(speculation), avdye (perceptual judgment), and dhirani (retention).
But they can be understood as implied, inasmuch as they naturally
follow in the wake of avagraha (perception). Besides, the Sthandnga
could not have mentioned more than two subdivisions, inasmuch as
the chapter which deals with the subject follows, as a rule, the principle
of dichotomy.” The Nandi Sfifra, however, does not subdivide

! tasmid Atmadalti-videsa eva samskird-'paraparyiyah smgter fnantaryena
hetuh, na dhirapd. paramparyepa tuo tasyis taddhetutibbidbine na lkificid
dizanam—SVFE, II, 10, -

2 Spe PMi, I. 1, 20 ;

*Cf. . ... visandydh svayam ajfdna-ripatve 'pi kirane Idiryopacirena
jfiinabhedabhidbanivirodhad iti—fTEBh, p. 6 ; see also Byhadvrtti on ViBh, 189

4 Sepe T4, 1, 16. i See TSaBR, I. 19 & SthS#, 71

7 Cf. ihiidaye ‘pi frutanidriti eva, na tdktih, dvisthinaki-nurodhit—
Abbayadevasisi's commentary on SthSE, 71.
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afrutanifrita into erthdvagraha (object-perception) and vyadijandvagraha
(contact-awareness), but gives the subdivisions of autpatiiki-buddhi
(instantaneous comprehension), wvainayiki-buddhi (intellect born of
faithful service), karmaja-buddhi (intellect developed by practical
experience) and pdrindmiki-buddhi (mature intellect).® Jinabhadra
gives the same view® but holds that avagraha (perception), iha (specu-
lation) etc. are common to frutaniérita and a$rutanifrita.® Of course,
we do not find anything in the Nandi Siitra that goes against the state-
ment of Jinabhadra whose view seems to be a consistent development of
the view given by the Sthandnga Sitra. The Avasyakaniryukii* gives
the four kinds of buddhi (intellect) in quite a different context. But
there is nothing there which can contradict the claim of these buddhis
(intellects) to be regarded as adrufanifrita matijiana (sensuous cognitions
not backed by scriptural learning). These buddhis are special gifts of
nature, and are not due to education or learning® and as such their
claim to be afrutanifrita (not backed by scriptural learning) is but self-
evident. Jinabhadra quotes an opinion which replaced the fourfold
vyaiijandvagrake (contact-awareness) included in the twenty-eight types
of mati (sensuous cognition) by these fourfold buddhis (intellects) in
order to keep the traditional number twenty-eight® intact and at the
same time to find a suitable place for the fourfold adrutanifriia as well.”
The Avasyakaniryukdi, however, does not include the fourfold buddhis
(intellects) in the twenty-eight types of mali (sensuous cognition).®
Nor does it recognize them as a separate type of it. The opinion guoted
by Jinabhadra seems to be an attempt to accommodate the new comer
in the old scheme. Of course, we do not know exactly when this new
conception of afrulaniérita mati crept in. But undoubtedly it came
after the time of Bhadrabdhu, the author of the Avadyakaniryukii.
Jinabhadra criticizes the opinion as unnecessary because according to
him afrutaniérita is not a separate category but it is only a variety of
avagraha (perception), ihd (speculation) etc. and as such is included
in them and consequently does not need separate counting.® Abhaya-
devasiiri*® says that vyafijandvagraha (contact-awareness) is not possible
in the case of buddhis (intellects), inasmuch as they are cases of mental
perception.’* Instances of afrufani$rita wvyafijandvagraha (contact-
awareness), however, are available in the cases of cognitions due to the
sense-organs other than sight and mind. For the differentiation of
Srutanitrita from arutaniérita Jinabhadra says ‘That (cognition) which

I NSg, 26, 2 See ViBk, 177. 3 Cf. ViBh, 303-4.

+ ANir, g3z, 5 Cf. ANir, 033.
¢ Vide supra p. 44. 7 Sex ViBh, 3ox-302. 8 See ANir, 16.
¥ See ViBh, 303. 10 Sep his commentary on SthSd, 1.

11 We have already given the reason why mind is incompetent far
vyafijanivagraha on p. 35.
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at present is devoid of verbal association and belongs to one whose
intellect has been previously trained by the (study of the) scriptures is
érutanidrita. The opposite of it is aniérita and comprises the four matis
or intellects (viz. auipaitiki etc.).’”* The S$rutaniérita is so called
because the perceptual cognitions that come under it are possessed by
those whose minds have been educated by the instructions of others
regarding verbal usage and other sources such as scriptures, although
the verbal knowledge has no direct bearing and influence upon them.
The sensuous intuitions are not generated by the knowledge of language
as verbal judgment ($rwta) is. The conditions of perceptual cognitions
are the same in the case of the instructed as well as the uninstructed,
but the knowledge of language and the culture embodied in it enriches
the content of perception by implicit or explicit association with
linguistic symbols and their suggestive reference’ and consequently it
cannot but have its effects on the capacity of cognition.” The
afrutanisrita perceptions are those which are devoid of the background
of previous education of the perceiver.* They fall into two categories
according as they are purely mental or cases of sensuous perceptions.
The former category comprises the fourfold buddhis (intellects) wiz.
autpatiiki, vainayiki, karmaja and parindmiki, each having the stages
of avagraha (perception), ihd (speculation), avdya (perceptual judgment),
and dhdrand (retention), but never vyaijandvagraha (contact-awareness).
The latter category comprizses cases of perceptions due to the five sense-
organs including vyafijanivagraha (contact-awareness) also in the cases
of the sense-organs other than the eye. This is the finally developed
form of the conception of adérstaniérita mafi (intellect) and is found in
Abhayadevasiiri’s commentary on the Sihandiga referred to above.

Let us now state in brief the meanings, with illustrations, of these
fourfold buddhiz (intellects).

The Avalyakaniryukti defines auipattiki intellect as ‘the intellec-
tion which comprehends instantaneously the true nature of a thing
never seen, heard of, or even reported heretofore and is crowned with
unhindered success.’”* The Nandi Siitra only quotes the same definitions
as those of the Avasyakaniryukti and so we shall not refer to the Nandi
Siifra in order to avoid repetitions. There are given many illustrations

! puvvarm suyaparikammiya-matisen jarh sathpayath suydlyam
tam suyanissiyam iyarath pupa anpissiyarh maicaukkarn tarmh.—ViBh, 160.

* Cf. tatra frotarh sarhketakalabhavi paropadedah frutagranthas$ ca. piirvarh
tena parikarmitamater vyavahiralale tadanapeksam eva wad utpadyate tat
drutanidritam—EBrhadvrtti on ViBh, 177,

? f. svamaminikira-Srutajiiani-hita-visani-prabodha-saminakalinatve  sati
srutopayogabhava-kilinam drutanidritam, avagrahidi-caturbbedam.—JBP, p. 6.

4 Cf. ukta-(svasamindkira-$rotajfiind-hita)-visani-prabodhi-' samanakalinam
ca matijiinam autpattikyidi-caturbhedam asrutanidritam.—JBF, p. 7.

i ANir, 033
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of each of the intellects (bmddhis) but we shall give only one instance
in each case. Among the numerous instances of autpaitiki, given by
the Avasyakaniryukti, there is one of ‘kukkufa (cock).’* Once Rohaka,
ihe son of Bharata-nata was asked by the king of Avanti to make a
cock fight alone. Rohaka was quite a boy. But his instantaneous
intellect suggested the solution. He put a mirror before the cock, and
it began to fight with its image. Jinabhadra refers to this instance,
and shows how the mind passes through the stages of avagraha
(perception), ha (speculation) etc. in such a case. ‘How can it fight
in the absence of another cock? With the imagethis is auagraha
(perception). What (sort of image is) most suitable?—this is k4
(speculation). Image reflected in a mirror—this is apdva (perceptual
judgment).”* Here Jinabhadra attempts to give the psychology of
solution of problems. It is by a flash of genius that the solution of
a difficult problem dawns upon the mind. This is the stage of
avagraha (perception), The intellectual application of the solution
presents a number of alternatives and consequently there is speculation
or inquisitive pursuit—this stage can be called ha (speculation).
Again, there is the final settlement of the mind—this is apdva (per-
ceptual judgment). Then follows dhdrand (retention).

The vainayiki is defined as ‘the intellection which is capable of
completing a difficult task, can comprehend the spirit and letter of the
trio of dharma (religion), arfha (material prosperity) and kdma (sensual
pleasure) and is fruitful in this world as well as the world hereafter.’?
This buddki is born of humility and faithful service. The ancient
literature of India abounds in stories of acquisition of high knowledge
by mere faithful service of the preceptor (guru). This knowledge has
been called vinayasamutiha or vainayike (born of humility and service).
The Avasyakaniryukfi refers to a story of two students of astrology,
one of whom became more efficient by faithful service of his preceptor
while the other remained stupid in spite of his learning.

The karmiki or karmasamuitha is defined as ‘the intellection which
comprehends the truth due to its attentive consciousness and breadth
cof wvision of both the practical and the theoretical sides of actions
(karman) and which has received appreciation of competent critics.”
The intellect developed due to practical experience is called karmiki.
People. appreciate such intellect when it is extraordinarily developed.
It is not learning that is responsible for thé development. But
it is practical experience that lies at the back of such intellect. - An
experienced goldsmith can easily differentiate between pure gold and
an alloy, while a layman is easily deceived.

1 Sge ANir, 035 and the Tika. * ViBh, 304.
3 ANir, 037. 4 ANir, gqo0.
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The parinamiki is defined as ‘the intellection which fulfils (its pur-
pose) by means of inference, reasoning, and analogy, which develops with
the maturity of age, and which results in well-being and salvation.™

The common feature of all these intellects is this that none of them
is inspired by learning. They are either due to spontaneous sugges-
tion, or modesty and humility, or practical experience, or natural
maturity of the power of reasoning. It is on account of this common
characteristic that they are called asrufanisrita.

We have now dealt with the types of mafi-jiidna (sensuous cogni-
tion). It is not possible to give all the possible types. Only the most
apparent ones can be enumerated. The types vary according to the
nature of the perceptual cognition which can be infinitefold.® Percep-
tion of the same object varies with each individoal, and so its types
cannot be enumerated in full,

SRUTA-JNANA (SCRIPTURAL OR VERBAL KNOWLEDGE)

Srufa-jiiana originally meant knowledge embodied in the scrip-
tures.* Knowledge of the scriptures was also called $ruta-jiiana.
Umisvati says that frula-jiiana is preceded by mali (sensuous cogni-
tion) and falls into two categories wviz. asgabihya (other than the
original scripture) and asgapravisfa (included in the original scripture)
which again are manifold and twelvefold respectively and comprise the
whole of the Jaina scripture.* He further says that mati-fidna
(sensuous cognition) cognizes only what is present while the friia-jidna
comprehends what is present, past and future.* The Jainas regarded
their scriptures to contain all the truths, much in the same way as the
Brahmins considered their Sruti or the Vedas to possess all possible
knowledge. Such was the conception of $ruta-jiidna in the beginning.

The Ava$yakaniryukii says that the types of $ruta-jiiina are as
many as the number of letters and their various combinations, and as
such it is not possible to enumerate all the types.® It then enumerates
fourteen salient characteristics of $rufa-jfidna wviz. aksara (alphabet),
sariyfiiin (discursive or cognitive or scriptural), samyak (right), sidika
(having beginning), saparyavasita (having end), gamika (containing -
repetitions) and asgapravigie (included in the original scripture) with

L AN, g42.
2 gvarh bajjha-jjhathtara-nimitta-vaicittas maibahuttarh
kifcimmetta-visesena bhijjamfinash pugo ‘pantadh.—FiBh, 311.

3 Cf. SthSa, gz (21) ; ADv, 3 et seq. ; T54, I. 20 and the Bhdsya.

i See TS54Bh, I. 20. For Kundakunda's classification see Paficdsfikiyasira,
42

#Cf. utpanni-vinasti-rthagribakam samprataldlavisayam matijfiinah
Sruta-jlidnarh tu trikilavisayam ntpannavinasti-nutpanni-rthagrihakam iti—Ihid.

¢ INir, 17-18.
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their opposites wviz. anaksara, asadijfiin etc. Inhaling, exhaling,
spitting etc. are given as instances of enaksara-fruta® so far as they
are indices of the mental dispositions of the person. Eight qualities of
the intellect are recognized as necessary for the acquisition of $ruta-
jiiana. They are: desire for hearing, repeated questioning, (attentive)
hearing, grasping, enquiry, conviction, retention and right action.* The
Avadyakaniryukti thus recognizes the words as well as other symbals
such as physical gestures as $rufa and also lays down the means of
the acquisition of Srufa-jiana. It, however, does not state the mean-
ings of all the fourteen characteristics. It is in the Nandi Siitra that
we find the meanings clearly stated.®

In the Nandi Sitra, aksarasruta is given as threefold: sasiffiaksara,
vyafijandksara and labdhyaksara. The shape of the letter, in other
words, the script or alphabet is sasjfighksara; sound of the letter, in
other words, the spoken letter is wyadijandksara; labdhyaksara is
possessed only by ome who is competent to learn alphabet (aksara-
labdhika) and can be possible through all the five sense-organs as well
as the mind.®* As regards anaksarad$ruta, the Nandi Siitra gives no new
information. The first two categories of aksara$rufa are only material
symbols written or spoken, and as such are called dravya-frufa. The
labdhyaksara is a kind of knowledge, and is frufa-jiiana proper (bhava-
druta).® It can be produced through any of the sense-organs and the
mind. If it is a sound that conditions it, then it is produced through
the sense-organ of ear. If it is a coloured shape that conditions it,
then it is produced through the sense-organ of sight. If it is a smell
that conditions it, then it is produced through the sense-organ of smell.
And so on. Only those who possess the gift of language can have
labdhyaksara. When one hears a sound or sees a coloured shape, there
arises in the wake of the perceptual cognition, a cognition couched in
appropriate words composed of syllables (aksara) following the conven-
tional vocabulary. This cognition is called labdhyaksara.” Knowledge
of the conventional vocabulary and conscious application of it are the
conditions of $rula-jiidna. In other words, conscious exercise of the

1 iNir, 10. 2 [bid., =zo. 3 Ibid., zz.

4 Haribhadra in his ¥riti on NS5&, 38 (37 according to Hastimalla Muni's
edition) says that although the characteristics of aksern and araksara include
all other characteristics, yet they are enumerated separately for only the pupils
of slow understanding (oa ca bheda-dvayid evd “vyutpannamatindri
fegabhedivagamah).

& N5@, 38.

¢ Cf. tatra samjif-vyafijaniksare dravyadmtam, labdhyaksaramh punar
bhivasrotam, labdher jAfnarfipatvit—NSa@Fr on sitra 30.

T Cf. dabdidigrabana-samanantaram indriya-manonimittash drutagranthi-
nusiri $idkha ityidyaksarinugaktah vijfifinam utpadyate, tac ci ‘nekapraldiiram,
tad yathi frotrendriya-labdhyaksaram ityadi—NSaVFr on sitra 30.

JP—y
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gift of language is the indispensable condition of $ruta-jiiana. The
cognitions which, in spite of their being couched in words, do not
involve conscious attempt on the part of the cognizer at application of
vocabulary, fall in the category of mati-jfidna (sensuous cognition) and
not $ruta-jiana. Of course this distinction was stressed by later
logicians.!

The sashjiii-éruia is considered in thres ways, inasmuch as there are
these three varieties of sasiijfid (cognitional activity)®: (r) discursive
thinking that takes into account the past, the present and the future,
{2) consciousness that can discriminate between what is to be avoided
and what is to be accepted for the maintenance of life, but cannot
think of the past or the future, and (3) consciousness due to knowledge
of the right scriptures (samyak $ruta). The first is called (dirgha)-
kaliki (lasting for a long time), the second hetipadesiki (discriminating)
and the third drsfivadopadediki (backed by scriptural knowledge).
Those who possess these sashjiids are called samgitins, The $rula-jiidna
possessed by these sawijfiing is sashffii-druta. The asasijfiing also
fall in three categories. The mind i5 the organ of thinking. The
more developed the mind is the more one is capable of thinking., Those
whose mind is weak and incapable of thinking fall in the first category
of aswiyiiins.® Those who are totally devoid of mind and live on mere
wnstincts fall in the second category of asasjiins.® Again those who
believe in false scriptures and thus possess perverted knowledge fall in
the third category of asamjfiins.” Srufa-jiidna possessed by the
asawjiting is asasijii-srula.

The twelvefold ganififaka (scripture compiled by the ganadharas)
containing dcardnga, Sutrakridsiga etc. is samyak-Sruta (right scripture)
while the other books such as Bhdrata, Ramayana, the Vedas etc. are
enumerated as mithyd-$ruta (false scriptures). It is further said that
the samyakiva (rightness) or mithydiva (wrongness) depends upon the

1 Cf. sanketakilapravritam drutagrantha-sambandhinath v ghatadi-fabdam
anusrtya vicya-vicaka-bhivena sarhyojya ‘ghato ghatah' ityadi antarjalpikdiram
antahdabdollekhinvitam indriyidinimittarh vaj jianam udeti tac chrutajidnam
iti—Brhaduriti on ViBk, 1oo; see also fBP, p. 6. § 15.

2 5ee NS4, 30 and its Vrii by Haribhadra. We are giving only the
cemtral idea.

3 Cf. yasya nasti Thi 'poho mirgagi gavesand cintd vimardah so "samhjiil
‘ti labhyate, ayarh ca sammirchima-paficendriya-vikalendriyidir jieyah, alpa-
mano-labdhitvid abhivic ca . . . g0 'yarh kdlikyupadedena—N35aVr on sitra
40 (39 according to Hastimalla Muni's edition).

4 yasya nisti abhisandhirana-plirvika karapadaltih so 'samhijfi "H labhyate,
aya cai ‘kendriya-prthivyidir avaseyo, manolabdhi-rahitatvat. . . . . . 40
‘vaih hetd-'padefena—Ibid.

#Cf, na hi mithySdrsteh samijfiinam asti, hitdhitapravrtti-nivyttyabhavat.
. . . asamjfiifrutasya ksayopadameni 'samjif 'ti labhyate . . . so ‘yddm drsti-
vidopadedena.—Ibid. ‘
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attitude of the knower. If his attitude is right, whatever he knows
becomes right and if his attitnde is wrong (mithyd), his knowledge
also becomes wrong. Similarly if the result of the knowledge of
mithyasruta (false scripture) by a mithyddysti (person of perverse
attitude) turns out in the end to be the abandonment of the perversity
(mithyddysti), the mithyasreta (false scripture) is to be considered as
samyak Sruta (right scripture).!

The characteristics of sadika ‘having beginning’ and anadika
‘having no beginning’'—saparyavasita ‘having end’ and aparyavasifa
‘having no end’ are considered wvariously., But the discussion is
unimportant for our purpose and so we do not enter into it. It is,
however, to be noticed in this connection that the Jaina thinkers held
that a soul could never (except when it has attained perfect knowledge)
be bereft of mati (sensuous) and $ruia (verbal) knowledge. Even the
one-sensed organisms are held to be possessed of these.® To be bereft
of these is to lose the nature of soul and become non-soul®* Now, the
one-sensed organism has the feeling of touch and so can have mati-
jiidna (sensuous cognition), but how can it possess $ruta-jfigna (verbal
knowledge)? This is a difficult problem to answer. Jinabhadra says
that although the one-sensed organisms do not possess dravya-§rula
(symbols—written or spoken) they possess bhiva-fruta (potential verbal
knowledge) which can be likened to the verbal knowledge of a sleep-
ing ascetic (yafi).* But even bhdva-srufa is possible only with those
who have the capacity to speak and to hear and with none else, and
it is nothing but the mental disposition that precedes a speech or follows
a hearing.® And as such how can it be possible for the one-sensed
organisms who have neither the capacity to speak nor the capacity to
hear? Jinabhadra answers this objection as follows: ‘Even as subtle
internal sensuous cognitions are possible in spite of the absence of the
external physical sense-organ, so ‘potential werbal knowledge” is
possible even for (the one-sensed) such as the earth-bodied (beings) in
spite of the absence of dravya-$ruta.’® It is admitted that the one-sensed

1 NS4, 41,

2 f. egindiyd niyayath duyacnapd, tarh jabi—mai-annfini ya suya-annipl
ya—quoted from Agama in Byhadvrtti, ViBh, 101, Also see BhSa VIIL 2
{317). The mati and éruta of the one-sensed organisms are, as a rule, called
ajfiina ‘perverted knowledge' inasmuoch as they are mithyddrsti and the jfiina
of a mithyidrsti is held to be ajfiina. See Prajiidpandsdira, pada 29

3 Cf. savvajivipam pi wya pam akkharassa anpantabbige niccugghidio
citthai. jai pupa so 'vi Avarijji tepam jivo ajivattath pavijja—NSa, 42.

4 davvasuyinubhivammi vi bhivasoyarh sutta-jaine vwa—TViBk, 1071,

5 bhivasuyam bhisi-soya-laddhine jujjae na iyarassa

bhisibhimuhassa jayam sofina ya jarh hawvejjibhi—ViBh, 102,

¢ jaha suhumar bbavimdiyaninamh davvimdiyivarohe vi

taha davvasuyibhfive bhivasuyam patthivilpam.—ViBh, 103,

]
o Ty
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organisms have neither the tongue to speak nor the ear to listen, nor
have they any symbols of their own. But nevertheless, according to
the Jaina thinkers, the one-sensed organisms are capable of potential
verbal thinking. Though we are unable to know the exact nature of
the process of their thinking, yet we can have some inkling of its nature
by the consideration of the external activities of the one-sensed
organisms. The Brhaduriti' gives a number of instances from the
plant world to prove by inference that even the one-sensed plants can
hear sound, see colour, smell odour, and experience taste, and says
that as in these cases the sensuous functions are carried out by the
internal capacity of the organisms even in the absence of the external
sense-organs so also can there be possible the existence of bhdvasrufa
in the absence of dravya-$ruta.? Dravya-$ruta is the exponent of
thinking while bhava-$rufz is such thinking itself. The question
whether thinking without language is possible is the upshot of
our enguiry. The Jaina scriptures recognize ten instincts (sammd) in
the one-sensed organisms®—such as the instincts of hunger, fear, sex
attraction, possession etc. The Brhadurili says that these instinets are
impossible without bhdva-srula ‘internal capacity for werbal thinking’.*
The famous commentator Malayagiri maintains that the instinct is a
kind of desire and quotes a passage from the Avasdyakafika, which says
that the instinct for food means ‘desire for food’, is born of the feeling
of hunger, and is a particular disposition of the soul.* He further
maintains that a desire is a determinate willing for the acquisition of
the object of desire. It is of the form ‘such and such object is whole-
some for me ; it will be good if I can secure it".* Of course, in the
case of one-sensed organisms the desires are not couched in articulate
language. But nevertheless they must have some sort of instrument

1 0n ViBk, 1os.

2 Cf. tatad ca yathai "tesu dravyendriyisattve ‘pi etad bbivendriyajanyath
jifnar sakala-japa-prasiddbam astf, tathd dravyadrotibhave bhavasrutam api
blhavigyati—EBrhadvrtti on ViBh, 103,

N.B.—Bhivendriya is the capacity of the soul to have various sensoous
experiences, dravyendriya means the external physical sense-organ.

3 kati pam bharhte| egimdiyiparh sannfio panpattio? goyami! dasa, tath
jahd dhdirasanni bbaya-sanni mehunasanni pariggaba-sannf koba-saoni méana-
sanni miyi-saond lobha-sanni oha-sannd loga-sanni va tti—Quoted in NSaVr
on sitra 40. Also see BLSHE, VI 8 (295) ; Prajidpand, sammjfiipada (8).

4na cai ‘tih samjfii bhiva-dmtam antareno “papadyante—PBrhaduvyiti,
ViBh, 103.

5 sarijfii ca abhilisa ueyate yata vktam Advadyakatikiyim—ihira-samhjia
ihardbhilisah ksudvedaniya-prabhavah khalv #Atmaparipima-visesah—Malaya-
giri's 11k (p. 140) on N5a.

& Tbid.
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for their formation. This leads us to the postulation of a peculiar
capacity of the soul. This capacity is called bhava-éruta.

The other characteristics viz. gamika and agamika—angapravisia
and anigabahya refer to peculiar categories of scriptural texts and so,
being unimportant for our purpose, are not discussed here.

We have now seen how $uta which originally meant ‘scripture’
gradually came to mean any symbol, written or spoken, and finally
was even identified with inarticulate verbal knowledge. This develop-
ment of meaning is not, strictly speaking, chronological. It is the
gradual subtlety of speculation that is responsible for this development.
The self-same thinker could have started from the conception of éruta
as seripture and reached the conception of érufa as inarticulate verbal
knowledge. The speculations recorded in Jaina scriptures on this
subject are so rich, subtle and varied that it is difficult to ascertain the
original contributions of the later Jaina authors. Almost every idea
that we have been dealing with can be traced in the Agamas in some
form or other. Our statement about development is to be judged with
this proviso. :

We have hitherto based our enquiry on the Ava§yakaniryukti and
the Nandi Siitra and have referred to the other sources only occasionally
* for the sake of elucidation. After the Nandi Siitra we come to the
Visesavasyakabhisya of Jinabbadra. It presents the theory in a
developed form as will be apparent from what follows, We shall end
our enquiry of the $rute-jiiina by drawing a clear line of demarcation
between the mali-jiidna and the $rufa-jiidna.

NATURE OF SAMJRA

We have referred to sasjfii-éruta and asawmjiii-sruta.  Here
asamjiia does not mean total absence of any sasjfid, but only an
indistinct presence of it.* The capacity by which one remembers the
bygone past and ponders over the coming future is dirghakaliki (or
simply kaliki) sashjiid.® Only those who have mind* can possess this
capacity. A being possessing this sasjiia enjoys the capacity for the
utilization of all the sense-organs including mind. The human beings
as well as the sub-human beings born of wombs (garbhaja) possess this

1 For information see NS&, 43 et seq. The first Karmagranthe (githd 7]
records an additional mode of considering druta-jiifina, which, however, has no
epistemological value and so is omitted here.

: Cf. ViBh, 506-7. 8 [hid., 508.

# The mind, according to the Jainas, is an instrument of thinking, which
a soul makes for itseli out of the groups of material atoms fit for the purpose
and becomes capable of thinking through its agency. Of course only the
developed souls have the capacity to form minds,
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sarijiia.! The five-sensed sammiirchanaja beings (i.e. gross-bodied
beings born without sex relation) possess this capacity in a very small
measure and as such are regarded as asasjfiins in comparison with
those possessing a developed capacity.? Those beings who can
discriminate between the desirable and the undesirable and can act
accordingly for the maintenance of their bodies, but cannot think on
the past or future, are called hefuvdda-sarmjiiins. The organisms
having two or more sense-organs are included in this category. The
comparatively inactive one-sensed organisms such as the earth-bodied
beings are called asasitjiting in comparison with the organisms possessing
two or more sense-organs.’ Now we come to the drsfivadopadesiki
samjiid. A being having right faith and possessed of knowledge due
to subsidence-cum-destruction of karmic veil is called sasiyfife from the
point of view of dysti (faith); and such being having wrong faith is
called asasiffin.® A being possessed of perfect knowledge born of
complete destruction of all karmic veil is not sasffiin inasmuch as he,
being omniscient, cannot possess the functions of recollection and
pondering of future, which constitute sasjfia.® A being having wrong
or perverted faith is sithyadrsti, and is also called asasijiitn, because
his sawitjiid, though competent to discriminate between what is whole-
some and what is unwholesome, is, from the point of view of drsii
(faith), perverted or misplaced.®

We have thus studied the three types of sasjig. There remains
now one more type called ke or ogha-sashjid. We have translated
this samijiia as instinct and have also enumerated its varieties.” Jina-
bhadra says that this dha or agha-sawjiid (which belongs to such beings
as the earth-bodied) is not to be called sasjfid in comparison with the
hetuvada-samjiia ; similarly, the hefwvdda-sawjiia is not to be called
saitffid in comparison with the kaliki-sasijiia ; and similarly the kaliki-
samjfid is not be called sasyAid in comparison with the drstivdda-
samjiid.® The sahjfiins and asesmjiiins are thus to be considered
relatively. Jinabhadra gives the following classification of sanmjiiin
beings. The five classes of one-sensed organisms possess @ha-sawrjiia ;
the organisms possessing two or more sense-organs possess helu-sarjia ;
the denizens of heaven and hell as well as the beings born of womb
possess kaliki-sarijfia ; the sasjii@ of the samyagdysti chadmastha (a

1 See Brhaduytti, ViBh, soo. ¢ Ibid., ViBh, srr.

% See ViBh, 515-516 and Brhadvytti.

% sammaditthl sanpi sarhte nine khauvasamiyammi

asanpl micchattammi ditthiviovaesena,—ViBh, 517.

& See ViBh, 518, & Cf. ViBh, 519-520.

T Supra p. 52. Uha or ogha is a particular kind of sarhjiii (instinct).
But Jinabhadra uses the term to indicate the tem instincts.

& ViBh, s521.
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being involved in the world but having right faith) is $rufa-jiigna (in
other words, such a being possesses drstivdda-samijfia); the kevalins
(omniscient beings), however, are free from the function of mati-jiana
(sensuous cognition) and as such are beyond sarijiia.!

MATI AND SRUTA

As regards the relation of smati and $ruta, Umiasvati says that frula
is, as a rule, accompanied by mafi while it is not necessary that a mati
should be accompanied by $rufa.®* But the Nandi Siira says “Where
there is dbhinibodhika-jfidna (that is, madi), there is $rufa-jidna, and
where there is $rula-jiigna there is abhinibodhika-jiiana. Both these
are mutually involved. But nevertheless the preceptors (Acdryas)
notice this distinction: dabkinibodhika is so called because it perceives
directly (abhinibudhyafe), while $rufa is so called because it hears
($rnotd). And as $rufa is preceded by smati, mafi cannot be preceded
by $ruta.’® According to Nandi-Sfitra thus the relation between maili
and $ruta is one of mutwal concomitance. The one is necessarily
accompanied by the other. Pujyapada Devanandi and his follower
Akalanka also endorse this view.* But here the question is whether it
iz the smalywpayoge® and $rufopayoga that are upheld to accompany
each other or it is their labdhis® that are referred to. We do not get
any clear statement on this in the above references. But it is very
probable that it is the labdhis that are held to accompany each other.
The fact that the Jaina thinkers unanimously maintain the impossibility
of the simultaneous occurrence of two wpayogas also lends support to
our hypothesis. Moreover, mali and $rula gud labdhis are unanimously
held to accompany each other.” Furthermore, on this hypothesis, the
above statement of Umasvati that smafi is not necessarily followed by
$ruta also finds proper explanation, because in that case there would
be no objection against admitting that matyupayoga is not necessarily
followed by S$rutopayoga. It is beyond doubt that Umisvati refers
to upayoga and not to labdhi in the above statement.

It will not be out of place in this connection to add a short para-
graph on the conception of upayoga and labdhi. The consciousness in

1 ViBh, 523-524.

 srutajiinasya matijiinena niyatah sahabbivah tatp@rvakatvit. yasya
érutajifinam tasya niyatarh matijioam  yasya tu matijiiidai tasya druta-
jiidnath sydd vi na ve "ti—TSaBhk, I. 31.

: NSit, 24. :

4 Sep 55i, I. 30. Of course, it does not state the view in so many words.
But it follows easily from what it states ; TRA, 1. g (virttika 20) states . . . .
vatra matis tatra Srutarh yatra drotarth tatra matic iti

¢ Upayoga means ‘active consciousness’,

¢ Labdhi means ‘dormant conscioufness’.

7 jha laddhimai-suyfith samakdliith na td 'vaogo sih—ViEhk, 108.



56 EPISTEMOLOGY OF THE AGAMAS [cH.

its state of dormancy is called labdhi. In other words, the dormant
capacity of the soul for knowledge is labdhi. Upayoga, on the other
hand, is consciousness in its state of activity. The soul is called
upayukta or upayogauvan when it is actually engaged in knowing some-
thing. Mere capacity for knowledge without actual knowledge is labdhi.

Now we come to the problem of differentiation between mali and
fruta.

DIFFERENTIATION OF MATI AND SRUTA
Siddhasena Dividkara, in his Nifcayadvdirimsikd, maintains that
$ruta is not anything over and above mati, because the admission of
the separate identity of $rufa is futile and involves undesirable conse-
quences.® Among the later logicians it is only Upadhyiya Yadovijaya
who elaborates this position of Siddhasena. We shall deal with this

view of Yagovijaya in the concluding portion of this topic.

Jinabhadra says that the knowledge that is due to the activity of
sense-organs and the mind, is couched in proper words (in accordance
with conventional usage), and is capable of expressing its object (to
others) is bhdvasrufa while the rest is mati.* Ihd (speculation), avdya
{perceptual judgment) etc. are also couched in proper words, but never-
theless they fall in the category of mati, inasmuch as there is no
deliberate application of language in these cases of knowledge. Simple
verbal association is not considered sufficient to raise a cognition to the
status of §rule. In our ordinary perceptions we associate the object
with its name as soon as we perceive it. But we do not go any further.
But there are cases of perceptual cognitions which do not stop at simple
verbal association, but continue further into discursive thought with
the help of langnage. This continuation leads them to the category of
druta-fiiana. Thus those cognitions of objects, which are totally free
from all verbal association or at best are conversant with the mere names
of their objects, fall in the category of mati, while their further conti-
nuations with the help of the language fall in the category of $ruta. In
fact, the versatile knowledge of the objects, that follows in the wake
of perceptual cognition of these objects and whose versafility is in
proportion to the learnedness of the cognizer is $rufa-jiigna.® The
more learned a person is the more versatile will be his $ruta-jidna.

! vaiyarthyitiprasangibhyim na matyabhyadhikarh Srutam.

: —Nifeayadvdtrivhdifd, 12.

2 imdiyamano-nimittarh jam vippiigamh suydnusirena

niyayatthutti-samattham tath bhivasayam mai sesat.—ViBh, 100,

3Cf. . . . drotam  aplovavigayam, ekarh ghatam  indriyinindriyabhyam
nifcityd ‘yam ghata iti fajjitiyam anyam anekadeéa-lila-ripadi-vilaksagam
apirvam adhigacchati yat tac chrutam, nind-prakirirthaprariipapaparat yat
tad vi drutam . . . TR4, 1. g (virttika 32).
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The $ruta-jiidna, according to the Jaina thinker, is as a rule preceded
by mati-jiiana. This conception owes its origin perhaps to the old
conception of $ruta az the knowledge born through the sense-organ of
hearing.® But in fact the knowledge of the object meant by the sound
(word) perceived by the sense-organ of hearing is $ruta proper. And
it is also admitted to be so. The simple perception by the sense-organ
of hearing is a case of mati. It is maintained that all cases of verbal
cognitions born through whatever sense-organ are to be regarded
anditory perceptions, inasmuch as verbal expressions accompanying
these cognitions are by their nature competent to be cognized by the
auditory organ. Articulated words are perceived through the auditory
organ without doubt. But words, which clothe our thoughts, though
not actually perceived by the auditory organ, are also potentially the
objects of auditory cognition. The employment of words in thought,
therefore, is symptomatic of auditory cognition, and the operation of
the auditory organ is more or less an accident.* It is in this sense that
every Srula-jiana is preceded by mati-jiidna of the type of auditory
sense-perception. Even pure mental thinking can be considered to be
accompanied by such virtual auditory sense-perception, because of the
association of words which fall within the province of auditory percep-
tion. Jinabhadra says ‘The knowledge of the speaker or the hearer,
that is informed with his previous learning, is $rufa. And the know-
ledge of the self-same person, free from association with language, is
mati’.* Jinabhadra quotes an opinion which sought to differentiate
mati from srufa on the ground that the latter is associated with words
and the former is devoid of them, and refutes it by saying 'If all types
of mafi were regarded as bereft of association with words there would
be lack of ihd (speculation) etc. (which follow in the wake of avagraha
and are bound up with wverbal association) because without werbal
expressions there can be no conceptual thinking which invariably
affiliates a particular with a class-character. And consequently the
discrimination between the characteristics of a post and a man will be
an impossibility.’* If all perceptual cognitions were free from werbal
association there would be total lack of determinate cognitions. The
determination of the specific characteristics requires help of language,
and as such our perceptions are, as a rule, associated with words when
they become determinate. If all perceptions were dumb, they would
serve no purpose of life. Jinabhadra concludes that with reference to

1 Cf. soimdiovaladdhi hoi suyarth.—ViBh, 1I17.

2 Cf. sabhilipa-vijfinath  gegendriya-dvireni ‘pyutpannash yogyatayd
érotrendriyopalabdhir eva mantavyam, abhilipasya sarvasyi ‘pi érotrendriya-
grahapayogyatvit—DBrhadurtti on ViBk, 117 ; also see ViBh, 12s.

? bhanao supac vi suyam tam jam iba suyinusiri vippinamh

dopharh pi suyfiyarh jamh vinnipam tayarh buddhi—FViBh, 1z1.
4 ViBh, 162-163.
JP—8
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words gud concepts (knowledge) the mafi can be ‘associated with’ as
well as ‘bereft of words but with reference to words gud articulated
symbols, the mali is, as a rule, bereft of words ; the $rufa, on the other
hand, whether it is dravya-fruta or bhdva-$ruta, can be both sdksara
(associated with words) as well as anaksare (bereft of words).'
Avagraha falls in the category of ma#i bereft of words while iha etc.
fall in the category of mafi associated with words gud concepts
(knowledge). Articulated symbols are not concepts and thus & forfiori
they are excluded from the category of mati-jiana. Dravya-Srula is
siksara when it consists of written or spoken words, and it is anahsara
when it consists of physical gestures. The bhdva-fruta is called saksara
because it contains words gud concepts and it is also called nirahsara
because it does nmot contain words gud external symbols written or
spoken. Jinabhadra further quotes an opinion which distinguished
mati from $ruta on the ground that the former, like a dumb person,
can reveal its content to the cognizing self alone, while the latter, like
a talking man, can reveal its contents to others as well.* This reminds
us of the position of Pijyapdda Devanandi who maintains that, as
distinguished from other pramanas (organs of knowledge), the Sruda
serves the twofold purpose of enlightening the cognizing self as well as
others—the former function being done on account of its self-revealing
nature and the latter through the instrumentality of language. The
ruta qud knowledge reveals its contents to the cognizing self alone
while the Sruta gud verbal expression reveals its contents to others as
well.® But Jinabhadra says that both matfi and $rufa are essentially
cases of knowledge, and as such cannot reveal their contents to others.
Of course, frufa gud words can convey its meaning to others. But
Jinabhadra says that physical gestures, which can cause mati, also
reveal their meaning to others. These physical gestures stand to mati-
jfigna in the same relation as the words stand to érufe-fidna, and as
such can be compared to the latter. Thus the cause of mati can reveal
its meaning to others exactly in the same way as the cause of $muta
does. The above line of demarcation between mali and $ruta thus is
proved invalid.* But finally Jinabhadra concedes that dravya-$ruta is
a unique instrument of conveying knowledge to others, that it is
designated as §rufa by established convention and that there is nothing
known as dravya-mati.® In view of these considerations it iz advisable
to accept the line of demarcation. Furthermore, he says that physical

! ubhayarh bhivakkharao, apakkharamh hojja vamjapaklkharao

maininarh, suttamh popa ubhayath pi apakkhara-kkharao.—ViBh, 170,

2 Bee ViBh, 171.

% tatra svirtharh pramdnarh érutavarjyam. 4rotath punah svirthath bhavati
gzn;l.rthm: ca, jidnfAtmakarth svirtharh wvacanitmakath parirtham.—S5i, on

» L. B,

4 Ses ViBh, 173. 4 Ibid., 174.
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gestures also are words with meanings, because they too convey the
intention—and the agent also makes use of them for lack of words in
order fo convey his intention.!

NON-DIFFERENCE OF MATI AND SRUTA

We have now drawn a line of demarcation between mati and $ruia,
which is more or less in accordance with the traditional way of thought.
But let us now study the logical implications of the traditional concep-
tion. We have seen that ihd (speculation) etc., though they are
associated with words, fall in the category of mati and not $ruta. The
ground given is that the scriptures recognize them to be so and, further-
more, that language does not play the determining role of a condition
of mali as it does regarding f$ruia. In iha etc. there is omly the
minimum possible association with words, which is rather the outcome
than the generating condition. Words come in only in order to make
the cognition ‘determinate and firm’. The perceptual character still
remains there. The background of cognizer's learning plays only a
silent part. It does not actively influence the cognition like the sense-
organ. But this position is not without its weakness. The difficulty
can be put thus: Can our cognitions be associated with words, and at
the same time remain free from the influence of our previous training
in wverbal usage? If not, why should not such cognitions as are
associated with words be considered as $ruta? It is perhaps in order
to avoid this difficulty that Akalanka held the view that our cognitions
are mati so long as they are free from wverbal association, and fall in
the category of frula as soon as they are associated with words.®
Pijyapada Devanandi says that all organs of valid knowledge except-
ing $ruta are for one’s own self and not for others, inasmuch as they
cannot express themselves to others.® This statement of P@jyapada
does not mean to say that all cases of knowledge except fruta are
devoid of words. It only means that they are not expressed in language
to outsiders and that they fall in the category of $rufa when they are
so expressed. We can interpret the above statement of Akalafika in
this light. It will then mean that all processes of knowledge, perceptual
or otherwise, fall in the category of mati so long as they are not express-
ed in words, and that they are transformed into $rufa as soon as they
are so expressed. This meaning follows from the statement of Akalanka
hirself as well,* Akalafka thus widens the scope of ma#i and at the
same time distinguishes it from $ruta on the ground that mati is confined
to the knower himself while $ruta reveals its contents to others as well.
In one word, mati is subjective and private (svdritha) while $rufa is

1 Ibid.. 175 2 LT, 1o0-1I.
3 Cf. tatra svirtharh praminam ératavarjyam.—S55i on TS5, 1. 6.
4 Cf, LT, 1o-11 and Vivpti.
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subjective as well as objective (parartha), private as well as public.
But this line of demarcation is too superficial. It is immaterial
whether a knowledge is expressed in words or not. Mere verbal
expression cannot be taken to confer a new status on knowledge. To
be logical, therefore, all such knowledge should be regarded as mat:.
This is the logical consummation of Akalafika’s position. And this was
anticipated by Siddhasena Divikara when he said, as we have already
stated, that there is no $rula over and above wmali. Upadhyaya
Yasovijaya has elaborated this position in his [ianabindu-prakarana.
Siddhasena Divakara had asserted that the admission of $rwia as
separate from mati involves the faults of redundancy (vaiyarthya) and
unwarranted extension (atiprasanga). YaSovijaya only amplifies and
illustrates these faults. He says that the conception of fruia as separate
from mati is fotile inasmuch as the function of the former can be
adequately fulfilled by the latter. Moreover, if the non-difference of
mati and $wiz be admitted, the necessity of the postulation of
a separate avagraha for the apdya (perceptual judgment) bringing up
the rear of a generic verbal cognition ($dbda-jiana or $ruta-jiiana) on
account of a further enquiry for a more specific characteristic of the
same object i also avoided, because in this new conception the
generic verbal cognition itself will serve as the basic avagraha
of the whole process which is a case of mati-jiiana.” The unity of the
process will remain undisturbed even when it becomes intricate due to
the entrance of verbal knowledge (frufa-jigna), because, says Yado-
vijaya, when it is acknowledged that there is no disturbance in the
unity of the process of Srufopayoga (verbal knowledge) even when it is
interspersed with more than one process of mafi, what possible harm
can there be if the process of maifi is conceived to preserve its integrity
even when the érufopayoga follows in the wake of it.* Besides, if a
separate status were accorded to verbal knowledge on the ground that
it is non-perceptual the undesirable consequence of the admission of a
respective separate category for inference, recollection, recognition etc.
would follow, because these also are non-perceptual. But the Jaina
thinkers cannot accept this consequence without throwing overboard
their whole theory of knowledge. The Jainas accept inference, recollec-
tion etc. to belong to the category of mati. What then is the ground
for treating $rufa as a separate category from mafi? Again, if ma# is

! vaiyarthyitiprasangibhyim na matyabhyadhikard éfrutam,

—Nifcayadvatrivhiika, 12.

2 Cf. navyds tu érutopayogo matyupayogin na prthak, matyupayogenai ‘va
tatkiryopapattan tatpirthakya-kalpanayd wvvarthatvit, ata eva dabdajanya-
sAminya-jiinottararh videsa-jijfidsiyim tanmilaka-matyapayiméa-pravrttau na
pithagavagraha-kalpandgapravar: fabdasiminya-jnfinasyai ‘va tatra avagraha-
tvit, JBP, p. 16. '

* I'bid.
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conceived as twofold viz. (1) perceptual® and (2) non-perceptual, and
avagraha, tha etc. are held to fall in the former and inference, recollec-
tion etc. are held to fall in the latter group, then logic will demand
that $rufa also should be treated as a case of non-perceptual mati and
ot as a separate category.® Thus does Yadovijaya vindicate the
position of the great logician Siddhasena Divdkara whom he often
quotes in his treatises with great veneration, and sometimes refers to
him by the term navya (neo-logician).® Siddhasena was a great
logical genius and Yasovijaya, as an inspired admirer of him, gives him
the status of a neo-logician of ancient times in view of his pure logical
speculations that were the characteristic of the age that was to come
after a millennium from his own time.

AVADHI

The Jainas believe in the capacity of the soul to know all things
irrespective of temporal and spatial distance. The past as well as the
future can be perceived as vividly as the present. The soul is
inherently capable of perceiving all things with all their characteristics
—past, present and future. But this capacity of the soul is obstructed
by jaandvaraniya karman which veils the soul and permits it only an
imperfect comprehension of the world. The nature and extent of the
Enowing capacity of a soul, therefore, depend upon the nature of the
veil. But never can the veil obstruct the knowing capacity completely
because in that case the soul would become as good as non-soul. The
knowledge of the soul is never totally obstructed by the wveil even as
the light of the sun or the moon is never totally obstructed even by the
darkest clouds.® There is always some glimpse of the external world,
however imperfect or sometimes even perverted it may be. For the
sake of systematic investigation, the wvarious states of knowledge,
ranging from the most imperfect and perverted knowledge of the one-
sensed organisms up to the most perfect knowledge of the kevalin
(omniscient), have been classified into five categories wiz. mali, Srufa,
avadhi, manalkparyaya and kevala. Of these, we have dealt with mafi
and $ruta which, as we have seen, are dependent upon the help of the
various external organs. But now we come to those categories which
do not depend upon any sense-organ. Of course, even in the case of

1 garhvyavahirika-pratyalsa.

2 yadi ca avagrabfidibhedih sirivyavahfrika-pratyaksaripasyai "va mati-
jidnasya siitre proktih, anuminidilkar tn paroksa-matijfiinam arthatah siddham
it ‘syate, tarhi érutagabda-vyapadesyam fabda-jiinam api paroksa-mati-jiidnam
evi ‘ngikriyatim —JEBP, p. 16,

¥ The term pavyih in footnote 2 page Go refers to Siddhasena.

4 jai puna so ‘vi @varijja teparh jive ajivattary pavijji—'saffhu vi meba-
samudaye, hoi pabhd carda-siripam'.—N5&@, j2.
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mati and $ruta, the role of the sense-organs is a subordinate one because
they ony serve to eliminate the veil which envelops the knowledge of
the object already there. But nevertheless they have some function of
their own, in the absence of which knowledge would be impossibie.
The other three categories of knowledge, however, are completely free
from the dependence upon the sense-organs, and as such, as we have
already stated, are called pratyaksa proper.' The conception of these
categories will certainly appear dogmatic, but nevertheless it should
be borne in mind that the vital source of the Jaina theory of
knowledge lies in this conception. If the soul has the capacity to
know, it must know independently of any other external condition.
Knowledge is not spatial or temporal relation, but is a capacity.
Distance, spatial or temporal, is not a hindrance for the soul. It can
obstruct physical movement. But on the capacity to know it cannot
have any such influence. If the soul cannot penetrate into the past or
future, or see through distance, it is due to the delimitation of its
knowing capacity by the obstructive wveil, and not due to any inherent
privation. Knowledge is as independent as existence. As existence
does not depend upon some other existence for its existence, so
knowledge does not depend upon something else for its knowledge.
Knowledge is there in its own right as its objects are there in their
own right. No physical contact, direct or indirect, with objects is
necessary for the emergence of knowledge. The question of physical
contact or limited distance or size comes in only when the inherent
capacity is delimited. And this delimitation even is not ultimately due
to some extraneous condition. It is due to the soul itself which has
acquired the karmic veil by its own activity. Let us now reveri to
our subject proper.

The possession of avadhi-jigna is a birthright of the denizens of
heaven and hell. The avadhi-jidna in their case is bhava-pratyaya
(due to birth).? The avadhi of the human beings as well as of the five-
sensed sub-human beings is due to the destruction-cum-subsidence of
the relevant karmic veil (ksayopasama-mimitia)" It is acquired by
merit and is also called guna-pratvaya (due to merit).* The distinetion,
however, is only apparent. The denizens of heaven and hell are
endowed with avadhi by their very birth and hence their avadhi is
called bhava-pratyaya. Other beings get it only occasionally and as a

! It is interesting tc note that Bhitabali in his Mahdbandha (p. 24, Kashi,
1547 edition) admits the instrumentality of manas in manahparyiya. Bat
Akalanika interprets (in his TR4. p. 58) manas as Atman. So far as my
knowledge goes Bhitabali had no following.

2 SthSd, 71; NSa, 7; TSa, 1. za.

3 SthSR, 71 ; N54, 8 ; TSa, 1. 23 and its Bhdsya. ) .

& See NS4, githd 63 ; also see TR4, I. 20: dvividho 'vadhir bhava-guna-
pratyaya-bhedfit. See also ViBk, 572.
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result of special merit and hence in their case it is called ksayopasama-
nimilta or gunanimitie. In fact, however, avadhi is, as a rule,
ksayopalama-nimilfa in all cases. It is necessary in the case of the
denizens of heaven and hell because they have secured the destruction
and subsidence of the veiling karman by the acquisition of requisite
merits and only occasional in the case of other beings for the reason
already given, and as such is classified into two separate categories.'

By avadhi-jiidna one can intuit only those things which have
shape or form (rfipin).? The intuitions differ in scope and durability
with different persons on account of the difference of their merits. One
endowed with the highest type of avadhi can intuit® all the things
having form. In point of space his intuition extends over a space that
could be occupied by a countless number of space-units of the size of
loka (the inhabited universe) and as regards time it penetrates countless
number of cycles, both past and future. But as regards the modes, it
cannot know all. It knows only an infinitesimal part of them though,
of course, even this tiny part consists of an infinite number of modes.*
The Jainas conceive infinity as having infinite gradation and as such
there is no absurdity in this conception. The lowest type of avadhi can
extend to a very small fraction of an asigula® and know the infinite®
number of things having form (riivi davodid) that lie therein. In
point of time it can penetrate only a small part of an dvalikd (2 small
measure of time less than a second) and as regards modes it can know
an infinite number of them.”

In this comnection it is essential to have some idea of the Jaina
conception of the relative subtlety of time, space, matter and modes.
The ultimate constituent of time iz an infinitesimal indivisible unit
called samaya ‘time-point’ or ‘instant’. This time-point is beyond
human comprehension and can be intuited only by the omniscient.
In the same way space is also conceived as having fpradefas (space-
points) as its ultimate indivisible units. But these space-points are
subtler than the time-points. It is conceived that the number of space-
points of a small space of one aigula is equal to the number of time-

1 Cf. ViBh, 574 : TR4, 1. z2. 3.

: Cf. ANir, 45: NSa, 16; T5a, 1. 28,

3 The N5 uses both the terms jinai and pasai in order to distinguish
between avadhi-jiina and avadhi-dardana, We shall, however, use both “know’
and 'intoit’ without discrimination. In fact, the distinction between avadhi-
jiidna and avadhi-dardana is not very essential too in this context.

1 Sep ANir, 45 (ViBh, G35) ; N5a, 16.

% arhgulassa asarhkhijjai bhigath janai pEsai. An amgula is 2 very small
measure.

¢ An infinite number of atoms can exist in ope point of space zccording to
the Jainas. We shall make the point clear in the next paragraph.

T See NS5, 16.
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points of a countless number of cycles of time. But an atom of matter
is still subtler. An infinite number of atoms can be accommodated in
one space-point. Again, every atom has an infinite number of modes
and as such the modes are conceived as subtler than the atoms. Thus
of a time-point, space-point, a material atom and a mode, the succeed-
ing one is subtler than the preceding onme.! It, therefore, naturally
follows that with the increase of the capacity for penetration into time,
there is necessarily an increase in the capacity for extending over space,
and comprehending more of matter and modes ; but extension in space
does not necessarily involve more penetration into time, nor does
comprehension of more matter and modes involve necessary spatial
extension and temporal penetration.? The rationale of the argument
can be brought out as follows: A time-point is more extensive as
compared with a space-point and so it is held that it is easier to extend
over one space-point than to penetrate one time-point. 5o it is con-
ceived that temporal penetration is necessarily accompanied with spatial
extension. But the reverse is not true. Now as each space-point can
contain an infinite number of atoms, and each atom has an infinite
number of modes, it is conceived that with the increase of scope in
space, there is necessarily an increase in the number of things and their
modes that are comprehended, but the comprehension of a greater
number of things and modes does not necessarily involve more penetra-
tion into time and extension in space. Comprehension of a greater
number of things and modes may be due to the clarity of the intuition
as well and this iz another reason why it does not necessarily involve
spatial or temporal extension. Similarly, although the highest type of
avadhi can comprehend all the atoms of a space-point, it cannot
comprehend all their modes because the comprehension of all the modes
is possible only on the attainment of the maximum of clarity which
materializes only on the dawn of omniscience.

We have stated that by avadhi one can know only those things
which have form or shape. The formless things such as the souls,
dharma (substance that helps motion) and adharma (substance that
helps rest), space and time, are not intuited by avadhi. It is only the
riipin contents of space and time that are known by it. Its scope and
durability is determined by the capacity of the person possessed of it.
The Ava$yakaniryukti gives a detailed description of avadhi from
fourteen points of view wviz. its varieties, its spatial extension, shape of
space it extends over etc. The Nandi Siitra, however, gives only six
varieties of auadhi that are possible in the case of a meritorions home-
less mendicant with a few sub-varieties.* We do not enter into details

! Zee ANir, 37 ; also see ViBh, Gz21-3. *'See ANir, 36.
¥ Spe ANir, 26-28. 4 See NS4, 0-15 ; see also TS#BR on L. 3.
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in view of the fact that they have little bearing on epistemological
enquiry. Besides, they easily follow from what we have already
stated, and as such do not afford important information.

MANAHPARY AYA-JRANA®

In order to understand the nature of the manakparyava-jiana it
is necessary that the nature of the stuff of which the mind is made up
should be properly understood. The Jainas conceive an infinite
number of groups, called wvarganmas, of atoms. The first vargana is
conceived to contain only such atoms as remain alone and solitary
and have not formed composite bodies with others. The second group
contains composites of two atoms. The third group contains composites
of three atoms. And so on. By this process, we ammive at a group
which contains composites of an infinite® number of atoms, which is fit
for the making up of the audarika (gross) body such as of men and
amimals. This group is followed by an infinite number of groups which
are all competent for making the 'stuff of audarika body. Then follows
a number of groups which are incompetent for any kind of body.
Again, by the same process we reach an infinite number of groups which
are competent to form the stuff of the vaikeiva (subtle) body such as
of celestial beings. And by following the same process, as above,
another infinite number of groups are reached which are capable of
forming the stuff of dharaka body such as of an ascetic having special
powers. Similarly by repeating the same process we obtain groups
which are competent for fafjasa (luminous) body, bhdsa (speech),
anapana (respiration), manas (mind) and karman. It is to be noticed
in this connection that a composite body of the group that follows
consists of greater number of atoms but oceupies less space in
comparison with a composite body of the group that precedes. Thus
a composite body of the karma-vergand consists of more atoms but
occupies less space in comparison with a composite body of mano-
vargand, which, again, consists of more atoms but occupies less space
in comparison with a composite body of the dndpana-vargand. And
g0 on.” From this description we can have an idea of the constituent
stuff of the manas (mind).

The Avadyakaniryukii says that the manapajjavanana (=manak-
paryaya-jiana) is the revealer of the objects thought by the minds of
the people, iz limited to the manusakhitia (abode of human beings), is
due to merit and is possessed by one having character (that is, a

1 We also get the terms ma.na.];.pa.ry;;.}ra and manahparyava. Cf. ViBh, 83.

2 The Jainas, as we have already stated, conceive an infinite gradation
al “infinity’.

3 See ANir, 39. Also see FiBh, 631-37 and the Brhadurtti.

JP—g
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homeless ascetic).® The Sthandsiga recognizes two varieties of it wiz.
riumati and vipulamati* Umasvati distinguishes the former from the
latter on the ground that the latter is purer and everlasting (that is,
lasts up to the dawn of omniscience), while the former is less pure and
sometimes falters too. Distinguishing between avadhi and manakh-
paryaya, Umisviti says ‘One possessed of manahparyiya knows only
an infinitesimal part of the objects of avadhi. He knows a greater
number of states of the material objects that form the contents of the
invisible thinking process of the mind and are situated in the region
inhabited by human beings.’* According to him also, thuos, it is the
material objects and their states, thought of by the mind of others,
that are intuited by manahparydye.” The mind undergoes a process
of change while thinking, and the objective contents of this process
are intnited by the smanahparydya. Jinabhadra, however, says that
one possessed of such knowledge intuits the states of the mind-substance
directly, but knows the external objects thought of by the mind only
by way of inference.® The Brhadurtli argues: ‘A thinker may think
of a material as well as a non-material object (e.g. a cognition). But
it is not possible for one who is not omniscient to intuit directly a non-
maferial object. And, therefore, it follows that one possessed of
manakparydyd knows the object thought of (by others) only by way
of inference.’” Phjyapida Devanandi, however, holds a different view.
Defining manahparyaiya he says: ‘Due to its association with the
manas (mind), the object of the manas (mind) of others is called manas
and the paryayanam ‘knowledge’ of that (object) is manahparyaya. It
is not a mati-jidna because the mind is only an inactive background
and does not make any contribution (in such knowledge). It is
exclusively due to the potency of destruction-cum-subsidence, although
it is designated by means of the manas of oneself or of another (on
account of its association with it). The case is on a par with the usage
in the proposition ‘Behold the moon in the sky’ in which the moon is

! magapajjava-nipath puga japa-mapa-pari-cintiyattha-payadaparh

manusa-khitta nibaddhash gupa-paccaiyam carittavao. —ANir, 76.

* Sth5a, g1 3 See TSiBh on I. 25 and the Tika.

* avadhi-jiina-vigayasyi ‘nantabbigath manahparyiya-jiini janite, ritpi-
dravyini maenorahasya-viciragalini ca minusa-ksetra-paryipanndni visuddha-
tarini ceti—ISA8h on I. 29.

® The commentator Siddhasenaganin, however, interprets Umdisvati in the
light of Jinabhadra’s conception of manahparyiya as intuiting the mental modes

and knowing the objects thought of by the mind by means of inference, See
Tikd en TS5aBA, 1. 24. I

'w:}ivaphﬁs[e una jigal bajjhe ‘puminenam—ViBh, 814.
T cintako hi mirtam amirtam ca vasty cintayet. na ca chadmastho 'milrtarh

sikedl padyati, tato jfidyate anuminid eva cintaniyam ;
Brhadvrtii on ViBh, 814, ¥ v avagacchati
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pointed out by means of the sky." He thus maintains, like Umasviti,
that the external object itself is intuited by manahparyaya. Akalanka
supports this view and seems to refute the position of Jinabhadra. He
says that all the characteristics of a pratyaksa are present in the smanak-
parydya inasmuch as it is independent of the sense-organs and the
mind, and as such it should not be regarded as an inference (anumdina)
which depends upon the instruction of others (for the knowledge of the
relation between the probans and the probandum) as well as upon the
sense-organs such as the eye.® It is, however, to be noticed in this
connection that this contention refers only to the object of manak-
parydya and not to the nature of it as prafyakss. Both Jinabhadra
and Akalanka regard it as pratyaksa but the contention is whether the
external objects are intuited by it. Jinabhadra holds that the exiernal
objects are known by inference while Akalanka maintains that they are
directly intuited by manahparyiya as they are associated with the
mind being thought of by it. Jinabhadra holds that the function of
manahparydya is limited to the intuition of the states of the mind
engaged in thinking, while it is the function of inference to know the
external things thought of by the mind. Akalanka, following Pijva-
pada Devanandi, extends the function of manahparydye to the intui-
tion of the external things as well, and it is but natural that he has to
meet the objection of those who hold that it is confined to the mental
states which serve as the ground of inference of extermal objects.
Akalanka explains away the difficulty by asserting that the states of
the mind are only the medium through which the external objects are
intuited, and as such they need not be given the position of a2 middle
term of an inference. Jinabhadra denied the possibility of the intuition
of external objects by admitting that the knowledge of the external
objects is a case of inference, but at the same time asserting in clear
terms that smanalprayaya has a different function, and that function is
the intuition of the states of the mind that is engaged in thinking of
the external objects. It is but natural that the mtanahparyiya should
be conceived as intuiting the parydyas (states) of the manas (mind)
alone, and not the external objects also. Jinabhadra adhered to this,
perhaps original, conception, and when faced with the problem of the
knowledge of the external objects thought of by the mind asserted that

! parakiya-mano-gato ‘rtho mana ity uvcyate sihacaryit tasya paryayanar
parigamanarh manahparyayah. mati-jidna-prasanga iti cen na, apeksi-matratvit.
ksayopafamadalti-mitra-vijrmbhitarh  tat kevalash svapara-manobhir vyapa-
difyate. yathi abhre candramasam padye 'ti—S5i on TS5, L. 4.

2 TRa, 1. 23, 6-7. Here although Akaladka does net mention the name
of Jinabhadra, it is almost certain that he refers to the view of Jinabhadra,
because, to our knowledge, there is none among the predecessors of Akalafika,
who states so clearly as Jinabhadra does that one possessed of manahparyaya
knows the external object only by means of inference.
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it is only by inference that one knows the external objects. Akalarka,
however, takes the position of Piijyapida Devanandi and rejects the
golution of Jinabhadra as unnecessary and uncalled for. It is, however,
not possible for want of sufficient relevant pre-Piijyapada literature to
trace the origin of Piijyapida's position. Maybe he took the suggestion
from the Tattvarthabhdsya of Umdsvat. It is also plausible that
Pijjyapada followed the view embodied in the Avalyakaniryukis
(gdtha 76)." We can assert with some measure of certainty that he was
familiar with this work, inasmuch as we find him quoting from the
work,® and as such our conjecture is not totally unfounded.

According to Piljyapida, the objects intuited by manakparyiya
include objects of the activities of the sense-organ of speech, body and
mind.” Distinguishing between pjumafi and vipulamali he says that
the latter knows less number of objects than the former, but knows
them more wvividly and thoroughly. The wvipulamati is more lucid
and penetrating than the rjumati, The former is infallible while the
latter falters. The former is possessed by one who gradually ascends
the spiritual ladder while the latter is owned by one who is destined to
fall in the grip of passions and go down.® Akalanka only elucidates
the wview of Piijyapida.®* Vidyinandi repeats Akalarika. It seems
that the development of the conception of manaliparyiye stopped with
Piujyapidda on the one side and Jinabhadra on the other. The later
Jaina thinkers only took side with the one or the other, but did not
make any further development,

Only human beings are competent to possess manabparyaya. The
Nandi Siifra says that only those uferine human beings who are born
in the karmabhimis (i.e. lands where firthaikaras are born), possess
longevity and have fully developed organs, who are of right faith, self-
controlled and free from passions (apramaifa) and who are possessed
of rddhis (extraordinary powers) are entitled to possess this manakh-
paryiya." Even gods are not competent to possess mamalparyiya.
It is the special privilege of the gifted among the human species. Like
avadhi, it has also gradation of spatial extension and temporal
penetration.”

AVADHI AND MANAHPARYAY A

Now let us see whether there is any essential distinction between
avedli and manahparyaya. Avadhi, as we have seen, intuits the

! Vide supra footnote 1, p. 66.

* He quotes ANir, githil 5 in 55i on T54, L. 19. Of course, here Pijyapada
does Dot mention the specific pame of the work but introduces the reference
as Agamatas tivat.

3 See S5 on TSa, 1. 23. 2 e S5 on TS#, 1. 24. % Bee THa, 1. 23.

% See NS4, 17. T See N5, 18.
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material substance and modes. Manahparyaya, as stated above,
intuits the modes only of the material substance that constitutes the
mind. It is further admitted that the material substance, intuited by
avadhi, includes the manodravya (matter constituting mind) also.’
Thus we find that both avadhi and manakparydya can intuit the states
of the material substance that constitutes the mind. The distinction
between them, therefore, is only one of scope. Avadhi intuits other
vargapas viz. the audirika, vaikriya etc. as well, while manahparyaya
cannot do so. Besides, only a qualified human being can possess the
manakparydya while the avadhi belongs to the denizens of heaven and
hell and sometimes even to the subhuman creatures. But in our
opinion these are only superficial points of distinction. They cannot be
held as constituting a qualitative distinction. They can at best prove
a quantitative difference. The great logician Siddhasena Divikara
who, as we have seen, does not recognize the distinction between mati
and drufa has refused to recognize any distinction between avadhi and
manahparyaya as well. The orthodox view is that the manahparyaya
is limited to the intuition of the minds or the objective contents of the
minds of the human beings alone.® But Siddhasena objects that the
subhuman organisms possessed of two or more sense-organs also are
found to strive by means of attraction and repulsion, and thus are
possessed of minds and as such it will be proper to extend the scope of
manaliparydya to the minds or the objects of the minds of them as
well, or otherwise it will be improper to postulate manahparydya as a
separate category of knowledge.® Moreover, the avadhi can well serve
the purpose of manahparyaya and so it is not necessary to admit the
latter as constituting a separate category of knowledge. It can at best
be considered as a specific type of avadhi.
KEVALA-JRANA

Of the three classes of pratyaksa, we have described the first two,
viz. avadhi and manahparydye. Now we come to kevala (omniscience),
the consummation of all knowledge.

The total destruction of the mohaniya (deluding) karman is
followed by a short interval lasting for less than a muhéiria (forty-
eight minutes) after which the karmans veiling jidna and darfana as
also the amiardya (obstructive) karman are destroyed. And then the
soul shines in its full splendour and attains omniscience® which intuits

1 See ANir, 42 ; see also ViBh, 669 and the Brhaduvrifi.

2 Sep ANir, 76 which states that the manahparyiya reveals the object
thought of by the japamapa ‘human mind’.

? prarthani-pratighfitibhyirh cestante dvindriyidayah

manabparyiya-vijiiinam yulktarh tesu na ci ‘nyatha.
—Nifcayadvdivithdikd, 17 as quoted in JBP ; also see JEP, p. 18.
¥ See TSa, X. 1 with Bhasya and Tikd ; see also SthSd, zz6,
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all substances with all their modes.! Nothing remains unknown in
omniscience.> Umisviti quotes an opinion that maintained that on
the emergence of kevala the other four kinds of knowledge wviz. mali,
éruta etc. are overpowered much in the same way as the other luminaries
of the sky are overpowered on the appearance of the sun in the firma-
ment, but himself supports the view that they are absolutely impossible
in the omniscient on the ground that the kevala is due to the total
destruction while the other four are due only to the destruction-cum-
snbsidence of the jidndvarana-karman. Total destruction bars the
possibility of destruction-cum-subsidence.”

The Jainas hold that each and every entity is related to all entities
other than itself in the universe in some relation or other. These rela-
tions are called paryavas (modes) of the entity. In order to know an
entity completely, these relations or parydyas are to be completely
known. And hence it follows that the complete knowledge of one
entity involves the complete knowledge of other entities as well, If the
relations are real and if it is also possible to know these relations, it
logically follows that omniscience is possible. Omniscience is perfectly
consistent with the Jaina conception of emergence of knowledge as the
removal of veil. As realists the Jainas believe in relations as objective
links that relate each and every entity with all that is other than the
cntity.  Symbolically, the relations are links between A and the contents
of not-A. This means that the complete knowledge of A implies the
complete knowledge of not-A and this is obviously. the knowledge of the
whole universe. In other words, the perfect knowledge of one entity
means the perfect knowledge of all entiies. This has been wery
characteristically expressed by the Acdraniga in the following terms:
One who knows one knows all, and one who knows all knows ome.?

There is no controversy regarding the nature of kewala among the
different Jaina thinkers, and so we do not state their views separately.

JNANA AND DARSANA

- Upayoga (consciousness) is the defining characteristic of a soul.®
This wupayoga can be sakdra ‘determinate’ as well as amakira
‘indeterminate’.* The former is called jigna and the latter derfana.’

1 See TS5a, L. 30 with Bldsya ; see also ANir, 77.

*na ca kevala-jiiina-visayit parath kificlj jfeyam asti—TS5aB8h, 1. 30.

4 ksayopasamajini catviri jiindni plrvini, ksayad eva tu kevalam, tasmin
na kevalinah sesani jdnini bhavanti 'ti.—TSaBh, 1. 31

4 je egam jipai se savvarh jipai, je savvam jAnai se egarh jAnai—dSa, L
3. 4 also see ViBh, 320 and the Brhadurtti.

& See BhS4, II. 10 TSa, II. 8.

b See BhSw, XVIL 7: TS5, II. o and Bhisya. T Sep TSaBh om 11, .
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We propose to render jfidna as ‘determinate knowledge' and darsana
as ‘indeterminate intuition’ although we are fully conscious of the
inadequacy of the translation. For the sake of convenience wé shall
sometimes use simply ‘knowledge’ for jidna and ‘intuition’ for darfana.

The hoary antiquity of the Jaina conception of jAdndvarana and
daréandvarana points to the antiquity of the distinction between jiidna
and daréana. The Jaina Agamas use the terms japai and pasai in order
to express the two faculties of the soul. The Prajiiapand Siitra recognizes
a peculiar faculty called pasapaya and in this connection we should
notice the contents of its two chapters dealing severally with upayoga
and pdsanayd (rendered padyatid in Sanskrit).' It is recognized that
both upayoga and pasyatta can be sakdra as well as anakara.® This
means that both ji@na and daréana can belong to both the categories
of wupayoga and payatti. Distingnishing between wupayoga and
padyatii, the commentator Malayagiri says: ‘Sdkdra wpavoga consists
of five classes of knowledge (viz. mati, $ruta, avadhi, manahparyaya
and kevala) and three classes of non-knowledge (viz. mati-ajiiana,
éruta-ajiana and avadhi-ajiana or vibhaiga). Sakdra pasyatid, on
the other hand, consists only of six classes (out of the eight just
mentioned) inasmuch as mati-jiana and mati-ajiana are not included
therein. Padyatid is derived from ,/dré and means preksana and, by
convention, connotes ‘prolonged vision’ with reference to determinate
knowledge and ‘clear vision’ with reference to indeterminate intuition.
Mati-jidgna and mati-ajiana cognize only what is present and cannot
be prolonged to what is past or future, and as such cannot possess
pasyatia. Similarly, andkdra wpayoga consists of four classes of
daréana (intuition) uviz. caksurdarfana (eye-intuition), acaksurdariana
{intuition by the mind as well as the sense-organs other than the eve),
avadhi-darana and kevala-daréana. Anakara pasyatia, on the other
hand, consists only of three classes (out of these four), inasmuch as
acaksurdaréana being devoid of ‘clear vision' cannot possess pasyatid,
and as such is excluded from the category of andkdra pasyaita.™

! PrS#, padas 29 and 30.

% sfigiro-'vaoge ya apigiro-'vaoge ya—PrSd, pada 29.

sigirapdsanayd apighra-pisanayi—~>PrSi, pada jo.

2 pafica jfifnini triny ajfidnani "ty astavidhah sdkdra upayogah sildra-
padyatti tn sadvidhi, matijiina-matyajidnaych pasyattaych anabhyupagamit,
kasmid iti cet, ucyate, iha pafyatti nima padyato bbiva ucyate, pasyato
bhivasé ca ‘dréir preksane' iti vacandt preksagam iha riidhivasit sildira-
padyvattiyith  cintyamaniyim pradirgha-kilam anikirapasyattiydm cintya-
maniyam prakrstar parigphutarpam fksanam avaseyam. . . . . . . matijiifina-
matyajiine to utpannivinastirtha-grihale simpratakila-vigaye . . . . . tathd
caksurdaréanam acalkgurdarfanam avadhi-darfanamkevala-darféanam iti caturvidho
‘nikdropayogah, anikira-pagyatth tu  trividhi, acaksur-darfanasyd ‘nikira-
padyatti-fabda-vicyatvabhavit, kasmad iti cet—acalsur-darfane parisphutaripam
Thsapamh na vidyate—Malayagiri's Tiki on PS8, pada 3o.
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PaSyatta thus means ‘prolonged vision’ or ‘clear vision’. It can also
be called ‘direct vision’. The Prajiiapana Siira gives the divisions and
subdivisions but does not clarify the meaning of payatia and its
difference from wupayoga. It is only the commentator Malayagiri who
attempts to demarcate the line of distinction between wpayoga and
padyatid. As regards the distinction between jilina and dariana,
however, the Agamas are very clear and definite, and unanimons too.
The great Acirya Kundakunda, however, records a quite original con-
ception. His leaning is towards the absolutist standpoint. He asks,
with reference to the omniscient, whether his knowledge reweals the
non-self, his intuition reveals self, and his soul reveals both the self
and the non-self.! He considers the problem from the empirical as
well as the transcendental standpoint® and concludes that the diman,
its knowledge, and its intuition (darfana)—all these are identical and
hence each can reveal the self as well as the non-self.* He does not
refer to the sikdra-andkara (determinate-indeterminate) relation, and so
it is not possible to ascertain whether he distinguished between jiana
and daréana on that basis. Acirya Virasena in his commentary called
Dhavali on Sathhandagama of Puspadanta says “What comprehends
an external object of the nature of the universal-cum-particular is
jiigne. And the comprehension of the self of the same nature is
daréana.’t Reality consists of universal-cum-particnlar and as such the
valid cognition of it must consist in the comprehension of both these
characteristics. Jfiana and darfana are both cases of valid cognition,
and so each must be regarded as comprehending both the aspects of
reality. Those who hold that jigna comprehends only the particular
features while darfana comprehends only the universal ones are criticized
as upholding wrong conception of the nature of jidnag and darfana. A
particular without the universal is a figment, and so the knowledge
which comprehends a particular bereft of the universal is invalid, nay
unreal. Similarly the intuition of a universal without the particular is
also unreal.® WVirasena thus maintains that each of the two, jidna and
dariana, comprehends reality as it is, that is, a complex of universal-
cum-particular, the difference between them consisting in the fact that
a jiana knows the external reality while a darfana intuits the internal

! Niyamasira, 160. 2 Ibid., 161-160.
* This is the implication of Niyamasira, I7o which runs:

appinath vinu phpah pagam vinu appagoe e sathdeho

tamhd saparapayisamh piinath tabi darhsapath heodi

i saminya-videsitmaka-bihyirtha-grahapath  jiinam, taddtmaka-svariipa-
grahanarh darfanam iti siddham.—Dhevald on Satkhanddgama, I. 1. 4.

5 Cf. ma jifnath pramdgar simdnya-vyatirikta-videsasyd ‘rthakriyi-karty-
tvarh praty asamarthatvato ‘vastuno grahanit. na tasya grahanam api siminya-
vyatirikte vifese hy avastuni kartrkarma-ripabhivit. tata eva na darfanam api
praminam. Ibid.
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self. Darfana is anfarmukha (torned inside, introvert) while jigna is
bahirmukha (turned outside, extrovert). If the jiana knows the
external world darfana intuits the internal self. The internal reality is
as much a complex of universal-cum-particular as an external entity.
Thus the object of both a jidna and a daréana is a complex of universal-
cum-particular. Brahmadeva in his Vrifi on the Dravyasasgraha of
Nemicandra upholds a similar position. In his commentary on Dravya-
sangraha, gatha 43, he recognizes the daréama as intuition of a
universal characteristic. But in his commentary on gdthd 44, he
distinguishes two views—(1) according to logic (tarkabhiprayena), and
(2) according to scripture (siddhantdbhipridyena). The usual view of
darfana as intuition of the universal, for instance safld (existence), is
referred to as according to logic.! The conception of darfana accord-
ing to the scripture is given as follows: Awareness or vision of one’s
self, consisting in the striving for the genesis of knowledge in its wake,
is darfana ‘intuition’ and the subsequent determinate knowledge of the
external object is jiiana.® The soul knows as well as intuits much in
the same way as fire burns as well as illumines. The selfsame con-
scipusness is called dardama as well as jidna with reference to the
difference of its object. It is called dardana when it is engaged in
intuiting the self, and jidna when engaged in knowing the non-sclf.
Knowledge would lose its validity if it were admitted that darsana and
jiiana are confined to the comprehension respectively of the universal
and the particular exclusively. The ground given is the same as
already mentioned by us. Now as jigna and darfana, viewed from
the transcendental point of view, are identical with the self, it can be
said that the self itself, being of the nature of knowledge free from all
doubt, delusion and error, is the ultimate organ of knowledge.’
Dar$ana and jidna thus ultimately lose their identity in the self.
Brahmadeva gives yet another explanation of this twofold interpreta-
tion of darfana. He says that the samanmya-videsa (universal-
particular) relation of darfana and jidna is for the non-Jaina logicians
who are unable to understand the real significance. For those of subtle
intelligence, however, the other explanation which is in strict accord-

L pvarh  tarkdbhipriyena sattivalokana-dardanath vydkhydtam—Fyéti on
Drvavyasavgraha, 44.

2 ata dirdhvarh siddbintibhipriyena kathyate, tathd hi uitara-jifnctpatti-
nimittarh yat prayatpamh tadriipam yat svasyd "tmanah paricchedanam avaloka-
nath tad darfanath bhapyate. tadanantarath yad bahirvigaye vikalpardpena
padirtha-grahaparh taj jfinam iti virttikam—Thbid,

? siddhfintena punar nifcayena gupaguninor abhinnatvat saﬁ;éa}ravimuha.-'
vibhrama-rahita-vastu-jiina-svaripitmai 'va pramipam.—Ibid.

JP—10
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ance with the scripture is propounded.! It is to be noted in this

connection that all these proponents of the mew conception belong to
the Digambara school. So far as our knowledge goes, we do not find
any Svetimbara exponent of this conception. Among the Digambaras
also, only the above-mentioned thinkers propound the theory, the
other great thinkers unanimously admitting the sdkdra-andkdra
(determinate-indeterminate) relation between jiidna and darfana. Of
course, it has not been possible for me to examine the whole relevant
literature on the subject and so my above remark may be liable to
contradiction. But in view of the fact that such great exponents as
Piijyapada, Samantabhadra, Akalanka and Vidyanandi unanimously
accepted the conception, we can, with confidence, say that there was
little controversy regarding the sakdra-amgkira {determinate-indeter-
minate) relation of jidna and daréana among the Digambara thinkers
as well. We do not know whether there is any basic affinity between
the wpayoga-pasyattd conception of the Prajuapand Sitra and the
apparently original theory of Kundakunda and others. In spite of the
explanation of Malayagiri regarding the distinction between wupayoga
and padyatid, we are not sure of the original relation between the two.
It is also a problem to be decided whether there is any affinity between
pasyattd and derdana. It is a difficult problem and 1 confess my
inability to solve it ad hoe.

Now we come to the problem of the temporal relation between
jiana and darfana. [fiana and darfana are conscious activities, and
it is an Agamic principle that two conscious activities cannot occur
simultaneously. The Avasyakaniryukti says that (even) the kevalins
(the omniscient) cannot have two conscious activities simultaneously.®
The Agamas, therefore, unanimously admit the impossibility of the
simultaneous occurrence of jadna and dar$ana® The later Jaina
thinkers also unanimously admitted the impossibility in the case of the
chadmastha (non-omniscient)* but there is controversy among them
regarding the case of the kevalin (omniscient). The Digambara thinkers
nnanimously hold that the jigna and the dardana of a kevalin occur

1Cf. tarke mukhya-vrttyd para-samaya-vyikhyinam. tatra yadi ko ‘pi
parasamayi prechati jainigame darfanarh jiifnam ce 't gupa-dvayarh jivasya
kathyate tat katharh ghatata iti . . . . teghmh pratityartharh sthilavyikhyinena
bahirvisaye yat siminya-paricchedanar tasya sattivalokana-darfana-sarhjfia

. . . siddhinte punah . . siksmavyikhydoe . .. Gtmagrahakarh darfanath

vyikhyitam ity atrd "pi doso nisti.—Ibid.

®gavvassa kevalissi jugavarh do patthi wvaogi—ANir, 973. The other
reading is kevalissa wi (See Tikd on TSaBk, 1. 31).

3 See BhS@, XVIIL. 8 PySa, pada 30.

4 Literally chadmastha means ‘'one involved in the world'. But we
write the word 'non-omniscient’ for the sake of comtradistinction. Besides, a
chadmastha is necessarily nop-gmniscient,
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simultaneously. But among the Svetimbara thinkers, some stick to
the Agamas, while others go astray and assert either that a kevalin's
jiiana and darfgna are simultaneous or even that they are mutually
identical and have no separate identity. We shall here briefly refer to
the authors of these views.

The Avasyakaniryukti, as we have already stated, does not admit
the possibility of simultaneous occurrence of jidne and dardana of a
kevalin. Then we come to Umdsviti who says: ‘The conscious
activities manifesting themselves as mati, $rufa, avadhi and manak-
Parydya occur in succession, and not simultaneously. The conscious
activities of the omniscient lord, possessed of integrated jiidna and
darsana, however, in respect of ‘pure knowledge' and ‘pure intuition'—
which comprehend all objects and are independent—oceur simul-
taneounsly in every point of time'.! It follows from this quotation that
Umasvati admitted simultancons occurrences of fdna and darfana.
The commentator Siddhasenaganin,® however, gives a different inter-
pretation in accordance with the Agamas, although he refers for the
sake of refutation to some old commentators, possessed of logical
intelligence, who interpreted the relevant statements of the Agamas
otherwise and denied succession of conscious activities® of a kevalin.
The great Digambara Acirya Kundakunda clearly states that the jiana
and dar§ama of a kevalin occur simultaneously even as the light and
heat of the sun occur simultaneously.* Pihijyapida Devanandi follows
Kundakunda. He says: ‘[iana is sikdra "determinate’ while darfana
15 angkgra ‘indeterminate’. They occur in succession in the chadmastha
(i.e. one who iz under the influence of the obstructive karmans) while
in the nirdvarana (i.e. one who is completely free from the obstructive
Earmans) they occur simultaneously.”

Now we come to the great logician Siddhasena Divikara who
refused to admit the separate identity of jiidna and daréana because of
logical difficulties. ‘We can distinguish between jiidna and daréana
up to manahparydya. Kevala-jiidna, however, gud jidna and qud
dardana is identical.’® According to Siddhasena Divakara, those who,

! matijidnidisu catumyu paryiyeno 'payogo bhavati, na yugapat. sambhinna-
jiina-darfanasys tu bhagavatah kevalino yugapat sarvabbiva-grihake nirapekse
kevala-jfiine kevala-darfane ca anusamayam upayoge bhavati.—TSaBh, 1. 3r.

*'Spp Siddhasenaganin's Tikd on the passage guoted above.

3 Cf. kecit papditammanyih sitriny anyathikiram artham Acaksate tarka-
balinuviddha-buddhayo varamvireno 'payogo ndsti, tat tu na pramigayimal,
vata Amniye bhilyAmsi sitrini viramvireno 'payogarh pratipidayanti—Jbid.

4 jugavarh vattai ndnarh kevala-pipissa damsaparh ca taha

dinayara-payisa-tipath jaha vattai taha mupeyavvarh.—Niyamasira, 159.

5 Spe 55i on T54, II. g.

* magapajjava-pinamto ninassa ya darisapassa ya viseso

kevala-piparh pupa darisagarh ti piparh 4 ya samipath—STP, IL 3.
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on the authority of the scriptures, maintain that the emancipated one
(fina) does not know and intuit simultaneously make no scruple to
flout their firthaikara.' In other words, he finds logical difficuities in
the position and asks those who stand by the old position to reinterpret
ihe Agamic statement and thus remove the inconsistencies. If kevala-
jidna dawns on the complete destruction of the relevant obscuring
karman it stands to reason that kevala-darfana also.should dawn
immediately upon the destruction of the relevant obscuring karman.
And as both the destructions are simultaneous, it logically follows that
the dawnings of kevala-jiigna and Revala-darfana also synchronize.®
‘ As it is said that there can be no mali-fiidna in the omniscient fina who
has completely destroyed the veil, so (should it be admitted that) there
can be no separate dgriama in one who has completely destroyed the
veil."  ‘Moreover,” says Siddhasena Divikara, ‘in the scriptures,
kevala has been said to have beginning but no end, and those afraid
of going against the scriptures should take note of this fact.”* Admission
of succession in the occurrence of fiana and darfana means admission
of break of continuity of both of them, and this obviously goes against
the scriptures which prescribe non-break (aparyavasitatva), that is,
continuity of both jidma and dardana.® The jRandvarapa and
daréandvarapa are destroyed simultaneously, and the problem arises
which of the two, kevala-jiigna and kevala-darfana, should arise first?
Logically we cannot give priority to anyone of them. Nor is it possible
to admit the synchronous emergence of both, because two conscious
activities cannot occur simultaneouwsly.® If an omniscient soul knows
all in one instant, he should continue to know all for ever, or otherwise,
he does mot know all.” The contention that jidna (knowledge) is
distinct and determinate while darégna (intuition) is indistinet and
indeterminate has no scope in the case of one who has destroyed all
karmic wveils.* The distinction of ‘determinate and indeterminate’,
“distinct and indistinct’, applies to the knowledge of imperfect beings,
and not to that of the perfect ones. And hence there can be no distinc-
tion between jigna and darSama of the omniscient. There are other
difficulties as well. Supposing that even in a kevalin the jiiana and
the darsama are quite distinct from one another, they must occur either
in succession or simultaneously. In the former case, the kevalin could
not be held to speak out complete reality, because his statement, being

Y Ibid,, 11, 4. * Ihid., I1. 5.
3 bhapnai khigivarage jaha mainpipat jipe na sambhavai
taha Lhipdvarapijje visesao darhsaparmh natthi—fbid., II. 6.
4 Ibid., 1. 7. ¢ Cf. ibid., II. B.
® Cf. darhsapa-nind-'varana-kkhae samigammi kassa plvvaararh
hojja samam wppio hamdi duve patthi uvaogi.—Tbid., II. q.
T Cf. ibid., II. 10, . 8 Cf. ibid., II. 11.
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in strict conformity with his awareness, would exclude the object of
darsana when it would synchronize with knowledge, and it would
exclude the object of jiidna when synchronizing with intuition. And
even in the case of simultaneity of jiana and daréana, the difficulty of
simultaneous statement of the contents of both would still remain.'
Omniscience would be only an ill-conceived notion if it were admitted
that the omniscient arkat intuits the wunknown and knows the
unintuited.* The conception of separate identity of jiana and daréana
implies that the object of darfana remains for ever untouched by jiana
and the object of jfidna remains for ever untouched by darfana and
consequently it follows that the whole reality ever remains unknown
even to the kevalin, The various scriptural statements contradicting
our position, however, are to be interpreted with reference to various
standpoints.* The scriptures do not recognize darsama in the case of
manakparydya, inasmuch as the manaliparyaya cognizes only particular
features of the mind-substance of others, and not its universal forms.
They further recognize only four classes of darfana viz. caksurdariana,
acaksurdarsana, avadhi-dariana and kevalg-darfana. Siddhasena then
quotes an opinion which recognized darfama as “avagraha, simple and
pure’, and jiidna as ‘determinate description’ of the form 'This is a
jar’, and distinguicshed dar§ana from jfidna on the ground that the latter
can be due to the former while the former can never be due to the
latter.* He refutes the opinion on the ground that avagraha has been
recognized as a sub-type of mafijiidna, and as such if darfana were
held to be nothing but avagrahe, it would follow that darfana is a
type of mati-jiidgna.® Siddhasena then formulates his own definition of
dariana which runs as follows: ‘Darfana iz jfidna (cognition) of
external objects untouched by, or unamenable to the sense-organs,
provided the cognition does not cognize the past and future events by
means of a [fga (probans).’® The definition does not overextend to
manahparydya, because the external objects are not directly known by
it.” Ma#i and $rufa have no corresponding darfana® But avadhi can
have darfana inasmuch as avadhi intuits objects that are untouched by
the sense-organs.” The omniscient (kevalin) knows as well as intuits

1 addifthamh anndyar ca kevall eva bhisai saydivi
pga-samayammi hafdi vayapa-vigappo pa safmbhavai—Ibid., II rz.
2 Cf. ibid., 1. 13. : 3 Cf. ibid., 1L 18.
4 dathsanpam uggehamettarh ghado tti nivvannapdi bavai nipam, etc
—STP, 11. 21-22 ; Yafovijaya, however, gives a quite different explanation of
githd 2z (see his JBP, p. 43).
5 [bid., 11. 23.
¢ ganath aputthe avisse ya atthammi dathsagarh hoi
mottina lihgao jarh andgayifyavisaesu.—Ibid., II. 25. See also the
commentary of Abhayadeva.
T Cf. ibid., 1L 26. 8 Cf. ibid., 11 27-28. » Cf. ibid., 1L 29.
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objects inasmuch as he is aware of all objects irrespective of their
amenability or unamenability to sense-organs.' Siddhasena Divékara,
therefore, concludes that jiidna and darfana of a kevalin arise
simultaneously and last for ever. He further says that this interpreta-
tion does not violate the scriptures while the view that jidna and
daréana of a kevalin arise in alternate succession is not faithful to the
scriptures and is to be understood as the position of the non-Jainas.®
We have already stated how he proves the non-difference between
jiiana and darana in order to avoid logical difficulties.

Mext we come to Jinabhadra, the great upholder of the Agamic
view. He deals with the problem in his Viesamavafi® and Videsd-
vasyakabhasya.* He mentions all the three positions wiz. (1) simul-
taneous cccurrence of jAdma and dardana, (2) alternate occurrence of
them, (3) non-difference between them.® He records arguments for
and against all the three positions. But he supports the alternate
occurrence of fAidna and darSana of a kevalin on the basis of scriptural
texts. We do not examine his elaborate arguments here, becanse they
do not contain any new speculation. All his objections are based on
the scriptural texts and established traditions which unanimously
recognize alternate occurrence of jigna and dardana as we have stated
ai the outset of our enquiry about their temporal relation.

Akalafika and Vidydnandi, the great Digambara logicians, support
simultaneous occurrence of jidna and dardana in a kevalin. Comment-
ing upon Samantabhadra’s dplamimdnmsd, wverse Toxr, Akalanka says
‘If the jiiana and darfana (of a kevalin) were to occur alternately in
succession, his omniscience would be only a contingent occurrence.'®
There is no reason why the universal and the particular should not reveal
themselves simultaneously to the omniscient who has destroyed all his
karmic veils.” Vidyinandi says: ° Awareness of the universal form is
daréana, and the awareness of the particular features is jidna. [iand-
varaya and darfandvargua obscure these faculties. There is absence of
kevala-jiiina and kevala-dardana in people like us becanse of the presence
of these two. And it goes beyond understanding why the universal and
the particular should be revealed only in alternate succession when it
is established that the two (dvaranas) are destroyed simultaneously due
to a special kind of absolute purification of the soul?’®* Haribhadra,

LCf. ibid., 11 3. 2 Cf. ibid., IL 31. 3 Gathis 184-280.

4 Gathis 3o8g-3135. i See Vifesapavati, 184-5.

* tajjfdna-darfanayoh kramavettan hi sarvajfatvadm  kadicitkamh syit—
Astafali on AMi, 101,

! skminya-vifesa-visayayor -vigativarapayor yugapat pratibhisayogit prati-
bandhakintaribhivit—Ibid.

¥ Astasahasri on the passage quoted in footnote No. 7.
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commenting on Jinadasagani-Mahattara's Ciirni* on Nandi Sitra 22,
says that Acirya Siddhasena and others were the upholders of
simultaneous occurrence of jiigna and daréana, that Jinabhadragani-
ksamidramana and others were the upholders of the alternate
occurrence of these, and that the old Aciryas upheld non-difference of
jitana and daréana.® It is difficult to ascertain from the available Jaina
literature as to who this Siddhasena and the old Aciryas were whom
Haribhadra refers to. Siddhasena Divikara, as we have seen, supported
the position of non-difference and so cannot be regarded as referred to
by Haribhadra as the upholder of simultaneity of both. Besides, we
do not know of any old Aciiryas who were the supporters of non-
difference between jiidna and daréana. Again in his commentary on
the Sanmatitarkaprakaranpa (II. 10), Abhayadevasiiri mentions Jina-
bhadra as the supporter of alternate succession, and Mallavadin as the
supporter of simultaneity. This Mallavidin also is not known to us.
The commentator Malayagiri, however, follows Haribhadra in assign-
ing the positions to different authors.® This problem of identification
of Haribhadra’s Siddhasena and Abhayadeva's Mallavadin has been
thoroughly discussed by the great savant Pandit Sukhlalji in JAina-
bindu-paricaya—the introductory portion (pp. 54-62) of his excellent
edition of Yadovijaya's [hdnabindu—and we refer to that for fuller
information.

In YVagovijaya we find the last Jaina logician who supported the
position of Siddhasena Divikara at great length and practically wrote
a commentary on almost the whole of the second Kanda of his Sanmati-
tarka-prakarana, which deals with the problem.* Yasovijaya refers to
the statement of Haribhadra or Malayagiri that Acirya Siddhasena was
the supporter of simultaneity, and says that here only the fprima facie
position of Siddhasena is referred to.®* He supplements the arguments
of Siddhasena Divikara and strongly supports his position, But what is
most striking is the tone of comprehensive reconciliation of conflicting
views with which he winds up the discussion. He says: ‘Mallavadin

1 The Cirpi quotes githis from the Vifegapavati of Jinabhadm already
referred to by us. Haribhadra has commented upon these githis in his
Nandistitravytii.

2 ecana SiddhasenfcArySdayah bhanant, kim? yugapad ekasminn eva kile
janati padyati ca, kah? kevali, na tvanyah, niyamin niyamena, anye Jina-
bhadragani-ksamfsramana-prabhrtayah ekintaritarn jiniti pafyati ce "ty evam
icchanti . . . . anye to Vrddhfciryd pa naiva vigvak prthak taddartanam
icchanti—NSa&Vr, p. 52.

3 See Malayagiri's Nandivrtfi, p. 134.

4 See JDOP, pp. 3347

5 yatty yugapadupayogaviditvarn Siddhaseniciryinit Nandivpitfv uktam
tad abhyupagamavidibhipriyena . . .kramdlramopayogadvaya-paryanuyoginan-
tatam eva svapaksasya Sanmalaw ndbhdvitatvad iti dragtavyam—JBP, p. 33.
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(who admitted separate identity of jidng and darfana but did not
admit succession) has resorted to vyavahdra maya (empirical stand-
point) which comprehends distinction, the Revered (Jinabhadra) has
resorted to pure pjusiitra (analytic standpoint) which lies at (that is,
distinguishes) the borderline between cause and effect, while Siddhasena
has accepted saigraha which tends to obliterate distinction. Nong of
these three positions of the Aciryas, therefore, are improper.’

We have now described the main features of the Agamic
cpistemology. We do not attempt at a comparative estimate, mainly
because the Agamic conceptions are so peculiar and original that they
do not allow themselves to be dovetailed into the scholastic scheme of
epistemology. It is only the later systematization of the pramanas by
the Jaina schoolmen which can lend itself profitably to comparative
evaluation. We therefore content ourselves by giving a systematic
exposition of the Agamic scheme trying to throw light on tangled spots
with the help of documentary evidence and independent judgment
both.

In the beginning of the chapter we adverted to the problem
of the validity of knowledge. The Agamic epistemology, as we have
stated, regards the rightness or the wrongness of knowledge as ulti-
mately dependent upon the rightness or the wrongness of the attitude.
If the soul is possessed of perverted attitude (mithyafva) its knowledge
is necessarily wrong. If it is possessed of right attitude (samyakiva)
its knowledge is right. Knowledge is the intrinsic characteristic of the
soul. DBut it is vitiated by mithydtva which is the Jaina equivalent of
the principle known as avidyd in the other systems. The mithydtva
vitiates, as it were, the very texture of the soul and all the imperfections
of worldly existence are ultimately due to it. A comparative estimate
of the patore and function of this mithyatva with those of the avidya
of the other systems is necessary in order to understand the fundamental
characteristic of the Jaina thought. We shall therefore address our-
selves to the comparative evaluation of the principle of smithyitva or
avidyd in the chapter that follows.

! hedagrahi-vyavahrtinayam sahdrite Mallavadi _
Pijyah priyah karapa-phalayoh simni fuddbarjusiitram.
bhedocchedonmukham adhigatah sarhgrahamh Siddhasenas
tasmid ete na khala visamih siripaksis trayo 'pi.—JBP, p. 48.



CHAPTER III

THE PROBLEM OF AVIDY A
1

INTRODUCTORY

India is the land of spiritualism. Nothing bereft of spiritual value
could satisfy the Indian mind. Spiritual conviction and a constant
urge for the ultimate truth inspired the manifold branches of Indian
thought. Science, Arts, Logic, Philosophy—all possible branches of
thought—were inspired by one common aim of freedom from worldly
bondage. To get rid of spiritual darkness is the end of all science. An
art is not an art if it does not give glimpses into the beauty of truth.
And it achieves this objective by removing the conflict between the
good and the agreeable, between beauty and truth—which conflict is
unreal and accidental. It shows that departure from the truth and
beauty is nescience and the recovery of the unity is the natural end and
consummation. The common end of all arts is to remind us of the
supreme state which is beyond this worldly existence. Logic is
nothing but an instrument for the interpretation of the spiritual vision.
It is a necessary discipline, because there are people who are not
prepared to take anything on trust. Logic is the creation of higher
minds. It is the expression of the laws of human thought. It is the
organ by which the mind diseriminates truth from error. No
experience, however eyalted, will pass for truth unless it is sanctioned
by the canons of logical thought. It is unambiguously admitted that
logic is rather an instrument of criticism and can never rise to the level
of an organ of discovery. But as the human mind is subject to the
influence of emotion and habits fostered by unquestioning beliefs, its
discovery is liable to be distorted by passions and impulses, dogmatic
faith and intellectual inertia which is frightened by a discovery that is
caleulated to upset one's wested interests in religion. Indian philo-
sophers have never been remiss in acknowledging supreme value of
logic as a corrective of vagaries of dogmatism. In fact, one cannot
get rid of logic, however one may decry it. One can hope to convince
the other only by means of reasoning. But as reasoning is only an
instrument of criticism it can operate only on the data supplied by
organs of kmowledge. Logic has not been neglected or derided in
India, though philosophers were alive to its limitations. Logic cannot
find the truth unaided and independently. But it can tell us that a
position is not true because it is contradicted. The criterion of logic
is non-contradiction in the main. Because the ordinary experience of
man is not found to satisfy the intellectual demands of noble minds,
as it fails to satisfy the criteria of logic, the necessity of philosophical
speculation was felt as imperative. Man has the capacity for finding

JP—iz
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the truth, which is attested and approved by logical thought. That is
the truth which satisfies the whole man—the rational man in particular.
As the emotional and active man in us is liable to be swayed by his
ancient habits into untruth, logic comes in to his rescue. Logic clarifies
the wision of truth, corrects it of illogical accretions, and purifies our
knowledge of reality. Logic is not opposed to spiritual vision, though
it is not a direct means to this consummation, The differences among
the seers and mystics are rather due to interpretation. A strong logical
attitude is thus a necessary propedeutic to the realization of truth.
The value of philosophy is enhanced in proportion to its love of logic,
which is nothing but the will not to take anything as truth unless the
reason is satisfied.

But the majority of mankind is noted for the inertia and incuriosity.
They do not feel an urge and inspiration for truth. Why is this
difference between the thinking and the unthinking man? Why should
there be people who hug their ignorance and make a ‘pet of it? There
must be a reason for this,

Confronted with this fundamental fact and in full realization of
it, all the systems of Indian philosophy admit, in some form or other,
the existence of a principle which acts as hindrance against the
apprehension of truth. If the experiences of those who have realized
the truth are reliable, what is it that hides the truth from us? There
must be some reason or explanation for our common ignorance or
perverse knowledge. If the truth is not unknowable, if the records of
the experiences of the gifted souls are trustworthy, there must be
something which obstructs our innate capacity to know the truth. If
this worldly existence is a degradation and a fall because of its hiatus
from perfection, there must be some perfect state of existence which
we have failed to reach as yet and the realization of which is the
ultimate goal and objective of a spiritnal aspirant. This again leads
to the further enquiry as to what is it that is responsible for the failure.
The Indian thinkers are unanimous as regards the cavse of this
degeneration or descent. It is turning away from the truth. It is
looking in the opposite direction. It is going towards the darkness.
It is admitted that perfection is integral to the spirit and realization of
the same is not a new creation in the sense of emergence of an absolutely
unprecedented state. Yet the soul has been hindered from self-
realization, which is the same as the discovery of its infinite glory, from
eternity. The spirit has been oblivious of itself and has been wander-
ing in the wilderness. The question ‘What was the first fall due to?’
is avoided by admitting the beginninglessness of the process. The
historical beginning of the process is unknown because the spirit is an
uncreated entity and exists from the eternal past, but the end is clearly
envisaged. The spirit must realize itself. There is no controversy on
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this point. The worldly career is sustained and nourished by the
ignorance or perverted knowledge of the spirit and it lasts as long as
the ignorance or perverted knowledge lasts, It is a wonder why the
spirit clings to the fall and deviation from the norm and is so unwilling
to look backward to itself. The Indian mind had always been conscious
of the innate potentiality of perfection of the spirit and the possibility
of realization of self-perfection. It is this consciousness that moulded
the culture and thought of India. It is this spiritualism that fostered
tolerance and the spirit of mutual understanding in the Indian mind.

The principle which acts as hindrance against the apprehension of
truth has been differently conceived in different systems under various
names such as avidyd (nescience), mithyatva (perversity), ajiiana
(ignorance), snithyd-jidana (perverted knowledge), wiparyaya (perver-
sion), moha (delusion), dardana-moha (delusion of attitude) etc.* The
fundamental unity of all the conceptions lies in the fact that all of them
refer to the principle commonly called auvidyd (nescience) or moha
(delusion) which hides truth, deludes the spirit and lures it in the wrong
direction. The immediate effect of this nescience is to create the soul's
interest in the world process and to make it cling to it as the source of
happiness. The spirit sticks to the world due to its influence. This
leads to the cycle of rebirths. The common aim of all the systems of
Indian thought is to show the way out of this cycle, and this can be
done only by showing the means of destroying or getting rid of the
nescience. The nature of this nescience is conceived in accordance
with the conception of the nature of ultimate reality. The function of
nescience is to present reality in a form which it has not, and thereby
to misguide the spirit. In order to get rid of this nescience the first
thing that is necessary is possession of spiritual conviction. Once this
conviction lays hold upon the soul, it turns back and treads upon the
right path.

We now address ourselves to the appraizal of the wvarions concep-
tions of nescience in the well-known schools of Indian thought with
particular reference to the Jaina position. In the interest of the
convenience of procedure and clarification of relevant issues we propose
to undertake an examination of the conception of avidya system by
system,

II
AVIDYA IN THE YOGA SCHOOL
This school recognizes two primordial categories viz. purusa and
prakrti. Purusa is the principle of consciousness which witnesses the

t Vide verse 83 and the prose portion as well of TSIV on TSa I 13
also see Yadovijaya's Vriti on YD, I 3. ef seq. '
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world process of which praksfi is the ground. Puruga is  drastd

(witness) and is pure consciousness (dréimdfra) and even though it' is
eternally pure and unchanging it witnesses the transformations of
buddhi* which is the first evolute of prakréi and the instrument for
presenting the objects to the purusa. In the process of witnessing
the activities of the buddhi it loses hold of itself and apparently
identifies itself with them. The objective world (driya) is constituted
of the three primal elements or energies, which have been cyclically
evolving the subjective and the objective orders of being. These
manifest themselves in the subjective plane as pleasure, pain, and
dullness-cum-stolidity and in the physical plane as reposeful equilibrium,
motion, and inertia. The entire psycho-physical order exists for the
enjoyment and final release of the purusa® according as it succeeds in
enlisting his interest by its meretricious charms or in disabusing him
by the discovery of its unspiritual character as not-self absolutely
unattached to the spirit. The twofold world process is guided by a
blind teleclogy and actually subserves the interests of the purusa. The
relation between the purusa and the prakrli is one of the enjoyer and
the enjoyed, the seer and the seen, or the subject and the object.
There is no actual relation between them in the ordinary sense of the
term. The praksti unfolds and presents its processes to the purusa
through the sense-organs and the buddhi which resembles to a great
degree the puruse in purity and luminosity. The puruga’s relation to
prakyti serves to cater for the enjoyment (bhoga) of the former, which
consists in illumining and appropriating the world process. And it
leads to final release (apavarga) when the purusa realizes its natural
difference and distinction from the world process by realizing its own
inalienable spiritual nature.* This relation between the inherently pure
purusa and the prakrli is beginningless and is due to nescience (avidya)®
which has been defined to be a perverted knowledge which comprehends
non-eternal as eternal, impure as pure, sorrow as pleasure, and non-
soul as scul.®* The Bhasya says ‘Avidya (nescience) is neither
knowledge nor negation of knowledge. But it is wrong cognition as
opposed to true cognition and as such falls in the category of cogni-

1 We shall refer to purusa by the promoun ‘it" as well as 'he’ according
to our convenience.

* dragti drfimdtrah $uddho ‘pi pratyayinuopasyah—¥D, I, zo.

% prakida-kriyd-sthiti-éflath bhitendriyitmakarh bhogipavargirthath dréyam.
—YD, II. 18; also cf. tadartha eva dpiyasyd "tma—¥D, II, 21,

1.0, sva-svimifaktyoh svarlpopalabdhi-hetuh samyogah—¥D, IL =23
Also of. Bhdsys thereon: purugah svimi dréyena svena darfanirthar sarhyuktah,
tasmit safiyogad drfyasyo ‘palabdhir ya sa bhogal, ya tu drastul svarfipopa-
labdhih 0 ‘pavargah.

5 Cf. tasya hetur avidyd—¥D, II, 24. & ¥D, II. 5.
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tion."t It further describes nescience as a (mental) trace or a
predisposition left by wrong cognition.* The buddhi, under the
influence of this wrong cognition, cannot comprehend the separate
identity of the pwrusa, and repeats its course. It is only when the
distinctive identity of the purusa is realized that the buddhi reaches
consummation of its activity and does not repeat its course. The
prakyti now has fulfilled its purpose and is disengaged from the purusa.
It now lies dizenchanted with the cessation of nescience, and ceases to
entangle the purusa in the meshes of the world process. And as a
result the puruga is emancipated.® The purusa does not witness the
world process any more inasmuch as the buddhi that presented it to
the purusa is not there. This is called moksa (emancipation) or
kaivalya (self-isolation) which has been defined as either the final
reversion of the gumas (elements or energies) to their original ground
prakrii in view of the discontinuation of the service to the purusa, or
as the self-recovery of consciousness in its intrinsic nature.*

In this connection it is necessary to explain in brief the nature af
the subject and the object and their relation according to the Yoga
school. Buddhi, as we have stated, is an evolute of frakri and as
such is unconscious in itself.® But due to the association with the
purusa it becomes, as it were, capable of such conscious activities as
knowing, feeling and willing. The psychical activities cannot be
affiliated to purusa, as it is not susceptible to change. Activity is an
attribute of matter and consequently the psychical activities are the
inberent characteristics of the buddhi. They are as unconscious as the
cerebral activities, But they become spiritualized by the reflection of
the spirit in the buddhi. The spiritualization is apparent and condi-
tional—an extrinsic determination due to the presence of the purusa
and to the innate nature of the Bbuddki which, on account of its
luminosity and reposefulness, has the capacity fo catch the reflection
of the light of the purusa. The light belongs to the purusa and the
buddhi shines in the borrowed light like a satellite of the sun. The
sense of personal identity is due to the association of the unchanging

! avidya ma pramiparh na pramipibbivah kintu vidyi-viparitam jifnin-
taram avidye ‘ti—Bhdsya, YD, IL 6.
* viparyaya-jiiina-vasanai—Bhdsya, YD, 1L 24,

N.B. Avidyd: gud visand leads to the world process. Avidy: gqud
wrong cognition is possible only after the process has taken place. See SPB,
I. 55.

* See Bhisya, ¥D, IL. 24.

¢ Cf. purugirtha-finyinir gupdndrh pratiprasavah Jaivalyarh . svarfipa-
pratisthi vi eiti-faltir iti—¥D, IV. 34.

¢ Cf. sarvarthadhyavasiyakatvit trigupd buddhis trigupatvid acetane "ti—
Bhisya, YD, II. zo.
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spirit with the ever-changing buddhi. The buddhi is a changing
identity—a variable constant which maintains its integrity and self-
identity in spite of the changes that happen to it. We could dispense
with the purusa or the spirit if the buddhi were possessed of intelligence
in its own right and conversely we could dismiss the buddhi as an
unnecessary and superfluous appendage if the spirit were a dynamic
principle. Our personality is a composite entity—a complex of the
spirit and the dynamic buddhi. We can account for the intelligence
and consciousness by means of the spirit and the growth and evolution
and progress of the individuated self by means of buddhi.

We have seen how the Yoga system explains the emergence of the
personalized self —the psychicdl and the logical subject. We are now
to consider how the school accounts for the knowledge of the external
world. The objects attract the buddhi even as a magnet attracts iron,
and modify it." And then ¢i#i, the principle of consciousness, which
fer se is incapable of transference and movement (seemingly) assumes
the modifications of the buddhi either by its reflection in the buddhi or
by the reflection of the buddhi upon it, and thus occurs the cognition
of the modifications of the buddki.® Consciousness remains unmoved.
But the buddhi appears to be conscious in its presence. This apparent
conscipusness of the buddhi is called knowledge. The Bhasya quotes
the following passage which is attributed by Vicaspati to Paficadikha :
‘The enjoyer is immutable and incapable of transferring itself to the
buddhi. But it seems to assume the modifications (of the buddhi) by
reason of its reflection upon the latter and appears to transfer itself to
it—that is to say—the self seems to transfer its identity to the buddhi
and its changes. The activities of the buddhi are then transferred to
the puruga (the conscious self) and the purusa seems to own them up
as its own functions.’* Thus the transference of identity is not unilateral.
It is a bilateral process.. On the side of the buddhi the seeming
identification of the buddhi with the purusa is effected by reason of
the spiritualization of the changes of the buddhi by the reflection of the
spirit upon it. As the processes of the buddhi are not distinguished
from the purusa due to the sceming identification of the spirit with it,
the activities of the buddhi (intellect) are felt, to all intents and
purposes, as the activities of the self. The purusa (spirit) becomes

vV Cf. ayaskinta-mani-kalpd visayi ayab-sadbarmakarh eittam abhizam-
badhyo 'parafijayanti—Bhisye, YD, IV. 17.

* Cf. citer apratisafkramiyls tadikiripattan svabuddbi-samvedanam—¥D,
IV. 22

* aparinimini hi bhoktr-daktir apratisafikrami ea pariniminy arthe prati-
safkrinte. ‘va tadvrttim anupatati tasydd ca praptaceitanyopagraha-rilpiya
buddhivrtter anukiramitratayi buddhivrttyavigistd hi jidnavrttic ity dkhyiyate
—Bhigya, YD, II, 20. OQur rendering is not literal, but gives only the central
meaning.
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scemingly identified with the buddhi and the buddhi becomes identified
with the spirit. This mutual identification is responsible for the
intelligization of the unintelligent changes and for their being not felt
as distinct. Thus as a witness of the world process as presented by
the buddhi, the purusa appears to have a knowledge-modification
(yAanavrtli) in common with the buddhi® And this knowledge-
modification is nothing but the buddhi-modification as intelligized by
consciousness of the pwrwsa and has clearly these two elements as its
constituents: (1) the buddhi-modification, and (2) the apparently
transferred consciousness. The second element of ‘apparently trans-
ferred consciousness’ has been interpreted by the commentators as the
reflection of the puruga. Thus commenting upon the passage ‘The
spirit (puruga) is the witness of the buddhi’,* Vacaspati says ‘The
spirit’s witnessing of the buddhi (buddhipratisarhvedituam) is nothing
but the transmission of the image of the spirit to the buddhi-mirror.'
Vijiianabhiksu, however, holds a radically different view. Let us now
make a critical estimate of the Yoga epistemology of perception, which
is necessary for the understanding of the problem of bondage and
consequent emancipation from it.

The epistemology of perception of the Sankhya-Yoga school is
bazed upon a theory which has been borrowed by the Vivarana School
of Sinkara Vedanta almost in toto. It is the direct antithesis of the
theories sponsored by the Naiydyikas and the Jainas. The Sdnkhya-
Yoga view may be called the representative theory of perception in
contradistinction to the presentative theory of the latter who do not
believe that the object is known through the medium of an image.
There is, however, no inherent improbability in the buddhi being trans-
formed into a structural form after the pattern of the object, because
the buddhi or the mind-stuff is after all a material thing like the
external object of cognition. The theory postulates that nothing can
be known without a similar transformation of the mind ; in other words,
the mind can know its own modification directly and immediately and
through this the object which is the pattern. According to Vacaspati
the modus operandi is rather simple. The buddhi or the mind becomes
transformed into the likeness of the object with which it comes in
contact. This likeness is called the wvrifi or modification or function.
The wvriti by itself cannot make the object known since it is as blind
 and unknowing as the material object. The real illumination takes
place when the light of the spirit falls upon it. The vrifi is almost as
transparent as the spirit and as such the former is capable of catching

LCf, ¥D, I 4; IIL. 35 also Bhasya thereon.

% ga puruso buddheh pratisarivedi—Bhdsya. YD, I 20

# puddhi-darpane purusa-pratibimba-sankrantic eva buddhipratisamveditvar
purhsah.
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the image of the latter. This reflection at once illumines the mental
modification and this illumination is knowledge. The cognition of an
object is thus equivalent to the illumination of the mental modification
called vrifi. This cognition is at once objective and subjective and is
a unitary act. It may express itself as ‘“This is pen’ and ‘I know the
pen’ according as the emphasis is put on the reflection or the mental
modification. According to Vijfiinabhiksu, who quotes texts from the
Puranas and ancient authority in support, knowledge is possible only
through mental modification which acts rather as the medium,
Knowledge of an external object is possible if the mind is transformed
into a structural likeness of it. This mental modification is by itself
blind and unknowing. It becomes a cognition when it is reflected on
the purusa (spirit). The objective judgment e.g. "This is pen’ takes
place when the mental modification is imaged in the pwruse. The
fmirusa is the locus of the cognition. As for the subjective cognition or
self-consciousness ‘I know the pen’ it is a different cognitive act.
According to the epistemological postulate a thing can be known if the
buddhi is transformed into its shape. The same rule applies to purusa
also, Pwrusa or the self, in order to be known, must induce a
structural modification in the buddhi. This modification of the buddhi
after the pattern of the purusa is then imaged in the self and self-
cognition, that is, the subjective judgment ‘I know the pen’ takes
place. The locus of cognition is always the purisa as it is the locus
of the image of the mental modification. So according to Vijidna-
bhiksu the objective cognition and the subjective cognition are
numerically two different acts and the mental modifications are also
two. To sum up, Vacaspati's theory is that both for the subjective
and the objective cognition one mental modification is enough and the
cognition takes place always in the mind. It is the spiritual illumina-
tion of the mental modification by the reflection of the spirit in it that
constitutes cognition. Vijidnabhiksu, like the Naiy@yika, thinks that
the cognition of the subject and that of the object are two different
acts, for which there are two different mental modifications. The
cognition is not the illumination of the mental change by the imaging
of the spirit upon it as Vicaspati holds. It iz when the mental modi-
fication is imaged in the spirit that cognition takes place. The
determination of the cognition as of an object or of the subject, that
is, the pwrusa, is doe to the nature of the object. If the object be an
external entity it is an objective cognition. If it be the subject, it is
subjective. The modus operandi is the same. The mind must be
modified into the shape and form of the object and this modification
must be imaged in the purusa or the self. The cognition always takes
place in the purusa, whether the object of it is puruga or other than
purusa. There is no departure from the rule that the content of
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cognition is always the reflected image of the mental modification in
the self even when the object happens to be the purusa ie. the self
itself.

After this long digression let us now return to our subject proper.
We have stated that the buddhi possessed of the trace of wrong cogni-
tion cannot comprehend the separate identity of the puwrusa. We also
stated what this wrong cognition or nescience (avidya) comsists in. It
essentially consists in mistaking the process for the eternal, the ugly
for the beautiful, the evil for the good and the unconscious for the
conscious. The fundamental characteristic of nescience, however,
consists in mistaking the unconscious for the conscious. The Bhasya
quotes a passage, attributed to Paficadikha by Vicaspati, which runs
as follows: ‘Comprehending the manifest or the unmanifest buddhi as
the self (conscious principle), a person revels in its prosperity thinking
that the prosperity belongs to the real self, and he mourns over its
misfortune thinking that the misfortune belongs to the self. All such
is unawakened and unenlightened.”* Neither the prosperity nor the
misfortune belongs to the purusa. But, under the influence of nescience,
it appears that they belong to him. This nescience (avidyd) is a klesa
(affliction), and the root of other klefas at that viz. asmild (egoism),
rdga (attachment), dvesa (aversion) and abhinivefs (desire for life).?
The Bhdsya says “All the kledas (afflictions) are only the varieties of
avidyd inasmuch as avidya pervades them all. The other kledas relate
to the same object which is related to avidyd. They emerge with the
emergence of avidyd and are destroyed with the destruction of it."?
Egoism, attachment, aversion, desire for life or will to survive—all
these are essential factors for the sustenance and promeotion of the world
process, and avidyd is at the root of all these. The world process
loses its meaning and purpose when the awvidyd is uprooted and the
buddhi reverts to its pristine state of prakrfi. The evolution of the
prakrti is for the enjoyment of the purusa and the enjoyment is possible
only if the two absolutely separate and distinct principles of purusa the
enjoyer and buddhi the enjoyed become, though indeed only apparently,
identical. This apparent identity of the purusa and the buddhi or the
principles of the seer and the seen is called asmifd (egoism).* If

! yyaktam avyaktath vi sattvam &tmatvend 'bhipratitya tasya sampadam
anunandaty Stmasampadarh manvinas tasya vyipadam anufocaty dtmavyipadarh
manyaminah sa sarvo "pratibuddha iti—Bhdsys, YD, II. 5.

2 See YD, II. 4.

3 See Bhdsya, YD, IL 4.

i Cf, ¥D, II. 6. Also of. Bhdasys: purugo drkdaktir buddhir darféanasakti
ity etayor ekasvarfipipattir ivd 'smiti-kleda ucyate, bhoktr-bhogyasaktyor
atyanta-vibhaktayor atyantisankirpayor avibhiigapriptiv iva satyim bhogah
kalpate. Also ¢f. sattvapurugayor atyantisatkirpayoh pratyayiviieso bhogah.

. .—¥D, II1. 3s.

JP—i12
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avidya is the seed, asmita (egoism) is the sprout. We have spoken of
the mental trace of avidyd. Asmitd (egoism) can be considered as the
actualization of that trace. Raga (attachment) and dvesa (aversion)
can be viewed as the necessary corollaries of egoism. Abkimivesa
{will to survive) can be taken as the cumulative effect of all the other
klesas (afflictions). The kleSas work together, help each other, and
evolve an ego which would live for ever. This ‘will to live for ever’
is called abhinivesa.,! The kleSas nourish one another and perpetuate
the world process. The Bhasya says: ‘The (five) klefas are five
viparyayas (perversions). When active, they strengthen the potency
of the gunas (viz. satfva, rajas and tamas—the three fundamental
elements constituting primordial prakefi), inaugurate evolution, originate
the causal chain, and produce the fruits of karman (viz. jali ‘birth’,
dyus ‘longevity’ and bhoga ‘enjoyment’), being subordinate to one
another.’”* The kledas lie at the root of the world process. The
equilibrium of praks#i is disturbed by the strengthening of the potency
of the pusas i.e. by the elevation of one above another. The evolution
begins with the disturbance of the equilibrium. Then originates the
causal chain of buddhi or mahat, ahamkdra etc. The whole evolution
is for the enjoyment of the purusa and buddhi is the instrument which
presents the world to the purwsa. The evolution lasts so long as the
separate identity and absolute disinterestedness of the purusa is not
comprehended. But as soon as the puruga is found out to be absolutely
untouched and unaffected by the world process, the evolution retraces
its steps and becomes quiescent never to evolve again.

Thus we find that according to the Yoga school it is the avidya
or nescience about the fundamental distinction between purusa and
prakrli that is responsible for the worldly existence which loses all its
meaning and purpose when the truth is realized. The Yoga prescribes
varipus ways for the realization of this truth. But we need not discoss
them here in view of their lack of bearing on our enquiry which is
strictly restricted to the study of the function of avidyd. Let us now
turn to the Sankhya school.

II1
AVIDYA IN THE SAMKHYA SCHOOL

There is no essential difference between the metaphysical positions
of the Sankhya and the Yoga as we find them in the Sinkhyakarika of
Isvarakrsna and the Yogadarfana of Patafijali. The fact that the two

13ee YD, II. 9 and Bhasya.

2 kledd iti. pafica wviparyayd ity arthah, te syandamind gupddhikirarh
draghayanti, paripimam avasthipayanti, kiryakiranasrota unnamayanti, paras-
parinugrahatantribhilya karmavipilarh ¢i 'bhinitharant "ti—Bhdsba, YD, IL 3.
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schools developed 2 common metaphysic from wvery early times is
attested by such statements of the Mahibhdrata as ‘The adherents of
the Sankhya follow the same (principles) as are recognized by the
followers of the Yoga. He who sees the Sankhya and the Yoga as one
is wise.” But at the same time the Mahabhdrata clearly states the
difference between their attitudes towards the necessity of spiritual
discipline. Thus Bhisma, in reply to Yudhisthira's question about the
difference between the Sirikhya and the Yoga, says: ‘The adherents
of the Sankhya extol Sankhya while the adherents of the Yoga extol
Yoga. And they give plausible reasons for the establishment of their
respective positions.’* He then elaborately states the principles of the
two schools in two separate chapters. The main objection of the Yoga
against the Sarkhya is 'How can one devoid of self-mastery be
emancipated?’* Emancipation requires perfect control of the physical
and the mental forces that hinder the progress towards emancipation.
And as this can be achieved only by developing supernormal powers,
the Yoga prescribes certain practices for the development of spiritual
strength. According to the Yoga, it is only the strong who can be
emancipated, the weak are sure to perish.* Thus Bhisma says: ‘As a
weak and a meagre flame of fire, O King, is extinguished when covered
by a heavy mass of fuel, so does a weak yogin (ascetic) perish, O lord.
But as, again, the selfsame fire, O King, when it gathers strength and
is accompanied by favourable wind can instantly consume even the
whole world, exactly so can a yogin who has gathered strength,
manifested potency, and is possessed of supreme power dry up the
whole creation even as the sun does at the fime of world dissolution.”
The Yoga requires that one should exert oneself and attain superhuman
powers of self-control in order to destroy the forces of evil. Otherwise
one will share the fate of the weak and helpless creatures, perpetually
entangled in a trap.® Simple comprehension of truth without the
development of adequate strength to cut asunder the trap of bondage
is not sufficient to lead to emancipation. The answer of the Sankhya
to the Yoga, on the other hand, is stated in the following terms:
‘Only one who has comprehended all the processes and is unattached
to the objects is indeed emancipated after death. Not otherwise.”” The

! yad eva Yogih padvanti Saakhyais tad anugamyate

ekarn SAnkhyam ca Yogath ca yah padyati sa buddhimén.

; —Santiparva, 305. 19 also see Jo7. 44 & 316, 2-4.

® Sankhyah Safikhyar pradamsanti Yogi Yogam dvijitayah

vadanti kiraparh dresthath svapaksodbhivaniya wvai—Tbid., 300. =2.
? snfdvarah kathamh mucpet—Ibid. verse 3.
4 Cf. abali vai vinagyanti mueyante ca baldnvitih.—Ibid., verse 18,
5 I'bid., werses Ig-21. ¢ Cf. ibid., verses 15-1I7.
T vijidye 'ha gatih sarvd virakto visayesn yah.

drdhvath sa dehdt suvyaktarth vimucyed iti ninyathd.—Ibid., verses 4-5.
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Safkhya requires that the merits (guna) and the demerits (doga) of the

various developments of saftva, rzjas and famas should be compre-
hended for the sake of final emancipation.’ It gives only a secondary
place to yogic practices. The sumimwm bomwm, however, of both the
schools is identical, and both the systems are declared to be equally
competent to lead the aspirant to it.* Bhisma states the points of
agreement and difference between the two schools in the following
terms: ‘Sauca (purification), fapas (austerity), compassion for the
living beings, and observance of the vows—all these are common,
O sinless (Yudhisthira), to both of them. But their daréana (attitude)
is not identical.’® If the Yoga believes in the efficacy of yogic practices,
the Sankhya lays stress on philosophic understanding.® But this
difference in the basic attitude did not hinder the attempt at mutual
understanding and development of common metaphysics. The Yoga
school accepted the philosophical speculations of the Sa&nkhya school
while the latter accepted the practical code of the former. This process
of mutual engrafting is clearly visible in such statements as we guoted
at the outset of this section. The Bhagavadgiia says: ‘It is only the
ignorant, and not the wise, who consider the Sankhya and the Yoga as
mutually opposed. One rightly depending upon the one attains the
fruits of both. The Sankhyas and the Yogas attain to the same place.
One who sees Sankhya and Yoga as ome sees rightly.”® If the Yoga
had no elaborate metaphysics, the Sankhya had no practical code for
spiritual realization. Each borrowed from the other its own require-
ment, and the result was a fusion of the two. If the Mahabhdrata
bears testimony to the process of this fusion, the later systematic
expositions of the two systems record the fact of their fusion. We find
detailed descriptions of the Sankhya speculations and the Yoga
practices in the Mahdbhdrata on more than one cccasion.® But there
we do not find any attempt at systematization of the conceptions. It
is only in the Sankhyakarika of Iévarakrsna and the Yogadarfana of
Patafijali that we find the two schools in systematic forms. Of course,

1 Jbid., Chap. 301.
* Cf. ubhe cai 'te mate jiite nrpate fis{a-sammate
anusthite yathifistram nayetith paramirh gatim.—Ibid., joo, verse 8
¥ tulyarh favcarh tapoyuktarm dayd bhiitesn ¢i "nagha
vratinim dhirapam tulyam darfanadh na samarh tayoh.—Ibid., verse g.
4 Cf. for gross exaggeration of this stress:
hasa piva lala moda nityamh visaydin wpabhofija kuru ca mi gankfim
yadi viditarh te Kapilamatarh tat pripeyase moksa-siukhyarh ca.
—Mithara on SK4, 37.
5 Safikhya-Yogau prthag balih pravadanti na panditih
ekam apy dsthitah samyag ubhayor vindate phalam.
yat Simkhyaih pripyate sthinath tad Vogair api gamyate
ekamh Simkhyarh ca Yogarh ca yah padyati sa padyati—BhGi, V. 4-5.
& Santiparva, Chapters 210 ete. ; 3joo-318 ; etc.



1. 11 AVIDYA IN THE SAMREHYA SCHOOL 03

these finished expositions must have been preceded by other earlier
attempts at systematization. But unfortunately they are not available
to us. Our enquiry of this section will be based on the Sankhyakarika
of Iévarakrsna, the Yuktidipikd and the commentaries of Maithara,
Gaudapada and Vicaspati as well as Vijiidnabhiksu's works.

The Sankhya conception of avidyd is substantially the same as that
of the Yoga. But we give a separate treatment to the subject only
because of the difference of terminology. The selfsame five kleéas viz.
avidya, asmita, raga, dvesa and abhinivesa of the Yoga are respectively
called tamas, moha, mahamoha, timisra and andhatimisra in the
Sankhya. The Sankhyakdrikd enumerates famas, moha etc. as the
five varieties of viparyaya while the Yogabhdsya first enumerates
auidyd, asmiki etc. as the varieties of the same and then gives the
terms wiz. famas, moha etc. as their respective synonyms.! Iévara-
krsna or even the commentators Mathara and Gaudapida do not
mention the terms awdyad, asmiti etc. It is only Vicaspati who
expressly compares famas, moha, etc. with avidvd, asmild etc®

In order to understand the nature of viparyaya (perverted know-
ledge, elsewhere known as avidyd or nescience) according to Isvara-
krsna, it is necessary to state in brief the scheme of psychical factors
that make up what is called pralyaya-sarga (psychical creation).”
Mahat or buddhi is the first evolute of prakrli, and it has eight forms—
four séffvika and four tgmasa. Dharma (what leads to prosperity and
emancipation),? jidna (discriminating knowledge), virdga (non-attach-
ment), and aifvarya (supernormal powers) are the sdlfvika forms,
The opposites of these viz. adharma, ajfidna, avirdga and anaifvarya
are the tdmase forms.® These eight are called bldvas or psychical
factors.® They determine the nature of the buddhi and lead the linga
{subtle body) to various forms of existence.” These psychical factors
produce various psychical complexes which have been classified into
four broad categories wiz. wviparyaya (perverted cognition),® asakti
(mental disability due to deficiency of sense-organs), fusfi (idle

1 See SKa& 48. Cf. avidyd-'smitd-riga-dvegi-'bhinivesih kledi iti eta eva
svasafijiibhis tamo moho mahimobas thmisro '‘ndhatimisra iti—Bldgya, YD,
1. 8. Also of. Yuktidipikd (p. 154): se 'yam avidyd paficaparvii.

2 See THauw on SKd, 47-48. The ¥Vultidipikd does so only implicitly.

3 Tévarakrgpa mentions three distinct types of creation wiz. lifigasarga ‘subtle
physical creation’ (SKd, 40-41), pratyaya-sarga (alto called bhiva-sarga) 'psychi-
cal creation’ (SK4, 46, 52), and bhautika-sarga ‘gross physical creation’ (SKd,
53-54). The psychical, according to the Sankhya, is an evelote of the non-
conscicus prakrti, and as such should not be confounded with immutable
consciousness, (For an enumeration of nine types of sarga sce Sdntiparva,

310, 16-25).
4 dharmo ‘bhyudaya-nihéreyasa-hetuh—THKau, SKa, 23. % See SKad, 23
8 Cf, SKd, 43 See also Mdpharauriti and TRau, T Ses SKA, 40-45.

8 Mathara defines viparyaya as sarsayabuddhi ‘doubt’.—Vrtti on SKd, 6.
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complaisance), and siddhi (consummation of knowledge).! Of these
four, the first three are the hindrances to the attainment of the fourth.
Perverted cognition, mental disability and idle complaisance stand in
the way of the attainment of consummate knowledge. Fifty sub-
categories of these four complexes are noticed in the Sankhyakdrika.’
But we shall not deal with all these inasmuch as they have little bear-
ing on our subject of enquiry, which is concerned only with the nature
of viparyaya. The Sankhyakdrika notices five sub-categories of
viparyaya viz. tamas, moha, mahdmoha, timisra and andhatamisra.
Of these five, again, each of the first two is divided into eight, the third
into ten, and each of the last two into eighteen types.! The illustra-
tions of these sixty-two types are found in the commentaries.®
(1) Comprehension of the eight categories of praksti, mahat, ahasihira
{ego) and the five fammairdas (subtle elements) as identical with the
immutable soul is eightfold tamas, and is also called avidya. (2) The
pods, on their attainment of eightfold supernormal powers, develop
false belief in the immortality of the ego and permanence of their
eightfold supernormal powers. This is moha and is also called asmikd.
(3) There are five subtle and five gross objects of enjoyment, the
former for the gods and the latter for human and sub-human beings.
Attachment to these objects is called tenfold mahdmoha® or réga.
(4) These ten objects together with eightfold supernormal powers
constitute eighteenfold objects of dmisra. When an individual fails to
achieve these objects, and feels rebuff, he develops anger or hatred for
the objects. This hatred is called eighteenfold &misra or duvesa.
(5) When one attains the eighteenfold objects mentioned above, and is
haunted by the fear of losing all these, one develops a complex called
andhatamisra or abhinivesa which is cighteenfold due to its reference to
the eighteenfold objects. These are the five sub-categorics of viparyaya
which are given in the Sankhyakarikd. Vacaspati recognizes the identity
of this fivefold viparyaya with the fiveknotted avidya of the sage
Varsaganya.” And this fact is also established even by the nature of

1Cf. tato 'sya nifcaya utpadvate sthinur ayam ity esd siddhibh—Mathara,
SKd, 46.

2 f. SK4, 51 ¥ See SKd, 40-7. 1 See SK4, 48

§ Spe Magharavriti and THau, SKd, 48. .

& Cf. devinim fabdidayah pafica tanm@trikhyi wvisayd avidesih kevali-
nandarfpdh . . . . evam  manusyindm  bhauotikasariratayd  sukhaduhkhasam-
paondh . . . . ity esa dafavidho mahimchah—Mathara on SKa, 48. Also of.
sabdidisu paficasn divyidivyataya dasavidhesu visayesu rafijaniyesu riga Gsalehr
mahimohah—TRKau, ibid,

" See THan on SKd, 47. Also cf. se 'yarm paficaparvd bhavaty avidyi.—
Bhdsya on ¥D, 1. 8 ; also see Tattvavaifdradi on it. Also of.

' tamo moho mahfimohas timisre hy andba-safijfialah
avidyl pafica-parvai 'si pridurbh@ti mahitmanah.—Vispupurana
quoted in Yogavdritika, YD, 1. 8.
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the illustrations of Mathara and Gaudapada. Vacaspati gives the same
illustrations and furthermore supplies the corresponding Yoga termino-
logy.* Unfortunately we do not find clear definitions of famas, moha
etc. in the Sdikhyakarika itself, and have to depend upon the comment-
aries. But we find nothing against our view that the Yoga and the
Sankhya do not differ as regards their conception of viparyaya or avidya.

Vijiidnabhiksu, however, has attempted to differentiate between
the Yoga and the Sankhya conception of wiparyaye.® Thus, com-
menting on the Yoga aphorism viz. viparyayo mithydjianam atadripa-
pratistham® Vijidnabhiksu says: ‘In this (Yoga)-$istra anyathakhyati
is the doctrine (of error) and not asvivekamdira as propounded by the
Sankhya’. He quotes the aphorism ‘Awidyd consists in the compre-
hension of non-eternal as eternal, impure as pure, sorrow as joy and
non-soul as soul® in order to show that the Yoga conception of avidya
implies the doectrine of anyathakhydti which holds that error consists
in the cognition of one thing in the character of another, or the super-
imposition of one thing upon another. He further distinguishes the
Yoga anyathdkhydti from the Vaidesika anyathakhyati on the ground
that in the Yoga doctrine the content of the cognition is held to be
superimposed upon the external thing while in the Vaiesika doctrine
one external object is superimposed upon another external object.”
Vijianabhiksu further substantiates his position while commenting on
the statement of the Yogabhasye® that awvidyd is neither “valid
cognition’ nor ‘absence of cognition’, but it is a ‘false cognition’ and
as such is a category of cognition. There he says: ‘In this (Yoga)
system the term avidyd does not mean aviveka ie. non-discrimination
in the sense of negation of discrimination as it does with the followers
of Sinkhya. But it (viz. avidyd) is a species of determinate cognition
or judgment as it is with such schools as the Vaiegika. This follows
from both the Sfitra and the Bhdsya'.

Let us try to understand Vijidnabhiksu's conception of aviveka,
Yoga anyathikhyati and Vaidesika anyathdkhyati. According to
Vijiidnabhiksu, the absolutely non-existent such as square-circle cannot
be the object of knowledge, and so he holds that in such cases as the
erroneous cognition of silver in conch-shell, dreams and imaginations,
it is the mind-transformation that is the object or content of knowledge,

1 See Also Yogavdritika, YD, 1. 8,
2 His disciple Bhiviganeta follows him. See his commentary Digika,
¥o, 1. 8.

* ¥D, 1. 8. + ¥D, I1. 5.
5 Of. Vaifegilic c¢i 'trd 'yarh wvifego yad bihya-rajatider nd ‘ropah kintw
antarasyai 've 'ti—Varttika, ¥D, I. & YD, IL s.

T agmimé ca dacfane Sidkhyinim ivd “viveko nd ‘vidyidabdirthah kim tu
Vaidegikfidivad vifista-jiinam eve °‘ti S#tra-Bhdsydbhyim avagantavyam-—
Varttika on YD, II. 5.
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and not something absolutely non-existent.! Accordingly, he defines
aviveka as ‘knowledge of two things with their difference uncompre-
hended.”* Thus the erroneous cognition of a piece of conch-shell as
silver consists in the cognition of both the piece of conch-shell and the
mind-transformation with their difference uncomprehended. The mind
takes the shape of silver. This mental silver and the piece of conch-
shell lying in front are both the objects of the wrong cognition “This is
silver’. The non-comprehension of the difference between the silver as
mental content and the external conch-shell is responsible for the error.
This is Vijidnabhiksu's interpretation of awviveka. The doctrine of
Yoga anyathakhyati, on the other hand, as interpreted by Vijfidna-
bhiksu would hold that the erroncous cognition ‘This is silver’ does not
refer to two unrelated objects, but it refers to only one object, the
related object—the objective substratum with mental content super-
imposed upon it as the predicate. The mind transformed into the
shape of silver is the predicative content of the cognition ‘This is
silver’ in which this stands for the real object and silver for the mental
transformation or the idea. In other words, the judgment ‘This is
silver’ is a complex of an objective fact, which is the subject, and a
subjective idea, which is the predicate. The judgment is false because
the predicate is not an objective real and so does not belong to it. In
the wveridical perception, the subject and the predicate are both
objective facts and are related by an objective relation. The false
judgment or error is one in which the predicate is a mental content
which has no true relation with the logical subject (this) but still is
superimposed upon it. The predicate and its relation are both unreal.
The doctrine of Vaifesika anvathakhyidii, on the other hand, would
hold that it is the piece of silver that exists elsewhere that is super-
imposed on the subject of the erroneous cognition ‘This is silver’.
Vijfiinabhiksu seems to criticize this Vaidesika doctrine when, comment-
ing on the Sankhyasiitra viz. nanyathakhydlik svavacovyighatat
(V. 55), he says: ‘It is also not proper that one thing should be
cognized in the form of another because that would involve contradic-
tion of one’s own statement . . . . Even the upholders of anyathd-
Ehyati admit tha; the non-existent cannot be cognized. The meaning
is this: the nom-existence of a thing in fromt cannot condition the
cognition of the existence of the thing elsewhere.’® Vijfidnabhiksu

L 7} DAT: idindm abhinit . . dukti-rajata-svapna-mancrathiidau
ci manab-paripdimarfipa evd ‘rthab pratiyate ni ‘tyantd ‘sann it vaksyati—
SPE, V. sz.

2. ... aviveko 'grhitisarhsargakam ubhayajfisnam—SPE, 1. ss.

Panyad vastv anyarlipegpa bhasata ity api ma yuktam, svavaco-vyaghatat

- asato bhand-'sambhavasyd 'nyathi-khyiti-vidibhir api vacanad ity arthah.
{:rumrtiny asattve 'nyatra tatsaftiydl bhinaprayojakatvam iti bhavah—SPR,

. 55.
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does not criticize the Yoga doctrine anywhere, though he always
differentiates it from the doctrine of aviveka of the Sdfikhya system.
And as we have stated above he quotes the Yogasiitra I1. 5 in order
to show that the Yoga system upholds the doctrine of anyathakhyati.
But there are passages in the Yogabhdsya which imply the doctrine of
aviveka as well.! On the other hand, there is a passage® quoted in the
Yogabhasya and ascribed to the great Safnkhya exponent Paficagikha
by Vacaspati, which can easily be interpreted as implying the doctrine
of anyathakhyati for the Sankhya system. The truth seems to be that
both the systems, the Yoga and the Safkhya, had a common theory
of error, and that was the theory of aviveka.

Both the systems regard viveka (discrimination) as the condition
of emancipation,® And there is no reason why both of them should
not regard aquviveka (non-discrimination) as the condition of bondage.
Of course, had the doctrine of aviveka gone counter to the fundamental
position of the Yoga, it would have been plausible to deduce a different
doctrine of error. But when the fundamental position of both the
systems is identical, we fail to understand why Vijfianabhiksu is so keen
on differentiating the Yoga doctrine from the Sarikhya one. Vijiiana-
bhiksu makes capital out of Patafijali’s definition of awvidyd. But from
a consideration of the general philosophical position of the Yoga system
as found in the Yogasiitra and the Bhagya, we can easily establish that
the doctrine of aviveka is not incomsistent with the Yoga system. We
can also easily interpret the Yoga definition of awidya as implying the
doctrine of aviveka, or at least as not against such interpretation. Let
us briefly attempt to see what the Yoga system points to.

According to the Yoga system, as we have already stated, the
evolution of the prakyi is for the enjoyment of the purusa, and the
enjoyment is possible only if the two absolutely separate and distinct
principles of purusa and prakrti become apparently identical. Now
what this apparent identity is due to? It is certainly due to avidya.
The function of avidyd thus is found to be ‘to make appear as identical
what are not really identical’. And how can this function of avidya
be possible? Avidya belongs to the buddhi, and so it cannot operate
upon the external object. Therefore it follows that avidyd operates

! For instance, the passages—{1) ¥ fu kaivalya-prigbhirdi vivekavisaya-
nimnd  si  kalyipavahd, samsira-prig-bhiri ‘vivekavigaya-nimnia papavahd
(Bhasya, ¥D, I 12); (2) buddhitah parath purugam Akira-filadh vidyadibhir
vibhaktam apadyan kuryit tatri ‘tma-buddhith mohene ‘ti (gqueted .in the
Bhagya, YD, II, 6)—can easily be interpreted as implying the doctrine of
aviveka.

% yyaktam avyaktarh va sattvam dtmatvend 'bhipratitya tasya sampadam
anunandaty Atmasampadam manvimah . . . sa sarvo 'pratibuddhah—Bhasya,
¥D, I1. 3.

3 See YD, II. 26; SKa, 2. 64-66.

JP—i13
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upon the buddhi in order to produce the appearance of identity. Now
this operation can be possible in two ways: (I) by arresting the normal
activity of the buddhi and (2) by misguidance of the buddhi. By the
first kind of operation, buddhi is thwarted and made incapable of
cognizing the difference, and by the second kind of operation the
buddhi is made to mistake the one for the other. The Yogasiifra and
the Bhidsya do not affirm one and negate the other of these possible
operations of avidyd and so we are at liberty to accept any or both of
the two operations. If we admit gwidyd as having the capacity of
thwarting the buddhi, the doctrine of gviveka will follow. And if we
ascribe to the avidya the capacity of misguiding the buddhi the doctrine
of anyathdkhyati will be the logical deduction.

Let us now see what Patafijali's definition' would imply. The
definition can symbolically be expressed as avidyd=cognition of A as
B. Now this definition can imply either (1) that both A and B are
the objects of cognition which has failed to cognize their difference and
consequently they appear as one, or (2) that only B is the object of
cognition and consequently it alone appears. In the first case the
doctrine of guiveha is the implication, and in the second the doctrine
of anyathakhyati is implied.

Thus it is established that the doctrine of aviveka is not inconsistent
with the Yoga system, and also that Patafijali’s definition of avidyd
can be interpreted as implying the doctrine of aviveka as well.
Vijfiinabhiksu’s insistence, therefore, that the Yoga accepts the doctrine
of anyathakhyili as distinguished from the doctrine of aviveka of the
Sarikhya i& not based upon valid grounds.

It is beyond doubt that the Sankhya theory of error called aviveka-
khyati or vivekd-'khyati is not to be confounded with Prabhfkara's
theory. Prabhikara believes that there is no error possible and the
proposition “This is silver’ does not point to a unitary judgment. “This’
stands for the substratum which is real and ‘silver’ is the object of
recollection without being felt as recollected. Thus this recollected
silver is real because only a perceived fact can be recollected. But
‘this" which is a perceived fact and ‘silver’ which is the remembered
fact are not realized as distinet. The copula ‘is’ in the judgment
symbolizes the non-apprehension of unrelatedness. The pseudo-subject
and the pseudo-predicate are not felt as unrelated which they are in
point of reality. So there is no perversion in the objective plane. And
on the subjective plane also there is no confusion which would have
arisen had the subject and the predicate been felt as related. There
is perception of the substratum and recollection of silver, and these two
acts of cognition are not felt as distinct. But mere non-perception of

! The definition is anityd-"duci-dubkhi-'nitmasu nitya-fuci-sukha-"tma-
khyatir avidyai—¥D, II, s.
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distinction is not tantamount to perception of identity. Thus there is
no error because all our cognitions do correspond to objective facts as
they are.

There is an unfortunate tendency to interpret the Sdnkhya theory
of error on substantially the same lines with Prabhikara's theory.
There is not the slightest warrant for this supposition. The Sankhya
must believe in positive error. In the S@nkhya theory, the self
(puruga), left to itself, is absolutely unattached to prakrti, and so is
unaffected by the vicissitudes of the latter. The self per se whether in
bondage or in the emancipated state is absolutely free and pure.. That
in bondage the self does not feel its freedom is due to the fact that
it mistakes the vicissitudes of praksti to be the real incidents of its own
career. This mistake is cured and corrected by the realization of the
absolute distinction of the self from the notself. In bondage, the self
does not and cannot feel its distinction and difference from the not-self
(prakrii and its evolutes), because it identifies itself with the not-self.
This identification of self with not-self iz due to transcendent illusion
which cannot be set down to any historical occasion. The self and
not-self are eternal verities, and have a parallel existence. The relation
between them is unreal and there is no reason why it should occur at
all. But it is a question of fact and not of reason. The illusion of
identity, which is called, in the favourite Sankhya terminology, aviveka
or non-discrimination, also is an uncavsed fact. It is a source of
gratification and comfort that it is liable to be destroyed by viveka-
khyati or the realization of difference. The reason for the illusion
being called aviveka-khyati seems to be due to the antithesis between
viveka-khyati ‘the realization of difference’ and the negation of it in
illusion. As a matter of fact all who believe in the possibility of
error, however variously they may interpret it, must admit that non-
discrimination of the subject and the predicate is the condition of it.
The illusion of identity is the result of non-discrimination. It is not
therefore wide of the mark to describe error as non-discrimination,
because without it no error is possible, and because in every case of
error it is immanent,

In the Sankhyasitra® error is called sad-asaf-khyali because the
predicate is real taken by itself, and the reality of the subject is
universally acknowledged ; but though both the subject and the
predicate are true, the contradiction of the error proves that the
predicate is falsely attributed to the subject. In other words, the rela-
tion between the predicate and the subject is unreal in the context.
The theory seems to be the analogue of the theory of Vicaspati Midra
as propounded by him in the Tatparyafikd. He also regards the terms
to be real, though the relation is not so.

1V, 56,



100 PROBLEM OF AVIDYA [cH.

As regards the characterization of the Yoga theory of error as
anyathakhyati thinking the predicate to be a mental fact by Vijfiina-
bhiksu we are not quite sure of the correctness, both traditional and
logical, of the theory. We must take it as Vijfidnabhiksu's inter-
pretation. The elaborate attempt made by Vijidnabhiksu to prove
that it is different from the sviveks-khydti attributed to the Sankhya
school has been shown by us to be not necessarily warranted by the
texts. Furthermore, it has been ignored by Vijfidnabhiksu that aviveka
in the sense of non-discrimination is the universal condition of error
and as such can be accepted without prejudice to their metaphysical
commitments by all schools of philosophy including the Nyaya realists
and the Vedantist illusionists. We think it safe not to attempt to
classify it under any of the recognized theories of error, because the
original authoritative works have not expressed their predilection for
anyone of them. One thing is certain, namely, that the Sankhya or
ihe Yoga theory of error is not the same as Prabhikara's theory which
denies the very possibility of error,

We have now finished our enquiry about the Sinkhya conception
of avidya. When this avidyd disappears knowledge becomes perfect.
And this perfect knowledge leads to final emancipation of the soul.
The soul then shines in its own splendour. Iévarakrspa describes
kevala-jfiana (perfect knowledge) and kafvalya (final emancipation) in
the following terms: ‘By constant exercise in the knowledge of truth
and due to the absence of nescience (viparyaya) there arises such pure
(viuddha), perfect (Revala) and complete knowledge as ‘not am, not
mine, not I'. By such knowledge the purusa, self-possessed and like
an onlooker, witnesses the prakr#i made barren and devoid of the
seven forms' because of the fulfilment of the (twofold) purpose (of the
puruga). The one ie. purusa is indifferent because of the knowledge
‘She (i.e. prakrti) has been seen by me’ and the other (i.e. prakrii)
retires because of the knowledge ‘I am seen’. And there is no more
the condition of creation even though the two exist side by side. Thus
in final realization prakrii stands disenchanted before the purusa who
is disabused of his illusion. On dharma etc.? having been deprived of
the conditions (of their existence) because of the attainment of perfect
knowledge, the puruga remains embodied (for some time) due to the
residual traces (of dharma etc.) just like the revolution of a wheel due
to impetus (even after the real force has been withdrawn). And with
the shoffling off of the mortal coil, the praksti retires on the fulfilment
of her purpose, and purusa attains kaivalya (final emancipation),

! The seven forms are: dharma, adharma, ajfiina, vairigya, avairigya,
aifvarya and anaifvarya. The eighth form is jfisna which disappears last of all.

2 The reference is to the eight bhivas of dharma, adharma, jifina, ajfiina,
vairigya, avairigya, aiévarya and anai$varya. '
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absolute and eternal.’! The kaivalya or emancipation of the self is
rather a rediscovery of its own nature, and not the acquisition of
unprecedented condition or the relinquishment of a real limitation.

Let us now turn to the Nyiya conception of avidya.

IV
AVIDYA IN THE NYAYA SCHOOL

This school does not believe in blind teleology of the Sankhya-
Yoga. The soul itself is responsible for its bondage. Although it is
as ubiquitous and eternal as the soul of the Sinikhya-Yoga, it possesses
the non-eternal qualities of consciousness, desire etc. much in the same
way as the material substance possesses colour, taste, smell, efc. The
Nydyasiitra enumerates the following as the specific qualities of the
soul: desire, aversion, effort, pleasure, pain and knowledge.® Besides
these, the qualities of dharma (merit) and adharma (demerit), jointly
designated as sashskdra (trace), are also recognized as the uncommon
characteristics of the soul. These two accrue respectively from the
morally good and bad actions of the organ of speech, mind and body.
They inhere in the soul and condition the creation of a new body in the
next birth out of the material elemenis.* In addition to these, there
are a number of defects (dogas) that are classified into three groups
wviz. »dga (attachment), dvesa (aversion) and soha (delusion).! Of
these three, moha (delusion) is the most debasing, inasmuch as it is the
root of the other two.® Moka is mithydfRana (wrong assessment of
values).® Vatsyayana says: ‘The pleasant thoughts of objects cause
rdga (attachment) and the painful thoughts of objects cause dvesa
(aversion). Both these thoughts, being of the nature of wrong assess-
ment of values, are not different from moha (delusion). The two wiz.
raga (attachment) and dvesa (aversion) spring from moha (delusion).’®
Moha lies at the root of #dga and dvesa. These three dosas (defects)
goad one to action, good or bad, pleasant or painful. In other words,
doga leads to pravylti (volitional activity),® that is, the threefold action
of the organ of speech, mind, and body." Dharma (merit) and

1 S5Ka, 64-68.

2 jechd-dvega-prayatna-sukba-dubkha-jiininy atmano lilgam—NS, L. 1. 10,
These characteristics are uncommon signs which prove the existence of soul
and as such are considersd as the specific gualities of it. See Bhigya and Vriti.

3 Sepe NS, IIL. 2. 61 and Bhdsya. 4 Jhid., IV. 1. 2-3.

5 Cf. ibid., IV. 1. 6. 6 See Bhagya on N5, IV. 1. 3

7 vigayesu rafijaniyih safikalpi riga-hetavah, kopaniyih safkalpi dvega-
hetavah, ubhaye ca sankalpd pa mithyi-pratipatti-laksagatvin mohdd anye, tav
imau moha-yoni riga-dvegiv iH—Bhdgpra, NS IV, 1. 6

8 Cf NS, I 1. 18 with Bhdsya. » 9 See N5, I, 1. 17.
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adharma (demerit) accrue from this pravrifi, Now this pravriti qud
dharma and adharma together with the dosas produce the feelings of
pleasure and pain as well as their conditions such as the body, sense-
organs, sense-objects and consciousness. These products are repeatedly
accepted as well as rejected and the process has no end till the soul is
emancipated. The worldly life (loka) is carried on by the current of
this ceaseless process of acceptance and rejection.’ Mithyajiiana
(wrong assessment of wvalues), dosa (defects), pravriti (volitional
activity), janma (birth) and duwhkha (suffering) are the recurring links
of the chain of worldly life (sawsara).?

Thus the primal and most fundamental condition of the worldly
career punctuated by birth and death in unbroken succession is delusion
or perverted belief which accepts the evil for the good and rejects the
good for the evil masquerading as good. Under the influence of this
overpowering passion the soul identifies itself with the psycho-physical
organism and the external environment and develops love and hatred,
sympathy and antipathy, desire and aversion for whatever is found to
be conducive or otherwise to the temporary well-being of its embodied
existence. The body may be gross or subtle according as its material
varies, but the result is the same wiz. its limitation to the little environ-
ment in which it is placed. The besetting sin of worldly career is that
the self does mot distinguish itself from the body and thus develops
an inordinate love for what is pleasant and useful to the body and
antipathy for what is harmful and unpleasant. The embodied existence
necessarily generates a possessive impulse and goads the soul to acquire
the good things of the earth. This love of property eventually leads
to faction and fend when a competitor arrives to contest the claim.
These worldly activities which absorb all the interest of the person
produce in their turn merit and demerit according as the activities are
good or bad., Disinterested service of fellow creatures generates
religious merit and the opposite course of action produces religious
demerit. These again necessitate the fresh birth in a new body and
environment which are calenlated to produce the consequences of the
moral values acquired in the past lives. But as this fresh life again is
also the occasion for the acquisition of fresh merit and demerit, it
invariably leads to another birth. Birth means enjoyment and suffer-
ing, growth and decay, and lastly death which is nothing but the
dissolution of the physical body. So the worldly career necessarily
entails suffering and pain. It may be disputed whether the balance of
happiness is greater than unhappiness. But Indian philosophers have
unanimously condemned worldly carcer, because it is not one of

1 See NS, I. 1. 20 with Bhdzya.

* Cf. ta ime mithyajiidnidaye dubkhinti dharmd avicchedenai 'va pravarta-
minih samsira iti—8hdsya, NS, 1. 1. 2.
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unalloyed happiness. Even if it be granted that the proportion of
pleasure is greater than that of pain, yet the very fact that pain is
unavoidable shows that worldly career cannot be regarded as a perfect
condition of life. It is the supreme prerogative of the soul, whether
encased in a human or divine body, that it is not satisfied permanently
with anything short of a state of existence free from all taint of suffer-
ing and pain. It is this divine discontent with the relative values that
augurs for the realization of perfection. This perfection free from the
shackles of the not-self is the final salvation of the soul, which is
achieved when the soul entirely overcomes and transcends delusion
(mithyajiiana).

MNow what is the nature of this delusion and how is it responsible
for the metempsychosis (sawsara)? Explaining the nature of this delu-
sion and describing the origin of the metempsychosis, Vitsyayana says:
‘Delusion (mithydjiiana) consists in mistaking the not-self for the self.
It is a false belief (moha) of the form ‘I am the body'. It is egoism
(ahashkara) which consists in looking upon the not-self as identical
with the real self. What are the contents of this ego-consciousness? It
is the body, sense-organs, mind, feeling and cognitions, in one word,
the psycho-physical appurtenance which is felt as identical with the self.
Why is this ego-consciousness, that is to say, the self's identification
with what is not-self the cause of the unbroken chain of births and
deaths? The soul develops the conviction that it is none other than
the body, sense-organs etc. and consequently is constantly obsessed with
the fear of self-annihilation on the annihilation of the body and its
concomitant organs and faculties. The self cannot think that it is
immortal in its own right and because of its identification with the
mortal body is perpetually tormented by the fear of death. The soul,
therefore, seeks to preserve the body from death by all means. But
this clinging to the body in spite of its inevitable end leads to the
recurrence of a fresh life in a fresh body and consequent death. The
reason for this is that a deep-rooted desire (vdsand) cannot go
unsatisfied. The desire for the body is satisfied not by the preservation
of the previous one because of its mortality, but by the acguisition of
a fresh body. And this means the perpetuation of the worldly
career.’*

We have seen that delusion which induces perverted belief is the

1 kith punas tan mithyd-jiinam? anitmany Atmagrahah. abam asmi "ti
moho ‘hatlkira iti. anfitminarh khalv aham asmi "ti padyato drstir ahankira
iti, Lkirh punas tad arthajitarh yadvisayo "hankirah? sarirendriya-mano-vedani-
buddhayah. Lkatharh tadvisayo "harkirah safmsira-bijarh bhavati? ayam khalu
Sariridyartha-jitarn abam asmi ‘ti vyavasitas taducchedenf ‘'tmocchedath
manyaming "nuccheda-trgnipariplutaly punah punas tad upfidatte, tad upida-
dino jenma-maragiya yatate, temd 'viyogin ni ‘tyantarn dubkhid vimucyata
iti—Introductory Bhasye, NS, IV, 2. 1.
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fountain-head of worldly career. We have also seen how this primal

nescience, like the Christian counterpart of Original Sin, produces all
sorts of evils. The supreme evil is the ego-consciousness which works
like the hydra-headed monster. It generates love and hatred and
lastly delusion which consists in thinking what is unwholesome as
wholesome. The ego-consciousness is not confined to the self but
embraces not-self as well. It is the outcome of the identification of the
self with not-self beginning with the physical organism which encases
it and ending with the external objects which produce feelings of
pleasure and pain. This mistaken identity with the body and the
senses and the objects of experience is made possible by the idea that
they belong exclusively to the self. The material objects are thought
to be its exclusive property by the deluded self though they are
experienced and enjoyed by all persons without distinction. The
external objects by themselves are not an evil. It is only when they
are invested with false wvalues by the deluded self that they become a
potent source of bondage. The self develops love and attraction for
the external objects including the body because it is deluded into
thinking that they serve to promote its well-being. It is this belief in
the intrinsic value of these brute material facts which are neither
pleasant nor unpleasant without a self to contemplate them in these
terms, that makes them a snare and a trap for the self.” They induce
attachment when they are believed to be pleasant and useful and
produce revulsion and antipathy when they are conceived to be hostile
to the self. The utility or hostility of the sense-data is a matter of false
belief fostered by a long-drawn delusion which has been the companion
of the soul from beginningless time. The delusion can be removed
only by the proper appraisement of the intrinsic nature of the objects
as they are withgut reference to the psychical reactions they are found
to produce. When the self dispassionately contemplates these objects
as brute facts which have no emotional or volitional satisfaction then
the self will cease to be drawn by them. The body, for instance, is
an exceedingly unlovable object. It is a mass of flesh and bones and
blood, which should by themselves have no charm. It is subject to
illness and decay and is bound to be dissolved into its elements by the
operation of inexorable physiological and biological laws. It is impure,
unclean and ungainly. This is no less true of one’s own body than of
other objects. But the fundamental and basic ignorance which forms,
as it were, the original capital of the worldly existence of the self leads
it astray and induces it to ascribe false values to things of experience.
Beauty is one such value. Thus when a person looks at a member of
the opposite sex he does not think that the human body is a mass of
flesh and blood and bones. On the contrary he thinks that the person

! Cf. doganimittarh rilpadayo visayah satkalpakrtih—NS, IV, 2. =,
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is a beautiful damsel whose intimate association and friendship will
satisfy all his desires and wants. The same is the case with a woman
regarding a man. The human body ought to have no charm for a wise
man who can size up things and appraise them at their proper value.
It is the fool who is deluded into thinking that not only the body of
the man or the woman, but even several parts of the same such as the
teeth or the nose or the eyes have got a special fascination. But the
wise man will analyse the human body into its component parts and
will see in it nothing but flesh, blood, bone, tendons, veins, bile, phlegm
and excreta. Viewed in this perspective the whole thing appears to be
disenchanted and by its sheer ugliness will repel a prospective lover.
So ultimately it is the self which is responsible for its station in life,
whether it is free or in bondage. The original sin of ignorance which
is responsible for so many and various perversities of our beliefs and
dispositions and tastes must be got rid of. And the oniy antidote of
this masterful malady is the knowledge of reality of self and not-self in
their proper and true character.

Now a question arises. But is knowledge of reality possible of
achievement? If knowledge of reality means knowledge of any parti-
cular individual thing and if this be regarded as the instrument of
salvation, then there will be no living creature in bondage, because
everyone has got true knowledge of something or other. It must,
therefore, be accepted that knowledge of reality means knowledge of
the entire range of reality, that is, of each and every real that may
exist. This is a covetable state no doubt. But it is not possible for
ordinary mortals with their thousand and one limitations and imperfec-
tions to achieve this infinite knowledge. Infinite knowledge pre-
supposes infinite life and unlimited opportunities for self-culture and
the compresence of all the conditions of knowledge. But we do not see,
however lucky a person may be, he can command all these resources.
Our span of life is limited and that even frequently punctuated with
illness, worries and various sorts of wants and tribulations which make
the pursuit of knowledge an exceedingly difficult task. So we find that
only one man is really learned and wise in a million. 5o knowledge
of reality in its entire range and scope is only a counsel of perfection.
If, on the other hand, it is conceded that a person acquires true
knowledge of a limited number of things, it is possible to argue that
he will have no delusion with regard to these objects and he will be
free to that extent. Freedom after all is spiritual, and such spiritual
and intellectual freedom can be bestowed by knowledge no doubt.
But this limited freedom is not true salvation which is the goal
and consummation of our aspiration. A person may lose all
illusion regarding things he knows. But as regards things un-
known, and their name is Legion, he will be subject to delusion and

JP—14
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attachment and aversion, and consequently to the full catalogue
of worries and tribulations that are attendant upon ignorance. The
remedy prescribed by the philosophers of the Nyiya school thus
transpires to be a false hope, the will-o’-the-wisp, which will for ever
elude the aspirant. - Thus the remedy is more intractable than the
disease.

In reply to this formidable criticism, Uddyotakara, following
Vatsyiyana, asserts that the difficulty proceeds from a fundamental
misconception of the nature of knowledge of reality and of the nature
of delusion. Delusion is not equivalent to negation of knowledge, but
it means false knowledge and false belief. Now we shall have to
consider what sort of delusion is the cause of bondage which is
exemplified by worldly life. It is delusion regarding the true nature of
a limited number of reals such as the self, the body etc., that
is responsible for our bondage. So it is the correct knowledge of these
reals and the correct appraisement of their values which will put an
end to our ignorance and the consequential emotional and wvolitional
perversions. And thus our worldly career and the ties which bind us
down to the miserable condition of life will be snapped asunder. As
has been zaid more than once, the primal source of our misery is our
ignorance of the nature of our own self and our perverted identification
of the self with the notself. It is not an impossible task to acquire
this knowledge even with the aid of our limited resources.

The worldly career of a soul, therefore, means identification of the
soul with the material product such as the body. So long as the soul
does not become conscious of this false identification, it remains in
bondage. But how can the soul become conscious of its own separate
identity? How can it comprehend that the world does not belong to
it? In other words, how is the knowledge of truth possible? The
Ny@yasiitra says: ‘It is possible by the practice of a particular kind
of meditation and ecstasy (by means of the concentration of mind).”
Mere logical disquisition or philosophical understanding is not sufficient
for realizing the truth. The soul has to exert itself for its realization.
The mind is to be forcibly removed from the sense-organs, and kept in
conjunction with the soul with ardent desire to know the truth. This
is meditation or ecstasy (samddhi).* It is the result of the accumulated
strength of endeavours spread over countless number of lives in the
past. The soul progressively gains strength and gradually becomes
capable of more and more successful meditation and ecstasy. The

1 samAdhi-videsibhydsit—NS, IV. 2. 38

*Cf. sa tu (samidhi-vedesah) pratyihrtasye 'ndriyebhye manaso dhirakena
ﬁ;ﬁ?ﬁn; :;i.r}ramimyﬁ 'tmand. sarhyogas tattvabubhutsi-vidfistab—Bhdsya,

4 Cf. prvakrta-phali-'nubandhat tadutpattib—NS, IV. 2. 41.
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Nyayasiitra also prescribes mental and physical discipline in the shape
of restraint of the external activity of the senses and mind for the
purification of the soul.' The truth is also to be known from and
discussed with the wise by means of questions and answers. It is to
be sedulously nurtured and guarded at least in the initial stages from
the wanton attacks of sceptics and unbelievers. If the opponents
possess superior intellectual resources and if the votary of truth is found
unequal to disarm the critic, it is sanctioned by the logical code of the
Naiyayika that the opponent should be gagged into silence even by
resort to disputation and wrangling,® though they may not be un-
exceptionable forms of debate. It is to be understood that these
devices are adopted by an elderly person who does not wish that the
spiritual career of the neophyte should be upset by the onslaughts of
designing persons whose sophistical arguments he finds himself unable
to refute. When the truth is thus known and realized, the soul gets rid
of nescience or delusion (mithydjiiana). The Nydyasiitra prescribes
the practicz of both ecstasy (samddhi) and pursuit of knowledge (jfiana)
for the realization of the truth. If the practice in philosophical pursuit
illumines the path, the practice in meditation and ecstasy leads to the
attainment of the goal. When the knowledge of truth dawns upon the
soul, the nescience or delusion ceases to exist. Describing the process
of the cessation of the worldly life, the Nydvasiitra says: ‘Apavarga
(final emancipation) is attained when of these (factors) wiz. duhkha
(suffering), jamsea (birth), praveiti (merits and demerits born of
volitional activities),® dosas (defects) and mithydjiana (nescience or
delusion)—the preceding one ceases on the cessation of the succeeding
one.’* With the cessation of nescience, defects i.e. the evil predisposi-
tions such as attachment cease. With the cessation of defects merits
and demerits cease. With the cessation of merits and demerits, birth
and death cease. With the cessation of birth and death, misery and
suffering cease. With the cessation of birth the body ceases and how
can the suffering exist when the instrument of suffering and misery
viz. the body and the like has ceased to exist? This absolute cessation
of suffering and misery is called final emancipation (apavarga).®

We have now related in brief the conception of the nature and
function of nescience in the Nyaya school. Let us now turn to the
Vaidesika schoal.

1 gee NS5, IV, 2. 46. 2 Bee NS, IV. 2. 47-51.

¥ Pravrtti means action, good and bad. But, according to vitsyiyann,_
here it means dharma and adbarma which accrue from those actions. See
Bhasya, NS, 1. 1. 2.

4 duhkha-janma-pravrtti-dosa-mithyi-jiininim uttarottaripiye tadanantard-

piviad apavargah—N5, I 1. 2.
& tadatyanta-vimokse 'pavargah—N5, I 1. 22
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v
AVIDYA IN THE VAISESIKA SCHOOL

This school did not develop any separate conception of nescience
(avidya). The Vaifesikasiitra is mainly busy with the examination of
the generic and specific characteristics of the categories and refers to
the problem of knowledge only incidentally. At the outset it proposes
to examine the nature of dharma (religious merit)* which it then defines
as what conditions the aftainment of well-being and final emancipa-
tion.? The scripture (dmmaya) is held valid because it speaks of
dharma.* Final emancipation is due to the true knowledge (of the
categories), born of dharma.® After this brief statement about dharma
and its instrumentality for final emancipation through the knowledge
of truth, the Vaifesikasiifra suddenly proceeds to divide, define, and
examine the categories and their sub-categories. It comes back to the
problem of dkarma only in the sixth chapter where, very briefly, some
features of dharma arc considered. Again from the seventh chapter
onward it plunges into its main theme of examination of the nature of
the categories and the sub-categories and, curiously enough, reverts to
the problem of dharma only in the last two siitras of the last dhnika
(lecture) of the last chapter. The main purpose of the Siitra thus is
not the examination of dharma, although the author pledges at the
outset that he would examine dharma. It is difficult to ascertain the
reason why the anthor did not redeem his pledge. The examination of
dharma is the subject of the Mimdrhsd school and it seems anomalous
why the Vaifesikasiilra should propose to examine it. This anomaly
becomes still more puzzling when we find that the Vaidesikasfira gives
so little attention to the topic of dharma which ought to have been given
a very important position in view of the initial enunciation of the Sitra.
But we can hazard a guess. The author of the S@fra seems
enamoured of the Mimarhsd conceptions of dharma (religious merit)
and adrsfa (unseen religious potency) which he utilizes so frequenily
for the explanation of apparently unexplainable phenomena, both
natural and sopernatural.®* Many controversial metaphysical problems
are settled by reference to the Vedas.®* Such ultimate issues as the
initial motion of the atoms and the minds after universal dissolutions

1athi "to dharmam vyikhyisyimah—VS, I, 1. 1.

2 yato 'bhyudaya-nihdreyasa-siddhih sa dharmah—¥F5, 1. 1. 2.

AFSs Lor o3
. 4 0f. dbharma-vifesa-prasitid dravya-guna-karma-siminya-videsa-samavayi-
nim padirthanam sidharmya-vaidharmyfbhylth tattvajfidndn nihdéreyasam—
¥5, I 1. 4.

* About adrsta of. VS, V. 1. v5; V. 2. 2, 7, 13, 17. About dharma sf.
1. 2 7; IXK. 2. 9.

& Cf VS, IL 1. a5 TIL 2. 21 IV, = 11; V. 2. 10
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and the attainment of the knowledge of truth are held as due to adrsia
and dharma.' Besides this, the Sfifra refers to some Vedic rites for the
acquisition of adrsfa.® In view of such importance of the coneeption
of dharma for the exposition of philosophical problems dealt with in
the treatise, it was not unnatural that the author should propeose
dharma as the main theme of it and accept the validity of the Vedic
Scripture (@mmndya) that contained it. Religious potency (adrsfa) lies
at the root of creation and if the creation is beginningless, the potency
also is beginningless. It is this potency which is responsible for new
creations affer dissolutions. The Sfira does not define adrsta and this
is perhaps due to the fact that its meaning was well known at that
time. The Vedic rites have results, immediate or remote, known or
unknown. Where the result is not immediate and known it should be
regarded as remote and unknown prosperity.” Such performances as
ablution, fasting, celibacy, living at preceptor's house for study of the
scriptures, and the like produce religions potency.® These rites and
duties of the fourfold stages of life (d$ramas), moral degradations and
their opposites also produce adrsia.® One sets to perform good and
bad actions resulting in merit and demerit impelled by desire for gain
and hatred for Joss.®

Both dharma and adharma produce adrsia. The terms dharma
and adharma are also used in the sense of adrsfa,” that is, the result
produced by dharma and adharma. Dharma and adharma gqud cause
are respectively identical with the rites and duoties prescribed by the
Vedic injunctions and their violations while dharma and adharma
qud effect are respectively identical with the result of those rites and
duties and their violations. In other words, dharma and adharma qud
effect are adrsia. It is in these senses that the terms adrsta, dharma
and adharma are used in this treatizse. The relevant meanings are to
be understood with reference to the context. After this digression let
us come to our subject proper viz. the problem of avidya.

We have stated at the outset that the Vaidesika school did not
develop its own theory of avidya. The Nyiya school had great
influence on the development of the Vaidesika school and in later times

L¥5, V. 2.13; L 1. 4. 1 ¥s, VI. 2. 2

3 Cf. drstidrgta-prayojanindih drstibhive prayojanam abhyudayiya—VS,
VI, z. 1. :

4 abhigecanopavisa-brahmacarya-gurnkulavisa-vinaprastha-yajiia-dina - pro-
ksapa-difnaksatra-mantrakilaniyamid cf ‘dmstaya—V5, VI 2. 2

5 cituridramyam upadhd anupadhdd ca, VI. 2. 3. The next sitra defines
npadhi as bhavadosa and anupadbd as adoga.

& jochi-dvesa-pirvikd dbarmadharmaych pravettih—VI. 2. 14, Upashdrs,
however, interprets the siitra in a different way. The interpretation can be
summed up as icchi-dvesa-plirvikd pravrttih dbarmi-dharmayoh kiranam.

TSes IV, 2. 7: IX. 2. 9.
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both the schools coalesced, and consequently developed a common
theory. But let us collect together the relevant materials that are in
the Vaitesikasiitra, and see their implication. The Padartha-dharma-
safigraha (also known as Prafastapadabhasya) of Acirya Pragastapida
is an excellent rearrangement and interpretation of the topics of the
Vaidesikasiitra, and is of great value for the understanding of the
original Sitra. Our enguiry accordingly will be based on these two
works. The enquiry of the whole chapter has limited itself to the most
original sources, and as such it is proposed to withstand the influence
of the later developments and innovations as much as possible.

The Vaisesikasiiira recognizes two kinds of cognition wviz. wvidya
(right cognition) and avidyd (wrong cognition).® Of these, the right
cognition is divided into four sub-classes viz. perceptual (pralyaksa),®
inferential (laisigika),® recollection (smrti)* and supernormal spiritual
intuition (@rsa-jidna).” The wrong cognition, on the other hand, is
subdivided into fourfold species wiz. doubt (sashfaya), perverted
cognition (viparyaya or avidyd), indecision (aradhyavasiya) and
dream-cognition (svapna).* We shall not discuss the conceptions of all
these topics, our main interest being limited to the conception of wrong
cognition (avidyd). The Vailesikasiitra says that gvidyd is due to the
defects of sense-organs and the perverted influence of the memory-
impressions.” Prafastapdda refers to avidy@ by the term viparyaya
which he recognizes to be of two kinds wiz. perceptual and inferential.®
He defines wiparyaya as cognition of the form ‘It is A’ with regard to
what is other than A*, and enumerates the following as the conditions
of such erroneous cognition: (1) blurred vision of two objects possessed
of many well-known distinctive features by one whose sense-organs are
overpowered by the bodily humours in disorder, (2) conjunction of soul
and mind accompanied with the (awakened) memory-impression pro-
uced (in the past) by the past cognition of an object not present (at
the time), and (3) religious demerit (adharma).'” For instance, the

1 ¥S, IX, 2. 1o-12, We are treating the subject on the basis of Prafasta-
fpdadabhdsya, although we have referred to the criginal Sttra as far as possible.

:Lf. VS, VUL I. 4-11; about yogi-pratyaksa see IX, I, 11-15. For the
terms pratyaksa and laifgika see X. 1. 3.

2Cf TX. 2. 1-5; HI 1. 7-17.

41X, 2. 6 ’ 51X, 2. 13

©See PE, p. 520; see V5, II. 2. 17-20 (sariéaya); IX. 2. 1o (avidya);
IX. 2. 7 (svapna).

7 indriyadogiit sarhskiiradosie cd ‘vidya—VS, IX. 2. 10,

S viparyayo 'pi pratyaksinuména-visavi eva bbavati—PB, p. 538

» atasmiths tad iti pratyayo viparyayah—PB, p. 538.

10 prasiddhineka-vifesayoh  pitta-kaphinilopahatendriyasyn  ayatharthalo-
canid asannihita-visayajfifinaja-sarhskfiripeksid Etmamanasoh safiyogid adhar-
mic ca—PE, p. 538.
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misperception of a cow for a horse. A cow is possessed of many well-
known distinctive features that can easily differentiate it from a horse.
But due to the defects of the sense-organs, one can have a blurred
vision wherein a cow is wrongly intuited as a horse. This intuition is
further strengthened by the stimulation of a past memory-impression
of a horse, and the result is a full-fledged cognition of a horse. Reli-
gious demerit also plays its part in the production of error. This is an
instance of perceptual error. The wrong inference of fire from vapouor
mistaken for smoke is given as an instance of inferential error. The
miscomprehension of body, sense-organs and mind as the self is also a
case of wrong or perverted cognition (viparyaya). In one word,
perverted cognition consists in mistaking one thing for another. This
conception is identical with the conception of the Nyiya school.

We are perhaps beating about the bush. The fact is that the
Vaidesikasiitra or even Pradastapida does not put forth the basic
problem in clear terms, although it is clearly implied in their exposi-
tions. We have indulged in this apparently irrelevant digression in
order to make the background of the Vaidesika thought clear and wvivid
in order to see its implication. We shall now refer to the statement of
Pradastapida on worldly life and emancipation (apavarga), which will
clearly show the Vaifesika attitude towards the problem of ultimate
nescience. But before that we shall refer to the very brief account of
the Vaidesikasiitra itself about savsdra and moksa. The Vailesikasiilra
says that one acquires dharma and adharma by one’s actions inspired
by desire and hatred, and that these dkarma and adharma are
responsible for the cycle of birth and death.® Adrsfa is responsible
for the conjunction of soul, sense-organs, mind, and the sense-objects,
and this conjunction is responsible for the experience of pleasure and
pain,® which is an essential factor of worldly life. When the external
activity of the mind is stopped and it is in undisturbed union with the
spul, there is absence of pain, and this is called yoge which may mean
either the arrestation of mental activity or the self-possession of the
spirit.* But so long as the last vestiges of adrsia are not destroyed,
there cannot be final emancipation. The Vaifesikasiitra says ‘Absence
of conjunction of the soul with the body, and the non-origination of new
body on the exhaustion of adrsfa is moksa (final emancipation).’* The
Siitra also refers to the transcendental knowledge born of meditation
(samddhi).” Prasastapida puts this Vaidesika position tinged, of

1 See VS, VI 2. 14-15.

* Cf. Atmendriya-mano-‘rtha-sannikarsit sukhaduhkhe—V, 2. 15.

2 tadanfirambha Atmasthe manasi $arfrasya dubkhibbivah s=a yogah—
V. 2. 16. :

4 tadabhive samyogibhivo 'pridurbhiva$ ca moksah.—V. 2. 18,

% See IX. 1. 11-15. See alsg PR, p. 553: asmadvifigtinith tu yogindm.
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course, with Purdnic ideas developed in between the time, in the follow-
ing terms:

* A soul under the sway of nescience (avidyd) and possessed of

attachment and hatred - gets covetable body, semse-organs,
sense-objects, pleasure etc. according to the forces of its past
actions (@$aya) in the different worlds of the Creator (Brahman),
the gods, the Prajapati, the manes (pifrs) and human beings,
due to abundant creative religious merit' in conjunction with
a little of demerit. On the other hand, duve to abundant
religions demerit in conjunction with a little of merit, it gets
an uncovetable body, sense-organs, sense-objects, pain etc. in
the worlds of devils (prefas) and brutes. Thus due to creative
merit in conjunction with demerit, the worldly life continues
unceasingly with repeated births among gods, men, animals
and denizens of hell.
But due to emancipative® merit acquired with full compre-
hension (of trufh) and without any desire for result, one is
born in a pure family, with ardent desire to know the means
of ending (all) pain. He approaches a master and is
enlightened with the knowledge of the true nature of the six
categories, Thus his nescience is eliminated, and he becomes
free from attachment. Now because of the absence of attach-
ment and aversion, new dharma and adharma, owing their
existence to them, do no more accrue, while the stored ones are
exhausted by ‘enjoyment’. After this, on the cessation of
attachment and the like, the pure emancipatory dharma,’
causing happiness of contentment and non-attachment to the
body, itself ceases by producing joy born of the intuition of
the supreme reality wiz. the soul.* Then due to the cessation
of all merit and demerit, the body and the organs of the self
with all the seeds of worldly life parched and exhausted fall
apart. And there being no more origination of new body and
the like, there is final emancipation much like the final extine-
tion of fire which has consumed all its fuel.’

The soul is now bereft of all its specific qualities which derived
their genesis from the conjunction of the soul with the mind, which i
the starting point of worldly career. Emancipation is absolute and
eternal quiescence. ' '

-

! pravartakld dharmft has been translated as ‘due to creative dharma’.

2 mivartaka.

¥ pivrttilaksanah kevalo dbharmah.

i paramirtha-darfanajah  sukharh krivd nivartate. Vyomavadl  explains
this as paramirthab sarvapadirthinfm &tmi, taddardanajitam paramirtha-
darfanajam. The Nydyakandali says paramirthadarfanajam Atmadarfanajam.

* PB, pp. 643-44: aviduso rigadvesavatah . . . moksa iti.
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VI
AVIDYA IN THE VEDANTA SCHOOL

In this section, our enquiry will be confined to the Upanisads and
the works of Gaudapida and Sainkara. The secds of the Vedanta
conception of awidyd and mdyd can be traced in the Upanisads, and as
such we shall refer to those passages of the Upanisads where the traces
of the conception are apparent. Gaudapida, in his Agamasdsira,
developed the conception, and finally Sankara unfolded its implications
and made a consistent theory of it. We shall not refer to the post-
Sarkara developments in view of the limited scope of our enquiry. We
shall deal only with the most salient features of the problem and avoid
the subtle dialectics on which Sankara based his theory. Our treatment
thus will in no sense be full or complete, not to speak of its perfection.

Let us begin with the Upanisads. The ultimate reality, according
to the Upanisads, is devoid of all plurality, and it is only perverted
outlook that is responsible for our perception of plurality. The
Upanisads denounce plurality in the strongest possible terms. The
Erhadiranyaka says ‘By the mind alone is # to be comprehended.
There is in # no plurality. He who sees any semblance of plurality
in i goes from death to death.”* Plurality is only apparent. One
goes from death to death, that is, one is subject to birth and death,
so long as one does not cease seeing plurality. The cycle of birth and
death ceases only when oneness is realized. The F4z Upanisad says:
‘But one who sees all things in the self and the self in all things is not
repulsed by it because of the realization of truth. When to him, who
knows, the self has become all things, how can any more there be
delusion and sorrow for him who sees oneness?’®  Delusion and sorrow,
in one word, the worldly life, can appear only if there is perception of
plurality. Worldly life ceases when oneness is realized. But what is
responsible for this perception of plurality? What is this perversity of
vision due to? The world is a fact and a beginningless fact at that.
But what does its nature consist in? Why do we see plurality and
not the oneness? Why do we see the world and not the basis that
sustaing it? The Upanizads are fully conscious of the problems, and
also the difficulty of formal enunciation of their answers, and it is

L manasai ‘vi ‘nudrastavvam ope 'ha nind ‘st kificana

mytyoh sa mrtyum fApnoti ya iha nine 'va padyati.

—8rllp, IV, 4. 19, Also of Kallp, II. 4. 1o-11.

2 yas to sarviini bhitiny itmany evd ‘nupadyati

sarvabhiitesu ci “'tminarh tato na vijugupsate.

yasmin sarvini bhitiny dtmai 'vi ‘bhiid vijainatah

tatra ko mohah kah doka ekatvam anupadyatah.

—IUp, G-7.

JP—15
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because of this that sometimes they speak in parables. Speaking of
the reason why one sees the world and not the self the Katha Upanisad
says: ‘Swvayambhii (the self-subsistent principle who has all the condi-
tions of self-existence in himself) cut open the out-seeing organs and
50 one sees outward (pards) and not the self inside (amtarZiman). A
wise man, however, desirous of immortality sees the inside self with his
~eye turned away from the external world. The stupid, however,
follow the external desires. They enter the outspread trap of death.
The wise, however, seeing immortality, the eternal among the non-
eternal, do not desire (for any thing) in this world."! Perception of
the external and attachment to the world are the legacy handed down
by Svayambhi and none is responsible for that. But the legacy is not
a perpetoity. Nor is it an ultimate truth. One is only to turn
away and turn back to get rid of that legacy. This is the teaching
of the Upanisads. The face of truth is covered by a golden vessel.®
We live in truth and yet are ignorant of it. We tread upon truth and
yet do not recognize it. The Chandogya says: ‘Even as those who
are ignorant of the secret contents of the earth do not have access to
the hidden store of gold even though they tread upon the surface of it,
exactly so all these common people carried away by untruth (anrfena
pratyiidhak), even though they daily go there, do not have access to
the Brahmaloka (region of the Brahman or truth).” Truth is very near
us. We ourselves are truth. One does not know it because one does
not care to lift the wveil covering it. ‘The stupid, falsely considernig
themselves wise and learned, reside within the fold of avidyd, and
meet misfortunes running to and fro.’* Awvidya is a knot to be cut
asunder, and it is not beyond our power to do so. Realization of
oneness of the world with the self dispels all darkness. The world has
come from Purusa, the Absolute, and so is identical with It. It has
no existence of its own, and as such cannot persist for one who has
realized the Absolute, or rather become the Absolute. The Mundaka
Upanisad says: ‘The Pwrusa is all thiskarman (sacrifice), fapas
(austerity) and Brahman, the highest immortal. He who knows this
as hidden in the cave cuts asunder, O darling, the knot of avidyd even
(while living) here (in this world)."s
! pariiici khini vyatypat svayambhis
tasmit pariii pasyati nintaritman.
kadcid dhirah pratyagitminam aiksad
fvrtta-calsur amrtatvam icchan.
parficah kimdn anoyanti balis
te mrityer yanti vitatasya plfam
atha dhiri amrtatvam viditvd
dhruvam adhruvegv itha na prirthayante.
—KUp, I 4. 1-2,
* hirapmayena patrega sstyasyd 'pihitarh mukham.—TUp, 15.
2 Chllp, VIIL 3. 2. SEUp, 1. 2. 5. & Mulip, II. 1, 10.
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" Now let us see the Upanisadic conception of mayi. In the
Rgveda, wherever the word mdyd occurs it is used only to signify the
might or the power. Indra takes many shapes quickly by his maya.
Yet sometimes mayd and its derivatives mdyin and mdayavat are
employed to signify the will of the demons, and we also find the word
used in the sense of illusion or show.! The Svetdévatara Upanisad
conceives mdyd as the power of the Almighty God. ‘The Mdayin (God)
creates all this—the sacred verses, the offerings, the sacrifices, the
penances, the past, the future, and all that the Vedas declare—from
this (aksare or the immutable one); and the other (i.e. the individual
jiva) is bound up with that (aksara) through mayd. Know that
prakrti is mdya and Mahefvara (the Great Lord) is the Mayin. The
whole world is filled with what are His members.”* This God spreads
His trap and lords it over the world by means of His divine powers.?
The world is one Great Maya. This Cosmic Maya (viva-mdyd) can
be ended by meditating upon, joining, and finally becoming one with
that Great God.* This is what we get about the conception of maya
in the Upanizads.

To sum up: Awvidyd is perversity of vision and attachment to the
world. Maya is the cosmic force that brings forth the world of
plurality. If the mdyad conditions the universe, avidyd keeps one
attached to it. There is mayad because there is avidyd. With the
cessation of avidyd, mdyd ceases. The existence of a magician and his
art depends upon the existence of their dupes. If there is no dupe
there is no art of magic. Let us now see the vicissitudes of this con-
ception in later times.

We now come to Gaudapida. The Upanisadic conception of
reality as beyond reach of mind and intellect had much influence on
later Buddhist thought. Nagirjuna developed the seeds of the
Upanisadic thoughts into full-fledged dialectic, and criticized every
metaphysical concept as untenable and self-contradictory.  This
dialectic had great influence on the philosophy of Gaudapada who
utilized the art with much ability. He accepts the logic of Nagarjuna
and applies it to the world and the Upanisadic texts alike and thus he
gives us for the first time the philosophy of the Upanisads in the proper
sense of the term. He rejected the phenomenal world as illogical and
self-contradictory. The doctrine of causality, in all its forms, is found
to be untenable and absurd.® We shall not discuss all these problems
here, our enguiry being limited to the particular problem of avidya

1JP, Veol. I, pp. 103-4. :5Up, IV. g-10
3 Cf. va eko jilavin Ifata iSanibhih
sarvan lokfin Tata Téanibhib.—Jhid., III. 1. Also f. V. 4.
4 Ibid., 1. 10.
5 See AS, IV from larika 3.
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and smaya. The Brhadarapyaka held that there is neither subject nor
object in the state of final realization, and that one can know another,
that is, there can be subject-object consciousness only when there is
appearance of duality, and also that the ultimate knower cannot
become an object of knowledge.! This suggestion was developed by
Gaudapida into a full-fledged Absolutism with the help of Nagarjuna's
dialectic. It is not that Absolutism was not already there in the
Upanisads. What the Upanisads lacked was a complete critique of the
empirical coneeptions. Gaudapada supplied that critique, and restated
the Upanisadic finding in the logical background. The Brhaddranyaka
as well as other Upanisads clearly stated Absolute Non-duality as the
ultimate reality and duality as only an appearance but they did not
give cogent reasons for their position. Gaudapida, on the other hand,
criticizes all conceptions of duality as absurd and illogical. He main-
tains the doctrine of non-origination of the Absolute. According to
Gandapada the ultimate reality is one, and the plurality is only a false
oppearance. Whatever is a departure from this monism is accordingly
bereft of ultimate walidity. Religion is based upon the concept of
duality in the shape of the worshipper and the worshipped. And so
it has value only in the phenomenal plane. One who thinks that by
worship one will realize the ultimate consummation must be declared
to be a fool—an object of pity.® After all there can be no worshipper
and object of worship which presupposes dualism that has been
declared to be a false superstiion by Gaudapida. In order to refute
this superstifon Gaundapada maintains that Brahman which is the
ultimate reality is neither born nor created. It is the eternal reality
unborn and uncreated. The worshipper is nothing different from
Brahman in point of reality. But when he thinks that he is born in
a certain family and a certain caste, he is entirely deluded, because
birth is only an illusion. To demonstrate the absurdity involved in the
conception of birth, Gaudapida launches npon an elaborate discourse
to prove that nothing can really originate or perish.

According to Gaudapida creation is a false appearance and the
duties and prohibitions in the Vedic scripture are intended only for the
ignorant and superstitious people who believe in the reality of birth and
progression in the grades of existence, which the conception of heaven
and hell presupposes. The self is like space and the plurality of
empirical selves is due to the limitations imposed by mdya just like the
divisions of space enclosed in jars and the like.® Tt is the limitations

1Cf. yatra hi dvaitam iva bhavati tad itara itaram jighrati, tad itara
itararh padyati . . . yatra vi asya sarvam dtmai ‘vd ‘bhif tat kena kim
jighret, tat kema kith padyet . . . . vijifitivam are kena vijiniyad it—=BrlUp,
1L 4. 14. Also ef. IV, 5. 15.

* 48, IIL 1. 3 Cf. A8, II1. 3-4.
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of the bodily organism and its members which serve to make one
eternal self appear as many selves. So when these limitations imposed
by the physical organisms are destroyed the seeming plurality of selves
is dissolved into the one eternal self, just as the spaces enclosed within
the different enclosures are restored to their identity with one eternal
space on the cessation of the enclosures. ‘As the space occupied by
jar (ghatakasa) is neither a transformation nor a part of the one
homogeneous space (@kasa) so is always an individual self (jiva) neither
a transformation nor a fraction of the eternal self (dtman). As the
space appears to be soiled with dirt to the ignorant, so appears the self
(atman), too, with impurities, to those who are not enlightened.”* The
self exists unaffected amidst death, birth and other movements even as
the space remains unaffected by its connections with various things.
‘All the sasghatas (conglomerations of limbs ete.) are like dream,
being projected by the mdya of the @tman. There is (therefore) indeed
no ground for greatness or smallness among things.'

Gaudapada refers to the fivefold kosas of the Taittiriya Upanisad
and the madhuvidya of the Brhadaranyaka and says that they reveal
the supreme Brahman.® The Upanisads extol absolute identity of the
individual self (fiva) and the Absolute (Brahman) and censure all
Plurality. This is proper only if the Absclute Brakman is postulated.!
The Upanisadic statements about creation are to be understood in the
context of the Absolute Brahman. They are all only a means for an
introduction to truth. There is no plurality.® The dualisis are realists,
that is to say, they believe in the reality of the empirical world—the
world of our senses and understanding. They think that the world is
as it appears and it exists even when it is unperceived. In other
words, the objective world has got both empirical and metempirical
reality. The non-dualists, on the other hand, do not deny the actuality
of appearance and accordingly accord to the world an empirical
reality, though they deny ultimate metempirical reality to it on account
of contradictions.®* The non-dualist does not contradict experience, but
only reinterprets it, while the dualists quarrel among themselves because

! ni “'kifasya ghatikido vikdrivayavan yathi
nai vi "tmanah sadi jivo vikdrivayavau tathf,
yathi bhavati bilinimh gaganarih malinam malaih
tathi bhavaty, abuddhinim atmd ‘pi maline malaih.—As, 1L, 7-8.
? eafiphdtil) svappavat sarve atma-mayd-visarjitih
adhikye sarvasimye vA no 'papattir hi vidyate.—AS, III. 10.
2 48, IIL. 11-12M & Cf. A4S, IIL. 13. 8 Cf, A5, 1L, 14-15.
8 Cf. svasiddhinta-vyavasthise dvaitinp nifcita dpdham
parasparam viredhyante tair ayam na virodhyate,
advaitarh paramirtho hi dvaitarh tadbheda ucyate
tesim ubhayatha dvaitam tend 'yarh na virudhyate.—AS, III. 17-18.
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of their failure to harmonize experience in the light of their prejudiced
outlook of duality.

But the problem still remains as to why the non-dual (advaita)
appears as dual (dvaifa). The non-dual (advaita) is unborn (aja).
But why does it appear as born? Why, again, should we not regard
duality as real? Gaudapida answers: ‘It (i.e. the advaita) becomes
different only through mayd, as the unborn (non-dual) can in no other
way become dual ; for if it becomes in reality dual the immortal would
become mortal,”* How can the unborn (sjata) be born? The unborn
is immortal, How can it become mortal? ‘The immortal does not
become mortal, nor likewise the mortal immortal. In no way can
nature change.’® The Upanigads declare creation from the existent as
well as the non-existent, but we are to understand the logical implica-
tions of the statements. The Vedas unambiguously declare that there
is no plurality, that Indra took many shapes through mayd, and also
that "He is variously born, though (in fact) he does not take birth’. It,
therefore, follows that the unborn is born through mdyd.® The scrip-
fure denies the birth as well as the cause of birth of the unborn (aja).*
It further declares: ‘That &fman iz fo be described by means of
negation of its opposites. It is not amenable to apprehension, and it
is never apprehended like an external object.’® The following, again,
points to the unborn nature of the dfman. The real can appear to be
born only through sdyd (or illusion). The meaning is that the birth
of a real is self-contradictory, because to be born means to come into
reality. If a real were again to come into reality it would be useless.
So there can be no birth of a real. KReal is always unborn. If birth
were to be real it must appertain to what is born because birth has
been found to be incompatible with the unborn reality. But to affirm
the birth of what is already born is to assert an unmeaning nonsense
because the possibility of fresh birth of what is already born will involve
the incessant repetition of births—a position which is as nonsensical as
the assertion of reality superadded to reality.® Origination of the real
thus invelves self-contradiction, and as such is to be rejected. But
even then we cannot dismiss the appearance of origination, and must
account for it. Gaudapiida holds that the exisient appears as born
through mayi. But then, one may ask, ‘Why don't you admit that
the non-existent appears as born through maya?’ In reply to such an

! miyayd bhidyate hy etan nd ‘nyathi 'jarh kathaficana

tattvato bhidyamfne hi martyatim amrgtah vrajet.—Ad8, IIL 1g.
2 A8, IIL =r. 1 45, 111, =24.
4 48, III. 25 with annotation and fooinotes.
%53 esa me ‘H ne 'ty dtmd ‘grhye na hi grhyate.—ByUp, II1. 9. 26,
* sato hi miyaydi janma yujyate na tu tattvatah

tattvato jAyate yasya jitarh tasya hi jayate.

5 —A%5, III, =27
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objection Gaudapida says: ‘The birth of the non-existent is not
reasonable at all through maiya or in reality. The son of a barren
woman is not born either through mdaya or in reality.’* The same
mdyd as is responsible for the appearance of duality in dream is
responsible for the appearance of duality in the waking state. As the
mind is indeed advaya (without a second) in dream, exactly so is the
mind advaya (without a second) even in the waking state.* The dvaita
(duality) in whatever form, comprising the movable and the unmovable,
is perceived by the mind (manas). But when the mind becomes non-
mind (i.e. ceases to exist and function as a mind), duality ceases to be
experienced.” When the self is realized as the sole reality, the mind
ceases to be because then there is nothing external which it can conceive.
The mind's occupation is gone with the cessation of what can
be apprehended. The meaning seems to be this: ‘The mind conjures
up various things which it seems to apprehend so long as it fails to
realize the ultimate truth which is One Absolute. But when the self
is realized to be identical with the Absolute, the multiplicity of pheno-
mena with which the mind occupies itself disappears like the objects
of dream. The mind also as distinct from the self disappears like fire
without fuel.” In other words, everything that appears as other than
the self is false and unreal and is bound to wvanish. This is also the
case with the mind itself gwud other than the self.* Gaudapada
describes the Absolute in the following terms: ‘The ultimate reality is
the Absolute which has to be realized. It iz unborn and eternal, Time
has no relation to it. It is the ultimate knowable and this knowledge
is bound to dissolve the whole fabric of illusion built by mdya. But
the knowledge of the Absolute is equally eternally existent and without
Lirth and death. It is.not bipolar like our empirical cognitions. It is
pure consciousness without subject-object determination (akalpakam).
1t is identical with the Absolute—its object. So the realization of the
Absolute is effected by eternal unborn consciousness and thus the
unborn is said to be known by the unborn.’® Reality is one, unborn

1 asato miyayd: janma tattvato nai ‘va yujyate

vandhyd-putro na tattvena miyayi vi ‘pi jayate.
—ds, III. z8.

2 A8, TII. 2g-30. It should, however, be noticed in this connection _t'na.t
Gaugapada recognizes distinction between the objects of the waking experience
and those of dreams (vide A5, IL. 13-15). While the objects of waking experi-
ence are commen to us all, those of the dreams belong exclusively to the
dreamer.

% manodriyam idath dvaita yat kificit sacaricaram

manaso hy amanibhfive dvaitarh nai 'vo "palabhyate.
—ds, I1I. 3t.
4 4%, III. 32.
§ Cf. akalpakam ajarh jfidnarh jfeyibhinnam pracaksate
brahma jfieyam ajam nityam ajenft 'jarh vibudhyate.—AS, IIL 33
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and eternal. This state of non-mind is to be distinguished from the
state of deep sleep wherein the mind simply falls into a state of oblivion.
The state of non-mind is not a lapse of the waking state. It is the
condition of the mind subdued and freed from all imaginative con-
structions in which there is clear distinction of the self and the not-self.
It is entirely different from the condition of dreamless sleep in which
the mind lapses into perfect inaction, But in the state of realization
the mind does not lapse into a supine state but, on the contrary, it
becomes thoroughly illuminated with the light of the Absolute and is
free from all taint of fear. The mind merges in the Absolute with its
separate identity dissolved.!

From what we have stated above we can easily understand
Gaudapdda’s conception of mayd. Gaudapida introduces mayd in
order to explain appearance. There can be no mutation of the
immutable Brahman, Plurality cannot come out of the Absolute.
Phenomena cannot in any way be related to the Eternal. What is the
explanation then of the world of experience? What causality stands
for? How should we explain the ordered universe? It is in order to
bring home the anti-rational character of the phenomenal world that
Gaundapida introduced the conception of mdyd. He based his enquiry
un the experiences of the Vedic seers (rsis). He utilized the dialectic
developed by the Buddhist thinkers in order to satisfy the sceptic
intellect. He does not accept the findings of the Yogiciras or the
Midhyamikas, but only utilizes their critique. This is in short Gauda-
pada’s conception of the objective world and its prius mayi—the
principle of irrationality and negativity.

Now the problem is ‘Why does one have this notion of duality?
Why does there occur this relation of subject and object?’ Gaudapdda
says that it is the irrational predilection (abhimivesa) for the pheno-
menal appearance of duality, in spite of the fact that it does not
exist, that is responsible for this notion.* When this predilection goes
away the notion of duality along with its associates disappears.
Gaudapida says: ‘Owing to this false predilection for the unreal the
mind occupies itself with the equally unreal phenomena. But as soon
as the unrcality of the phenomenal world is realized the self with its
mind retires to itself alone and vnattached o anything external.’® This
predilection for the unreal can be taken as the nescience (avidyd) of
Gaudapada. If the world appears through smdyd, one sticks to the
world due to this predilection (abhiniveda). The mdya and abhiniveda
of Gaudapdda stand in the same relation as the mdyd and avidya of
the Upanisads. If gwidya or nescience be interpreted as the root

1 48, IIL. 34-35-
*Cf. AS, IV. 75: abhitibhinivedo ‘sti dvayarh tatra na vidyate,

3 48, IV. 70 also ¢f. IV. 55-56.
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principle of subjectivity and to work out its programme through a
false belief in and attachment to the not-self and the subjective and the
objective world constructed by it, then it can be equated with Gauda-
pada’s concept of abhfitabhinivesa—the bias and predilection of the
subject for the unreal plurality. After all it should be thought as
subjective when personal as opposed to smdya which may be regarded
as the substitute of the Sankhya conception of prakr#i. In other words,
madyd 1s the principle of cosmic illusion and awvidya is rather its product
responsible for the creation of different subjects. Let us now turn to
Sanlkara. ’

That the world of plurality and subject-object consciousness is
there 1s a fact too obvious and too apparent to explain away.
Scepticism leads to subjectivism, subjectivism to solipsism, and
solipsism leads nowhere. Gandapida showed that it is only the
existent that can appear. The non-existent cannot appear. Sankara
examines experience and distinguishes the real from the apparent. Our
experience contains truth as well as untruth, reality as well as appear-
ance. The world is an illusion in the sense that it is a compound of
truth and untruth. The unreal is superimposed upon the real. This
superimposition or adhydsae, as it is called, is the prius of experience.
Safkara's famous Bhdsya on the Brahmasiilra opens with a subtle
analysis of our common experience. There he says: ‘Object (visaya)
and subject (visayin), having as their province the presentation of the
‘thou’ (yusmat) and the ‘T’ (asmat), are of a nature as opposed as
darkness and light. The transfer of the object, which has as its
province the ‘thou’ (or the not-self), dnd its qualities to the pure
spiritual subject, which has for its province the idea of the ‘1" (or the
self), and, conversely, the transfer of the subject and its qualities to
the object, iz logically false. Yet in mankind this procedure, resting
on false knowledge (mithydjiana-nimiita), of pairing together the true
and the untrue (the subject and the object) is natural (naisargika), so
that they transfer the being and qualities of the one to the other.™
Qur practical life depends upon this mutual transference or super-
imposition (adhydsa). Our common experience is based on this
adhyasa. In ordinary cases of error also something is superimposed
upon ancther, and in this respect there is no difference between the
empirical and the transcendental error. The transcendental error can,
in brief, be defined as the mutual identification of the not-self and the
self. This transcendental error is called avidyid.® On the nature and
the function of this transcendental error (adhydsa) Safkara says:
‘Adhyasa we have described as cognition of that in not-that. For

1 §Fh, Introduction to BS. This tranzlation has been copied from IP,
Veol. II, p. 506.

2 tam etam evamlaksapam adhyisamh panditdi avidye ‘ti manyante—Ibid.

JP—16
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instance, one imposes the external attributes upon the d@bman (self)
when one says ‘I am crippled (vikala) or whole (sakala)’ when it is
only his son or wife that is so ; or sometimes the attributes of the body
as in ‘I am fat’, ‘I am thin’, and so on ; or sometimes the attributes
of the sense-organs as in ‘I am dumb’, ‘I am one-eyed’, and so on ;
or sometimes the attributes of the mind (antahkarana) such as desire,
intention, doubt and the like. Thus one superimposes the ego upon
the self which is only the transcendental witness of the mind and its
activitics, and then again reversely superimposes the self, the witness
of all, upon the ego. Thus there is this beginningless, endless, natural
(naisargika) adhydsa (superimposition) of the nature of wrong cogni-
tion (mithyapratyayaripah), the cause of agency and enjoyment (of
the individual souls) and patent to all.’! This beginningless adhyasa
or avidyd, consisting in the mutual identification of the self and the
not-self, is the presupposition of all ordinary or scriptural distinctions
between means and ends, subjects and objects, in one word, between
one thing and another. Even our philosophical and spiritual enquiries
presuppose this avidyd.® It is indeed a palpable absurdity to imagine
that the not-self is superimposed upon the self and wice versa. But
nevertheless it is a fact that our ordinary experience presupposes this
identification. Otherwise we cannot explain such experiences as ‘I am
fat’, 'I am dumb’ and the like. The object is superimposed upon the
conscious subject, and the conscions subject is seemingly superimposed
upon the object. The notself is identified with the self and so0 s
known and expressed, though the not-self has not the capacity to
reveal or express itself. '

But this identification is not one-sided. Were it so, there would
be a complete merger of one in the other. In other words, either it
will be the object and the notself, or the subject and the self. But
however intimately the self and the not-self are connected, the self
does not become the not-self, and conversely the not-self does not
become the self. The two poles exist side by side and because they
are related, they must be accepted to become identical or not-different.
The not-self is a non-entity. Yet it appears to be an entity because
it is felt as identical with the self. And in this act of identification,
the self also has to contribute a part. And this contribution consists
in the seeming transference of being and manifestation to the not-self

Vadhyiso nima atasmiths tadbuddhir ity avoecima . . . evam ahari-
pratyayinam asesa-svapracira-sikgini pratyagitmani adhyasya tamh ea pratya-
gitménarh sarva-siksinarh tadviparyayepa antahkarapddigv adhyavasyati. evam
ayam anidir amanto naisargike ‘dhyiso mithyipratyayariipah kartrtvabhol-
triva-pravartakah sarvaloka-pratyaksah—7Ibid.

2Cf. tam etam avidyikhyam &tminitmanor itaretarddhyisar puraskriya
sarve pramina-prameya-vyavahird laukikd vaidikis ca pravittih sarvipi ca
$hstripi vidhi-pratisedha-moksaparini—Ibid,
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identified with it. It should be borne in mind that though there is
mutual identification of the self and the not-self, which is deducible
from the fact that the self appropriates the attributes and limitations
of the not-self (as is evident in the judgment ‘T am fat’ and the like) and
the not-self appears as existent which means that the not-selt, though
a non-entity, derives the atiribute of appearance and existence from the
self, yet the identification or superimpaosition has not the same ontological
status and meaning. The not-self is per se (svarfipena) superimposed
upon the self and all existence it appears to have is derived from the self
with which it is identified. It has no being outside the self and as such
cannot even appear independently. But the identification of the seli
does not mean the total identification of being, because the self is
intrinsically real, and its identification with the not-self only means that
the self owns up the not-self and wvests it with its own existence. In
other words, it only means that the self becomes related (samsrsia) to
the nof-self. And as relation is not intelligible in terms of difference it
is interpreted as identification. There can be no relation between things
which are different and also if the two are absolutely identical. If the
terms were to be identical, they would forfeit their duality, and if they
were as different as two unrelated things are from one another, then also
there would be no relation. A relation, therefore, cannot be defined as
a case of total identity or total difference. It is said to be a case of non-
difference or identity because it is not a case of difference. So though
identification is bilateral, the not-self is always a content and a predi-
cate which being unreal cannot even appear outside the context.
Appearance means Seeming existence. And the term can seem to exist
when the existence is borrowed. The identification of the self with the
not-self is necessary to account for the appearance of existence of the
content superimposed upon it. How can the atiribute of one appear
to be the attribute of another unless there be a relation which means
identification as opposed to difference? In all cases of error the
substratum is real and the predicate is falsely superimposed upon it.
We have seen how superimposition presupposes mutual identification.
But the identification of the substratum with the content is not the
same thing as identification of the content with the substratum. And
it is this distinction which accounts for the reality and truth of the
substratum and the unreality and falsity of the content.

Even our most abstract thought is not free from this identification
(adhyasa). Adhydsa is the very texture of our experience. Sankara
drives home this truth very convincingly and with various arguments
drawn from natural life. Life presupposes action and action depends
upon identification. One cannot act with his body unless one's self is
superimposed upon it. The self, which is only reality ex hypothesi,
can have no raison d'éfre for performing an action, which presupposes
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several distinct factors—the agent, the act and the object and also the
purpose and so on. But this plurality is itself an appearance and
hence a case of superimposition. Unless the self feels that it is the
body it cannot act. Action is possible only for the body, and the self
can appear to act or believe itself to be the agent only if it identifies
itself with the body. The maxim is that the attribute of one can
belong to the other only if there is identity between the two—identity
being understood as a relation which is different from difference. Our
actions are for the fulfilment of our own purpose. If we could find
that we are acting simply for the interests of those that have nothing
in common with ourselves, we would forthwith stop functioning. If
one realized that ome had nothing in common with one’s body or the
sense-organs, one would at once stop all activities for their preserva-
tion. The function of knowing also depends upon the edhydsa.
Sarkara says: ‘One free from the notions of ‘I’ and ‘mine’ with
reference to the body, sense-organs etc. is incapable of being a subject
of knowledge (framdtd) and thus the activity of knowing is impossible
for him. The activity of perception and the like is not possible with-
out the owning up of the sense-organs, Nor are the sense-organs
capable of acting without the substratum (wiz. the body). Nor can
one take to activity without superimposing one's self upon the body.
Nor in the absence of all this can an absolutely unrelated self become
the subject of kpnowledge. And without the subject there can be no
activity of knowledge. It, therefore, follows, that all such activities
as perceptual knowledge and spiritual enquiries are possible only with
reference to onme possessed of awidyd.’* This transcendental adhyasa
is common to both the animal and the human world, and lasts until the
Self (Afman) is realized and all subject-object relationship disappears.
It is this avidyd that is the seed of worldly life. This is Sankara’s
conception of avidyd. Now let us turn to his conception of mayd.
We have briefly referred to Sadkara’s critique of the nature of our
experience. It was found on analysis that mutual identification of the
self and the not-self is the foundation of experience. But now the
problem is: Why does this duality of self and not-self appear at all?
Is there any separate entity called not-self? The answer of the
Vedinta to such a question is well known. Duality is false. There is
only One Self without a second. What is then this notself? Why
does it appear? In other words, why is there this world of pheno-
mena? The analysis of experience shows that we refer everything to
one constant and abiding Self although mostly we do so unknowingly.
We unknowingly identify the Self with the world and the world with

1 dehendriyidisgvy aharh-mamd-'bhimina-rahitasya . . . tasm@d avidyivad-
vigayiny eva pratyaksidini praminini &strini ca—Jbid,
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the Self, and this mutual identification is responsible for all our
activities. But why is there thiz process of identification? Before
answering this question let us see what is the implication and condi-
tion of this process of identification. Suppose the process ceases.
What happens? Subject-object consciousness ceases. But why should
the process cease at all? It could cease if there were any condition
of it, and also if that condition could be removed. We, however,
cannot conceive any condition of the beginningless process. Much less
can we hope to discover it. It is incomprehensible. But yet we can
gauge its nature by other means. There is a strong urge in us for
freedom from the world process. The scriptures inform us of the
reality of that freedom. Presuming the possibility of freedom, let us
imagine what happens of the process when one is free. Suppose one
is free, there is now no more process of identification for him. But
does this state of freedom imply that the process of identification has
ceased because there is now no tendency for it, or does it imply that
there is no secomd to be superimposed upon? In the first alternative
the possibility of the repetition of the process would still remain, and
moreover freedom would become a farce. Freedom in this alternative
means freedom from tendency. But what is this tendency? Why was
it there? These ultimate questions remain unanswered. In the seccond
alternative, however, there is no reason for such difficulties. Presom-
ing the possibility of the second alternative, we can equate freedom to
Absolute Existence without a second. Now if this is the ultimate
state, what is the nature of the not-self and the beginningless process
of identification? It was all indeed an illusory appearance. But the
problem still remains “What does this illusery appearance consist in?’
It consists in mdyd. Sankara says: ‘It is mayd, pure and simple,
that the Great Self (Afman) appears as the threefold states (viz. waking,
dreaming and dreamless sleep) even as a rope appears as a snake and
the like’, and quotes the following from Gandapada's Agamaidstra:
"When the individual self (jiva), sleeping on account of mdya which
has no beginning, is awakened, it realizes the state (of fmrya—the
transcendental state of the self called the fourth state in contradistine-
tion to the above three) which is unborn and in which there is neither
sleep nor dream, nor duality." Nama (name) and ripa (form)—the
elements of the world process—belong to the Lord and are known as
His miya. Sankara says: ‘Belonging to the nature, as it were, of the

1 mayAmatrath hy etad yat paramitmano 'vasthitrayitmani 'vabhisanath
rajjvi iva sarpddibhivene ‘ti. atroktarh Vedantirtha-sampradiyavidbhir
AcAryaih :

anddimiyayi supto yadi jivah prabudhyate
ajam anidram asvapoam advaitarn budhyate tadi,
—&Bh, BS, IT. 1. uy. Sec also A8, L 16
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Omniscient Lord, there are mdma (name) and riipa (form), the figments
of avidyd, indefinable either as identical with or as different from the
Lord, the germs of the world process, and known in the scripture
(Sruti) and the traditional literature (Smrti) as mayd, fakti (energy)
and praketi (the primordial nature) of the Omniscient Lord.”" Maya
thus is the cosmic force belonging to the Lord. It is nama and ripa.
It is the appearance of the great Atman. Or, we can say, mdaya is the
appearance of Reality. This is Safikara’s conception of maya.

Now let us end this section with a remark or two on the relation
of avidya and maya. Sankara does never attempt to draw a line of
distinction between avidyd and maya. But it seems that he postulates
mayd mainly for explaining the origination of the world appearance
and avidya for explaining the attachment of the individual to that
appearance. If this is the case, then we can say that maya and avidya
are complements each of the other.

Let us now turn to the Buddhist conception of awvidyd.

Vil
AVIDYA IN THE BUDDHIST SCHOOL

‘Just as in a peaked house (kitagdra), O Brethren, whatever rafters
there are, all converge to the roof-peak, resort equally to the rooi-
peak, all go to junction there, even so, whatever wrong states there
are, all have their root in ignorance, all may be referred to ignor-
ance, all are fixed together in ignorance, all go to junction there.’

‘Whatever misfortunes there are here in this world, or in the next,
they all have their root in ignorance (avijjamilaka), and are
given rise to by longing and desire.™
The Buddhist chain of prafityasamutpida (dependent origination)
begins with avidya (ignorance) which is considered as the root of the
world process.' From auidya (ignorance) originate samshdras (pre-
dispositions), from sasmskdras originates vijiigna (seed-consciousness),
from vifidna originates ndma-riipa (mind and bedy), and similarly
sadayatana (the six sense-organs), sparfa (contact), vedand (feeling),
trsma (craving), wpddana (clinging), bhava (coming to be), jati (birth)
and jardmarana (old age and death) originate. This process of
origination is beginningless, and avidya (ignorance) and #rsnd (craving)
are the parents of this process. Trsma (craving) is the mother and
! sarvajiiasye 'dvarasyd ‘tmabhfita ivi ‘vidyakalpite pdmarfipe tattvinya-
tvibhyim anirvacaniye sarhsira-prapafica-bijabhite sarvajfiasye 'dvarasya miyl
saktih prakrtir iti ca srutismriyor abhilapyete—SBh, BS, II. 1. 14.
2 5Ni, XX. 1. Translation by Mrs. Rhys Davids,

* Itivnltake (§40), p. 34. The Basic Conception of Buddhism, p. 57.
f We have referred to this chain in Chap. I, p. 10.
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avidyd (ignorance) is the father.®! Maitreyanatha gives a very impressive
idea of the functions of the twelve factors of avidyd, sashskdra etc.
when he says: ‘The world is afflicted due to the obscuration (of the
intuition of truth by evidyd), implantation (of the wvasand or will to
live due to the sariskdras), transference (of the vdsand-seed to the
place of birth by vijidna), the consequent formation (of the nama-ritpa
or body and mind), development (of the sadiyatana), the threefold
feeling (due to the mutual contact (sparsa) of the senses, the object and
the consciousness), enjoyment or suffering (due to wedand), acquisition
(of rebirth due to trgnd), tying down (of the wijidna to desires by the
wupddinas), turning towards (fruition of the past action due to bhava),
and sorrow (caused by jifi and jard@marana).’® Auvidyd covers the
capacity of intuiting the truth.” It is of the nature of adarfena (non-
intuition).* Awidyid is the cause of perversion (of truth).* One under
the sway of avidvd mistakes the impermanent for the permanent
because of one's delusion about truth.® Sasskiras (predispositions)
can lead to rebirth only if there is awidyd. Otherwise they are un-
productive. Sawiskdaras implant the seed of rebirth in the wijfidna
which then takes the seed to the place of rebirth. The mind and body
(nama-viipa) form themselves. And so the process of origination goes
on. The avidya is also called delusion (moha).” Nagirjuna says:
‘1t is due to thinking the things which have no independent nature
as eternal, possessed of self, and pleasant (mifyd-"tma-sukha-saiijiid)
that this ocean of existence (bhava) appears to one who iz enveloped
by the darkness of attachment and delusion (moha).” In another
place he says: ‘The aggregates do not arise from desire, nor from
time, nor from nature (fraketi), nor from themselves (svabhdvdt) nor
from Lord ([fvara), nor yet are they without cause ; know that they
arise from ignorance (awvidyd) and desire (frsnd).”” Avidyd ceases
when the knowledge of the reality (dhamma) dawns, 'Even as a man

1 Cf, tatra Mahdmate miti katami sattvinarh yad ota trgpd paunarbhaviki
nandiriga-sabagatdi  matrtvenotisthate avidyi  pittveni  “'yatanagrimasyo
‘tpattaye, etc.—LA4, p. 138

2 chidanid ropandc cai "va nayanii samparigrahit

plranit (triparicchedid) wpabhogic ca (sangrahdt)
nibandhanid abhimukhyid duhkhato klidyate jagat.—MVS, I. 1r-pzad.

3 avidydyd yathibhita-dardapa-vilandhanid iti—MVSER p. 20,

1 avidyiyi hy adarfanitmakate3d—MNVSEART, p. 20.

5 yiparyasahetur avidyb—MVSBh p. 35.

¢ avidyigato hi tattvasammobid anityddin  nityadiripepa  viparyasyati
—MVSEBLET, p. 35. Cf. tattve 'pratipattir mithyipratipattic ajfdnam avidyi.
Salistambas@ilra quoted in 85, p. 222 ; BAP, p. 352 ¢ MKV, p. 564.

T Visuddhimagga, XVII, 203, b Mahdydnavimsihd, verse 21,

* Stanza 50 from Nigirjuna's Suhpllekha as translated by Wenzel (PTS,
1886) from the Tibetan translation, Dr. Dasgupta’s A History of Indian
Philpsophy, ¥Vol. I, pp. 144-5.
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born blind, and unfamiliar (with the right path), sometimes treads
upon the right path and sometimes upon the wrong, so does the fool,
ignorant of the world (sasisdra), sometimes commit pudifie (good act)
and sometimes apufifia (bad act) in the world. But when he knows
the reality (dhamsma) and attains the truth his ignorance ceases, and
he roams unperturbed.’* With the cessation of avidya, frsud (craving)
naturally ceases. If the truth is known desire for the illusory cannot
exist. One seeks for permanence so long as the truth of impermanence
does not dawn upon him. Ego-centric activity ceases when the falsity
of the notion of a static self is comprehended. Desire for happiness
dizappears when the truth of universal suffering is realized. Awidya
consists in mistaking suffering for happiness, an ever-changing aggregate
of vedand (feeling), vijidna (consciousness), sawjiid (coefficients of con-
sciousness) and sawiskdras (predispositions) for an abiding ego, perpetual
fiow for unchanging staticity. Bot if this perverted outlook ceases,
trsnd (craving) naturally disappears. This is the general outlook of
Buddhism towards avidya. But along with the development of
thought, it was but natural that the meaning of avidyd should change.
Avidya means ignorance or wrong cognition of truth, and hence its
meaning would naturally change along with the change in the concep-
tion of the nature of truth. It, therefore, follows that the meaning of
avidyd cannot remain constant. Let us now see the nature of avidya
in later Buddhist thought.

We shall begin with the Vijiinavddins. The Buddhists distin-
guish between the sawivrli safye (empirical truth) and the paramdrtha
satya (transcendental truth).* The function of sasvrti is to cover the
knowledge of the truth. Sasurti covers the real nature of truth and
reveals it only as covered by itself, and is also called avidva
(ignorance), moha (delusion), and wviparydsa (perversion).” The
Buddhists further distinguish three characteristics (laksana) or natures
(svabhdva) of a thing wiz. (1) parikalpita (imagined), (2) paratanira
(dependent), and (3) panmispanna (real or true), sometimes briefly
called kalpita, fantra and mispanna respectively.® Vasubandhu gives

1 Visnddliimagga, XVIIL 119,

2 Cf. dve satye samupddritya buddhinirh dharmadesana
lokasathvrti-satyarh ¢a satyarh ca paramirthatah.—MK, XXIV, 8.
duve sacchni akkhiisi samboddhe vadatarh waro
sammutim paramatthath ca tatiyamh niipalabbhati.

—Quoted by Buddhaghosa in Afghakathd on KV, p. 30. For further references
see A%, p. 162, footnote s.

* £f. sarwvrivata dvriyate yathabhfitaparijfiinarh svabhivivaranid dvrta-
pmkﬁdﬂn;c ck 'oaye "t samvrtih avidyd mobo viparyisa it paryEyih—BdAP,
pp. 35z I

4 Cf. buddhyi vivecyamanarh hi na tantrari od 'pi kalpitam
nigpanno nd 'sti vai bhivah katham buddhyd prakalpyate—Ld, X, 374.
kalpitah paratantra$ ca parinispanna eva ca—M VS, 1. 6ab,
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an apt illustration of these three. Suppose one creates an elephant by
dint of one's spell. Now the elephant appears, but that is only a
phantom of the elephant, and in no way the elephant itself. Here the
elephant is parikalpita (imaginary), the form of the elephant is
paratantra (dependent), and the absence of the elephant is parinispanna
(real)." An object, according to the Madhyamikas and the Yogéciras,
15 Sanya l.e. devoid of any intrinsic reality, yet we know it as
a particular object. This appearance of it as a particular object is an
imagined one (parikalpifa). Vasubandhu says: ‘Whatever thing is
imagined by whatever imagination, all that is only parikalpita. That
is not the true nature (svabhdva) of the real.’”* An imaginary
(parikalpita) object, although, in essence, it is non-existent, yet exists
for practical purpose, and as such is said to have a characteristic
(svabhdva) by way of concession to the practice of the common people
who are ignorant of the truth.* A dependent (farafanira) characteristic
is so called because it originates depending upon its cause and condi-
tions.* The parinispanna (real) characteristic consists in the true nature
of a thing, completely free from all imagined characteristics, and is
comprehended by avikalpa-jiana (non-constructive intuition).® Let
us now come to the Vijiidnavadin’s conception of awvidyd.

The Vijfidnavidins denounce the duality of perceiver and perceived
as false. The La#kdvatire says: ‘All this is only consciousness
{cifta). The consciousness functions in fwo ways as perceived and
perceiver. There is neither the subject nor what belongs to the subject.’®
In another place, it says: ‘There is consciousness alone, there is no
external object (dr$ya). The consciousness itself is seen twofold as
perceived and perceiver, and is bereft of eternality and annihilation.’
The creation of the external world is due to the influence of vdsand

! mayikrtam mantravadit khyiti hastyitmani yathi

dkaramdtramh tatrd ‘sti hasti n& 'sti tu sarvatha,

svabhfivah kalpitc hasti paratantras tadilkrtibh

vas tatra hastyabhivo 'sam parinigpanna isyate.—TSN, 27, 28.

2 yena yena vikalpena yad yad wvasto vikalpyate

parikalpita ev 'sau svabhivo na sa wvidyate.—Tk, 30.

Also ef. Ld, pp. 163-4: na Mahdmate yathi bdlaprthag-janair bhiva-
svabhive vikalpyate tathd bhawati. parikalpita evi 'san Mahdmate na bhéva-
svabhiva-laksapivadhfranam.

3 Cf. parikalpita ity ucyate. sa punar dravyato 'sann apl vyavahirato 'sti
'ti svabhiva ucyate—MV5BRT, p. 10.

4 Cf. paratantrah paravado hetupratyaya-pratibaddha-janmakatvat—ibid,

% kalpitena svabhiivena tasya yi “tyantadinyati

svabhfivah parini{spanno ‘vikalpa-jfiinagocarah).

—Quoted in MVSBRT, p. 19.

€ cittamdtram idam sarvarm dvidhi cittath pravartate

grihyagrihakabhivena Atmidtmiyamh na vidyate.—Ld, TIL 121,

7 cittamdtrarh na dréyo ‘sti dvidhi cittarh hi dréyate

grihyagrihakabhivena $idvatocchedavarjitam,—LA, III. 63.

JP—17
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(predisposition) which is beginningless. The consciousness becomes
twofold, or rather appears as twofold due to its vasanmd. The
Lankdvatira says: ‘There is no external object as the fools imagine.
The consciousness functions as the appearance of objects, being
influenced by vasana.”! The objective world is like an elephant called
up by .illusion (mdyd-hastin). It appears to the consciousness per-
fumed by ignorance (ajiiana).® The things (dharmas) are unborn.
They are non-existent. They are like a city of gods appearing in the
clouds, a dream, and a creation of mdya. It is the consciousness that
functions variously, it is again the consciousness that is emancipated.
The consciousness, and none else, is born, and again it is the con-
scipusness that ceases to be.® For those who can see through reason,
both the perception and the perceived cease.® The consclousness
moves round the objects even as an iron rotates round a magnet, being
ever rooted in and nourished by the vdsands.®

But now, the problem is, why should all this illusion appear at
all? What is responsible for this glamorous appearance, this unend-
ing dream, this gorgeous sky-flower, this dazzling city in the sky? Of
course, such a question is obviously absurd in view of the unreality of
the world so frankly admitted by the Vijidnavidins. But even then
the question could not be aveided. The Buddhist postulation of the
threefold characteristics, described abowve, is an attempt at explanation
of the appearance of the gorgeous show., The consciousness ideates
and imagines and creates out of itself, and the creations follow definite
laws. The creations are imaginary, but nevertheless they abide by
certain order and have definite conditions for appearance. They are
not haphazard and chaotic,. They are prafilya-samutpanna (causally
determined). Parikalpand (imagination) lies at the root of creation.
But this does not mean that the creation is whimsical. It certainly
proceeds in a definite direction and has well-defined causes and condi-
tions. Although the nature of this creation is not definable, yet it is

1 bihyo na vidyate hy artho yathd bilair vikalpyate
visanair luditarh cittam arthibhfsamh pravartate.—LA, X. 154-155.
2 Cf. miyd-hasti yathi citrath patrini kanaki yathd
tathd drfyarh nrpim khyiti citte ajiinavisite—LA, X. 1206,
4 Cf. anutpannd hy ami dbarmi pa cal "val "te na santi ca
gandharvanagara-svapoe-miyinirmina-sidrsih.
cittam pravartate citrath cittam eva vimucyate
cittarh hi jiyate ni ‘nyac cittam eva nirudhyate.—LA4, X. 144-5.
1 yuktyd vipadyamfininim grihagrihyamh nirndhyate.—LA, X. 154.
Maitreyanitha gives the following argument in order to prove the non
existence of artha and its vijfidna:
arthasattvitma-vijiapti-pratibbisarh prajiyate
vijiiinath nd ‘sti ci ‘syd ‘rthas tadabhivit tad apy asat—MVS, 1. 4.
i Cf. vasanair brmhitarh nifyath baddhvd milarh sthiridrayam
bhramate gocare cittam ayaskinte yathi 'yasam—Ld, X. 14.
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not independent and groundless. It is paratanira (causally determined)
and is the object of empirical perception.* There is one common
defect, a basic fault, that compels the consciousness to project this
universe and keeps it tied to it. The process of projection begins with
duality. Now there is appearance of subject and object, perceiver and
perceived, and all that duality implies, What is that common defect,
that basic fault? The Vijiinavddins say that it is abhiitaparikalpa,
the conjuring up of the imaginary unreal. In answer to Mahimati's
question about the nature of the abhaifaparikalpa, the Lord said: ‘Due
to the persistent predilection for the imaginary unreal objects, various
and multiform, O Mahimati, the imagination, being active, functions.
It functions due to a strong predilection and bias for the perception
of external multiform objects as also due to a strong inclination for the
subject as well as what belongs to the subject, in the case of those who
are strongly rooted in the belief in the reality of the perceived and the
perceiver, O Mahimati.’* Maitreyanitha says: ‘The prius of con-
structive ideation or unreal imagination (abhiitaparikalpa) exists (in
reality). Duality does not exist there (in the prius). The basis of the
negation of duoality ($iinyatd), however, exists (in reality). The
unreal imagination (somehow) exists even in that (negation of duality).””
Vasubandhu says that all afflictions (sasnkleda) originate from the unreal
imagination (abhiitaparikelpa).®  Sthiramati explains this abhiifa-
parikalpa as 'the locus or the instrument of the imagination of unreal
duality.” =~ He further says ‘Generically, abhitaparikalpe consists in
pure consciousness and its concomitant associates (ciffa-caifasikas) such
as feeling and willing that are liable to metempsychosis ; it exists from
beginningless time and ends in final emancipation (nirvina). Speci-
fically, it consists in the imagination of the perceived and the
perceiver.'® The abhitfaparikalpa qud the prius of unreal imagina-

1 Cf. kalpitah pratyayotpanno ‘nabbilipyaé ca sarvatha

paratantra-svabhive hi $uddbalaukikagocarah—MVSERT, p. 14

2 artha-vividha-vaicitryd-"bbiitaparilealpa-'bhinivedin Mabdimate vikalpah
pravartaménah pravartate. nrpdm gribya-gribaki-'bhinivedi-'bhinivigtinih ca
Mahfimate . . . . bAhya-vicitrirthopalambha-"bhinivedit . . . Atmidtmiya-'bhini-
vedit—LA, p. 150

* abhitaparikalpo ‘sti dvayam tatra pa vidyate

$imyati vidyate tv atra tasyim api sa vidyate—MVS, 1. 2.

We have translated the term abhiitaparikalpa in a number of ways. Thus
sometimes we have translated it as * the prins of constructive ideation or unreal
imagination,’ sometimes simply as ‘unreal appearance’ or ‘unreal imagination’.
The term conveys all these meanings and therefore we shall select one or
the other in accordance with the context.

4 psah sarvah sarhklefo 'bhiltaparikalpat (pravartate)—MFSER, p. 37.
# abhiitam asmin dvayam parikalpyate ‘nena we ‘ty abhitaparikalpah—

MVSEAT, p. 12.
¢ anadikaliki nirvinaparyavasinih samsirinorGpds citta-caitasiki nirvie-

geni ‘bhitaparikalpah., vifesas tu grihya-gribaka-vikalpah—{bid.



132 PROBLEM OF AVIDYA [cH.

tion is free from the duality of the perceived and the perceiver. It is
called $imya (void) because it does not contain the duality. It iz not
$iinya (absolute negation) in itself. The prius of unreal imagination is
void ($inya) of the perceived and the perceiver (grahya-grahaka) even
as a rope is void of snakeness.! It can be defined by existence (saliva)
as well as by non-existence (asaftva). It exists as well as does not
exist. It exists gud itself. But it does not exist gud the perceiver and
the perceived (grahya-grahaka), because there is no duality in it.*
There is absolute non-existence of duality. But the awareness of
duality cannot be denied. This awareness is abhilfaparikalpe qud
unreal imagination or constructive ideation. It cannot but be illusory
inasmuch as it is an awareness of the unreal duality. But then the
objection naturally arises: Why should not this illusory awareness
|bhranti-vijiiana) itself be condemned to be as unreal as the perceived
and the perceiver?® Maitreyanatha says that the abhiitaparikalpa qud
unreal imagination cannot be absolutely non-existent because emancipa-
tion is held to be due to the destruction of it.* If there were no illusion
(bhwanti) at all, there would be no afflictions (saskleds) and hence no
bondage (bandha). Consequently there would be no emancipation
becanse emancipation presupposes bondage. And in that case the
reality should be taken as it appears, or it should be condemned as
an absolute nothing.®* The postulation of illusion (bhranti), therefore,
is necessary for the establishment of emancipation. This illusion, as
we have said above, consists in the awareness of duality. If the
awareness of the duality of the percdived and the perceiver were an
absolute reality (paramdriha) there would be efernal afflictions
(sarikleda) and consequently there would be absence of emancipation
(wirvana). On the other hand, if that were an absolute non-entity
there would be total absence of afflictions (sasklesa) and consequently
eternal freedom from afflicions (vyavadina). But both these conse-
quences of absence of emancipation and eternal freedom from afflictions
are undesirable, because both of them imply futility of all endeavours
for emancipation. On these grounds, it is established that the abhiita-

1 (grahya-grihaka)-rahitati ‘bhitaparikalpasya $inyatd. na kbalv abhiita-
parikalpe ‘pi na bhavati. yathd rajjub $inyi sarpatvabhivena tatsvabhivatvi-
bhiivit sarvakilam $linyd na tu rajjusvabhiivena tathe 'ha 'pi—TIhid.

% gbhiitaparikalpo ‘stf 'ti. tend 'bhitaparikalpasya sattvam nirdidyate ity
arthah . . . . tat punar grihyagrihakabhiveni ‘sattvarm yasmid abhatapari-
kalpe dvayarm nd 'sti tasmid abhutaparikalpo 'pi dvayitmani nisti "ty uktarh
bhavati—Ibid., p. 14.

3 kimarthamh punas tasys bhrinti-vijiifinasyi ‘Uhilva eva ne ‘syate grihya-
-grihakavat—Ibid., p. 18

4 pa tathi sarvathibhivas tathsayin muktic igyate.—MPFS, 1. sc-d.

¥ Cf. bhrantimétre 'py asati samkleddbhiivid bandho ‘pi nisti, plrvasmiddhi
bandhanin muktir iti muoktir api nisti, kimiti yathd prakhyitis tathi bhivo
ne ‘syate, sarvathi wi ‘bhiva iti—MVSBRT, p. 18,
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parikalpa (awareness of the duality) exists and also that duality does
not exist.' That there is sasikleda (afflictions) is a fact too apparent to
deny, and it is also a verity that this sasklesa is due to the awareness
of the duality of the perceived and the perceiver. On the cessation of
this awareness there is cessation of saskleSa and consequently there is
emancipation. But how can this awareness cease if it is there in its
own right? If the awareness of duality is an immutable fact, there is
no possibility of emancipation. Again, if this awareness did not exist
at all there would be no real existence of sankleda. It, therefore,
follows that the awareness is neither an immutable fact nor an unreal
fiction. It is there qud basic defect or a fault or abhiitaparikalpa
(unreal imagination) as it is called. The logical argument of this
position can be put in this form: ‘There is saikleda as well as an urge
from within to get rid of this sankleda and attain mukii (emancipation).
The sanklesa presupposes some defect as its cause. The nature of this
cause is deduced from the consideration of the conditions of this sorrow-
ful and miserable existence. There is misery and sorrow so long as
there is the awareness of the duality of the perceiver and the perceived,
subject and object, I and mine ; and if this duality is an immutable
fact, there is no reason why the awarengss of it should cease to exist.
It is, however, established by the evidence of experience as well as
logical arguments that there is no duoality. Now the awareness of
duality remains. This awareness is the ultimate cause of all sanhkleda.’
But then the problem is, why is there this awareness of duality at all?
This question has not been dealt with explicitly. But, as is usual else-
where, the Buddhists took resort to the conception of the beginning-
lessness of the world and consequently to the beginninglessness of this
awareness of duality. But the problem can be answered in yet a
different way. The reality is as it is. The world is only an appear-
ance. There is, in reality, neither sasklesa (afflictions) nor vyevadana
(freedom from afflictions), neither bandha (bondage) nor moksa
{(emancipation). Hence there is also not the awareness of duality. It
is as much an appearance as its product viz. the phenomenal universe.
The Laskdvaiara says: ‘There is neither sadklesa (impurity) nor
éuddhi (purification) because there is non-existence of all things
(dharmas).'* ‘There is neither emancipation nor bondage.'

167, . . . . grahya-grihakatvena padvadeh pratibbisc yadi punar evami
paramirthatah sydd evarm sati nityah samklefah syat. tathd ca nirvanibbivah,
evarh bhrintimitrasyi py abhiive samiklegibhivo nityam ca vyavadinarh prasa-
jyate. evarl co ‘bhayathi ‘'pi mokgirthindm vyartho yatoah syit. ato 'bhita-
parikalpo ‘sti dvayath ca na vidyata ity avadyam abhyupegantavyam.—Ibid.,
pp. 18-1g.

2 ahhdvat sarvadharminith sathkledo nd ‘sti fuddhi ca.—Ld4, X, r3peb.

3 pa mokso na ca bandhanam—Ld, K. 275.
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In this connection, it will not be irrelevant to mention the Vijfidna-
vadin's conception of twofold dvaramas (veils) wiz. jieydvarana and
kledduvarana on the disappearance of which depends enlightenment.
The word jieya means ‘knowable’ i.e. the dharmas ‘clements of
existence’ which are not substantial and thus have no reality.® The
dvarana ‘cover’ in the form of jieya is called jieydvarapa. Sometimes
the term jieyavarana is also explained as ‘dvarama regarding the
knowable'.* In this case the knowable (jieya) is the reality or the
things in their true nature. Similarly, kle$fvarana means the dvarana
in the form of klesas.® On the question of the purification of these
dvaranas, the Laikdvatara says: ‘The jieydvarana, O Mahimati, is
purified due to a special kind of intuition of dharma-nairalmya or
unsubstantiality of things as they appear. The &leffvarana, on the
other hand, is destroyed due to the practice of intuition of pudgala-
nairdtmya 'the unreality of the individual ego'.' These fvaranas are
also conceived to be as unreal and illusory as the abhifaparibalpa
{unreal imagination), because the consciousness is pure and luminous
(prabhisvara) by nature.?

This is the nature of avidyd of the Vijidnavidins. Let us now
study the conception of awidvd in the Taihafd philosophy of Adva-
ghosa.*

Aévaghosa held that in the soul two aspects may be distinguished
—the aspect as thatness (bhiitafathald) and the aspect as the cycle of
birth and death (sassira). The soul as bhiitalathatd means the one-
ness of the totality of all things (dharmadhitn). Its essential nature is
uncreate and eternal. All things simply on acconnt of the beginning-
less traces of the incipient and unconscious memory of our past
experiences of many previous lives (smyti) appear under the forms of
individuation. If we could overcome this smerii the signs of individua-
tion would disappear and there would be no trace of a world of objects.
All things in their fundamental nature are not namable or explicable.
They cannot be adequately expressed in any form of language. They
possess  absolute sameness (samafd). They are subject neither to

1 See A5, p. 210,

2 Cf, jiieyarh cfi “'vrtir &varagam . . . jfeyam ocva samdropitardpateid
Gvrtih—HAP, p. 447. jlieyivarapam api sarvasmin jieye jifnapratibandha-
Lhittam aklistam ajiinam—Tk, p. 15.

A kledd evdh 'vrtih—BAP, p. 447,

4 jieyAvarapam punar Mahimate dharma-nairitmya-darSana-vigesid visu-
dhyale, kleddvarapam tu pudgala-nairitmyadardandbbyisapiirvakath prahiyate—
A, 24T

npﬂf ‘ipml:rtl.-pmbhﬂs\"anrh cittam—LA, X. 750. 753. 754.

& This study is based on Ur. Dasgupta's A History of Indian Phd‘-:r-w,phy.
Vol. I (First edition), pp. 129-138. Dr. Dasgupta's statements are based on
Awakening of Faith, an English translation by Suzuki of the Chinese version of
Sraddhotpddusisiva of Advaghosa.
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transformation nor to destruction. They are nothing but one soul—
thatness (bhiifatathatd).

The soul as birth and death (sasitsira) comes forth from the
tathagata womb (tathdgatagarbha), the ultimate reality. DBut the
immortal and the mortal coincide with each other. Though they are
not identical they are not duality either. Thus when the absolute
zoul assumes a relative aspect by its self-affirmation it is called the
all-conserving mind (dlaya-vijidna). It embraces two principles,
(1) enlightenment, (2) non-enlightenment. Enlightenment is the per-
fection of the mind when it is free from the corruptions of the creative
instinctive incipient memory (smyp#i). It penetrates all and is the unity
of all (dharmadhatu). That is to say, it is the universal dharmakidya
of all Tathigatas constituting the ultimate foundation of existence.
The multitude of people (bahujana) are said io be lacking in enlighten-
ment, because ignorance (gvidyd) prevails there from all eternity,
because there is a constant succession of smrti (past confused memory
working as instinct) from which they have never been emancipated.
But when they are divested of this smyti they can then recognize that
no states of mentation wiz. appearance, presence, change and dis-
appearance, have any reality. They are neither in a temporal nor in
a spatial relation with the one soul, for they are not self-existent. The
enlightenment shows itself imperfectly in our corrupted phenomenal
experience as prajid (wisdom) and kerma (incomprehensible activity
of life). Though all modes of consciousness and mentation are mere
products of ignorance, ignorance in its ultimate nature is identical and
non-identical with enlightenment ; and therefore ignorance is in one
sense destructible though in another sense it is indestructible. When
the mind of all creatures, which in its own nature is pure and clean,
is stirred by the wind of ignorance (avidyd), the waves of mentality
(vijiana) make their appearance. These three (i.e. the mind,
ignorance and mentality) however, have no existence, and they are
neither unity nor plurality. When the ignorance is annihilated, the
awakened mentality is tranquillized, whilst the essence of wisdom
remains unmolested. It iz by the touch of ignorance (avidysd) that the
truth assumes all the phenomenal forms of existence. Non-enlighten-
ment is the raison d’étre of sahisira. In describing the relation of the
interaction of avidya (ignorance), karmavijiana (activity consciousness
—the subjective mind), wvisaya (external world—represented by the
senses), and the fathatd (suchness), Aévaghosa says that there is an
interperfuming of these elements. Thus Aévaghosa says ‘By perfum-
ing we mean that while our worldly clothes (viz. those which we wear)
have no odour of their own, neither offensive nor agreeable, they can
vet acquire one or the other odour according to the nature of the
substance with which they are perfumed. Suchness (fathatd) is
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likewise a pure dharma free from all defilements caused by the perfum-
ing power of ignorance. On the other hand ignorance has nothing to
do with punity. Nevertheless we speak of its being able to do the
work of purity because it in its turn is perfumed by suchness.
Determined by suchness ignorance becomes the raison d'élre of all
forms of defilement. And thiz ignorance perfumes suchness and
produces smrli. This smei in itz turn perfumes ignorance. On
account of this (reciprocal) perfuming, the truth is misunderstood. On
account of its being misunderstood, an external world of subjectivity
appears. Further, on account of the perfuming power of memory,
various modes of individuation are produced. And by clinging to them
various deeds are done, and we suffer, as the result, miseries mentally
as well as bodily."* This is Advaghosa's idea of the genesis of the
world process. Suchness determines ignorance, and this determined
ignorance causes all forms of defilement. There is apparent perfuming
of suchness by ignorance, and the result is the production of smrfi.
This smrti together with the ignorance then produces misunderstanding
of truth by the process of mutual perfuming. This misunderstanding
of truth in its tarn is responsible for the appearance of the external
world of subjectivity. Then follow all sorts of mental and physical
miseries, in one word, sasisdra. But this sasisdra has to be got rid of.
Advaghosa describes the process leading to wfrvdna as follows,
‘Suchness perfumes ignorance, and in consequence of this perfuming
the individual in subjectivity is caused to loathe the misery of birth and
death and to seek after the blessing of mirugna. This longing and
loathing on the part of the subjective mind in turn perfumes suchness,
On account of this perfuming influence we are enabled to believe that
we are in possession within ourselves of suchness whose essential nature
is pure and immaculate ; and we also recognize that all phenomena in
the world are nothing but illusory manifestations of the mind (dlaya-
vijiana) and have no reality of their own. Since we thus rightly
understand the truth, we can practise the means of liberation, can
perform those actions which are in accordance with the dharma. We
should neither particularize, nor cling to objects of desire. By virtue
of this discipline and habituation during the lapse of innumerable
(asanikhyeya) kalpas we get ignorance annihilated. As ignorance is thus
annihilated, the mind (#layauvijfidna) is no longer disturbed, so as to be
subject to individuation. As the mind is no longer disturbed, the parti-
cularization of the surrounding world iz annihilated. When in this wise
the principle and the condition of defilement, their products, and the
mental disturbances are all annihilated, it is said that we attain nirvana
and that various spontaneous displays of activity are accomplished.’*

1 Quoted from Awakening of Faith in HIP, Vol. 1, p. 135.
* Quoted in HIP, Vol. I, pp. 135-136.
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This is Aévaghosa's conception of the nature, function and
annihilation of avidya. On the difference of general outlook of the
idealism of La#kavaidra and the doctrines of Aévaghosa and Nigirjuna,
Dr. Dasgupta says: ‘The Laikdvalira admitted a reality only as a
make-believe to attract the Tairthikas (heretics) who had a prejudice
in favour of an unchangeable self (dtman). But Afvaghosa plainly
admitted an unspeakable reality as the ultimate truth. Nigirjuna's
Méadhyamika doctrines which eclipsed the profound philosophy of
Advaghosa seem to be more faithful to the traditional Buddhist creed
and to the Vijidnavida creed of Buddhism as explained in the
Lankavatira.'

There is nothing peculiar in the conceptions of awvidyd of the other
schools of Buddhist thought such as the Madhyamika and the like, and
so we do not refer to those schools. Of course, there is difference
among them as regards the nature of reality and as such there is
consequent difference in their conception of the nature and function of
avidyd. But our above enquiry is sufficient to give an idea of the
various Buddhist conceptions of auvidyd inasmuch as those conceptions
are only restatements in some form or other of the conceptions we have
already discussed.

Let us now study the Saiva conception of avidya.

VIII
AVIDYA IN THE SAIVA SCHOOL

There are two schools of Saiva philosophy: (1) monistic and
(2) dualistic. We shall deal with the dualistic school in the beginning
and in the end briefly notice the standpoint of the other school.

Dualistic Saivism

Dualistic Saivism accepts the duality of spirit and matter and also
believes in the plurality of spirits (souls). It also believes in the
existence of a transcendent Being, known as Paramagiva (or simply
Siva), Maheévara or Pasupati, who is eternally free and is of the nature
of pure consciousness and perfect will. Besides this transcendent
Being and the plurality of individual souls, there is bindu or mahdmayd
{pure matter) which is the material stuff of the higher and pure order
of evolution, and mdyd (impure matter) which is the material stuff of
the lower and impure order of creation.

The innate nature of every soul is similar to that of Siva. But
it lies obscured and is to be recovered and reinstated. The search for

L HIP, Vol. I. p. 138.
JP—18
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the ultimate cause of this obscuration leads to the postulation of avidya
which, in Saivism, is regarded as a positive entity, called mala (taint
or cobtamination), whose essential function is to reduce the inherent
powers—such as omniscience, omnipotence, absence of desires and
freedom from spatial and temporal limitations—of the soul to their
minimum. Under the stress of smala, the soul loses its freedom of
conscionsness and will and is known as asu (atomic) because of the
reduction of its innate powers to amufuva (atomic measure). It has lost
its $ivatva (perfection) and is known as pafu (animal). The mala that
reduces the powers of the soul to enséva (atomicity) is known as dnava-
mala. This is the most fundamental form of fdéa (trap that binds the
soul to the wheel of worldly existence). There are other forms of paja
as well. Let us study in brief the nature of these forms.

Let us begin with the mala-pdéa, the fundamental function
whereof has been just stated. Mala-pdda i a unitary entity with
manifold powers. It obscures the power of consciousness and the
freedom of will. It lies mixed up with the soul. Even as the husk
lies mixed up with rice and is the cause of the further production of
root, sprout etc. of rice, exactly so the mala lies mixed up with the
soul and is the cause of its ever-repeating embodied mundane existence.
It can, however, be disentangled from the soul, thereby enabling it to
regain its divine nature, even as the dark colour of copper can be
removed from it resulting in its restoration to its pristine nature of pure
gold.! Malz is beginningless and is responsible for the pasuiva
(animality) of the soul* which is potentially of the nature of Siva with
unlimited consciousness and power. It is the existence of this mala
that justifies the Divine Will of Siva to actuate the evolution of the
material stuff for the sake of those souls that are associated with it.?
Mala is uncaused, constant and eternal.* It is one, but because of itz
varied powers it can cover the different souls so that the emancipation
of one soul does not involve the emancipation of all others.”

Next we come to the second form of pdada called karma-pasa. The
obscured and suppressed omnipotence (sarvakaripiva) of the soul,
associated with smala, finds expression in imperfect activities of the
body, the sense-organ of speech and mind, which lead to the acquisi-

L Cf. eko hy anckasaktir drk-kriyayod chidako malo purhsim
tusakambukavaj jeyas timrasrita-kilimivad vi.—TF, p. s56.

? athi ‘'nidi-malah puthsih  padutvarh  parikirtitam —Salaralnasafgraky,
p. 36.

8 Cf. evam miyayilh Sivecchdvadid &vipasya prasavibhimulchabhivasya
kalidi-krydded ca tan-(malariparh pankam) nimittam iti—Ibid.

gl ...... tasman np karmavat pravibindditvath malasya. kintu
kiranibhivid evd ‘naditvarmh miyivat—Ibid. (Commentary), p. 37.

f malasyai "katve ‘pi tadiyiviraka-faktinim anantyit tadiviryipim api
bhedid nai "kamuktau sarvamuktiprasatigab—Ibid. (Commentary), p. 38.
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tion of invisible merits (dharma) and demerits (adharma) according as
they are good or bad. These merits and demerits constitute karma-
pasa which is responsible for the worldly vicissitudes —the happy and
unhappy experiences of the soul. The soul involved in the worldly
process has lost its self-contained complacency (#plakamatva) and is
consequently driven into perpetual quest of the good things of the
world in order to regain the lost paradise. It gets into possession of
these good things in conformity with its deserts. Each soul has its
own karima-pase which is beginningless in the sense that it had an
unbroken continuity in the past and not in the sense that it is an
unchanging invariable constant. Karman is ever changing. But its
continuity had no break, because that would have resulted in the
emancipation of the soul. It cannot be an invariable constant because
in that case emancipation would never be possible.! Karman matures
during the period of dissolution and fructifies during the period of
creation. It remains embedded in the principle of méya (impure
matter) during the dissolution and does not suffer attrition or destruc-
tion until its effects are experienced by the soul concerned.®
The third form of pdfa is known as maya-pafa. Mdava (impure
matter), as we have said, is the material stuff of the lower order of
evolution. The soul ensnared by smala and harman gets entangled in
the cosmic order evolved out of mdyd. The body and sense-organs
and the external world in which it has to live oot its predetermined
career are all evolved out of méya which is their matrix. This maya
is not an unreal fiction. It is an eternal real entity which iz ultimate
and uncaused.® It iz as real and independent as mahdmava (pure
matter) which is the material stuff of the higher order of evolution.
Maya is a pdfa (trap) inasmuch as it encases the soul and keeps if
enmeshed by itself. A
The fourth® form of fdfe is constituted by mahdmdva (pw
matter) which is the material stoff of the pure order of creation.
Mahdmdvya is pure matter and the bodies formed out of it are luminous!
Only those souls which have destroyed their karma-pasa and maya-pasa
are entitled to have the lnminous bodies evolved out of mahamdyd, on
the maturation of their sals and the consequent descent of the Divine

Grace.

1 Cf. karmi ‘nAdi pravibariipena, na cai ‘kasyai 'va karmapah ﬂ"l.r'}‘a
'vasthinena. tathi sati bhivarfipasya karmano ‘niditvend 'tmavan n:t-_l,rs.tayi
‘nirmoksaprasafgit—TFP (Commentary), p. 58

2 Cf. svipe vipikam abhyeti tat ststiv vpayujyate

miyayim vartate ci ‘ote ni "bhuktarh ksayam eti ca.
—Sataratnaseigrala, 'p. 57

3 mayd ca vastur@ipi milar vidvasya nityd =.—TP, p. 58

4 Sometimes only the above three forms of pida are mentioned. But in
that case the fonrth and the fifth forms of pafa viz. maeldwmdpd and th: Lord's
rodha-sakti, are to be understood by implication. VFide TP (Commentary), p. 32.



I40 PROBLEM OF AVIDYA . [cH.

The power of obscuration (rodha-$akfs) belonging to the Lord Siva
is recognized as the fifth form of pasa. Lord Siva is not responsible
for the obscoration of the innate nature of the souls. But obscuration
continues in the absence of the descent of His Grace and so the non-
descent of Grace, because it apparently imitates the nature of a pada,
is conceived as the positive power of obscuration. Thus it is said that
although the power of Mahedvara is auspicious and beneficent to all,
yet because of its apparent imitation of the functions of mala, it is
known as a pisa.?

These are the five forms of pade recognized in Saivism. Of these,
miala is the most fundamental. It corresponds to the awidyd of the
other systems. The soul that is associated with the three pasas viz.
male, karman and mdyd is known as sakala. The soul that is
associated with only the two pafas viz. mala and karman is known as
fralayikala. And the soul that has transcended the category of mdayd
and has only the mala-fdda is called wvijidndkala. The wvifidndkala
soul, on the maturation of its mala and the consequent descent of the
Divine Grace, rises up to the levels of the categories of widya (Suddha),
iévara or sedasiva according to the extent of its spiritual development
revealed in the manifestation of its kriydsakti or the power of action
(the manifestation of jidnadakti or the power of knowledge being
uniform in all cases). The consummation of spiritual development is
reached on the attainment of $fvatva (divine nature). It will not, in
this connection, be out of place to relate in brief the way in which the
soul gets rid of mala.

On the maturation of the malz and the approach of the termination
of the influence of the obscuring power (firodhana-akii) of the Lord,
there is descent of Lord’s Grace (amugraha-$akif).* On the descent of

: Grace, the soul begins to take interest in the attainment of
emancipation and abhors worldly life.®* It can now discriminate the
self from the not-self. And consequently an inquisitiveness for the
mature of truth is born in it. Now the soul easily finds out a
competent preceptor (guru) who gives diksd (initiation) which ulti-
mately disentangles it from the pdsas. Saivism regards diksd as the
must essential condition of emancipation. Pure consciousness and
perfect will are inherent in a soul, but on account of its association
with mala, these powers suffer obscuration which can be removed only
by the Grace of Siva. It is Siva who, by means of His Supreme

1 Cf. tisirh mihe$varl saktih sarvinugrahika $iva

dharminuvartanid eva pifa ity upacaryate —Satarainasasigraha, p. 38.

* Cf. tamah-faktyadhikfirasya nivrites tat-paricyutan

vyanakti drk-kriyinantyam jagadbandhur aneh Sivah.—Ibid., p. 65.
3 Of. yegirh dariripfinh dalketihy pataty avinivpttaye
¢ tegi tallifigam auntsukyarh multtau dveso bhavasthitau.
—Ibid., p. 65.
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Power ($akti), awakens the soul from its eternal sleep of delusion.
And this is done through the instrumentality of a preceptor (guru)
during the cosmic process, or directly without any such medium during
the cosmic dissolution. The former is called sidhikarana-diksa (initia-
tion through medium), and the latter miradhikarana-diksq (initiation
without medium). Diksa removes the padutva (animality) of the soul
and restores it to its pristine $ivafva (divine nature). The corrupting
power of mala is destroyed by diksd even as the killing power of poison
iz destroyed by incantation or antidotes, although the male gud an
innocuous appendage is stll there.' The karmans accumulated in the
past are destroyed and the karmans that might cccur in the future are
rendered impossible owing to the absence of their conditions. The
karmans which are responsible for the present life, however, are to be
exhausted by experience. As a potter’s wheel goes on revolving, even
after the jar has been produced for which it was set in motion, on
account of the momentum, exactly so the present body continues to
survive on account of the traces of past merits and demerits that are
responsible for the present life. And on the fall of the body the soul
shines in its eternal and all-comprehensive consciousness as #va even
as a lamp illumines all directions after the jar that covered it has been
destroyed.?
Monistic Saivism

In the monistic school of Saivism, the Supreme Reality is
Paramadiva—the Absolute whose nature consists of pure consciousness
and freedom.® This Supreme Principle of free unimpeded conscious-
ness reveals itself in the form of infinite worlds.* By its twofold
functions of self-concealment (sve-gopana) and self-limitation (sva-
safikoca) it conceals its own nature and manifests itself in different
forms, both subjective and objective.

In the process of manifestation, sometimes the aspect of conscious-
ness is dominant over self-limitation and sometimes the aspect of self-
limitation is dominant over consciousness. The dominance of
consciousness, again, can be natural (sahaja) or acquired through
effort (samadhi-prayatnoparjita). The natural dominance of conscious-
ness may, again, be with or without the expression of power (pardmarsa)
inherent in it. In the former case, the resultant subject is known as
vidyapramatd. In the latter, it is vijiandkala. When the self-limitation

1 Ibid., karikd 87 and commentary (pp. 8g-go).
* bhagne ghate ya.ths, dipah sarvatah samprakidate
dehapite tathf cd ""tmi bhiti sarvatra sarvadd.—Ibid., p gz,
8 Of, citth svatantri vigvasiddhi-hetuh-—Praéyabhijidhrdaya, p. 2.
4 Cf. cid eva bhagavati svaccha-svatantra-ripd tat-tad-anantajagaditmand
sphurati—Ibid., p. 3.



142 PROBLEM OF AVIDYA [ca.

of the vidydpramdta is eliminated to a small extent, the resultant is
ifvara. When the elimination of self-limitation is carried to a greater
extent the resultant is sedi$iva. And when the self-limitation is
eliminated to the fullest extent, Svatva follows, The dominance of
consciousness, acquired through effort, leads to the attainment of the
different grades of spiritual development in the pure order ($uddha-
dhvan). The dominance of self-limitation, on the other hand, results
in the formation of lower grades of subjects viz. pralaydkale and
sakala.’

Imperfection in the subject is consequent upon the intermixture of
the eclements of subjectivity (ahantd) and objectivity (idanid). Pure
subject absolutely divorced from objectivity is fiva. Subjectivity and
objectivity are mutually antagonistic and can respectively be compared
to light and darkness. The supremacy of subjectivity necessarily pre-
supposes subordination of the objective clement and wvice versa. The
absolute supremacy of subjectivity, as in the transcendent state of Siva,
is accompanied with a total negation of objectivity. Similarly, the
absolute supremacy of objectivity, as in the case of pralayakals and the
lower states of the soul, is accompanied with the subordination of pure
subjectivity. This antagonism of subjectivity and objectivity is resolved
in the state of Paramasive which is at once transcendent (visvoifirna)
and immanent (visudtmaka).

Let us now study the genesis of the threefold male—inava, mayiya
and karma—which is responsible for the worldly career of the soul.

When the Supreme Reality by the free exercise of its own auto-
nomous will elects to submerge its pervasion of identity and adopts
differentiation of itself, its powers of will, and the like, though
unrestricted, appear to be restricted and it appears in the role of an
individuated self caught in the meshes of transmigration.® The self-
chosen diminution of will-power is the imperfection called @nava-mala
—the dirt inducing atomicity. Under its influence the unchecked
freedom of will suffers attrition in scope and intensity and induces a
sense of incompleteness and imperfection (apd@rparimanyatd).* When
the infinite knowledge-power of the Supreme Reality likewise undergoes
progressive contraction and diminution it loses the character of
omniscience and deteriorates into a limited capacity for knowledge of
limited objects, and the climax is reached when the knowledge-power

L Ikid., pp. 1i-1z. 2 Ibid., pp. 7-8.

*Cf. vadi ciditmi Parameévarah svasvitantryfid abhedavyiptim avalam-
bate tadi tadiyi icchidisaktayo 'sankuciti api sankocavatye bhanti tadanim
eva cli "vamh melivrtalh sarhsiil bhavati—Ibid., p. 21.

4Cf. tatha c& ‘pratibata-svAtantrya-ripd icchasaktih  sapkucita  sati
apiirnpammanyati-ripam Apavam malam,—J7Tbid.
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is reduced to the status of the inner sense (the mind) and the external
senses of cognition. The consequence of this stage is the appearance
of objects as numerically different from the subject and this is called
mayiya-mala.' Similarly when the unlimited power of action suffers a
set-back, omnipotence is reduced to the form of motor organs
{karmendriva). In consequence of this limitation, performance of
deeds (good and evil) becomes possible. This constitutes the kdrma-
mala.* On the other hand, the limitation of omnipotence, omniscience,
self-contained complacency, eternality and ubiquity in the Supreme
Self results in the genesis of the five principles of kala (limited power
of action), (asuddha-) vidya (imperfect knowledge), niga (attachment),
kala (time) and niyati (spatial limitation) respectively. This is the
process whereby the Supreme Reality imposes upon itself the limita-
tions of worldly life and appears as an imperfect mundane soul devoid
of powers (Sakti-daridra).’

Of the three forms of mala, apava-mala is the most fundamental.
It corresponds, as we have already noticed, to the principle of avidya
of the other systems. Broadly speaking, the Highest Reality has two
aspects, Consciousness and Freedom, which in the supreme state are
mutually inseparable and in fact identical. But before the first cosmic
process sets in the two are split up so that Consciousness is divorced
from Freedom, and Freedom is divorced from Conscionsness. Con-
sciousness without Freedom and Freedom without Consciousness are
therefore rightly regarded as the two forms of @nava-mala.

Now it is clear that oblivion of true nature of Self as Conscious-
ness-cum-Freedom is anava-male. This oblivion is also known as
spiritual ignorance (pawrusa-ajfiana). There is yet another type of
ignorance known as intellectual ignorance (bauddha-ajiana) which
originates after the soul has been involved in mundane existence under
the influence of kdrma-mala and mayiye-mala both of which derive
from d@nava-mala.” It is the removal of the spiritual ignorance only
that leads to emancipation. The spiritual processes such as diksd
(initiation) and the like lead to the removal of the spiritual ignorance.
In the presence of intellectual ignorance, the removal of spiritual
ignorance is unable to produce fivanmukti or emancipation during life.
True emancipation in this case takes place on the fall of the present

L Cf, jiidnagaktih . . . . . . bhinnavedyaprathirGparih miyiyarh malam
—Tbid.
t kripagaktih . . . . . dubhifubhinugthinamayar kErmam malam
—Thid., p. zz. 3 Ihid.

4 Cf. svatantryahinir bodhasya svitantryasyi 'py abodhati
dvidhi "pavamalam idarh svasvaripipahanitah. :
—Cuoted in Tantrdloka (Commentary), Vel. I, p. 55.

S Vide ibid., pp. 55-57-
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body.! 1f, however, in the mean time the intellectual ignorance has
disappeared on account of the rise of intellectual enlightenment through
yoga and other processes, the soul attains to a sense of its identity with
the Supreme Reality and consequent emancipation in that very condi-
tion of embodied existence (i.e. fivanmukti).®

Monistic Saivism has chalked out a number of processes for the
attainment of emancipation, which have distinctive originality of their
own. But in order to avoid unnecessary prolixity we do not relate
them in this connection.

We now come to the Jaina conception of avidyd.

IX
AVIDYA IN THE JAINA SCHOOL

‘I am this, this is I, I am of this, mine is this—everything that is
non-self, living, non-living or mixed. Mine was all this formerly ;
I was all this in the past; again will this be mine and I shall
apain be this. The deluded one (sammiidha) possesses all these
false notions about the self. The undeluded, however, knowing
the truth, does not do so0."

In Jainism the term mithydtva (perversity) is generally used to
denote the idea of awidyd. The terms mithyadariana or mithyadrs
(wrong view), darfanamoha (delusion of vision), moha (delusion) ete. are
also used in the same sense. The opposite of mithydiva is samyakiva,
also known as samyagdariana (right wview). The soul is associated
with warious kinds of karmans and darfana-moha is one of them.* The
karmans obstruct the various capacities of the soul and keep it tied to
the wheel of worldly existence. Thus the jidngvarana (knowledge-
covering) karman covers the soul's capacity to know, the darfandvarana
(intuition-covering) Rarman covers the capacity to intuit, and so on.
The function of darfamamoha is to delude the soul and misguide it.
Many wrong notions about truth and reality arise due to its influence.
It vitiates the whole outlook and is responsible for the wrong assess-
ment of ultimate values. Mithydlva (perversity of outlook) expresses
itself in various ways. Under its influence, one accepts the adharma
{(wrong religion) as the dharma (right religion), the amagga (wrong
path) as the magga (right path), the ajiva (non-soul) as the fiva (soul),

1 Cf. tatra diksddind paumsnam ajfinarh dhvathsi yadyapi

tathipi taccharirinte tajjfidnath vyajyate sphutam.—Ibid.. p. 70.

* Cf. baunddha-jidnena tu yadi banddham ajfiina-jrmbhitam

viliyate tadi jivan-muktih karatale sthitdi.—Jbid., p. Br.

* Kundakunda's Sﬂmn}'apnibhrta., 25-27 with commentaries (Kashi, 19:4]
4 Vide infra, Chap. IV, Section ITI, 2znd paragraph.
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the asdhu (sinner) as the sahs (saint), the amuifa (unemancipated) as
the mutia (emancipated) and wice-versa.' Umdsvati divides mithya-
darfana into iwo categories viz, abhigrhita (firmly held) and anabhi-
grhita (lightly held). The acceptance of a wrong view and obstinate
tenacity for it is abhigrhifa and the opposite of it is anabhigrhita.®
The difference between the two is determined by the degree of the
intensity and tenacity of the adherence to perversity. Kundakunda
says that mithydtva (perversity), ajidna (nescience), and avirali
(intense attachment) are the three beginningless forms of the conscious-
ness informed with soha (delusion).” Pijyapida Devanandi notices
twofold mithyddariana viz. (1) inborn (naisargika) and (2) acquired
from instructions of others (paropadefa-piirvaka). What is due simply
to the rising of the mithydtva (vision-deluding) karman is maisargika
(inborn), while there are four varieties of the latter according as it
belongs to a kriyd-vadin (believer in moral and spiritual action), akriya-
uddin (non-believer in moral and spiritual action), ajidnin (agnostic),
or vaingyika (credulous person). Piljyapida notices also a different
way of classification of mithyadariana into (1) ekinta, (2) viparita,
(3) sashdaya, (4) vainayika, and (5) ajfidna. Absolutistic prejudice is
ekanta-mithyddaréana. Perverted conviction is viparifa. Scepticism is
the third. Indiscriminate faith in every god and every scripture is
vainayika. Absence of discrimination between good and bad is
ajiianika-mithyddariana,* The fourth Karmagrantha, however,
notices these five warieties: (1) &bhigrahika, (2) andbhigrahika,
(3) abhinivesika, (4) samsayika, and (5) anabhoga. Obstinate insular
attachment to the wrong wiew is abhigrahika-mithyadariana. The
opposite of this, that is, indiscriminate faith in the veracity of each and
every view is andbhigrahika. Attachment to a wview in spite of the
knowledge that it is wrong is #bhinivedika. Sceptic attitude even
towards what is well established is s@wdayika. What is due to the
incapacity of the mind to think and is found in such organisms as
have not developed all the sense-organs is andbhoga-mithyadarsana.®
These different ways of classification do not mean different conceptions.
They are at best various modes of illustrating the workings of the self-
same mithyatvae (perversity), Mithyadarfana (perverse view) lies at
the root of all evils, and whatever misery there is in the life of a soul
is nltimately due to it.* It is the darkest period of a soul's life when

1 S5¢thsd, X, 1. 734.

: Bhasya, TS@, VIIL 1.

3 pvaogassa andl paripdmd tinni mohajotiassa

micchattarh anpinam aviradibhivo ya pidavvo.—Samayasdra, 96.

4 5% on T5a, VIIL 1. Cf alse SaKy, Samosarapajjhayaps. In this
connection see also the Bhdsya and Siddhasenagapin's Tikd on T'Sa, VIIL 1.

& Fourth Harmagrantha, 51. See also the svopajfia commentary.

& f. satheframilla-bifash micchattath—EBhattaparinnaya, IV. 59.

JP—19
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there is unhindered working of this sithyatlva. The soul gropes in the

darkness, formulates wrong views about truth, and treads upon many
a path, none leading to the region of light. The mithyatva-karman
lies heavy on it, and blockades all paths leading to light. Samyaktve
or samyagdariana dawns only when the potency of this muthyitva-
karman iz reduced and made ineffective to an appreciable extent in
course of time naturally or due to the influence of the instructions of
persons who know the truth. The mithyatva has no beginning in time.
1t is there from all eternity.! Why a soul is subject to it is a question
too difficult to answer, or rather it is too much to ask because it is a
question of fact and not of reason. And because it is coeval with the
self it cannot be set down to an adventitious condition which is the
usual mode of solution of problems. In one sense, the question is as
absurd as the question ‘Why should the self exist?’ The existence of
the self is an ultimate fact and the existence of delusion coevel with it
is equally an ultimate fact to which no question of crigination can be
relevant, The mithyatva is there, and it is not that we do not know
its pature. Iis nature and functions are well known. We also know
its conditions, We do not know the beginning because it has no
beginning. Why should we hesitate to accept a fact if our experience
does not contradict it? The Jaina attitude is too realistic to abandon
the wverdict of experience, to speculate about possible answers to such
ultimate issues, and as a result to adjust or compromise the facts of
common experience. The Jaina philesophers, in matters of logical
thinking, strictly follow the werdict of experience and do not surrender
experience to abstract reasoning. The mithydtva, therefore, is
accepted as beginningless on the basis of uncontradicted experience and
also because no beginning can be postolated without sclf-contradiction.
In course of time, the soul attains purification, and the samvyagdariana
{right attitude) dawns upon it. The soul naturally proceeds towards it,
and depends very little upon extraneous help. Of course, sometimes
the progress is hastened duc to the influence of the instructions of
others. The main urge, however, comes from within. The dawning
of samyakive (right attitude) is attended by radical change in the out-
look. The whole horizon changes. Samyagdarsana (right attitude) is
a kind of purified state of consciousness, that enables the soul to realize
and comprehend the things as they are. Samyagjidna (right knowledge)
presupposes samjyagdarsana (right attitude). In the absence of right
attitude, the knowledge cannot be right. How can there be pure know-
ledge if the self that knows is impure? Similarly, samyakcdritra (right
conduct) presupposes right attitude and right knowledge. And these
three wiz. right attitude, right knowledge, and right conduct constitute

! See . Haribhadra's Dharmasedgrahapni, ghthis, 570-575.
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the pathway to emancipation.' Let us now study the problem more
closely.

Mithya-darsana  (perverse attitude), avirati (non-abstinence),
prasmada (spiritual inertia), kas@ya (passions), and yoga (activity)—
these five are the conditions of bondage.? Of these five, the succeeding
ones necessarily exist on the existence of the preceding ones, although
it is not necessary that the preceding ones should exist on the existence
of the succeeding ones.” We can also classify the causes of bondage
into these three wviz. mithyd-darana (perverse view), smithyd-jilina
(perverse knowledge) and mithyd-carilra (perverse conduct).® The
worldly existence is due to the joint working of these three and so it is
the destruction of all these three that leads to emancipation. Perverse
view or wrong attitude wvitiates the whole outlook, and conserquently
whatever knowledge or action there is becomes vitiated (sithya).
The perversity of knowledge and conduct depends upon the perversity
of attitude. The perverse attitude (mithyd-darsana) defiles, as it were,
the very texture of the soul, and it is but natural that all the functions
of the soul should be defiled. Purification of the attitude (dariana),
{herefore, is regarded as the sine gqua non of the purification of the
knowledge (jfiana) and conduct (cdritra). Explaining the reason why
the selfsame mati-jiana, $ruta-jiana and avadhi-jiidna become imaty-
ajiiana, $rutd-'jiiana and avadhy-afiiana (or vibhaiga), Umasviti says:
“These (mati, $ruta and avadhi), when informed with mithya-darana
(wrong attitude), comprehend the thing as it is not, and thus are ajiidna
(wrong cognition).”® Even as the knowledge of a mad man is necessarily
ajitana, although by chance sometimes it hits upon the truth, exactly
so the knowledge of one whose soul is vitiated by mithyd-darsana
(perverse attitude) is of necessity ajfiana in spite of its empirical validity
by accident.® The knowledge can be right (samyak) only if the attitude
or outlook (daréana) is right. Similarly, the rightness of conduct
depends upon the rightness of knowledge. On the relation of right
attitude (samvag-daréana), right knowledge (samyag-jiana) and right
conduct (samyak-caritra), Umasvati says: ‘Of these, the succeeding one
is not necessarily acquired on the acquisition of the preceding one. The
acquisition of the preceding one, however, is of necessity there on the

1 samyag-darfann-jliana-ciritrani moksa-margah—7T5q&, 1. 1.

2 TS5d, VIIL 1.

A Bhasya on T5&, VIIL 1.

4 Cf. samyag-daréana-jidna-caritrini moksamirga ity adyasttra-simarthyit
mithya-darfana-jiina-caritrini safsiramirga iti siddheh—TS8IV, p. 72 (T5&,
1. 1.).

gmithﬂ—dmﬂ.nﬂ—paﬂ&l‘ﬂhﬂd viparita-grihakatvam etegim, tasmad ajiinani
bhavanti—Rhdsya, TS&, 1. 32, Also see NSa, 25, 41 : ViBh, 527. 528, 534.

¢ Cf. Bhasya, T54, 1. 33, also ViBh, 115.
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acquisition of the succeeding ome.’* Siddhasenaganin records two
different interpretations® of this statement of Umisviti. In the first
interpretation, right attitude is regarded as quite distinet and separate
from right knowledge. In the second, the right attitude is considered as
simply a specific determinate state, of the nature of inclination, of the
mati-jiana.®  Accordingly, in the first interpretation, the above state-
ment of Umndsvati is held as referring to the relation among the three
wiz. (1) right attitude, (2) right knowledge and (3) right conduct while,
in the second, it is interpreted as referring to the relation between the
two wiz. (I) right attitude together with right knowledge and (2) right
conduct. The first interpretation seems to be more natural and faithful
to the text although in view of Umisvati's conception of right attitude
the second interpretation is not altogether incompatible. Umdsviti
defines right attitude (samyag-darfana) as $raddhana for the truth, and
explains $raddhana as pralyayiavadhirana, that is, discursive deter-
mination.* He further characterizes samyagdaréana as ‘invariable
grasping of all the objects of the sense-organs and the mind.”
Umasvati thus clearly admits samyag-darfana as a kind of knowledge.
In this connection the view of Siddhasena Divikara that the term
daréana is used for the abhinibodhika (i.e. mati-jiana) of a person who
takes to heart the principles revealed by the omniscient deserves careful
notice.® Jinabhadra says that samyakiva is to be distinguished from
$rufa (scriptural knowledge) even as the determinate knowledge (jfidna)
is to be distingnished from indeterminate intuition (daréana). Ewven as
apiya (perceptual judgment) and dhdrani (retention) are regarded as
knowledge (jfiana) while avagraha and iha are (relatively) considered
as darfana so also samyakiva is to be regarded as predilection for the
truth (faltua-ruci) while what grasps that truth should be regarded as
jhana.” Samyag-darfana and samyag-jidna are born simultaneously.
But even then they are not identical. They are related as cause and
effect. ‘Even as a lamp and its light, though simultaneously born,
are separate as cause and effect, so is samyakiva, though simultaneously
born, the logical prius, as opposed to chronological priority, of
(samyag) jiiana. The samyakiva, though simultaneously born, purifies

! pgith ca plirvasya libhe bhajanTyam uttaram uttaralibhe tn niyatab
pirvalibhah—Fhdsya, TSG, I 1. Also of. UtSa, XXVIII, 3o0.
? See TIkd on Bhdsya, T54, 1. 1.
3 mati-jiinasyai "va ruciriipo yo 'piyaridas tat samyagdardanam, jHanid
rte ‘nyat samyag-dardanam na samasti.
4 See TS5, 1. 2 with Bhdsya.
# awyabhicirini sarvendriyinindriyi-'rthapriptih—Bhdasya, TSa, 1. 1.
® Sanmatitarka, II, 32. The githd runs as follows:
evamh jipapappatte saddahaminassa bhivao bhive
purisassi ‘bhinibohe damsapa-sadde havai jutto.
T ViBh, 535-6.
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the jiidna even as the powder of kataka (Strychnos Potatorum) purifies
turbid rain-water’.® Pijyapada Devanandi, admitting the simultaneous
emergence of samyag-dariana (right attitude) and samyag-jiidna (right
knowledge), says that as soon as the consciousness gets possession of
samyag-darSana (right attitude) due to the subsidence, destruction, or
subsidence-cum-destruction of the darfana-moka (attitude-deluding
karman), its maty-ajiiana and $rutd-"jiana disappear and there emerge
mati-jiiana and $ruta-fAana just like the emergence of heat and light of
the sun on the displacement of the clouds.* Samyag-darSana (right
attitude) is superior to samyag-jildna (right knowledge) inasmuch as the
latter derives its appellation ‘samyak’ from the former.* There is
unanimity among the Jaina thinkers as regards the simultaneous
occurrence of samyag-dariana and samyeg-jidgna. And we have
noticed above the wview of Siddhasena Divikara and the alternative
interpretation referred to by Siddhasenaganin in his commentary on
the nature of samyag-dariana and its relation with samyag-jidana.
Samyag-dariana can be considered as that purified state of conscious-
ness which enables it to know the truth as it is. It is the state of
freedom from wrong intuition of truth. It is the ground of samyag-
jiana (right knowledge). Then comes samyak-cdritra (right conduct).
The Jaina philosophers gave as much importance to cdrilra (conduct)
as to fAdna (knowledge) and dardana (predilection for truth). If
samyag-dariana turns the soul in the right direction and samyag-jiidna
illumines the path, samyak-caritra (right conduct or rectified will) leads
to the goal. Let us study the problem of the relation of dardana, jidna
and cdrifra in some detail.

The Uttarddhyayana says: ‘One devoid of right attitude (dardana)
cannot have right knowledge (jfidna) and there cannot be rectitude of
will (carana-guna) without right knowledge (jfidna). One devoid of
the rectitude of will cannot have emancipation from evil will, and one
devoid of emancipation from evil will (induced by Rarman) cannot
attain final emancipation.”* We have seen how closely samyag-
daréana and samyag-jiana are related. Let us now see the respective
functions of jiana (knowledge) and cdritra (conduct). The Avafyaka-
#wiryukti says that conduct (carana) is the fulfilment of the scriptural
knowledge (éruta-jiana), while emancipation (mirvana) is the fulfilment

! kirana-kajja-vibhigo diva-pagisina jugavajamme wvi

jugavuppannam pi tahi hed ndpassa sammattam.
jogavarm pi samuppannat sammattam ahigamam visohei
jaha kayagamathjandi jala-vutthic wischithti.
—Quoted in Byhaduvrtti on ViBh, 536.
2 See 55 on TSa, I, 1. 3 [bid.
4 ni “darhsanissa ndparh ndgena vind na bunti carapa-gupi

agunissa patthi mokkho nattbi amokkhassa nivvanar.
—Ut5a, XXVIIL. 30.
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of conduct.! ‘One, even though possessed of scriptural knowledge,

does not attain emancipation if one fails to bear the austerities of fapas
(penance) and sasiyama (restraint and discipline) which constitute right
conduct. Just as a vessel, althongh having an expert pilot, does not
cross the great ocean and reach the shore desired by the trader in the
absence of wind, even so a soul-vessel, although competent, being
possessed of jAigna (knowledge) as its guide, does not reach the abode
of the emancipated in’ the absence of the wind of spiritual penance
and discipline.’? Training and discipline of the intellect without the
training and discipline of the will does not lead to freedom. The
disciplined will is rather the logical condition of the disciplined reason,
and one finds its fulfilment in the other. Without this fulfilment, the
mere intellectual culture is a cripple and mere moral culture implied
by discipline of the will without intellectual illumination is blind.
‘Even as a donkey carrying sandalwood enjoys only the weight and
not the sandalwood itself, exactly so does one, possessed of knowledge
(giana) without will (carana), enjoys only the knowledge and not its
consummation wiz. emancipation. Futile indeed is knowledge without
will (krivd). Even so is will futile without knowledge. A lame man
was burnt in spite of his sight while a blind man caught fire even
though fleeing."* Knowledge enlightens, penance purifies, and restraint
protects.* Even omniscience is not immediately followed by emancipa-
tion. Jinabbadra says that right conduct (edrifra) is even superior to
right knowledge (jfidna) inasmuch as the soul is not necessarily
emancipated immediately after attaining complete and perfect know-
ledge while it is at once freed on the acquisition of complete and
consummate discipline (sahvare), that is, caritra.® Right knowledge
and spiritual discipline (Rriyd)} are equally necessary for emancipation,
although the latter is considered as the immediate condition of it. The
soul has to destroy by means of the perfection of discipline (caritra) the
residual karmans even when it has destroyed the mohaniya (deluding),
jldndvarapa (knowledge-covering), darfandvarana (intuition-covering)
and antardya (obstructing) karmans, and has attained perfect and pure
knowledge and intuition. Thus technically speaking carifra is the
proximate condition of emancipation.® This is, in brief, the mutual

! tassa vi siro caraparh $iro caranassa nivvinam.—ViBh, 1126 (ANir githd).

= ViBh, 1143, 1145, 1146 (ANir githas).

% ViBh, 1158-9 (ANir githis).

4 pipath payfsayamh sohao tave srhjamo ya guttikaro.
—ViBh, 1169 (ANir gatha). i ViBhk, 1131

® One who has attained perfection of knowledge and has become omniscient
is necessarily possessed of right conduct. The conduct, however, has not reached
its consummation which is attained only in the last moment of worldly existence,
when the soul is in the fourth stage of éokladhyina. (Fide infra, Chap. V.
Section II, last paragraph but three).
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relation of samyag-darfana (right attitude towards truth), samyag-
jiiana (right knowledge), and samyak-caritra (right conduct).

We have now seen that, according to the Jaina thinkers, mithya-
dariana (perverse attitude), mithyd-jiiana (perverse knowledge), and
mithyd-cdritra (perverse conduct or will) are the conditions of bondage,
that is, worldly existence while samyag-dariana, samyag-jiana, and
samyak-caritra constitute the pathway to emancipation. The soul
possesses a number of capacities such as consciousness, vision, know-
ledge, intuition, energy, bliss and the like, which are obstructed by the
different karmans, and the result is worldly existence. These capacities
find expression in their mutilated and imperfect forms while the soul is
in bondage. On the attainment of emancipation, the soul reveals these
capacities in their natural form. When the capacity for right vision
(daréana) is obstructed, there is mithyd-daréana. When the capacity
for right knowledge is mutilated there is mithyd-jiana. When there is
obstruction of the energy of the soul there is mithyd-cdritra. Bondage,
in the ultimate analysis, consists in the obstructed and mutilated condi-
tion of the various capacitics of the soul. That the soul has these
capacities is a matter of common experience. On many an occasion
we feel that there is something wrong in our attitude, that there is some
flaw in our knowledge, that there is some check on our emergy. On
many an occasion, again, we become conscious of our capacity for
right vision, our competency for infinite knowledge, our strength against
the corruptions of the world. On the basis of these experiences. we can
postulate different capacities of the soul. And this is what the Jaina
thinkers did. The capacities of the soul are obstructed in various ways
due to wvarious causes. These capacities can be classified into three
groups viz. right (samyak) attitude or predilection (darfana), right
knowledge, and right conduct, their corresponding mutilated forms
being perverted (mithyd) attitude, perverted knowledge, and perverted
conduct. Accordingly, the Jaina thinkers did not accept the view that
perverted knowledge (mithyd-jiidna) alone is the cause of bondage.
Perverted knowledge is only one of the three causes of bondage, the
other two being perverted attitude (mithyd-dardana), and perverted
conduct (mithyd-caritra). We shall now record in brief the objections
of the Jaina philosopher against the view that perverted knowledge
alone is the cause of bondage.

Vidyanandi sums up the implication of the position of the upholders
of knowledge alone as the cause of emancipation as follows: The
philosophers who hold that knowledge alone is the sole cause of
gmancipation must have to admit that the exhaustion, by enjoyment,



152 PROBLEM OF AVIDYA - [en

of the operative karman which is responsible for the embodied existence
is only an ancillary condition of emancipation.' The soul remains
embodied for a while even after it has attained the knowledge of the
truth (faitva-jiidna) in order to enjoy the fruits of the operative karmans.
The Sarkhya maintains that the self (purusa) remains embodied for
some time, even after the attainment of perfect knowledge, due to the
residual traces of dharma (religious merit) etc. just like the revolution
of a wheel due to momentum even after the actual impetus has been
withdrawn.? The Vaifesika upholds that the soul has to exhaust, by
enjoyment, the stored merit (dharma) and demerit (adharma) before
it attains final emancipation on the removal of its nescience (afidna).”
The Vediintine also admit the existence of embodied beings who are
free from bondage (jivanmukia). The Buddhists too have to admit some
interval between the dawning of truth and the attainment of emancipa-
tion (mirvdna). Vidyanandi now asks: 'How is that enjoyment of
the fruits of the (operative and stored) karmans possible? Is it done
(automatically) in due time? Or is it due to special effort?’* He who
has realized the truth (fatfva-jiana) does not accept rebirth for the
enjoyment of the residual karmans, and therefore he has to enjoy the
karmans in that very life. And this implies capacity for special effort
‘to enjoy the karmanms before time. Otherwise there would be no
emancipation in all times to come. The karmans which generally give
fruits in different births are to be enjoyed in this very life, for it is
unanimously admitted that one who has realized the truth does not
take rebirth for the enjoyment of these karmans. This enjoyment of
, fruits before due time presupposes an effort on the part of the soul.
[ And this effort is a type of caritra. The Yoga admits enjoyment
of the accumulated karmans by a special kind of effort. That
special effort is nothing but the practice of samddhi (meditation and
" ecstasy). Special powers are achieved by samddhi. DBy these powers,
,one creates a number of bodies and enjoys the fruits of the accumulated
karmans by means of them.® The Naiyiyika also admits the ereation
of a plurality of bodies (R@yavyiiha) for the enjoyment of the karman
which is in course of fruition (prarabdha) for the sake of speedy attain-

! Cf. phalopabhogena saficitalkarmanirh pralgayah samyag-jiinasya muolktyut-
pattau sahakiri ji&na-mitritmaka-moksakirapavidindm isto na punar anyo
‘sidhiirapah kascit—TSIV, p. 66. In this passage saficita should be interpreted
as operative (prirabdha) karman.

2 Vide supra, p. 100. . * Vide supra. p. 112
“sa ca phalopabhogo yathikilam upakramavifesid vi karmapdmh sydt
—TSIV, p. 66,

# Cf. yasmid opakrama-videgit karmapith phalopabhogo yogine 'bhimatah
sa samidhir eva fattvatah sambhivyate, samadhiv utthipita-dharma-janitayam
rddhau nand-dariridi-nirminadvirena saficita-karma- -phalinubbavasys ‘statvit
—TSIV, p. 66. See also YD, IV. 4 with Bhdsya.



I, 1x] AVIDYA IN THE JAINA S(:HOGLI 153

ment of emancipation (apavarga).' The Brahmasiitra too admits that
the prarabdha-karman is to be destroyed by enjoyment (bhoga).® It
is thus admitted by all that the soul remains embodied for some time
even after the realization of the truth (faftva-jiigna), and some of them
also admit the efficacy of yoga or samadhi to enable one to enjoy the
fruits of the Rarmans before the due time of their fruition. The
continued embodiment of the soul even after the realization of the truth
implies that there is yet some defect to eradicate. The Jainas maintain
that this defect is to be eradicated by samyak-cirifra consisting in the
third and the fourth stages of $ukladhyana,” which corresponds to
the final samddhi of the Sarikhya-Yoga and the Nyiya-Vaidesika. We
are thus led to admit mithya-cirifra—consisting in non-abstinence
(avirali), passions (kagdya), spiritual inertia (pramdda), and activity
{voga)—in addition to perverted cognition (mithyd-jAdna) as the condi-
tion of worldly existence.

If perverted cognition were the only condition of warldly existence
there must occur final emancipation immediately on the atlainment of
complete and perfect knowledge. But as the soul continues with its
embodied existence for some time even after the attainment of complete
- and perfect enlightenment, it has got to be admitted, as has been
shown, that there was some other defect that did not disappear with
the disappearance of the perverted cognition. This defect is the
absence of the total stoppage of physical activities (technically known
as yoga in Jaina philosophy). The perfect state is to be achieved by
the perfection of all the three wviz. predilection or attitude (dariana),
knowledge (jiiana), and conduct (edritra). The perfect conduct is
aftained when all the activities cease and the soul attains final
emancipation. Until then the bondage exists. Moreover, if the
perverted cognition alone were the condition of the worldly existence,
there would be no enlightened person to reveal the truth. Vidyanandi
says: ‘Those who maintain that perverted cognition (viparvaya) is
the main cause of worldly existence (bkava) cannot (logically) postulate
the existence of the enlightened one living in the world.’* How can one
exist in the world when the condition of existence therein is not present?
Viparyaya or the perverted cognition was the condition, and that
condition is not present in the enlightened one. How can he then
continue to exist in the world? If it is contended that on the attain-
ment of complete and perfect knowledge there is only further non-
origination of new perverted cognition while the past perverted

! See Bhigya on NS, III. z-1o. MM Phapibhiigana Tarkavigifa's Nyaya-
paricaya (znd edition), p. 18.

2 Spp BS, IV. L. 10. 3 Imfra, Chap. V. Section II, last paragraph but three.

4 maulo hetur bhavasye ‘sto yeglith tivad viparyayah
tesim udbhitabodhasya ghatate na bhavasthitih—TSIV, p. 72

JP—z0
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cognition due to past demerit still continues and so the existence in the
world is not incompatible with the attainment of perfect knowledge,
then it would follow that there yet exist defects (doga) originating from
the perverted cognition (wiparyaya), unseen potency (adrsia) originat-
ing from the defects, birth (jamma) originating from the unseen
potency, and manifold suffering (duhkha) originating from birth. It
is again a self-contradiction to say that the past perverted cognition
exists and not its consequences such as defects, unseen potency, and
the like, because why should the cause continue to exist and not
produce its effect without anything to impede its natural function?’
There were both perverted cognition and its effects present in the past,
and how can now there be only the perverted cognition and not its
effects too? Of course, a cause can exist without its effects if any of
the auxiliaries be absent or an obstructive factor be present to thwart
its activities. But it is not true of those causes which are self-sufficient.
Perverted cognition (viparyaya) cannot be conceived to have existence
without its effects making up the worldly existence because you cannot
point to the absence of an auxiliary condition or the presence of an
impediment which can suspend its activity. Perverted cognition and
realization of the truth are incompatible and so cannot coexist even as
darkness and light cannot coexist. There can be no perverted cogni-
tion when there is realization of the truth. It, therefore, follows that
the existence in the world even after the attainment of the knowledge
of the truth is not due to the perverted cognition. There must be some
other condition of it. Vidyinandi says that there are some who
distinguish between two kinds of perverted cognition (viparyaya):
(1) the original one possessed of the potency of producing predilection
for the untrue, attachment (#dga) etc., and (2] the last or dying one
that is devoid of such potency.® The original perverted cognition
produces defects (dosa) of the nature of predilection or inclination for
the unirue. Defects produce demerit (adharmea). Demerit produces
birth (jamma) which again is responsible for the worldly existence
(sarisdra) fraught with miseries. The last or the dying perverted
cognition, however, is impotent and cannot be the condition of worldly
existence. Vidyinandi asserls that this pesiion i3 not different from
that of the Jainas. The upholders of this position have to admit three-
fold conditions of the worldly existence (bhava).® Perverted cognition

! Of. samutpanna-tattva-jiinasyd 'pl afesato andgataviparyavasydl 'nutpat
tir na punah piirvabhavopittasya piirvidharma-nibandhanasya, tato 'sya bhava-
sthitir ghatata eve 'ti sambhivaniyar . . . tatsthiter eva pramipatah siddheh—
TSIV, p. 72

2 Cf, vitathigraha-rigadi-pridurbhivana-élktibhrt

maulo viparyayo ni ‘ntya iti kecit prapedire—T3SIV, p. 72.

* Cf. tesamh prasiddha evd "yamh bhavahetus trayitmalah

dakti-trayitmatipiye bhavahetutvahinitah—TSIV, p. 72.
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(viparyaya), in this view, means what is possessed of the potency of
producing perverted predilection (mithydbhiniveéa), attachment (rdga)
etc., and is the condition of worldly existence. This, when analysed,
turns out to be the threefold condition of the nature of wrong attitude
(mithyd-darsana), wrong cognition (mithyd-jiiana) and wrong conduct
(wathyd-cdritra);, because the potency of perverted predilection is
nothing but the wrong attitude, the perverted cognition itself—being an
untrue cognition—is wrong cognition, and the potency for producing
attachment (rdga) etc. is wrong conduct.’ It is thus maintained by the
Jainas that all these three—wrong attitude, wrong cognition and wrong
conduct—should be regarded as the condition of worldly existence.
And the condition of worldly existence being threefold, the condition
of emancipation also should be regarded as threefold.* Vidyinandi
says that the threefold conditions of the worldly existence, such as
wrong attitude (mithyd-dariana), and the like, require threefold anti-
dotes such as right attitude (samyag-darfana) and the like for their
cessation. Or, in other words, the unitary condition of worldly
‘existence, having threefold potencies, requires for its annihilation
another unitary condition consisting of threefold counter-potencies.?

We have now stated the Jaina conception of the threefold cause of
bondage and its threefold antidote. We also recorded the objections
of the Jaina against those who maintain a unitary principle as the cause
of bondage. Now let us see how far the metaphysical position of
those who regard nescience (gjAidna) alone as the cause of bondage is
consistent with their conception of nescience. Let us begin with the
Sankhya-Yoga.

X

CRITICISM OF THE SAMKHYA-YOGA CONCEPTION
OF AVIDYA

In the Sankhya-Yoga school the relation between the world
process and the purusa is not a very concrete one. The world process
somehow belongs to the pwrusa who enjoys it though keeping quite

1 ya eva viparyayo mithyabhinivefa-ragidyutpidana-saktih sa eva bhavahe-
tur nk nya iti vadativh prasiddho mithyd-darfana-jfiina-ciritritmake bhavahe-
tuh, mithyi-'bhinivedadakter eva mithya-darfanatvit, mithyirtha-grahanasya
svayamh  viparyayasya mithya-jiifinatvit, ragidi-pradurbhiivana-simarthyasya
mithyfcaritratvit—Ibid.

2 Cf. tadvipaksasya nirvipa-kirapasya trayitmati—TSIV, p. 74.

* mithyi-darfanidinirmh bhavahetfindth trayiparn pramdpatah  sthitinim
nivrttih pratipaksabhiitini samyag-darfanidini triny apeksate, anyatamapiye
tadanupapatteh ; falti-trayitmakasya v@ bhavahetor ekasya vinivartanarh prati-
paksabhiita-daktitrayatmakam ekam antarepa mo ‘papadynta iti yuktd Sdtre-
kiirasya trayitmaka-moksa-mirgopadesani—TSIV, p. 74.
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unaffected by and aloof from it. The school does not attempt at defining
the relation between the world process and the purusa. Somehow the
purusa appears to have become one with the praksti and to enjoy it.
Everything, good or bad, belongs to the prakrti, and the purusa is there
only as an indifferent onlooker. The process is conceived as evolving
for the interests of the purusa, but there is hardly any serious attempt
made at showing how the prakrii establishes its contact with the purusa
or, alternatively, how purusa identifies itself with the prakrti. Avidya
or nesclence is held as the cementing bond between the two. Here
again it is left unexplained how avidya, which belongs exclusively to
the prakrii, can get the purusa involved in the process. In the ultimate
analysis, avidyd is an indefinable impetus that creates motion in the
prakrii to evolve itself in endless processes for the purpose of the
purusa. Neither the purusa knows how his interests are being fulfilled
by these processes, nor does the frakréi move with the prevision of a
well-defined plan. The world is an ordered unfolding with definite
designs. But the order and the design is a work of the prakrii which
has neither vision nor any interest of its own. The Sankhya-Yoga fails
to account for the ordered movement of frakrli. The purusa does
not direct the prakzti and so the order and the design cannot be held
to have come from him. It i1s a wonder how the movements of the
prakpii are coordinated with the interests of the purusa. The relation
between the purusa and the prakeéi is only a make-believe. It is only
an appearance. Avidyd is conceived as a link between the two which
can never be linked—a bridge between the two which can never be
bridged. It is a principle which keeps the prakyli in motion with the
furusa as its witness, The purusa appears as involved without being
really so.! It ever remains as it is. It is the prakeli that knows,
thinks, and wills under the influence of avidya and it is again the praketi
itself that retires to the state of eternal motionlessness by destroying
the seed of avidya. If the Sinkhya-Yoga gives any importance to the
purusa as a pariner in the world drama, it does so only to give a
semblance of reality to the universally accepted fact of bondage of the
soul. The whole speculation loses its meaning if the fact of bondage
is not admitted. But the fundamental hypothesis of the Sankhya-
Yoga system does not warrant the acceptance of bondage for the
purusa. And consequently it becomes impossible for the system to
account for the constant urge for emancipation and the means prescribed
for the fulfilment of that urge. The Yoga prescribes yogic practices
and the Sainkhya lays stress on the knowledge of the truth. But is not
all this in vain in view of the fact that the purusa, in reality, always
remains out of the world? Is there any need or justification for

! €f. tasmin na badhyate ni 'pi mucyate ni 'pl sarhsarati kadeit
satisarati badhyate mucyate ca n3nddrayd prakrtih.—5KE, 6z,
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earnest striving for the release of the praketi which is only an un-
conscious instrument of fulfilment of the interests of the purusa?
Moreover, the prakrti remains as it is with reference to other purusas
even after it is released with reference to a particular purusa. What
then is the meaning of emancipation for the prakrii? It is a seli-
contradiction to say that the praketi is emancipated with reference to
a particular purusa while it remains in bondage with reference to all
others. There is, again, no ground for maintaining that there are as
many prakriis as there are purusas.

There are of course some adherents of Safnkhya who believe in the
multiplicity of prakrtis, each assigned to each purusa. But though it
effects an improvement in the sense that the emancipation of one purusa
does not involve the retirement of praketi from cosmic activity and thus
the continuity of the world process is not snapped asunder, yet it leads
to unnecessary complexity. In the first place, the postulation of a
number of prakptis is itself a cumbrous hypothesis and the postulation
of one prakrti answers the requirements of the law of parsimony. In
the second place, the plurality of the prakrlis cannot be supposed to
remain unrelated inter se as that would rob the objective world of every
claim to independence. The main ground for believing in the objective
independence of the material world is that it is public property to which
all the purugas have the same or similar relationship. In the third
place, if a common objective cosmic principle were posited to
comprehend all these microcosmic worlds within its sweep, the objec-
tions wrged against the unitary prakrfi as the cosmic prius would
remain unanswered., In the fourth place, the postulation of the
plurality of the prakriis will only be a restatement of the atomic
pluralism of the Nyaya-Vaifesika school which the Sankhya system is
supposed to transcend by the postulation of a unitary cosmic principle.
Though Vijfidnabhiksu has sought to reduce one prakrdi to a plurality
of atoms, it cannot be regarded as the orthodox representation of
Sankhya ontology. All the arguments showing the unity of the nature
of material, that is, unspiritual things as partaking of threefold
character will be reduced to futility. The argument for the repudia-
tion of atomic pluralism that infinite mass cannot be produced out of
infinitezsimal atoms and that the material cause must be greater than the
product in magnitude will lose all meaning if the unitary prakeli were
nothing but a congeries of atomic units each independent of and
isolated from the other. Fifthly, the explanation of creation as evolu-
tion as opposed to conglomeration of units which is the position of the
Vaidesika will have no force and cogency if the world could be deduced
from a plurality. Lastly, the question would arise whether the infinite
prakriis are ubiguitous and infinite in magnitude or not. If each
prakrti be ubiquitous and all-pervading, it is difficult to conceive how
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one prakyti can coexist with other prakstis without clash and collision.
If, on the other hand, they are regarded as atomic in magnitude, then
the theory of satkaryavads which affirms the pre-existence of the effect
and denies the possibility of the emergence of an unprecedented fact
will have no rafson d’étre since it will have to be admitted that a big
thing can be produced out of small things. The Sankhya has regarded
this as an impossibility as the emergence of a bigger magnitude will
presuppose the annihilation of smaller magnitude. So the postulation
of an infinite plurality of prakriis apart from the natural objection due
to its cumbrousness iz incompatible with the basic pestulates of the
Sankhya metaphysics.

There are other techmical difficulties in the Sankhya-Yoga view.
Avidya is regarded as the condition of bondage. Bondage lasts as long
as the avidyi lasts.  Bondage is destroyed when the avidyd is
destroyed. And the avidyd can be destroyed only when the knowledge
of the truth dawns. The knowledge of the truth thus is the cause of
emancipation. The Sankhya-Yoga holds that this knowledge also is
absent after emancipation. But is it logically sound to hold that the
condition of emancipation should disappear on the attainment of
emancipation? Driven to desperation the Sankhya-Yoga holds that
the disappearance of the final knowledge of the truth is the condition of
emancipation. But then another difficulty crops up. If disappearance
of the knowledge of the truth is the condition of emancipation, should
it not then be admitted that even the knowledge of the truth is not
efficient enough to bring about the emancipation? What then is the
difference between ignorance (ajidna) and knowledge (jiana) with
reference to emancipation? Is not knowledge as much inefficient as
ignorance as a means to emancipation? Is not knowledge itself a state
of prakyti in bondage? The Sankhya-Yoga cannot logically maintain
that ignorance alone is the condition of worldly existence. Ignorance,
knowledge, and everything else are all states of the prakrfi in bondage.
None of them can be regarded as the non-condition of worldly existence.
Emancipation, in the ultimate analysis, turns out to be an auntomatic
eternal quiescence of prakrli. And we have stated the difficulties
about this quiescence even. The prakrti, somehow related to puruga,
is the bondage of existence. Cessation of all relation with the purusa
is emancipation. Viewed from the side of the puwrusa, emancipation
consists in purusa existing in its own nature. From the side of frakrii,
emancipation consists in prakrfi in its state of eternal equilibrium.
Prakrti and puruga attain this state when the seed of avidya is com-
pletely destroyed. The purusa takes interest in the prakrti so long as
there is avidya. Prakrii destroys avidya and becomes enlightened by
its own efforts. The Sarikhya-Yoga does not define the function of the
furusa in the attainment of final cnlightenment. Purusa is- inactive
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consciousness infelligizing the praksti. Final enlightenment is a state
of the prakrli comprehending the truth of the separate idenlity of
purusa from itself. On the comprehension of this truth, the praketi
can no more keep the puwrusa intercsted in itself, and consequently
stops its processes and retires into the background. The function of
the purusa is simply to intelligize and to this extent he is responsible
for emancipation. Intelligizing, however, does not mean any effort on
the part of the pwrusa. It is automatically effected by the peculiar
relation which the auvidya establishes between the puruse and the
prakrii. If the purusa is responsible for anything in the drama, it is
this element of intelligizing. We can also ascribe the coordination of
the movements of the prakrli with the interests of the puwrusa to this
element of intelligizing. But we do not find any clear statement of
such a conception in the Sankhya-Yoga system. The principle of
purusa hangs very loose on the system. Although this purssa is of
the nature of consciousness, the functions of knowing, thinking and
willing do not belong to him. The Sankhya-Yoga system intended to
preserve the immutable character of the furusa by keeping him free
from all functions whatsoever. But it did so at the cost of a number
of other difficulties. Acirya Hemacandra has summed up some of the
weak points of the Sankhya-Yoga as follows: ‘Consciousness does not
know the objects, the buddhi is unconscious. Space and the like
evolve out of the subtle elements of sound and the like. Bondage and
emancipation do not belong to the puwrnsa. And what else self-
contradictory has not been composed by the stupid (Safkhyas).”
Referring to the non-knowing nature of the puruse, Vidyanandi says:
‘If purusa is of the nature of non-knowledge, how could Kapila be the
instructor (of the truth), even like one in deep sleep. The prakrii also
being unconscious, like a jar, cannot do the function of instruction.™
How can consciousness (cifi) be without knowledge (ffidna) and the
knowing buddhi without consciousness? How can the purusa enjoy
the prakyti if he is absolutely immutable? Haribhadra refers to the
following explanation of Vindhyavisin and Asuri the famous exponents
of the Sankhya school: ‘The purusa, himself remaining immutable,
makes the unconscious mind assume its own form because of the
proximity, even as a reflection makes a erystal (assume its own form).
The enjoyment of the purusa is said to consist in such transformation
of the distinct principle of buddhi, just like the appearance of the

! cid arthadfinyd ca jadd ea buddhil
fabdiditanmitrajam ambdridi
na bandhamoksau purusasya ce 'ti
kiyaj jadair pa grathitath virodhi—AYV, 15
2 yady ajfifina-svabhfivah syit Kapilo no 'padesalkrt
suguptavat pradhinath vi ‘cetapatvid ghatadivat.—TSIV, p. 18
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image of the moon in the transparent water' and records this criticism:
‘In view of the formlessness (of the pmrusa), even the appearance of
his image is not possible. Moreover, if it is conceded that the purusa
is imaged in the buddhi, this concession should be extended to the
emancipated purusas also. Enjoyment, therefore, is never possible.
Nor is it improper to maintain that the emancipated ones should also
be imaged, because they have the same nature (as they had before
cmancipation, since they are immutable). Again, if it were (conceded)
that there is difference in their nature, it would necessarily follow that
therc was change. Moreover, if the puruse is absolutely different from
the body, there would nowhere be any occasion for (the sins of)
killing and the like. In the absence of (the sins of) killing and the
like, there would be no bondage, good or bad, owing to the lack of its
canse. In the absence of bondage, there would be no worldly existence
or emancipation of the purusa. In the absence of emancipation all
(efforts) such as wows and the like would be uscless.’”® We have
thoroughly discussed the problem of reflection of purssa in the buddhi
while stating the Yoga conception of awidy4® and shall not repeat it
again., The serious objection against the doctrine of reflection has been
recorded by Haribhadra. How can a formless principle reflect itself?
Nor can the Sinkhya-Yoga avoid the criticism by saying that the
conception of reflection is only for the sake of easy understanding and
popular illustration, or in other words, only a metaphorical way of
stating the fact. Because in that case the world process will turn out
to be a magical show devoid of any essence. Either the purusa must
have some concrete relation with the prakeli or the whole evolution of
the frakréi should be condemned as an illusory nothing. There must
be some difference between the emancipated and the unemancipated.
But if the purusa be absolutely immutable and unchanging, there can
be no scope for difference of states. If emancipation itself be only an
appearance there is absolutely no meaning in spiritual endeavours.
The Sankhya-Yoga attempts at explaining away the difficulty of the
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" relation of purusa and prakyli may appear as high and lofty philosophy
to those who are fond of metaphysical speculations, but they have
little fascination for the Jaina philosopher who is a staunch realist and
has a deep conviction about the reality of his own experience. The
Jaina philosopher believes in concrete relation between the soul and
the body. And Haribhadra is even reluctant to believe that the great
sage Kapila could have propounded that bondage and emancipation
belong to prakrti and not to the purmsa. Haribhadra says: ‘ The
ancient sages have declared emancipation of the purusa in the Tantra.'
Then stating that the Jaina conception of purusa and his relation with
karma-prakyti (karmic matter) is not liable to censure, he says: ‘For
this reason the (Sinkhya) doctrine of praketi also should be accepted
as true, and also because it has been propounded by Kapila who
was a great sage of godly character.’® Haribhadra means to assert
that the original doctrine of Kapila was not different from that of the
Jainas. The Sankhya-Yoga conception of the condition of emancipa-
tion has been reinterpreted by Vidyinandi. Asamprajidla-samadhi
(state of concentration in which self is intuited as it is, free from
conceptual constructions) is the ultimate condition of emancipation.
The purusa exists in its own state in this samadhi. ‘This samadhi’,
says Vidyanandi, ‘which consists in the existence of the pwruga in its
own state and is the condition of the final emancipation is nothing else
than the threefold jewels—samyag-fiana (right knowledge) being the
nature of the purwse, laffvdrthadraddhana (predilection or love for the
truth) being the necessary concomitant of it, and the absolute
indifference (of the pwrwsa) being the parama-caritra (consummate
conduct).’* And consequently the nature of Sankhya avidya is also to
be interpreted as identical with mithya-dardana (perverted attitude),
mithyia-jiana (perverted knowledge) and mithyd-caritra (perverted
conduct).

These are in brief the logical difficulties and implications of the
Sankhya-Yoga system. Let us now estimate the value of the Nyaya-
Vaifesika conception of avidya.

! purugasyo ‘dith muktir iti Tantre cirantanaih.—3SVS, 231,
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- X1

CRITICISM OF THE NYAYA-VAISESIKA CONCEPTION
OF AVIDYA

The Nyiya-Vaiéesika conception of avidyd also is vitiated by a
number of defects. Knowledge is only a fransient quality of the soul,
produced by soul-mind contact. Emancipation means permanent
destruction of the specific qualities of the soul such as knowledge
{buddhi), pleasure (sukha), pain (duhbkha), will (icchd) and the lke.’
Wrong cognition (mithyd-jiidna) of the twelvefold objects (prameya) is
the condition of worldly existence and the right knowledge of them
leads to emancipation.® In emancipation, however, there is neither
wrong cognition nor right knowledge. Right knowledge destroys
wrong cognition and disappears itself, being as much a transient quality
of the soul as the wrong cognition. The worldly existence lasts so long
as there is the delusion of the indentity of the soul with the body,
sense-organs and the like, and comes to an end when the true nature
of the body, the sense-organs etc. is comprehended and the soul loses
attachment to them due to the knowledge of its separate identity from
the things of the world.® Wrong cognition causes attachment to the
world while right knowledge removes it. Wrong cognition degrades the
soul to the status of matter, while the right knowledge reinstates it in its
own status. But now the difficulty is: How can a passing quality
bring about such momentous result? If knowledge is only a transient
quality quite separate and distinct from the soul, is it reasonable to
maintain that it is the condition of emancipation? Properly speaking,
knowledge has very little to do with the nature of the soul. In spite
of the fact that the Nyaya-Vaidegika regards the qualities of knowledge,
pleasure, pain etc. as exclusively the properties of a soul, it cannot be
said that these qualities constitute the nature of the soul. How can
what is alienable constitute the nature? What remains if the nature is
alienated? Knowledge is not the nature of the soul, because it is
alienable from the soul. Wrong cognition and true knowledge gqud
qualities of the soul have the same status. The latter supersedes the
former, and disappears itself when the soul gives up its relation with
body and mind and attains emancipation. It is difficult to conceive

! Vide supra, p. 112,

2 Cf. dtma-farire-'ndriyi-'rtha-buddhi-manah-pravrtti-dosa-pretyabhiva-phala-
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3 Vide supra, p. 106,
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how these qualities can be responsible for change of nature. If
bondage and emancipation are real facts, it must be conceded that the
soul undergoes change of nature. And the qualities of wrong cognition
and true knowledge, being not the constituents of nature, cannot be
held responsible for the change of nature. If there is real difference
between the states of worldly existence and emancipation it must be
conceded that the nature of the soul in bondage is different from the
nature of the soul which has attained emancipation. But what are the
factors that are responsible for this change? The Nyiya-Vaidesika
answer ig that in the state of worldly existence the soul has the specific
qualities of knowledge, pleasure etc. while in the siate of emancipation
it has none of these qualities. But is it a proper explanation? The
qualities, as we have stated above, cannot be regarded as constituting
the nature of the sopul, and as such it is improper to regard their
absence alone as change of nature. The Nyaya-VaiSesika makes
capital out of its conception of the relation of inherence (samavaya).
The qualities are related to the substance in the relation of inherence.
The Nyaya-Vaifesika fights shy of admitting the qualities as forming
the nature of the substance, and as a result indulges in the conception
of inherence which is obviously only a device to avoid the difficulties
and not a solution proper of the problem. The doctrine of inherence
involves a number of serious difficnlties. If a quality is absolutely
different from its substance, it is not logical to say that it belongs to
the substance. Inherence cannot be considered as the link between the
two, because it is not given in experience. Do we cognize inherence
as separate and distinct from the quality and the substance? Suppos-
ing that the inherence is given in experience and also supposing that a
quality inheres in the substance in the relation of inherence, one would
naturally ask: In what relation does this inherence subsist in the
substance? If the inherence is regardsd as subsisting in the relation of
. another inherence then there will obviously be regressus ad infinitum
and the quality will ever remain unrelated to the substance. It is,
again, not logical to maintain that the relation of inherence between
the inherence and the substance is only a make-believe and not a real
one. Acirya Hemacandra states some of the defects of the doctrine of
inherence in the following way: ‘There cannot be the relation of
dharma (adjunct) and dharmin (substantive) between two things if
there is absolute difference between them. Nor can (the relation)
subsist by means of inherence because the trio (of dharma, dharmin
and inherence) is not perceived. (If on the basis of the experience
‘A dharma subsists in a dharmin’ it is admitted that there subsists the
relation of inherence between them, then this also must be conceded
that) there is the experience of ‘It is here’ even with reference to the
i1 _inherence. (But the opponent cannot concede this in view of the
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inevitable contingency of regressus ad infinitum). MNor can the
difference (between one inherence and another) be only a metaphorical
one. There is, moreover, contradiction of the popular usages (such as
‘There are threads in a cloth’ and the like which do not recognize
inherence).”” This doctrine of inherence furthermore leads the Nyiya-
Vaidesika to a number of other absurd conceptions. A universal
(samanya) cannot inhere in another universal, mor can it inhere in the
ultimate particulars (wifesas) nor again in an inherence. Accordingly,
the Nyiya-Vaidegika holds that existence (saftd), being a universal,
does not belong to the categories of universal, particulars, and
inherence. It exclusively belongs to the other categories of substance
(drauya), qualities (guna) and actions (karman).® Besides this, it is
held that knowledge and pleasure, being as much the gualities inhering
in a soul as wrong cognition (ajiidna), pain (dubkha) and the like do
not belong to the soul on the attainment of emancipation. How can
the transient qualitics which are quite distinct and separate from the
soul belong to it when it is free from all defiling attributes? Knowledge
and joy do not arise in the emancipated soul because there is no soul-
mind contact. Vitsydyana maintains that even as the poisoned sweets
are unacceptable, exactly so the joy, invariably being mixed up with
pain, is unacceptable.” He has to condemn all joy as mixed with pain
perhaps in order to explain away the impossibility of the existence of
jov in emancipation. Acirya Hemacandra sums up these defects when
he says: ‘Ewven of the existents, only some have existence. Conscious-
ness is only adventitious and absolutely different from the soul.
Emancipation is not attended with knowledge and bliss. The heretics
have composed excellent system indeed!™ The main objection of the
Jainas is against the absolutistic attitude. Knowledge, joy etc. cannot
be absolutely distinct from the soul. They constitute the nature of the
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soul. The Jainas admit that they are ever changing and renewing in
the state of worldly existence. But that does not mean that the soul
can remain without them at any time. According to the Jainas, a
quality cannot belong to the substance without becoming its nature and
being. Change of quality does not mean destruction of nature. An
entity preserves its nature through change. The qualities also preserve
their identities through their ever changing modes. The relation
between the substance and its qualities is one of identity-cum-difference.
The element of identity explains the experience of persistence while the
element of difference explains the experience of change. The Jainas
thus avoid the difficulty of the status of knowledge and wrong cognition
in the making up of the nature of the soul. Knowledge constitutes
the nature of the soul while wrong cognition is only a transient mode
of it. Wrong cognition (ajfdna) passes away when right knowledge
(samyag-jiiana) dawns. But right knowledge does never pass away,
being the nature of the soul.

Consciousness is the very essence of the self, and is integral to it.
Though change is infegral and inherent in whatever is existent and as
such the self also must be perpetnally changing, the change in the
emancipated state does not connote absolute diversity in such a way
as change from consciousness to un-consciousness. In fact, conscious-
ness iz the wvery stuff and texture of the self and is never liable to
lapse. Ewen in the state of bondage there is not a single moment in
which the self ceases to be conscious. Bondage only means, according
to the Jainas, the limitation of consciousness to what comes through
the channel of the senses. The infinite possibility of the expansion of
consciousness is always there. It is only the mind and the body and
the senses which shut up the self within a prison, and infinite intuition
and knowledge are not allowed to materialize, not because conscious-
ness in bondage is incapable of this consummation but because the
embodiment serves to intercept the world of reality from the self. The
Jainas accordingly do not believe that knowledge is produced by the
good offices of the senses, but that it is innate in it. The senses rather
are the handicaps than instruments. Ignorance and delusion are not
innate but induced by the karmic forces. But whatever be the
magnitude and intensity of these obstructive weils, they never succeed
in extinguishing the eternal light of consciousness of the self. In
emancipation, the self and its consciousness which are inseparable
though not interchangeable, are released from these barriers and there-
fore can function over the whole range of reality. This is called
omniscience. What has been said of the cognitive aspect of the self
can be affirmed with equal emphasis of the other aspects and powers
such as bliss and energy. The self is possessed of infinite energy and
bliss as a matter of inalienable right. It is the karmic obstructions
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which kept them suppressed. With the disappearance of these external
forces, the self recovers its infinite capacity and bliss. The Jaina,
however, does not assert that the limitations of bondage are illusory.
They are real facts. But they can be overcome and transcended in
emancipation. The changes are real changes. The apprehension of
the Sankhya that the possibility of change of the self might spell total
subversion of consciousness by unconsciousness is regarded by the
Jainas as baseless. Change is always limited in scope. Even the
Sarfkhya has to admit that although $raksli is subject to perpetual
change it does not change from existence {o non-existence because that
would be tantamount to denial of change. Change is possible only if
there be continuity behind it. So an existent is never found to be so
changed as to become a non-existent fiction. Likewise, the self can
never change into a totally unconscious entity because consciousness is
as inalienable a characteristic of the self as existence is affirmed to be
of matter. It is a question of fact as to what is to be regarded as the
inalienable essence of an entity, and what is to be regarded as an
evanescent character. So the self, though in perpetual change, can
never become not-self. Change is integral to it no doubt, but so also
are its existence and consciousness and bliss. It may be asked “Does
the self change after emancipation?’ The Jaina will answer “Yes, it
does.” DBut as there is mno external interfering agent the change is
always homogeneous. It may be regarded as an incessant remewal of
its perfected being. But as renewal presupposes continuity, there is
no lapse from consciousness, existence, bliss and power.

Let us now consider the technical difficulties in the Nydya-
Vaidesika conception of avidya. '

The Nyiya-Vaidesika, like the Sankhya-Yoga, regards wrong
cognition (ajigna) as the cause of bondage. There is emancipation
when the wrong cognition is destroyed.. But how can the wrong
cognition be destroyed in view of the infinitefoldness of the things to
be known (jleya)? Vatsyiyana himself admits the impossibility of
knowing all the objects when he says: ‘The knowledge of truth
(tattva-jiiana) does not arise with reference to all the objects severally,
inasmuch as the objects are infinite. Nor does it arise with reference
to some objects (at random), because then delusion (moha) would still
exist with reference to those objects that have not been comprehended
{by the knowledge) and so there will be the undesirable consequence
of existence of the residuum of delusion ; and also becaunse it is not
possible that the knowledge (faftva-jiidna) with reference to something
should remove the delusion with reference to something else. Wrong
cognition (mithydjiiana) indeed is delusion (moha). It is not simply
the absence of the knowledge of truth (fatfvajidna). And that object,
the wrong cognition about which is the seed of worldly existence, is to



1t x1] CRITICISM OF THE NYAYA-VAISESIKA AVIDYA 167

be known in its true nature.”r The nature of the body, the sense-
organs, and the like alone s to be known in order to destroy the
attachment to them. Emancipation is attained when the delusion
about these things is gone and freedom from the defects (dosa) is
achieved.®* Now the difficulty is if wrong cognition (ajiidna) is the
condition of bondage how is it that the knowledge of a limited number
of things is efficient enough to destroy the bondage in spite of the
existence of wrong cognition about so many other things? Wrong
cognition cannot be totally removed because the objects of cognition
are infinite. And how can there be emancipation if there is the least
of wrong cognition? Wrong cognition is invariably and necessarily
accompanied with bondage, and there cannot be total destruction of
wrong cognition unless omniscience is achieved. Omniscience, how-
ever, cannot be achieved unless all the objects are known. In other
words, if wrong cognition is the invariable, necessary and uncondi-
tional cause of bondage, there can never be emancipation because
there can never be omniscience, and without omniscience the bondage
cannot be destroyed. The Nyiya-Vaifesika believes in wrong cognition
as the invariable cause of bondage and at the same time does not
regard omniscience as the pre-requisite of emancipation. This is
responsible for the difficulty of emancipation. Samantabhadra has put
this logical difficulty in an aphoristic and pregnant language as follows:
‘If bondage is the necessary concomitant of ignorance (ajfidna) there
cannot be a being free from bondage because of the infiniteness of the
objects (to be known). If the knowledge of a few objects is responsible
for freedom (from bondage), the vast amount of ignorance (about other
objects) is responsible for the reverse.’”® The Nyfya-Vaifesika position
is not consistent enough with its original proposition. If ignorance or
wrong cognition is held as the necessary, invariable and unconditional
cause of bondage, it is of necessity to be granted that omniscience is
achieved before the bondage is destroyed. But the Nyaya-Vaifesika
does not admit that omniscience is necessary for emancipation. The
Jainas, on the other hand, do not regard wrong cognition (ajiana)
alone as the neeessary and unconditional cause of bondage. Samanta-
bhadra says: ‘Wrong cognition accompanied with delusion (moha) is
the cause of bondage. From wrong cognition devoid of delusion, there

1pa tivad ekaikatra yivadvisayam utpadyate jfeyinim &pantyit. nd
‘pi kvacid utpadyate, yatra no ‘tpadyate tatri ‘nivrito moha iti mohasesa-
prasafigah, na ci ‘nyavisayepa tattvajfidnendi ‘nyavisayo mohab dakyal prati-
geddhum iti. mithyijfiinarth vai khaln moho na tattvajiiinasyfd "nutpattimétrarn
tac ca mithyijfiinath yatra visaye pravartaminam samsira-bijarh bhavati sa
visayas tattvato jieya iti—Bhdsya, N5, IV, 2, 1.

2 For detailed information wvide swpra, pp. 108-7.

® gjfidnie cet dhruve bandhe jheyinantyin na kevall

jidnastokid vimoksad ced ajiindd bahuto ‘nyathi—dptamimdriisd, o6,
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is not bondage (bandha). There can be emancipation from knowledge
about a few objects, provided it is devoid of delusion (moha).”
Bondage depends upon delusion. If there is delusion, there is bondage.
If there is no delusion, there is no bondage. Here delusion (moha)
means the deluding (mohaniya) Rarman® and not wrong cognition. Oa
the destruction of this deluding karman, bandha (bondage)® is no
more possible and omniscience necessarily dawns. The Jainas do not
give much importance to knowledge in the attainment of freedom from
bondage. The soul is to be purified of the mohaniyva (deluding)
karman, that is, of the karmans that defile and vitiate the attitude and
the conduct of the soul. If this purity is attained, knowledge naturally
dawns. Knowledge is the nature of the soul, and as such cannot but
dawn when the soul is made absolutely clean of the karmans that
obstructed the perfect expression of vision and conduct.

We have given a faithful representation of the Jaina's criticism of
the Naiydyika's conception of emancipation and the means of its
attainment. In fairness fo the Naiyayikas, it must be admitted that
they have been fully cognizant of the necessity of moral purification
and the purgafion of all evil dispositions and wvolitional tendencies
which characterize the impure and imperfect life in bondage. The
Naiyiyikas have, however, laid emphasis upon the supreme efficacy
of correct knowledge of reality for the achievement of thiz objective.
They think and assert that with the dawn of the knowledge of the
true natore of the self, all our volitional perversities and angularities
and moral twists will become automatically straightened and corrected
and the cessation of bondage will occur without a hitch. The Jaina
here differs from the Maiyiyika. He does not deny that true know-
ledge is an essential condition of salvation, but he asserts that the moral
regeneration, which is also recognized by the Naiydyika to be the
condition of salvation, cannot be an automatic product of knowledge.
It is necessary to cultivate moral perfection by means of various
penances and practices of asceticism to get nd of our immoral and
volitional dispositions and perversities. The Jainas make moral
discipline and subjugation of the will a coordinate condition of salva-
tion along with knowledge. This seems to be an essential divergence
of the Jainas from the Naiyiyikas.

Another point of divergence about the means is that the Jainas
stress the necessity of omniscience as the antidote of ignorance and

1 ajfiindn mohino bandho nd ‘jiindd vitamohatah
jhfnastokic ca moksah syld amohin mehino ‘nyathi—Ikid., o8.
* Mohanfyakarman mainly consists in mithydtva (perversity) and the kasiya
(passions). Vide imfra, Chap. IV. Section III, 2nd paragraph.
*This refers to sthitibandha and anubhiga-bandha which are dus to
kagiya. Vide infra. Chap. TV. Section I, 3rd paragraph.
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think this to be an essential precondition of final emancipation. We
have already given Uddyotakara's defence of the Nydya position as
to how even limited knowledge can be the instrument of salvation.
Vitsyiyana and Uddyotakara both believe that knowledge of all
existent things is not possible of achievement with the limited resources
at the disposal of the spiritual aspirant. If omniscience were the pre-
requisite of salvation, it would mean the impossibility of its achieve-
ment, because the number of existents being infinite, the knowledge of
the same could be achieved only in infinite time, and to insist on this
as the condition of salvation would be tantamount to the repudiation
of the possibility of emancipation. It is apparent from the line of
argument adopted by these writers that they did not believe in the
possibility of infinite knowledge accruing from the practice of yogic
discipline. It is certain that acquisition of infinite knowledge is
impossible in the course of a human life if the spiritual aspirant is to
depend on his senses and understanding. But if supernormal vision
of truth on the removal of the barriers of knowledge can be achieved
by a course of spiritual exercise, then the difficulties apprehended by
Vitsyiyana and Uddyotakara will have to be regarded as based upon
ignorance of the hidden powers of the soul. Im later writings of the
Nydya-Vaidesika school, the infinite knowledge by means of yogic
powers is admitted as a possibility. The Jaina criticism of the Nyiya
standpoint is confined to the views of the earlier exponents of the
school. It may not be entirely amiss to hazard the conjecture that the
admission of omniscience as the result of yogic discipline by the later
writers of the school may have been necessitated by the criticism of
the older position by rival philosophers such as the Jaina and the like
who not only believe in the possibility of omniscience but also make it
a condition of emancipation.

XII
CRITICISM OF THE VEDANTA CONCEFTION OF AVIDYA

We now come to the criticism of the Vedinta conception of avidya.
That we are subject to ignorance is admitted by all schools of thought.
It is equally admitted that the existing condition of the world and of
the selves is not perfect and the individual selves are responsible for
this. But whereas ignorance and its concomitants—delusion and allied
passions and propensities—are usually held to be indirectly and remotely
responsible for the objective world order, and arc believed to be
directly instrumental in the emergence of the imperfect condition of the
subjects with their volitional, emotional, and cognitive limitations, the
Vedinta has made ignorance the prius of the subjective and the
objective order of existence. Ignorance is not only a contributory

JP—22
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condition of the world order but, in association with the eternal
Brahman, iz the material cause of the world also. Brahman, being
limitless existence, consciousness, and bliss with no difference, intrinsic
and extrinsic, in its being, is a unity perfect, solid, and simple. The
plurality of the phenomenal world, which is experienced by all and
sundry, and the existence of which is not liable to be repudiated with-
out blatant self-contradiction, cannot be deduced from the simple
homogeneous unity. The Vedintists accordingly postulate an all-
pervading maya, which is the principle of cosmic illusion, and accord
it a timeless status along with Brahman, although it is recognized to
be Hable to destruction and as such held to be a subordinate adjunct to
the Absolute with which it is associated. The Sankhya conception of
frakyti is accepted in toto with this essential reservation that it is held
to be subordinate to the Absolute, independently of whom it has no
existence, and is again held to be guasi-real in character. It is not
real like the Absolute though it is unborn like it, because it is subject
to annihilation. But it is not an unreal fiction as it has cavsal efficiency
which a fiction cannot have. Thus it is held to be neither ultimately
real nor absolutely unreal and thus eludes logical determination. Logic
demands that if A is not real it must be unreal. But mdyd as the basis
of the cosmos, subjective and objective, is not capable of being classed
under either of these exclusive heads. Its existence is not liable to be
repudiated because it is a felt fact. Though logically indeterminable as
a real, and not capable of being dismissed as an unreal fiction without
contradiction of experience, the actuality of the world appearance and
consequently madya as its presupposition has got to be acquiesced in,
bhowever offensive it may appear to our logical thought.

The Vedantist holds that reality must be rational and logically
consistent, Only that is real which possesses existence as an intrinsic
and inalienable character. The real is that which exists on its own
account and in its own right. It cannot be made real by anything
external. The real therefore cannot lapse from its reality, and so cannot
change, because change implies the cessation of a previous state and the
acerual of a novel condition., But as the sole character of a real is its
reality, the cessation of any element in it will mean the lapse of reality
and the acquisiion of a character which was not real before. This
means that a real can cease to exist and an unreal can come into being.
There is obvious contradiction in this conception- and so the Vedantists
affirm that change is not predicable of the ultimate reality. But change
is a felt fact, and has to be accounted for. The Vedintist asserts that
change and all that it connotes do not belong to reality, but they appear
in and upon the Absclute owing to its association with mdya which is
responsible for the appearance of multiplicity and plurality in spite of
the fact that they cannot be real. Reality iz again defined to be one
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which is not capable of negation in temporal or spatial reference. This
proposition is rather the corollary of the basic proposition that a real
is possessed of reality on its own account. The logical necessity under-
lying this conception is the incompatibility of unity with plurality, of
reality with change, of the timeless with the temporal. The existence
of plurality and of the underlying unity is felt and as they cannot be
logically reconciled the plurality is declared to be a false appearance,
however unjustifiable its actuality may be from the logical standpoint.
The two cannot be real. Either there must be unity or plurality, and
as plurality is nothing but plural unities, the concept of unity cannot
be got rid of even in the affirmation of plurality. So unity being
indispensable is to be asserted as the sole reality when and if we have
to clip away one of the pair.

In reply to this contention of the monist, the Jaina asserts that
the reality of plurality is not capable of being repudiated as false
appearance. The assertion of absolute unity and the denial of plurality
are both contradicted by the wverdict of experience. It is therefore a
dogmatic statement and if a mere ipse dixit were to do duty for truth,
then the assertion of plurality as the only reality might also lay claim
to the rank of truth. It has however been contended by another school
of Vedantists viz. that of Bhiaskara that the plurality of phenomena is
not inconsistent with the unitary Absolute because even one entity can
appropriate different attributes, as either the difference of time or space
may account for the incidence of different qualities and actions in one
and the same entity. Therefore the Absolute also need not come in
conflict with the appearance of different qualities and actions happening
in it. It is just on a par with the cognition of a multi-coloured object,
which though diverse in respect of the multiplicity of colour is still felt
as a unitary entity.! But the question is whether the multiplicity is
real or not. If it be real it has to be decided whether it is possessed of
a real genesis, It cannot be asserted that the plurality is destitute of
origination because that would make the fact of their occasional and
contingent appearance unintelligible. A thing which does not originate
is not a contingent occurrence. If however origination is admitted,
then it must have a cause. If the Absoclute be asserted as the cause,
then you will have to admit that there are two things viz. cause and
effect. It cannot however be maintained that the effect is not different
from the cause and so monism is not affected by the assertion of
causality, because this assertion is open to twofold objection. Firstly,
the identity of the cause and the effect would make the admission of
the same thing gud cause as the same thing gud effect inevitable which

t¢f. ... ekam api parabrahma sakala-kriyi-karaka-bheditmakatayd na
virodham adhyaste tathipratibhisa-vaicitrye 'py ekatvivyighitic citra-jfiinavad
ity aparah—.dAspasahasri, p. 157.
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is absurd. Secondly, the identification of the Absolute with the
contingent effect would make the former a contingent fact, a position
which is denied by the Vedantist. It may be asserted that the plurality
of phenomena derives its genesis from something different from the
Absolute. But this would be tantamount to the assertion of dualism,
as a canse numerically different from the Absolute is posited. The
Vedantist may contend that this cause of the phenomenal world is
nothing but an unreal maya and the assertion of such an unreal fact
does not militate against real monism. But we cannot accept the
defence, because an unreal cause is a contradiction in terms. In faer
causal efficiency is the criterion of reality. It may be contended that
the effect is also unreal appearance and so there is no logical repugnance
in the postvlation of an unreal cause. But the question may be
seriously posed “Why should the felt plurality be dismissed as unreal?
An unreal fiction is not amenable to experience. It is not found that
one fiction produces another fiction on the basis of which we could
imagine that the appearance of plurality is produced from unreal maya.
It is not observed that a square circle produces a square triangle.'!
The Vedintist may rejoin ‘Well, what about feats of magic? The magic
produces a phantasmagoria which nobody accepts as truth on sober
reflection. Yet the appearance deceives the spectator so long as it
lasts.” But the show of magic, whether it be fire or smoke or anything
else, is not entirely unreal, At any rate the experience of it is real.
If the experience itself were unreal there would be nothing to determine
that there was a magical show at all. Nor can it be maintained that
the show is unreal gud an existent fact, because even on the admission
of the Vedantist there is no lapse of existence even in false experience.®
There must be an objective basis even for what is called an unreal
appearance. This basis is admitted to be true even by the Vedantist
himself. This shows that however one may dispute the objectivity of
the predicative part of the false judgment, the subject at any rate has
got to be admitted as real. We cannot cven conceive that an unreal-
fiction can appear as a content of experience. We have never
experienced even in dream a square circle.

As regards ecrroneous perception, neither the subject nor the
predicate is absolutely unreal like a square circle. The Vedantist may
contend that he does not affirm that the objective world of plurality
is an unreal fiction. But it is not real as it is found to be contradicted
by a subsequent experience. But the question is ‘Does not the denial
of unreality involve the admission of reality?’ A thing may be either

1€f. . .. katham akificidripasya kirapatvam? lkiryasyi ‘'py akificidri-
patvid adesa iti cet kim idini kharavisindd adva-visipasya janmd 'sti—Tbid.

3. . Ni 'pi bahihsaddravyidi-riipayor mayi-svabhivatvarh vyabhiciritvi-
bhavit—Ibid., p. 158
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real or unreal and there is no fertium quid possible because of the Law
of Excluded Middle. The Vedintist has argued that he admits all this.
Logically speaking there can be no intermediary stage between two
contradictorily opposed terms. Regarded in this light, the content of
error cannot be dismissed as an unreal fiction because even appearance
is possible only of what is real. But the contradiction of the content
of error such as silver is not compatible with its reality as this would
result in the obliteration of the cleavage between truth and error. The
Vedintist accordingly asserts that the content of error is neither real
- nor unreal, It is different from both these determinations in spite of its
illogicality. Though, logically speaking, nothing but real should appear
we have to acquiesce in the proposition that in error at any rate the
content cannot be real because it is contradicted and it cannot be
absolutely unreal because it appears. It is admitted on all hands, both
by the Vedantic idealist and the realist, that an unreal fiction like a
square circle has no appearance. The world of plurality is on the same
footing with content of error because it appears and is also contradicted
by logical thought.

. The Jaina does not accept this interpretation of error as the only
possible explanation. The content of error is not an unreal fiction
and that shows that it must be real, whatever be the context. The
Jaina philosopher, like the Maiydyika realist, thinks that the predicate
of the erroneous judgment ‘Thiz is silver’ is a real entity really felt.
The experience is real and so also its content. It is false because it is
contradicted by subsequent experience. But contradiction does not
prove the unreality either of the subject or of the predicate. Owing to
some defect and aberration the two reals existing in different contexts
are felt to be related, though they are not so related in the relevant
context. The fact cannot be gainsaid even by the Vedintist that it is
exactly analogous to a veridical perception so far as the reality of the
terms and also of the relation are taken into account. The relation
also is not a fiction, because it iz felt, and a fiction cannot be felt.
What constitutes the falsity of the judgment then? The answer is that
'th{':-ugh true in every respect, as the contents including even the relation
between them have corresponding objective counterparts, owing to a
defect the predicate appears to belong to the subject though in the
present confext the predicate does not belong to it.

The Vedintist has however admitted a third term in between real
and unreal, which is neither endorsed by logic nor by experience. The
Vedintist has not succeeded in denying that an unreal fiction cannot
appear. The logic demands that if the content of error be not unreal,
it must be accepted as real. The invention of a guasi-real entity is
not only uncalled for but also logically contradictory. The Jaina
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philosopher does not agree with the Vedintist or with the nihilist in his
reading of contradiction in the world of experience and of thought. The
Vedintist and so also the arch-nihilist Nigirjuna think that causality
is an irrational principle. They agree that the cause is not identical
with the effect as that would annul the distinction between them, and
without this distinction nothing can be regarded as a cause or as an
effect. The cause again cannot be different from the effect as in that
case there would be no determination possible. If the relation of cause
and effect be one of otherness, pure and simple, then if passes one's
understanding why should oil be produced from mustard and not from
sand though both are equally other than the effect. Similarly with
regard to the effect. Why should not another effect be produced from
a causc different from the accustomed one when there is nothing to
determine either the effect or the cause? No specific relation can be
affirmed in the absence of identity and otherness which have been found
to be unacceptable. Nor can it be regarded as a combination of both
as the objections lying against each would apply together against this
hypothesis. It is concluded by the sceptics that causality is a logically
indeterminate makeshift. It is a device contrived by the human
intellect to lull into slumber our logical curiosity. It is an irrational
conception which, however, is unquestioningly accepted by the general
mass of mankind owing to nescience which blurs the whole outlook.
In conformity with this dialectic the Vedintist, in common with
Migirjuna, thinks that there is irreconcilable antagonism and conflict
between plurality and unity. We have seen. how the Vedintist con-
jures away plurality as false appearance and affirms unity as the
supreme truth. The nihilist, on the other hand, has declared the whole
world as an unmitigated illusion including unity and plurality. The
Vedintist argues against Nigirjuna and men of his ilk that existence
and consciousness cannot be denied because the denial of existence
itself involves the affirmation of the existence of denial, and the denial
of consciousness is possible only if there is consciousness of denial. And
this involves, according to the Vedantist, a contradiction on the part
of the nihilist who denies consciousness and content with equal
emphasis.

But the Jaina would pose a simple question: ‘Why should the
unqualified denial of existence involve contradiction?’ The answer must
be that existence of denial is felt in the act of denial. Likewise the
denial of consciousness is found to be in conflict with the felt
consciousness of denial. The contradiction therefore amounts to not
a priori self-contradiction as is involved in the assertion of a
square circle, but to a conflict based on experience. Existence and
consciousness are experienced facts, and the denial of them involves
contradiction of experience and its verdict. So the Vedintist virtually
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admits that contradiction is the criterion of truth so long as it does not
come in conflict with our indubitable experience and its data. Unity
and plurality are equally felt facts, and causality is also a plain
deduction from experience. So it is not possible to accept a theory
which will contradict the very possibility of the data. As regards the
logical difficulty of their relation, the Vedintist also admits that unity
and plurality are felt as related though he demurs to accept it as an
ultimate truth on account of the logical contradiction. He however
is not prepared to dismiss it as a fiction, because he has the courage
of his conviction to assert that an unreality cannot have even an
appearance of reality. He accordingly gives it the status of a guasi-
reality. But the Jaina avers that this is neither fish, flesh, nor good
red herring. The Vedintist should overcome his diffidence and muster
courage to declare that it must be real as it is not unreal. As for the
logical incompatibility between unity and plurality, and identity and
otherness, it is nothing but the figment of abstract logic which runs
away from the reality as revealed in experience. It has been seen that
the Vedintist entirely relies upon experience when he denies the con-
tention of the nihilist that unity is equally a false appearance as it is
never felt in dissociation from plurality. The nihilist also denies the
reality of consciousness as he denies the reality of its content, because
in his view consciousness without a content and a content without
consciousness are never felt, and so they must swim or sink together.
From the standpoint of abstract logic, the nihilist's argument seems
to be unimpeachable. The Vedantist succeeds in refuting the nihilist's
contention only by positing contradiction of experience as the eriterion
of falsity. The Jaina asks the Vedantist to go a step further and
accept the whole experience as true and admonishes him for accepting
the dictates of @ priori abstract logic in the interpretation and assessment
of experience. When unity and plurality are equally felt, and identity
and otherness are equally attested by experience, they should both be
regarded as true. The Jaina admits, in common with the Vedantist,
that the effect is not determinable either as identical with or as different
from the cause. He agrees with the Vedintist in his contention that
the combination of unity and plurality invelves identity and otherness
both. He also agrees with the Vedintist that the relation cannot be
both identity and non-identity, otherness and non-otherness, difference
and non-difference because of the contradiction invelved in it. The
Vedintist asserts that the world of appearance is accordingly indeter-
minable in terms of identity and difference, but its felt actuality places
it in a different category which is not determinable either as identical
with or as different from pure existence. The Jaina accepts this inter-
pretation also. He thinks the world of experience involves both
identity and difference. But it transcends and synthesizes them in a
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separate category which is different from both identity and difference.
The actual is real, and because the data of experience are neither
identifiable with experience, as the Buddhist subjectivist avers in
defiance of the plain verdict of experience, nor can they be regarded
as unrelated which the assertion of absolute difference involves, the
relation is sui gemeris which is also admitted by the Vedantist to be
the case when he asserts that the data of experience are indeterminable
as.identical or not-identical. But whereas the Vedintist would assert
that the appearance is false, the Jaina would assert that it is true. The
contradiction between identity and difference is not denied. But the
Jaina does not think that the relation is of either kind. It is different
from both, and its reality cannot be repudiated because it is felt to be
actual.

The denial of causality constitutes a flagrant violation of experience.
When the Vedantist asserts that the effect is not produced by itself or
by another, and yet cannot blink the actual production of the effect,
he fails to render an explanation of it. He thinks that no explanation
is possible and the confession of this failure only shows that he only
pretends to slip over the problem. Certainly by declaring causality as
unreal appearance he proves disloyal to experience. If the nature of
reality could be determined by abstract logic, and that again in plain
contradiction of experience, then there is no reason why should the
Vedantist refuse to chime in with the Buddhist when he declares that
there is no self. The Vedanfist, as we have shown, cannot find flaw in
the Buddhist’s argument except by appeal to experience., The Vedantist
appeals to dream experience in support of his position that the unitary
sclf-identical Absolute appears as the plurality of phenomena. He
asserts that the appearance of plurality is not impossible even when what
exists in reality is the undifferenced unitary existence. It is argued that
in dream a plurality of facts is experienced though it is one consciousness
that only exists and is felt. It is one consciousness that is felt as many.
The Jaina does not agree with this interpretation of dream experience.
He asserts that if there be inherent opposition between unity and
plurality the appearance of one consciousness as plurality even in dream
is not possible. As regards the Vedantist's contention that only one
consciousness appears as a plurality in dream, the Jaina thinks that it
is an assumption unsupported by logic as well as experience. Even in
dream as in wakeful experience, the consciousness of action is different
from that of the agent. It is admitted even by the Vedantist that dream
contents are produced by different memory-impressions and so the
contention that there is no plurality of cognitions though there is
plurality of contents in dream experience cannot be accepted to be a
true estimate. As regards the appearance of plurality, the Jaina does
not find any difficulty in it that a self-identical subject should experience
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it. The subject is endowed with an infinite plurality of powers,
and by means of these he can experience a plurality of contents both
in wakeful and in dream experience.® It is found that one identical
self is felt to exercise many acts and is felt by another self to be
possessed of such manifold activities and attributes. There is no con-
tradiction in it because it is endorsed by wvalid experience. There is
no contradiction in the fact that the potter fashions a jar with his staff
and eats his meal with his hand. There is no reason why should these
experiences be asserted to be erroneous. The truth is that the difference
of act and agent, substance and attribute, is not absolute. They are
both different and not-different because this is the logical presupposition
of all experience. It has been argued by the Vedantist that our
perceptual experiences are false because they are cognizant of difference
just as dream experience is. This inference is vitiated by self-contra-
diction because the factors of inferemce such as the probans and the
example must in any event be regarded as true. If they are true,
their difference also is true. And if all these conditions of inference
are false and thus cognition of difference be declared to be false, the
inference will not prove the thesis, because no true conclusion can
follow from false premises.* The Vedantist might contend that the
premises are accepted to be true only on the assertion of the opponent
who accepts them to be true, then this would amount to the admission
of the truth of the cognition of the opponent as different from the self
and thus all cognitions of difference would not be false. It has been
contended that consciousness is a unitary principle and its unity is felt
by itself. This felt unity contradicts the cognitions of difference and
this contradiction proves that the said cognitions are false. Thus the
felt plurality is contradicted by the evidence of such false cognitions.
This wery argument proves the reality of plurality because what con-
tradicts and what is contradicted cannot be identical. Nor can it be
contended that the relation between the contradictor and the contra-
dicted is accepted only on the basis of the assertion of others, because
that would make contradiction a faked one just like the assertion of
the opponent which the Vedintist believes to be false. And if the
unity of consciousness be accepted to be true on the ground of
experience, there is no reason why should the plurality of contents be
rejected as false, as the wverdict of experience is found to impartially
attest both the facts. As regards the contradiction between plurality
and unity the Jaina does not find any one in the situation because he

1. ... jigrad-dasiyamiva svapnidi-dasivim api purso ‘nekagakiyitma-
kasya leripd-kiraka-videsa-pratibhisa-vaicitrya-vyavasthiteh—7Ibid.
2. ... prakrtinumine paksa-hetu-drstanta-bheda-pratibhisasyi “mithyitve

tenai 'va hetor vyabhicirit, tanmithyitve tasmid anuminit sidhyiprasiddheh
—Ibid.
JP—23
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does not believe that things are related either by way of identity or by
way of difference. The relation is distinct from both and must be
accepted to be true just like identity and difference. If, however,
experience be the ultimate exponent of the nature of reality, it must
be admitted that pure identity or pure difference is never experienced
and as such cannot be real. They are only figments of abstract logic,
and no instance can be adduced which exemplifies either of them.

It does not require any logical elaboration to show the absurd
consequences that will arise if a person believed in pure monism and
consequently denied the reality of society and environment, and the
next world and moral and religious laws. There will be no logical
justification for the observance of social, moral, and political laws that
are prescribed by the scriptures as well as the state. This will mean
perfect deadlock and certainly a philosophy which leads to the
subversion of all erder and tends to destroy the whole fabric of social,
moral and religious life and its institutions cannot be safely recommended
to mankind. Not only this, there will be no distinction between good
and bad action, heaven and earth, truth and error, and even bondage
and salvation. The philosophy will defeat its purpose because it
‘cannot induce any enthusiasm and activity for the transcendence of
bondage and achievement of salvation which is paradoxically set up as
the ultimate objective and goal.?

The monist would, however, assert that all these charges are
advanced against hiz philosophy only out of ignorance. Though the
Vedintic monist affirms that only the Absolute which is pure existence,
conscipusness and bliss bereft of all finitude and limitation is the sole
reality and plurality is unreal, it does not follow that the plurality does
not appear or is not possible. There is not only the plurality of objects
but also the plurality of subjects who, under the influence of nescience,
‘believe that they are actually bound by the laws of nature and society
and religion. So all these institutions and laws hold good for them,
and there is no possibility for lack of moral and religious enthusiasm.
The illusion of bondage and belief in the plurality are so much
ingrained in mankind that only a philosophical discourse is not enough
for their eradication. Unless and until the identity of the individual
self with the Absolute is realized there is no chance for getting rid of
this illusion. The monist not only believes in the efficacy of rites and
ceremonies, of moral and religious discipline, and practice of asceticism,
but also asserts that these courses of moral and religious discipline are
the condition of the emergence of saving knowledge without which
there can be no escape from the meshes of ignorance.

1 Cf. karma-dvaitath phala-dvaitarh loka-dvaitath ca no bhavet

vidyavidy-dvayarh na syid bandha-moksadvayarh tatha. .
—dAdptamimdhsd, 25,
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The Jaina would ask the monist: ‘Why should you believe in
monism and reduce moral and religious life to provisional validity as
a makeshift and device for the achievement of the goal? Both the
means and end are asserted by you to be destitute of ultimate reality.
It is certainly extremely difficult to subscribe to the view that an unreal
means can achieve reality, and falsehood can be the means of attaining
truth. Why should ethical and religious life, not to speak of the
natural world, be declared to be false? What is the logical justification
behind this abnormal position which cuts away the very foundation of
higher life and culture? The Vedinta philosophy seems to be a
dangerous heresy not less than the Buddhist denial of soul.’

The Vedintist would assert in reply that all this criticism is
inspired by sentimentalism and intellectual cowardice which refuses to
face reality because it will upset the prejudices and superstitions fostered
by nescience from the beginningless time. We cannot determine the
nature of reality without having recourse to logic. If all the organs
of valid cognition converge upon a particular position and compel us
to accept it as the truth, we have to bow our heads to the inevitable.
There may be sentimentalists who will shirk their duty to face truth
squarely and will try to multiply their ranks by dissuading vacillating
people from pursuit of the enquiry of truth. The doctrine of monism
is not a figment of diseased imagination. It is proved by inference and
authority alike. The Upanisadic texts are the records of funded
experiences of ancient seers and sages who realized the ultimate mysteries
of existence by unerring spiritual intuition. They still stand as compell-
ing evidence and as a challenge. These truths have been realized
again and again by persons whose name is Legion. They are public
property and if an honest enguirer screws up his courage and elects to
undergo the preparatory discipline he can realize that truth exactly
in the same way as a student of science can verify the truth of the
scientific discoveries in a laboratory. But the appeal to scripture and
even unquestioning faith in its validity are not of very much avail
except as aid and incentive to experiment by future enquirers of truth.
Besides, these texts will not carry conviction to those who are fixed in
their beliefs and traditions which they have inherited from the community
in which they are born. But scripture is not the only resource with
the Vedintist. The Vedintist banks upon ratiocination as an equally
potent instrument for the realization of truth. The unreality of an
independent objective world is deduced from an analysis of even an
ordinary empirical judgment. Take for instance the trite experience
‘I see the pen.’ What is the status of the pen? The pen is felt as an
object no doubt. But it is felt as a content of the cognition. It is felt
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inside the cognition just as the character of cognitionhood." The realist
may contend that the pen is an external object existing independently
and is observed from outside. The act of knowing does not make
any difference to it so far as its ontological reality is concerned. The
pen existed and will exist even when there was and will be no cognizer
to apprehend it. The Vedantist asserts that this attitude bespeaks sheer
dogmatism. Certainly there is no ground for postulating the past and
future existence of the object, and as regards the present existence of
it, it can only be proved by valid cognition. Experience is the only
source of knowledge of an existent, internal or external. The realists
can affirm that the pen exists only when one is aware of it. Without
awareness we have no means of asserting its existence. The conten-
tion of the realist that the object of experience stands outside and aloof
proceeds from an unreflective attitude which does not care to look into
the implications of knowledge. If the object that is cognized is external
to cognition just as an uncognized object is, then how can it be
determined that a thing is cognized or not cognized. To say that a
thing is cognized is to say that it has come into relation with the subject’s
consciousness. Certainly there can be no relation between two things
existing independently and aloof from each other. The relation
therefore cannot be one of otherness. It must therefore be the opposite
of it. And this means that the object, whether believed to be internal
or external, is felt only as an internal content. The externality of the
object is rather a guess and nothing more. It may be the case that
the guess is universal. But that does not erect it into the rank of an
accredited organ of knowledge. The object cannot be a content unless
it somehow enters as an element into the cognition. So the logical
analysis shows that the seeming brate existent is only an assumption.
At the most optimistic estimate it cannot be more than a postulate.

It might be contended that the object of cognition is different from
the act of cognition irrespective of the fact whether it (object) is external
or internal. But when it becomes a content of cognition, it seems to
be taken inside and integrated with consciousness. But this integration
is only a seeming appearance. But appearance is possible only if there
be a veridical analogous fact and this is the ground of one thing being
felt as another. When, for instance, the poet asserts the face to be the
moon itself nobody is deceived by such assertion of identity., The real
basis of this assumed identity is the identity of the moon with itself,
Here also the identity of the cognition with the self is the basis of the
seeming identity of content and cognition.* But the Vedintist would

! yat pratibhiisa-sam@nidhikaranam tat pratibhisintahpravistam eva, yathd
pratibhisa-svariipam—Adgfasahasri, p. 150.

* atha pratibhisa-vyatiriktasya pratibhdsyasyd ‘rthasyl ‘ntar bahir vo
'pacdrat  pratibhdsa-saminidhikaranatvavyavasthiteh  pratibhisa-svariipasya
mukhvatopapatteh—Ilbid. '
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observe that this is only the device of the escapist. There can be no
relation at all between a cognition and an object unless the object is
integrated with the cognition as its internal content. It has been shown
that awareness is not possible if consciousness and object elect to
preserve their autonomy which was supposed to be the sfafus guo ante,
The Vedantist however does not believe in the independent existence
of the cognitum as there can be no proof of it. The Buddhist realist
of the Saufrantika school believes in extra-mental reality. But as all
existents are fluxional and perish in the immediately succeeding moment,
there can be no synchronism between sense-intuition and its object.
The object must come into contact with the sense and then intuition will
take place. But as the intuition takes place in the second moment, the
object cannot be there to be intuited as it has passed out of existence
at the time. The Buddhist accordingly affirms that what is intuited
is not the external object but its copy which is the content of the
cognition. The external object is inferred as the cause of the content
just as fire is inferred from smoke. This theory of the Buddhist is
thought to be an unwarranted superfluity. There iz no ground for
believing in the extra-mental reality as a causec of the content and
conversely for believing the content to be the effect of it. The external
object is bound to remain unperceived in the Buddhist theory. So there
is no occasion for observation of concomitance in agreement and
difference between a content and the object. Thus how can the relation
of cansality be established between them? Moreover, the belief that
cognition is produced is entirely unwarranted. Consciousness is an eternal
fact. To say that it is produced presupposes that there is cognition of
concomitance of the cause and effect behind it. So the production or
the cessation of cognition can be affirmed only on the admission of
another cognition. Cognition as such has got to be admitted as the
condition of assertion. There can be no successful denial of conscious-
ness as such, because the denial itself will be a case of consciousness.
But it may be contended that though consciousness must be the inevitable
condition of all assertion and the denial of it be made impossible by
self-contradiction, yet there is no reason to suppose that consciousness
is one identical, unitary and etermal reality. The exigency may be
satisfied by asserting an uninterrupted stream of consciousness-units one
following the other without a gap between them. In fact this is the
position of the Buddhist fluxist. But the Vedintist thinks that this
theory is absolutely false. What is the ground for distinguishing one
cognition from another? A cognition of blue and a cognition of yellow
are felt as cognition in spite of the difference of contents. The two acts
are believed to be ‘possessed of the common character wz. cognition-
hood. So there can be no difference in respect of this cognitional
character. The difference is felt only in respect of the contents. But
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the Buddhist himself has had to admit that the content is not different
from the cognition as they are felt together as a matter of universal
pecessity. This shows that the content and the cognition are not
numerically different. The felt difference therefore is illusory appear-
ance. Certainly the relation cannot be one of absolute identity as in
that case the content and cognition should be felt either as cognition
or as content, It cannot also be one of absolute difference because in
that case there cannot be relation at all. So the relation is neither one
of identity nor of difference but something other than both. But as the
Law of Excluded Middle rules out the postulation of an intermediate
stage between the two contradictorily opposed terms, the felt relation
must be accepted to be false appearance. The content thus being
incapable of logical determination in terms of identity or difference must
be declared to be equally false. The false difference of false contents
cannot therefore be supposed to affect the identity of consciousness.
The Buddhist admits the uniformity of consciousness acts but does not
believe in their identity. He also believes that there has been no
occasion in the past in which consciousness could be .non-existent
because in that case the present conscibusness-unit would not be possible.
He will also have to admit that there will be no occasion in future
when consciousness can become defunct. The unreality of conscious-
ness at any moment will make each and all the conscious units unreal,
because an unreal consciousness cannot have a real consciousness as its
condition or as its effect. So continuity and uniformity of
conscionsness have been admitted by the Buddhist. His denial of
identity of consciousness is inspired by his belief in the doctrine of
soul-lessness, The Vedintist has asserted that there is no real ground
for distinguishing one consciousness from another consciousness, as the
only basis of such distinction wviz. the plurality of contents has been
proved to be unreal appearance. To return to the problem of the
relation between cognition and object, the Buddhist theory of the
"causality of the object and cognition cannot be accepted. The Buddhist
would infer the external object from the content of the cognition which
he believes to be produced by the former. But as cognition is an
eternal entity it cannot be the product of anything. So there will be
no ground for inference of the external object.

It has been contended by a school of realists that the external
object is the basis of cognition and the two must be different. The
Vedintist observes that this is a gratuitous assumption. It is under
dispute whether our cognitions are directly conversant with an external
object or not. To say that the external object is the basis of cognition
is to assert the very problem in a different language. How do you know
that it is the basis? If you answer that it is felt to be the object and
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so is regarded as the basis, you will be guilty of circular argument.’
You assert that the external object is the cognitum on the ground of
its being the basis of it, and when pressed with the question ‘How do
you know that it is the basis?’ wyou answer ‘Well, it is so because it is
the cognitum’. This is clearly a fallacious argument. If one interprets
that the cognitum is what is competent to be the objective basis of
cognition, then we may answer that the basis is not anything different
from the cognition itself.? It is admitted by the majority of
philosophers that our cognitions cannot exist uncognized and as an
external cognizer is found to introduce complication, all cognitions are
believed to be self-cognized. So there is no logical necessity for positing
an external object as the content of our cognition. The identity of
cognition and its content proves that there can be no object external to
and numerically different from cognition. It has already been proved
that consciousness is one, identical and eternal entity, and the plurality
of objects has no existence outside consciousness. This constitutes the
proof of the monist’s position. It cannot be shown that the argument
which proves the identity of consciousness and its content is inconclusive,
because there is no fallacy in it. It is a felt fact that the contents are
felt as integral determinations of cognitions and this is possible only
if there be no hiatus between them. No instance can be adduced
which can show that an object is cognized without being a content of
the cognition.® If you ask ‘What is then the subject of the cognition?’
we can only answer that it is the Absolute which is consciousness, pure
and simple, that acts as the subject. The argument is in perfect
agreement with the declaration of the Upanisad that all that exists is
the Absolute. The plurality is only a false appearance created by
nescience which, we have shown, is a contemporaneous adjunct of the
Absolute.

As has been observed before, the Vedantist appeals to authority
not for the establishment of his position but for additional confirmation
of the finding of reflective thought. The monistic position is also
independently established by inference. We have shown how the
relation of cognition and content serves as a logical ground for establish-
ing the identity of consciousness with the cognitum. But it may be
argued that the attempt to establish monism by proving the unreality of
difference is bound to fail because in a logical argument the difference

1 pratibhasilambanatvit pratibhisyo ‘rtho bhavati 'ti cet, kutas tasya prati-
bhiisilambanatvam? pratibhiisyatvad iti cet parasparidrayapam—Ibid.

2 pratibhisilambanatva-yogyatviad iti cet tarhi pratibhfsa-svardpam eva
pratibhiisyam . . .—Tbid.

2 pratibhisintar-apravistasya kasyacid api pratibhisa-saminddhikarapatvi-
'yogat—Ibid., p. 160.

4 3 “'4rayasiddhir api hetoh fafkaniyi, sarvasya dbarminah para-Lrahmana
evil "drayatviat—Tbid.
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of the subject, the probans, and the probandum is the very condition
of the conclusion. So you start with the difference of the probans and
the probandum as the premise and seek to deduce the unity of them
as the conclusion. If you assert that the difference is only an illusion
you cannot make it the ground of a true conclusion. Ewven if it be
admitted for the sake of argument that the integration of the cognitum
with consciousness proves its unity with the self, yet the difference
between the probans and the probandum cannot be repudiated. The
argument of the Vedintist was: The cognitum is incorporated within
conscionsness because it is felt as coincident with the latter (s¢. con-
sciousness). Now the act of cognition and the content are asserted to be
integrated and incorporated with the self and this is the probandum
and the fact of the content being coincident with the cognition is made
the probans. Even if the validity of the conclusion be allowed, the
numerical difference of the probans and probandum remains unrefuted,
and this militates against monism. The Vedintist however asserts in
defence that there is no difficulty as the dualism of the probans and
the probandum is not presupposed as the condition. The two are
identical, and yet they can serve as the probans and probandum just
as is the case with existence and momentariness in the Buddhist
argument, Things are momentary because they are existent. The
probans is exisience and the probandum is momentariness. It must be
admitted that momentariness and existence are not ontologically different
though conceptually they appear to be distinct. Likewise, the
Vedintist does not believe in the ontological difference of the probans
and probandum though in empirical thought they are conceived to be
different owing to the influence of nescience.

The Jaina realist avers that the assertion of ontological identity
between the probans and the probandum has no justification. The
Vedantist seeks to deduce the identity of the content and cognition
~ logically from the felt coincidence of the two. The fact that they are

felt as two should have made the Vedantist pause before he drew the
conclusion of their absclute identity. If experience be the determinant
of the nature of things it cannot be gainsaid that not only the probans
and the probandum are felt as identical-cum-different, but also the
conclusion viz. the integration of the content should be regarded as a
case of identity-in-difference. Even the probans and probandum (se.
existence and momentariness) in the Buddhist argument are not felt as
absolutely identical.’ The fact that one goes with the other necessarily
is proof that they are not absolutely distinct and different. But the
other fact that one is the probans and the other is the probandum, and
as such is felt as distinet from the other should prove that the two are

' Cf. dabdidan sattvinityatvayer api kathaficit t3ditmyat sacvathd tadat-
my#siddheh, tatsiddhan sidhya-sidhana-bhiva-virodhft=—Thid.
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not absolutely identical. From an honest and unbiassed reading of
the knowledge situation it must be apparent that the probans and the
probandum are identical and different together. The exponent of pure
logic may scent incompatibility in it, but as pure logic is not endorsed
in its findings by experience, it must be corrected and revised in the
light of indubitable findings of experience. Accordingly in fidelity to
experience it must be admitted that the relation of the probans and
probandum is altogether different from identity and difference, though
it contains them as moments. The absolute identity of the probans
and the probandum on the contrary would make all inference impossible.
The inference of identity of content and consciousness by the Vedantist
on the ground of their invariable coincidence must therefore be rejected
as ultra vires. With the collapse of inference as the proof of monism,
the Vedantist will be deprived of logical proof, and in the last resort
will have to fall back upon revelation (Sruf#f) in support of his position.
But the question arises whether revelation recorded in the Upanisadic
text is ontologically different from the -Absolute or not. If it be
absolutely identical with the Absolute Bralman which it seeks to
establish, then revelation will be as much an unproved fact as the
monistic Absolute which is yet to be established. Certainly the means
of proof and the object of proof cannot be absolutely identical as in
that case the two will be on the same level so far as they are not
established facts. If on the contrary the two are held to be different,
this will prove the dualism of revelation and Brahman at any rate.
The monistic Absolute thus cannot be established either by inference or
by appeal to revelation, and it is nothing but an unfounded assumption
like the doctrine of absolute voidity of the Snyaviadin. Let us now
examine the argument of the Vedintist.

It has been argued that the content must be integral to cognition
and incorporated in it, as cognition and content are felt to be coincident.
But the felt coincidence, which is made the probans, itself reveals the
momentous fact that the two are felt as distinct, and so the content
cannot be regarded as absolutely integrated with the cognition. This
integration is held by the Vedintist to be the proof of the negation of
independent existence of the content. But this is a hasty interpretation.
The fact that the content is felt as distinet from the cognition even when
they coincide is a pointer to the truth that the content is not absolutely
identical with the cognition. The Jaina agrees with the Vedintist
when he asserts that the object cannot remain absolutely distinct and
different from consciousness when it is cognized. The verbal proposition
expressing the knowledge situation is of the form ‘The pen is known’.
The predicate knownness proves that the pen is not absolutely different
from and so unconnected with knowledge. But the negation of
absolute difference does not imply that the pen is absolutely made

JP—24
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identical with knowledge. The proposition is entirely on a par with
such factual propositions as "“The cloth is white’. In both the proposi-
tions e.g. ‘The pen is known' and ‘The cloth is white’, the relation of
subject and predicate is one of substance and attribute. The relation
cannot be absolute identity as in that case it would be reducible to one
of the terms, either the subject or the predicate.® The relation is suf
generis which may be called identity-in-difference for want of a better
and more expressive name. It is undeniable that the terms are different
though they are held together by a bond of unity. The Vedintist can
at most prove that the content and the cognition are not absolutely
different.  The Jaina accepts this finding and explains it as a case of
identity-cum-difference in which neither identity nor difference is absolute.
The Jaina holds the relation between the cognition and the object as
equally a case of identity-in-difference. And he thinks that his inter-
pretation is more consistent with truth than that of the Vedantist.

The coincidence of the content with the cognition is intelligible only
if the relation be identity-cum-difference. But what about the judgment
‘The cognition per se is known by cognition’? Here the content of
the cognition is its own self, and so the Jaina position that the relation
of cognition and content is one of identity-cum-difference cannot held
in the present case. It is answered that if we look closely it will be
found that the relation is one of identity-cum-difference. -The content
is not the act of cognition as such but its specific character. Cognition
has both specific and generic attributes as constitfutive of its natuore.
For instance, cognition is existent and this shows that it has the
attribute of existence in common with all other entities. The attribute of
cognitionhood is an uncommon characteristic. In the judgment the
content is the specific character of cognition which (se. the specific
character) is not absolutely identical with the cognition. There can be
no judgment or proposition possible if the terms are absolutely identical
or absolutely different e.g. ‘gold is gold’ and ‘the Himalya is the
Vindhiya® are not logical propositions.? As regards the basic argument
of the Vedintist employed to prove the identity of cognition and
content, it can be upset by the following argurnent. ‘“Whatever is coin-
cident with cognition is somehow different from the cognition concerned
e.g. the nature of cognition itself. All the contents, internal and

dhikaragatvasya pratiteh sarvathi pratibhisintabpravistatvi-‘sidbanit sva-
visayasya. na hi suklah pata itydiv api sarvathi guna-dravyayos taditmye
simiinidhikaranyam asti—/bid., p. 16e.

* sarvathibhedavat pratibhisa-svarfpath pratibhisata ity atrd ‘pi na prati-
bhisa-tatsvariipayor laksya-laksanabhfitayoh sarvathi tiditmyam asti pratibba-
sasya sidhirapisidhirapadbarmadhikarapesya svasvariipsad asidhirapadharméit
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pam iti yathd sahya-vindhyavad va—Ibid., pp. 16o-161.
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external, such as pleasure and the chair are coincident with cognitions.
Therefore they must be somehow different from the cognitions con-
cerned.”t The same probans is found to prove a different conclusion
from that intended by the Vedintist. MNor can monism be established
by revelation. The meaning of the proposition ‘All that exists is the
Absolute’ is not unqualified monism. In it the subject is ‘all existents’
which are revealed to us in knowledge and thus a known factor. The
predicate is unknown. In all judgment the subject is a known fact
and the predicate must be unknown. If the predicate were equally
known with the subject, it would not be a judgment or a proposition.®
So the very form of a proposition implies that the subject and the
predicate cannot be identical. The Vedintist therefore cannot establish
monism even by appeal to authoritative revelation. It may be contended
that the meaning of the predicate is self-identity which is realized by a
subject in his own self and this self-identity is asserted of all that
appears including self and not-self. The logical implication of the
proposition therefore is the negation of the appearance of plurality as
real. Thus interpreted the proposition is neither tautologous nor liable
to signify dualism. The Jaina would observe that even if the interpre-
tation be accepted to be true, the implication of dualism is inescapable
inasmuch as the duality of revelafion and the world appearance
respectively as the megafor and the negaled remains uncontradicted.®
If on the other hand revelation were to be regarded as the essence of
the Absolute, that also would not prove their identity as essence and
possessor of essence must be numerically different. Nor again can self-
intuition be regarded as proof of it because the proof must be different
from the object of proof. If the Absoclute were believed to be self-
proved, why not plurality or voidity or the doctrine of universal illusion
be accepted as the ultimate truth? The Vedintist has failed to advance
any ground in support of his position, and his assertion is only dogmatic.
1f a dogmatic assertion can pass for truth, any other theory, be it of the
nihilist or the materialist might claim allegiance.

Sureévara has argued in defence that the Absclute is no other than
the self of the individual, yet, owing to delusion, it is regarded as un-
known and unperceived. The self is also nothing but the Absolute which
is the only reality, yet it appears as a second entity in addition to the
Absolute Brahman. The categorical assertion of the Upanisad ‘The
self is the Absolute’ rebuts the illusion of imperceptibility and duality.

! yat pratibhisa-samanidhikaragarh tat pratibhisit kathaficid arthintarath
yathi pratibhisa-svariipam, pratibhisa-saminfdhikaragah  ca sakha-nilidi
sarvam—Ibid., p. 161.

2 sarvathi prasiddhasya vidhandyogad—Ibid.

3 Cf. kvacid Atmavyaktau prasiddhasyai ‘kitmya-ripasya brahmatvasya
. . . katham advaitasiddhib. . .—Ibid.
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But the whole assertion is vitiated by ambiguity. What is the nature
of the delusion which is asserted to be the outcome of nescience? Is
nescience itself an unreal fiction or a real entity? If it be a fiction it
cannot be the cause of illusion of imperceptibility or of duality, because
a non-entity cannot have any causal efficiency. If on the other hand
it is believed to be real, that amounts to the admission of dualism.®
So whatever be the line of approach or the angle of wvision by which
the denial of dualism of spirit and matter and the affirmation of the
absolute unity of reality may be sought to be established the result
becomes nothing but self-contradiction. If the monist is to prove his
position by appeal to an accredited organ of knowledge, he unwittingly
affirms the reality of two things: the Absclute and the proof of it. The
Jaina refuses to agree with the Vedantist that truth can be established
by falsehood which is the postulate of the Vedantist when he declares the
whole logical and epistemological apparatus to be the figment of illusion.

Furthermore, monism can be established only by the negation of
dualism. In fact, Sankara, the founder of the school of monistic
Vedanta, has called his philosophy the doctrine of non-dualism. The
expression ‘non-dualism’ can convey an intelligible meaning only if
dualism be understood. Now ‘dualism’ is a whole expression and
stands for a whole concept. It can be asserted as a universal proposi-
tion that the negation of a whole concept presupposes the reality of the
concept in some other context. Of course, there are such expressions
as ‘a square-circle’ which do not stand for anything real, and its
negation by such a negative expression as 'a non-square-circle’ cannot
be thought to presuppose the reality of the negatum. But this does not
invalidate the universal proposition ‘The negatum is always real’. The
rule holds only in the case of whole words and whole concepts, A
square-circle is only an attempt at combination of square and circle,
and it becomes a fiction because the two concepts are mutually
repellent. It is for this reason that the rule is propounded to hold
good of whole concepts gud negata. Now monism gud negation of
dualism is possible only if dualism be a false appearance. But dualism
being a whole concept its negation will necessarily presuppose the
reality of the negatum (s¢. dualism) in some context or other.?

The Vedintist however is not convinced by such linguistic
arguments. Even if dualism is regarded as a concept, its negation
cannot be made the ground of its ontological reality. The negation
of dualism does not in reality belong to the Absolute. The whole

! mohasy® ‘vidyaripasyd ‘kificidripatve paroksya-hetutvighatanit sadvi-
tiyatvadarfapa-nibandhanatvisambhavit, tasya wvastu-ripatve  dvaitasiddhi-
prasaktes tata eva ‘paroksya-sadvitiyatvayor bddhanit pumarthe nidcitarh
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% See AMI, 27.
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logical apparatus which is the creation of the professional logician is
possessed of a provisional walue. It is wvalid until the ultimate truth
is realized. Its validity can thus be penultimate at the most optimistic
estimate. But what is the necessity of negation of dualism and what
again is the reason for the adoption of the logical apparatus for the
establishment of monistic position by the Vedintist? The Vedantist
answers that the whole order of plurality is an unreal show which
has deceived the dualist and the pluralist into the belief of its ultimate
reality. When the Vedantist tries to convince the dualist of his error
he has to adopt the logical apparatus invented by the logicians of the
realistic persuasion. The distinction of self and notself is equally
necessitated by nescience and is not to be mistaken as possessed of
ultimate validity.! So the charge of self-contradiction urged against
the Vedantist is the outcome of misunderstanding. The Vedantist has
got to employ these logical weapons not out of belief in their ultimate
truth and validity, but as the only possible means of carrying convic-
tion. These logical and epistemological devices hold good only on this
side of final realization of the ultimate truth. And the Vedintist also
has to offer his allegiance to them so long as he has to deal with the
deluded philosophers of rival schools. The whole thing is nescience
from beginning to end, and top to bottom.

But what is the nature of nescience? This is the question which
perplexes the opponent of monism. It is a real difficulty with him because
he fails to understand with all the logical resources at his command why
this nescience should be associated with the Absolute which is affirmed
to be the only reality by the Vedintist. Let us now consider the nature
and relation of nescience as expounded by Suresvara in the
Brhadaranyaka-bhdsya-varitika® Tt is possible to conceive that the
nescience, if it existed at all, can exist as the content of the Absolute or
of the individual or as an independent entity. Now the first alternative
is not conceivable. The conception of nescience in the Absolute which
is of the nature of cognition and ex hypoihesi omniscient involves self-
contradiction. Nor can it be supposed to subsist in the individual
because the individual is not different from the Absolute and as such is
free from all taint of nescience. How can nescience exist in the indi-
vidual self which also is of the nature of pure cognition? Nor is the
third alternative a tenable hypothesis, because nescience being an
independent entity, like the Absolute, cannot be supposed to be
annihilated by knowledge and so knowledge of the identity of the self
and the Absolute which is prescribed to be the condition of salvation,
being the eliminator of nescience, will have no purpose to serve.

R na ca sva-para-vibhigo ‘'pi tittvikas tasyd ‘vidydvilisidryatvat—
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Knowledge of identity is believed to lead to the perfect emancipation
of the self, because it is assumed to be destructive of nescience which
has induced bondage. But if nescience be an independent entity like
the Absolute and be coeval with the Absolute from the beginningless
time, it will be as eternal as the Absolute itself. And the bondage also
will be an eternal fact. Suresvara answers that the nature of nescience
cannot be determined by an organ of knowledge. Nescience is not
capable of being determined by logic yet it cannot be denied that it
exists, The individual feels that he is ignorant of many things. He
is as certain of his ignorance as he is of his own existence. The individual
is directly aware that he is a conscious being. So consciousness and
existence are inalienable characteristics of the individual self. From
the authority of revelation as well as the evidence of logic the self is
known to be identical with the Absolute Brahman. And we have seen
that nescience is not possible in the Absolute and the individual alike.
Sureévara maintains that this is not the correct approach for determining
the relation of nescience. To deny the existence of nescience would be
contradiction of a felt fact. So, however irrational and illogical the
concept of nescience may appear to be, its acfual existence has got to
be admitted by all. It is true that the conception of nescience as an
independent entity is an absurd hypothesis. We find it from our
study of the Upanisads that nescience is totally destroyed by knowledge
of the reality. This is also the finding of incontestable experience.
Our ordinary errors such as the perception of shell for the silver are
found to be annihilated when followed by correct knowledge of the
reality. This would be impossible and also unaccountable if nescience
were an eternal verity. It must be admitted that there is no raison
d’'élre for error. It is possible only when the conditions of knowledge
are given a false twist by something superadded to them. It is absolutely
unintelligible why should there be a deviation from the normal standard.
Certainly this deviation cannot be the normal law as this would make
the emergence of correct knowledge and cancellation of the false
knowledge preceding it an impossibility. What holds good of
nescience operating in the individual must be true of it in its cosmic
aspect also. So nescience cannot be an eternal verity like the Absolute.
Nor can it be an independent entity as in that case there will be no
ground for positing it. It is felt by us all that we are beset by
limitations on all sides and we are not satisfied with our present condition.
We always try to transcend it as an undesirable obsession. So nescience
cannot have an independent existence outside consciousness. That it
is an internal fact always felt in association with conscicusness is also
the finding even of the realists as we have seen in the course of our
examination of the views of the Nydya-Vaifesika and Sankhya-Yoga
schools. It is regarded as a psychical fact and this shows its intimate



1. x11] CRITICISM OF THE VEDANTA AVIDYA I9I

relation with consciousness. The Vedintist believes that consciousness,
absolute and undifferenced, is the only reality and is the very stuff and
" essence of all that exists and appears. The appearance of plurality
according to the Vedintist is erroneous, and as such must have a reason
of its own. This reason is found in nescience. And so the nescience
is not only subjective but also objective because it iz co-pervasive with
consciousness in its entire range.

Now the individual is not the seat of ignorance according to
Sureévara for twofold reason. In the first place the individual is
nothing different from absolute consciousness in point of reality. And
if the individual be regarded as ontologically different from the Absolute,
which is not however the position of any section of the monistic school,
then also the individual cannot be regarded as the locus of nescience.
The individualization of the self is itself the result of nescience and as
such cannot be the determinant of the incidence of nescience which
is its very presupposition. Nescience must have a local habitation of
itz own as the possibility of nescience as a floating entity has been found
to be absurd. It must then have pure consciousness as its locus and
abode and from the evidence of our own experience we find that
nescience iz a felt fact. This shows that pure eternal consciousness
cannot be opposed to nescience. On the contrary it constitutes the
only evidence of its being. Opposition is both a priori and empirical.
The opposition of being and non-being is felt a priori. But other types
of opposition are empirical and as such can be known only from
experience. We have found that there is no opposition between pure
consciousness and nescience. Pure consciousness means consciousness
which is not determined by any objective reference. It is bereft of
subject-object polarization. Pure consciousness thus means unpolarized
consciousness. It is not relevant to our purpose to prove that un-
polarized consciousness is possible though it is stoutly opposed by
Riminuja and also the realists of the Nyiya-Vaidesika school. The
Sankhya-Yoga school and also the Jainas admit the possibility of pure
consciousness at least in the final state of emancipation.

Granted that there is no opposition between pure consciousness and
nescience. But how to account for the opposition of nescience as error
with knowledge? It is felt beyond the shadow of a doubt that our
erroneous perception of shell as silver is cancelled and corrected by
knowledge of the shell in its true character. Our knowledge of shell
is attended with the negative judgment ‘It is not silver’. This shows
{hat there is opposition between knowledge and error which is nothing
but a species of nescience. This has puzzled many a respectable
philosopher and it has been seriously asserted that the Vedantist is
guilty of self-contradiction. But this is due to their failure to
distinguish between knowledge and pure conscicusness. Pure conscious-
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ness is an eternal and transcendental entity. As regards nescience, it
is also asserted by the Vedintist to be associated with the absolute
consciousness which is pure and transcendental and undetermined by
objective reference, There can be no difference in transcendental
consciousness. The difference of one consciousness from another is only
possible when it is made specific and particularized by objective
reference, in other words, when it is possessed of a specific content and
is called knowledge. Knowledge is consciousness in its essence, but
it 15 different as a specific determination is from the genus. The
opposition of error is with knowledge and not with pure transcendental
consciousness which is rather the proof of it. Error is also a cognition
with a distinet content and it is cancelled only by a cognition with an
opposite content with reference to the same situation. It is the true
cognition which cancels the false cognition. The true cognition is here
called knowledge, and the false cognition error. The opposition only
holds between them.

It has been argued by the opponent of the monist that there can
be no nescience in the Absolute because of the a friori opposition
between consciousness and nescience. But the opposition is not a
priori, and so the argument has no wvalidity. The very fact that we
are congcious of nescience shows that there is no opposition between
them. But though a felt fact and uncaused entity existing concurrently
with the Absolute, nescience is not regarded as an eternal verity like
the Absolute Brahman, because it is liable to be cancelled and corrected
by the unerring realization of the nature of the self as identical with
the Absclute. It has been shown that nescience is destroyed by
knowledge from the example of common error and its correction. The
Vedantist deduces from the fact the conclusion that nescience is not
a reality in the true sense of the term. A reality is not capable of
death or destruction. Nescience being liable to extinction cannot be
regarded as a coordinate reality. But though not a reality, its actual
existence is a felt fact and so cannot be denied without self-contradic-
tion. The denial of nescience as well as its assertion is possible only
within the limitation of nescience, because they are all judgments and
as such have a dualistic reference. Of course, there can be no real
relation between the Absolute and nescience. The Absolute i un-
attached and unrelated to anything within and without. But whatever
be the ontological or logical character of the relation of nescience, its
actuality cannot be disputed. Even an unreal relation is possible just
as an unreal nescience is.

A difficulty has been raised that the Absolute has been described
as omniscient and certainly nescience is incompatible with omniscience.
Anandagiri has anticipated this difficulty and given a solution. It is
this. Omniscience does not mean empirical knowledge of all things,
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but the eternal perennial light of consciousness which makes all
knowledge possible. So there is no logical repugnance in the unreal
association of unreal nescience with it. By logical thought we can
understand that this is not impossible, but the actual nature of it can
be realized only by perfect knowledge. When nescience is destroyed
by knowledge, it becomes identical with the Absolute. Nescience is a
fact which refuses to be determined by logical thought. Nescience
cannot be said to exist unless the Absolute qud transcendental conscious-
ness is known. In other words, nescicnce cannot be felt without
consciousness. But nescience also cannot be intuited as existent if the
true nature of the Absolute as pure consciousness is realized. Moreover,
who will be the knower of it—the person who suffers from nescience or
who has emancipated himself from it? The determination of the nature
of nescience is not possible for the person who is subject to its sway,
because this will mean that he is not fettered by nescience. As regards
the emancipated self, the logical distinctions of the subject, the object,
and the act of knowledge have totally vanished for him for ever, and
so such determination is not possible. An organ of knowledge is not
competent to gauge unreality. It is only the real that can be determined
by it. But nescience is ex hypofhesi not a real because it does not
stand the scrutiny of accredited cognitive organs. Nescience is called
nescience because it is incapable of standing critical examination with
success. In fact the criterion of nescience is nothing but this incapacity
for standing the frial by accepted instruments of knowledge.!

But the guestion may be asked "Why are we enamoured of such
an irrational concept?’ You have yourself admitted that it is not
capable of being determined by the accredited organs of logic. Why
don't you admit that the world is both different and non-different from
the Absolute? Both you and myself admit the Absolute and the World,
and the relation between them is asserted by us to be identity-cum-
difference. The merit of this theory lies in the consideration that it
does not entail repudiation of anyone of the felt facts—the world and
its canse the Absolute. Why should you postulate an irrational and
unrea] principle as the cause of the world process?

The Vedantist answers that after all his theory is the simplest of
all. Secondly, it makes the postulation of a large number of irrational
entities uncalled for. Thus the opponent who believes in the reality
of the world process has to admit that it is both different and non-
different from the Absclute. In the second place, he has to posit that
bondage, though it is real and also uncaused, is liable to cessation. In
the third place, he has to posit that emancipation is the product of

1 gvidydyd avidydtve idam eva ca laksapam
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religious and moral activity and is yet eternal. The monist only
affirms nescience as the sole and sufficient condition of all these results.
And though it exists from eternity alongside of and together with the
Absolute, yet there is no logical difficulty in the fact that it is liable
to annihilation, because it is felt to be unreal and so its disappearance
does not entail logical contradiction which would be inevitable if it
were real. But it might be argued that simplicity is not by itself a
recommendation for a theory. If a multiplicity of things is necessitated
by logical thought we cannot reject it for the sake of economy alone.
But the Vedintist agrees that simplicity or multiplicity without the
sanction of valid cognition is not a compelling consideration in the
determination of reality. But if the multiplicity of categories asserted
by the opponent is found to be contradicted by accredited sources of
knowledge, the postulation of it will be logically indefensible. Now
the believer in reality of the world has to assert that the relation
between the world and its cause is identity and difference both—a
conception which is repugnant to all sources of knowledge. Secondly,
he admits that the worldly career is a reality bereft of beginning in
time, and to say that it is annihilated by true knowledge is opposed to
the universally accepted proposition that a real uncaused and undated
is eternal. Thirdly, it asserts emancipation to be the product of moral
activity and yet to be etermal. This is opposed by the proposition
universally accepted as true that whatever is caused to happen at a
particular time cannot but be liable to extinction. These are the major
contradictions in the theory of the opponent, and there may be many
more,. if minor details are to be taken into account. As regards the
Vedintist's theory, it only postulates nescience and this is not also an
unwarranted assumption since it is endorsed by experience and scriptural
authority alike.!

The Jaina frankly confesses his inability to appreciate the argu-
ment of the Vedintist. In the first place, the postulation of nescience
which the Vedintist himself admits to be incapable of any proof strikes
him as an unphilosophical position. It is extremely puzzling that a
philosopher should subscribe to a position which is not amenable to test
by any accredited organ of knowledge. Whatever may be the subject
of dispute, call it truth or untruth, science or nescience, the matter can
be finally decided by means of the accredited sources’ of knowledge
available to us.” The Jaina does not dispute the existence of nescience,
but he insists that this is also a matter of proof. When the Vedantist
asserts nescience as an acfwal existent, he is certainly aware of its
existence. And this awareness must be true and wvalid. Otherwise he

1 Cf. tvat-pakse bahu kalpyar: syfit sarvath minavirodhi ca
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will not be in a position to make the assertion. The Vedintist had
to admit that nescience is a felt fact. But he chooses to call the
awareness of nescience an alogical knowledge. The reason seems to be
the opposition of nescience with knowledge which is also a felt fact.
That we commit error is not open to dispute. That this error is
corrected and cancelled by knowledge of the true character of reality
such as of the shell as opposed to silver, is not also liable to be disputed.
But the cancellation of error, which consists in the proof that the
predicate does not belong to the subject in the context in spite of its
reality in another context, need not be construed as evidence of the
unreality of error or of its content. That we make error is also
capable of being established by a veridical knowledge. This is apparent
from the consideration that the Vedintist also cannot deny that we
misperceive shell as silver. This misperception is a fact which can
be known by an unchallengeable cognition. And this cognition is
possible if an organ of cognition operates upon the fact. But the
Vedantist may urge “Well, if error be an object of veridical cognition,
it will be a real like true cognition. Not only this, it will also have to
be admitted that the knowledge of error will be true knowledge, and
this will amount to the assertion that there is no difference between error
and truth.’

The Jaina does mot regard these objections as real difficulties. In
the first place, he admits that error is as much a fact and wverity as
truth. In the second place, he admits that the cognition of error is
true cognition. In other words, the Jaina believes that error as a
psychical event is a true occurrence, and its cognition is the cognition
of a true fact. It has been observed by Akalanka ‘A cognition is true
in reference to a fact which is not contradicted by another cognition.™
The Vedintist also endorses the factuality of error as a psychical fact,
and he also admits that there is awareness of such error. But he
refuses to give this awareness the status of a true cognition, and he
thinks the content of error, at least the predicative part of it, as
neither real nor unreal, but something logically indeterminable. The
reason he advances in support of his position is that it is set aside by
a true cognition following upon it. Nobody denies this that error is
corrected by a subsequent valid experience. But that does not and
should not be interpreted as evidence of the unreality of the cognition
or of the content. It may be false cognition but nonetheless it is a
cognition, and true so far as its occurrence is taken into consideration.
It is regarded as error because the external object is mot possessed of
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the predicate judged to belong to it in error. The contradiction only

proves that the predicate does not belong to the subject and nothing
more. It has been already explained that the contradiction cannot
mean that error did not happen. Error is bound to be admitted as
historical event, and fo be true so far as it iz a real happening. The
Vedintist has affirmed that the awareness of error is effected by pure
consciousness, and as such cannot be assigned any logical value. But
this seems to be a distinction without a difference. Granted that error
is felt by pure consciousness. But why should this awareness be not
valid? If the awareness of error be invalid, there will be no possible
means of asserting that it is a psychical occurrence, The, question of
validity or invalidity of a cognition is not capable of being decided by
the intrinsic character of the cognition in question. The validity of
a cognition can be decided by external evidence, at least in the initial
stage. A cognition is regarded as invalid only when it is found to
be contradicted by a subsequent cognition showing that the predicate
does not belong to the subject. The awareness of error, no matter
whether pure or empirical, is not contradicted by any subsequent
cognition. The subsequent cognition does nmot annul the historicity of
ertor as a cognition. It only shows, as we have observed, that the
predicate does not belong to the subject. Thus there does not seem to
be any logical warrant for questioning the validity of awareness of
error as a fact whether it be classed as empirical or metempirical.

As regards the contention of Suresvara that nescience or error
(which means the same thing) is not determinable by a valid cognition
or an instrument of it, the Jaina does not think that it is based upon
truth. It has been observed that a cognition is proved to be false
when it is contradicted by a subsequent cognition having the same
reference. The contradicting cognition is held to be true by all even
including the Vedantist. This shows that error is proved by truth
which is based upon a true objective datum. The Jaina accordingly
thinks that the Vedantist’s interpretation of error as an alogical fact
is due to a hasty appraisal of the logical issue. Error as well as truth
is always capable of being determined only with reference to reality.
When the cognition is found to correspond to the objective situation
in all respects it is called truth. When, on the other hand, it fails to
conform to reality in any respect it is called false. So nescience as
error is always determinable with reference to reality, and that again
by means of an accredited organ of knowledge. As for the further
contention of Sureévara that nescience is not possible for a person
possessed of knowledge, it is observed that nescience is not possible
in a person who is possessed of perfeci knowledge and as such is
omniscient. But there is no evidence to show that it is not possible
for a man whose knowledge is limited. The assertion of Sureévara

[ L .
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that knowledge is futile in respect of a person free from nescience is
also not based upon truth. Freedom from nescience makes perfect
knowledge possible, and this knowledge is not futile because everybody
will admit that it is covetable for its own sake. So how can knowledge
be futile for a person free from nescience? The assertion of Surefvara
again that the determination of nescience in a person is possible only
s0 long as he is under the hypnotic spell of nescience is entirely wide
of the mark., The differentiation of nescience from truth is possible
only when a person discovers the truth. Were a person completely
under the spell of nescience such differentiation wouold not be possible.
The truth of the proposition asserted here is borne out by the evidence
of dream. The dreaming man cannot distinguish between truth and
error, because he is completely enmeshed in nescience in dream. So
Suresvara's categorical affirmation that determination of nescience is
possible only under the sway of nescience is entirely opposed to fact.
It might be contended that if nescience as error be a true cognition,
then there will be no reason for its being contradicted by a subsequent
cognition ; but the fact that it is so contradicted shows that it is
entirely false. But the Jaina asserts that there is no incompatibility
in the sitnation. Error is regarded as a true cognition only in a
sectional reference. It iz true so far as its reference to the subject is
concerned, and also so far as it iz felt by the person, that is, with
reference to its own being. When the deluded person thinks that he
is ignorant or in error, he does not make a false assertion. This shows
how a cognition, though true so far as it goes and so far as its particular
reference is concerned, can be contradicted by a subsequent experience
and thus be false in some particular reference. The dilemma raised
by Suredvara that nescience is not intelligible whether the self is known
or not known proceeds upon partial appraisal of truth. There is no
incompatibility in the fact that a partially illumined person is subject
to error and illumination alternately or simultaneously.? Nescience is
impossible of realization only in the case of perfect knowledge and
total ignorance., But the latter alternative is impossible because there
iz no self which is totally devoid of knowledge, which is the possible
outcome of total ignoramce. As regards the former alternative the
contention is only partially true. A man with perfect knowledge is
not subject to nescience. But he realizes and transcends his nescience
only with the dawn of such knowledge.
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Again, Sureévara has asserted without compunction and almost
with the sang-froid of a bravado that nescience is an irrational
principle and the fact that it eludes all the epistemological resources
is rather symptomatic of its true character. But the Jaina would pose
a simple question ‘How do you know that nescience is not amenable
to logical proof? Are you sure that it is so? If so, what is the source
of your conviction?' If the Vedintist confesses that he has no
resource which enables him to make such assertion, then he will be
guilty of unabashed dogmatism. If, on the other hand, the Vedintist
is sure of the truth of his assertion this will mean that nescience is not
altogether incapable of logical determination. At any rate the
determination of nescience as alogical principle must be based upon
truth and consequently secured by an accredited organ of knowledge.

Sureévara has claimed that the postulation of nescience as the
prius of the world process makes Vedinta philosophy the simplest of
all systems. It may be so. But simplicity by itself is not a compelling
consideration for the acceptance of a philosophy. Moreover this
simplicity is more apparent than real. The plurality of entities with
their infinite diversities is a felt fact. Nescience was posited over and
above the absolutely undifferenced transcendental consciousness called
the Absolute because it was felt that plurality, even as appearance,
cannot be deduced from a simple unity. But if nescience be only
another unitary principle, it also will not be competent to produce
the appearance of plurality. For this it has been assumed that
nescience possesses an infinite plurality of powers. Thus the claim of
simplicity is based upon a quibble. It has however been claimed that
nescience with its infinite resources and powers is an unreality and so
the only reality is pure consciousness. The admission of such an
fllusory principle does not make reality more than one. But the
assertion of unreality of nescience is a puzzle which runs counter to
the verdict of experience and logical thought. Why should it be unreal?
The Vedintist answers that it is not real because it exhibits self-
contradiction in every stage. The things of the world are subject to
constant . change and this means the extinction of the old order and
emergence of a new one. But if a thing is to be real in its independent
capacity and right, it cannot be supposed that it should diminish or
increase or cease to be or come into being. Origin and destruction
are unpredicable of a real. A real is real always and so must remain
constant. The erroneous silver is unreal because it ceases to be when
it is contradicted by knowledge of the shell. If a real were capable of
origination and cessation like the false silver, there would be no
criterion possible for the distinction of real from unreal. It must
therefore be admitted, so contends the Vedantist, that constancy and
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continuity and consequently the absence of lapse from uniformity are
the true characteristic of a real. But these tests are incapable of being
applied to the objects of experience. Things are seen to come into
existence and pass out of being and this means that there is neither
constancy nor uniformity in them. The conclusion is inevitable that
they cannot be real.

The Jaina philosopher has not concealed his surprise at this
endeavour of the Vedintist to formulate a conception of reality which
is entirely opposed to experience. What is the source of the knowledge
of this peculiar nature of reality? The ultimate nature of things can
be known by experience alone. Well, what is the ground for our
belief that consciousness is existent and also is the proof of the
existence of other things? The answer must be that it is felt to be so.
Consciousness is its own guarantor and proof of its own reality. As
regards unconscious matter, its existence is established by means of
consciousness. It cannot be asked why consciousness should be self-
evidenced and matter be dependent upon consciousness for the proof
of its existence, The question is a question of fact, and not of reason,
The nature of thing is inalienable and must be accepted to be what
it is, Can anybody answer why fire should be hot and water cold,
and not wvice versa? No, because it is a question of fact. Similarly -
the nature of reality is to be deduced from the testimony of experience.
The existence of things which are experienced is obvious and self-
evident. If you call in guestion their credentials, the fact of existence
and consciousness which are posited by the Vedintist to be the ultimate
reality will not also be immune from such doubting interrogation. The
result will be unrelieved scepticism or universal negation. The
Vedintist had the good sense and sanity not to acquiesce in this
suicidal estimation. The Jaina would respectfully and earnestly ask
the Vedantist to carry his determination of reality consistently to its
natural conclusion. He accepts existence to be the ultimate truth solely
on the testimony of experience. But as experience records change as
the integral character of existence or rather of things felt to be existent,
it beats one's understanding why change should be declared as unreal
appearance. The Vedintist has contended that change involves lapse
of being into non-being and this is a case of self-contradiction. Reality
must not be self-contradictory. But as change is fraught with contra-
* diction, it is to be unceremoniously thrown overboard as an unreal and
unjustifiable appearance. The Jaina is a frank realist, and is candid
in his confession of faith in the verdict of experience. The Vedantist
thinks that there is pure being which is incompatible with pure non-
being. But pure being is an abstraction, and we have no experience
of it. So also is the case with pure non-being. What we find in
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experience, including the principle of consciousness itself, is concrete
being which is a unity of different entities. Thus we never come across
a pure substance denuded of all qualities and actions. A substance is
always a unity with the multiplicity of attributes. Why should the
Vedantist scent contradiction in it? He should take the reality as a
whole and the attempt to clip away a part of its character only bespeaks
unwarranted zeal for abstract thinking. It is no doubt true that the
diversity of reals encountered by experience exhibits existence as their
universal trait. But the universality and continuity of this trait and
the discontinuity of other traits are facts alike. The former should
not be vested with truth and the latter dismissed as appearance.
Similarly one should not read contradiction in the combination of
identity and difference when they are endorsed by uncontradicted
experience. The Vedintist accepts the aspect of identity and rejects
the aspect of difference, because he thinks that the nature of reality is
absolutely simple. But this is only the ontcome of his bias for a priori
logical thought in preference to and contradiction of experience. We
could accept this assessment of reality if the dictates of a priori logic
were found to be confirmed even in a single instance of our experience.
The Vedantist is too astufe a thinker not to be aware of this wealkness
in his position. Accordingly he appeals to dreamless experience. He
asserts that pure existence is felt in this state. He also appeals to
samadhi (ecstasy) in which the spiritual aspirant realizes the reality as
a homogeneous simple unity bereft of intrinsic and extrinsic difference.
But the state of samddhi is not attainable by all. If a gifted soul
experiences it that does not afford any help to men of limited knowledge
who are enquirers after truth. So it has no philosophical value. As
regards dreamless experience it is not also beyond dispute. So the
Vedintist has to rely upon the revealed texts of the Upanisads and
upon pure logic. So far as the Upanisadic texts are concerned, the
interpretation of the monist is not accepted as the last word. There
are other interpretations alse. It may not be out of place to remark
that the Jaina scriptures also have discussed these texts and have
offered their own interpretation which is at variance with that of the
monist. As regards pure logic, the Jaina attitude towards it has been
elucidated in this work with as much clarity and precision as has been
possible for us. The consequential objections of Suregvara regarding
bondage and emancipation do not cause much difficulty to the Jaina.
The Jaina believes that bondage is a real condition of the self, and
though existing from the beginningless time as coeval with the indivi-
dual yet it is liable to be transcended. Emancipation is nothing but
the disentanglement of the self from the karmic matter. The karmic
matter is not destroyed but only pulled out. The pure nature of the
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self with its fourfold infinite characteristics, which is realized in
emancipation, is not a new creation in the absolute sense. It was
always there. But the karmic matter served to obscure it. The
obscuration is ended in the state of emancipation. The Jaina believes
in change because it is found to be the universal character of all reals
and if it means transition from being to non-being in a sectional
reference, the Jaina is not frightened by it. So the objection of
Suredvara that emancipation, being a product of a process, will be
liable to destruction does not cause any difficulty. It is found that
gold in its natural state is associated with the ores from the very emer-
gence of its being, but by a chemical process it is disentangled from
them. And this does not involve any logical difficulty. Similar is the
case of the self. Though it is associated with karmic matter throughout
its past history, its dissociation from the latter cannot be an impossi-
bility. The Vedantic solution that bondage and emancipation are both
illusory cannot be regarded as the only satisfactory explanation as it
has been made abundantly clear that the demial of plurality, in
defiance of experience, cannot escape from fall into the abyss of
universal nihilism or scepticism which Nigarjuna and his followers have
shown to be the inevitable conclusion of pure logic.
Let us now estimate the value of the Buddhist conception of
auvidyd,

KIII

_ CRITICISM OF THE BUDDHIST CONCEPTION OF AVIDYA

We have seen how avidyi heads the chain of prafityasamulpada
(dependent origination).! We have also stated the Vijiinavidin’s con-
cepion of wvdsand under whose influence the consciousness (citfa)
appears as divided into the perceiver and the perceived, and is
responsible for the world illusion.* The Buddhist conception of

! Vide supra, pp. 126-7. In this connection ¢f. also: ‘Life in ordipary men
iz controlled by ignorance (avidydi) which is the reverse of prajfii, but not
its mere absence. It is a separate element which can be and, in every crdinary
man really is, present at the same time with his dormant faculty of wisdom.
But it iz not a constant faculty, it can be suppressed (prahina) and thrown
out of the mental stream altogether which then becomes purified or saintly
(Arya)’—Stcherbatsky :  The Conceplion of Buddhist Nirvana (Leningrad, 1gz7).
P- 9 wvide also p. 134 (footnote 1) of the same work.

2 Vide supra, pp. 129-30. Also gf. *. . . The transitional scheol of the
Sautrintikas coalesced in the ffth century A.D. with the idealistic school
of the Mahdyina and produced India's greatest philosophers Digniga and
Dharmakirti. With regard to Nirvina it assumed the existence of a pure
spiritual principle, in which object and subject coalesced, and along with it, a

JP—26
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abhiitaparikalpa (constructive ideation or unreal imagination) as found
in the La#kdvatira and the works of Maitreyanitha and his comm-
entators has also been expounded at some length.! Asvaghosa’s doctrine
of avidya has also been noticed.* We have not given separate
treatment to the conceptions of the Madhyamikas and others, because
the conceptions already treated are sufficient to give an idea of those
conceptions. If there is an illusion, there must be a force that creates
it. ‘This force is called avidya. The conceptions of this avidya differ
according to the conceptions of reality, The criticism of a particular
conception of guidyd is ultimately the criticism of the conception of
reality presupposed by that particular conception. This is also the
justification of our treatment of only a few conceptions leaving many
others such as the conception of the $abdidwvaitins and the like out of
our enquiry. After criticizing the monism of purusa (puresidvaita) of
the Vedantins, Vidydnandi says: ‘By this criticism the verbal monism
($abdadvaita) has also been refuted ; firstly, because it is also, like the
monism of consciousness (vijidnddvaita) and the like, subject to the
said defects, there being difference only in procedural methodology ;
secondly, because that cannot be established ; thirdly, because there is
the common absence of any proof for itself or against the opponent ;
fourthly, because it is not self-attested, and fifthly, because there iz no
other justification possible.’® These defects are common to all
absolutisms. We have also not discussed the other comceptions on
similar grounds. This is, of course, irrelevant. Our main task here is
to record the Jaina philosopher’s estimate of the Buddhist conception
of nescience (avidyd) or predisposition (vdsand) stated abowve.

' The Buddhists, like the other absolutists, when they are faced with
the difficulty of explaining the universally attested experience, dismiss
the experience as only an imagination born of avidyd or vdsand which
is beginningless. The Jaina philosophers remain true to the universally
attested experience and formulate their philosophy accordingly. The
facts are never distorted to suit the doctrine. Nor the help of nescience
(avidya) is sought for the evasion of every new problem that may arise.
The Jaina doctrine of non-absolutism has been elaborated and syste-
matized on the basis of experience, and if there appears to be any snag
or angularity in it, it is ultimately due to that in the nature of things.

force of transcendental illusion (vdsand) producing the phencmenal world’.—T e
Conception of Buddhist Nirvans, p. 61. We have, however, traced these ideas
to the Laskdvatdra, probably the oldest work containing Vijfiinavida,

1 Vide supra, pp. 13I-3. . * Vide supra, pp. 134-7-

¥ tad etena dahdBdvaitam api nirastam, vijifinAdy-advaitavat tasyd ‘pl
nigadita-dosa-visayatva-siddheh  prakriyimatrabhedat, tadvyavasthinupapatteh
svapakge-'tara-sidhaka-bidhaka-pramfndbhava-"videsit svatah-siddhyayogid gaty-
antaribhdvic ca—dsiasakasd, pp. 1634,
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It is not up to the philosopher to question the nature of things and
make them behave in the manner of his own conceptions. The things
cannot be expected to follow the likes and dislikes of the philosopher.
Nor has the philosopher any right to dismiss as inconsistent and illogical
the nature of things revealed to his experience. An absolutistic con-
ception presupposes attachment to a particular aspect of reality and
ignorance of or indifference to the other aspects of it. And conse-
quently futile attempts are made at explaining away or dismissing only
as imaginary constructions the other aspects that refuse to fit in with
the absolutistic conceptions. The Buddhists, like other absolutists, make
a capital ont of the principle of avidyi or vasand which is conceived
to be as imaginary and unreal as its products. The Jaina criticism of
the Buddhist conception of avidyd iz substantially the same as that of
the Vedantin's conception of it. Of course, the Buddhist's avidya is
only a subjective force while the Vedantin's is objective too. But there
is essential similarity between the functions of them. We have stated
the Jaina's objection against the Vedintin's position. Here we shall
state, in brief, his objections against the Buddhist schools. _

The Jainas believe that all absolutistic conceptions are vitiated by
some defect or other and that they all go against the verdicts of
experience.! The absolutists, however, dismiss the verdicts of experience
as untrustworthy and ascribe the various appearances to beginningless
avidyd. Thus the great Buddhist thinker Dharmakirti, while denying
the reality of all distinctions of perceiver and perceived given in the
universally attested experience and establishing things as devoid of all
definable characteristics,® says ‘Apprehension of unreal distinction (of
perceiver and perceived), emerging under the influence of previous
conditions and causes, arises in the people whose consciousness is
vitiated by nescience, even as aberrations of vision are conditioned by
previous disorders.” :

Belief in the necessity of nescience is almost universal among
philosophers. OQur errors of judgment and of perception must be due
to some condition. It is true that the conditions of normal activity of
our intellectual, emotional and volitional constitution cannot be
supposed to be responsible for the anomalies and aberrations. It is,
for this reason, admitted by philosophers that there must be a tendency
and predisposition to give our normal faculties a twist and turn in the
opposite direction so that error may be possible. It should be noted

1 Cf, tvan-matimrta-bihyanism sarvathaikintavidinim
aptibhimina-dagdhinith svegtarh drstena bidhyate.
—AMi, 7 (Astasahasei, p. 76).
2 Spe Pramdanavdrttika, II. 212-210.
3 yathisvarh pratyayipeksid avidyopaplutitmanim
vijiaptir vitathikiri jiyate timirddivat—Ibid., 1L 217,
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that error is not only privative in character but also positive in its
results. And for this an adequate condition must be postulated. This
condition is called nescience. It not only obscures and hides the nature
of reality but also vests it with a false appearance. It is a positive
force as has been advocated by the Vedantist, the Buddhist, the expo-
nents of the Yoga school and others. The Jaina also agrees with this
view. He thinks that it is the association of destructive karmic matter
with the self that is responsible for these abnormal intellectual, emotional
and wvolitional aberrations. This karmic matter is a positive fact and
force and it has also twofold function. It not only obscures the innate
perfect nature of the soul and hinders the full exercise of the powers,
but also makes it a prey to illusions in every plane, intellectual,
emotional and wolitional. This fundamental agreement with the
philosophers of other schools does not however solve the various
problems that confront a thinking mind. It is a painful fact that the
philosophers are at variance with one another in their estimate of the
facts of experience and thought. What is this due to? Each school
of philosophers has accused the oppoesite schools of their failure to
grasp the true nature of reality. But the philosophers’ differences need
not throw a damper upon our enthusiasm for the discovery of truth.
After all the Law of Contradiction wiil help a student of philosophy to
reject what is false and to adopt what is true. As we have observed
repeatedly, the logic must co-operate with experience in its quest for
the Holy Grail, the knowledge of ultimate reality. Whenever there is
a tendency of either of these resources available to mankind to dominate
and subjugate the other, the result has been a tissue of contradictory
findings which cannot be all true. The Jaina's approach to this
supreme problem is co-ordination of experience and reason. His
differences with the rival philosophers are due to the contradictions of
the fundamental postulates and axioms which have claimed unqualified
allegiance of all noble minds in their quest of truth.?

Thus belief in the doctrine of karmian, which is the natural cutcome
of the belief in the moral law of causality, is almost universally held
by the majority of philosophers in India. Of course the materialists
have refused to offer their allegiance to this characteristic doctrine.
We do not propose to criticize the materialistic position in the present
context. Our concern is now with those schools who believe in the
inexorable necessity of the moral law, We shall consider whether their
philosophical conclusions are in keeping with this fundamental truth.

Let us take up the position of the absolute nihilist. Nagarjuna
is the archangel of this school. He believes in the Buddhist doctrine
of karman, at least on this side of final realization. So also does the

1 See The faina Philosophy of Non-absolutism, Chap. I
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Vedintist. Both these absolutistic schools agree that a man is beset
with wolitional and emotional tendencies and impulses which lead
him to perform good and bad actions. They also believe that they
have their natural reactions. The good action produces a happy result
and the bad act an unhappy one, not only in this life but also in life
hereafter. We have already criticized the Vedintic position and now
address ourselves to the criticism of nihilism. Now, if there be no
reality and truth in the moral law how can the nihilist reconcile his
faith in the efficacy of the moral law with the utter negation of it?
The nihilist of course has contended that the moral law holds good
only provisionally so long as the realization of ultimate truth does
not happen. But he believes that performance of righteous actions
such, for instance, as the practice of universal love and friendship
and the avoidance of infliction of injury are the necessary preparation
for ultimate perfection. The denial of the ultimate wvalidity of the
moral law presupposes an unbridgeable hiatus and breach of continuity
of moral life with spiritual life. Is this suppoesition of unbridgeable gulf
between our emnpirical life and metempirical destiny unavoidable? The
Jaina thinks that it is not. He believes that the self in its onward
and upward journey towards consummation surrenders and appro-
priates its previous acquisitions and present conquests. None of these
trophies or defeats is unreal. They have a bearing, essential and
natural, vpon spiritual progress and advance. The nihilist cannot
escape the charge of self-contradiction when he makes moral discipline
the scaffolding to the final achievement and denies its efficacy and
truth. It is true that the man who has ascended the topmost rung
of the ladder has no necessity for the lower rungs. It bespeaks not
only ingratitude but also perversity. As regards the Sautrintika
fluxist who is not less vocal in his allegiance to the moral law, it
will be found on close examination that he too is guilty of self-
contradiction nonetheless. He has argned that a permanent cause is
an impossibility., A permanent cause will produce a permanent effect
which is absurd. Causal efficiency, according to him, is the ecriterion
of existence. He further argues that ecfficiency is necessarily con-
comitant with action, and action can be produced in succession or non-
succession. PBut if an entity produces all its actions simultaneously
then the question arises whether it persists after the production of
effects or not. If it does not persist, it will be momentary. If it
persists it will continue to produce all the effects simultaneously. But
it is not a fact that all the effects are produced simultaneously. The
pen writes. But it is not found that it writes all the letters and words
that are written in present, past and future at the present moment.
MNor can it be supposed that an entity produces its actions in
succession, There is no reason why an eqﬁty should defer its
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activity when it is possessed of all the powers. Thus causal efficiency
is not possible for the non-momentary. 5o the non-momentary cannot
be a real, being bereft of causal efficiency which is the necessary con-
comitant of reality. But the momentary also has been found to be
incapable of exercising causal efficiency either in succession or in non-
succession, and as such cannot be real. The Jaina accepts causal
efficiency as the criterion of reality which, according to him, presupposes
that real should be both permanent and transitory.*

The Buddhist has denied a permanent self underlying the course
of psychical evenis which happen in different times. But what exists
and is possible is only the present momentary unit. The past is defunct,
and the present is lost after its turn. This makes the continuity of
personal life impossible, and accordingly the continuity of present life
into the future and the necessity of the law of karman that the per-
former of good or bad act will have to bear the consequences—all thess
become impossible of explanation. The Buddhist has abolished the
permanent soul and replaced it by a series supposed to be governed by
the law of causality. The past produces the present and the present
produces the future, and in the production the canse communicates its
ethico-religious bias inlo the effect. This scems to be a solvent of the
difficulties involved in the breach of continuity. But is causation
possible in the absence of a real link between the past and the present?
The previous consciousness-unit is dead and defunct when the succeed-
ing unit happens. But how can a defunct and non-existent fact be
the cause of anything? Nobody can think that the present occurrence
is due to an event which has occurred in the remote past. The reason
for this is that the past is not in existence to influence the present
event. It might be contended that the immediately precedent event
can be the cause of the immediately succeeding one. But how can the
effect come into existence in the absence of the canse and yet be due
to it? In the Buddhist theory the cause ceases to be when the effect
comes into being. How can there be any relation between what is
existent and what is non-existent? There can be no distinction between
the immediate precedent and the remote precedent when both are
equally non-existent at the time of the production of the effect. The
determinant of causality is the concomitance in presence and absence
of the effect with the caunse. But in the Buddhist theory the
effect does not happen when the cause is in existence, and it
happens only when the supposed cause is non-existent. How can
there be concomitance? How can again the Buddhist explain that the
effect should happen in immediately succeeding moment and not in
remote future or past when the cause has no existence at the time of

} The Jaina Philosophy of Non-absolutism, pp. 71 et seq.
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the effect’s occurrence? There can be no difference, as we have said,
between a remote past and an immediate past, because the absence of
the cause is uniform in both cases. The question comes to be ‘How
can the non-existent be the cause of the existent?’ One might equally
affirm that an eternally existent entity might produce an occasional
effect. If it is urged that there is no concomitance between an eter-
nally existent fact and an occasional event because the existence of the
effect is not concomitant with that of the cause, and the cause is
present when the effect ceases to be. But this is also the case with
the Buddhist when he affirms that the effect comes into being during
the absence of the cause at a particular time and place, but not during
the whole period of its absence in the uncounted past and in unending
future. And this amounts to the denial of the law of causality’ which
was the corner-stone of the Buddha's religious and philosophical edifice.
Not only this, the self-contradiction obtrudes itself most unabashedly
when the Buddhist fluxist makes causal efficiency the criterion of reality
and ends in the conclusion that the effect is independent of the cause
which is deducible from the propoesition that the effect comes into being
when the cause is absent. Thus causality is as inexplicable in the
theory of flux as it is in the theory of eternally unchanging cause.

There is another serious difficulty in the doctrine of flux. It is
a matter of universal experience that the continuous indentity of the
self as well as of objects is felt by all. This felt identity is asserted to
be illusion by the fluxist.? But what is the basis of this illusion?
IlNlusion presupposes a previous cognition. A man who has never
experienced silver cannot mistake the shell for silver. Identity is
inseparable from continuity. But as there is not real continuity any-
where according to the Buddhist, how can there be such illusion
possible? The supposed continuity is said to be formed by discrete
moments which come into being and pass out of existence. So there
is no real continuity anywhere. It is affirmed by the Buddhist himself
that the discrete moments when not felt as distinct create the illusion
of identity.® We have shown that this illusion is impossible. But
cven admitting for the sake of afgument that such an illusion may be
possible, the question arises * How can one continuum be distinguished
from another continuum?’ Now, it is a felt fact that the chair is
different from the table. It is not the discrete momentary chair that
is different from the table. But we feel that the table which appears
to continue is different from the chair-continuum. There is no difference
between the chair and the table so far as the appearance of continuum
due to the non-cognition of the difference of the units is concerned. A

1 Agtasahasri, p. 183, 2 fbid., pp. 190 el seq.
3 gantinine evd 'pardmgsta-bhedih sontina iti svayam abhyupagamit.—
Agtasahasri, p. 10I.
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question arises: ‘ How can one continuum be felt as distinct from
another continnum?’ Each member of chair-series is distinct from its
other members in the same way as the members of the table-series are
from those of the chair-series. Yet the chair-series is felt as distinct from
the table-series. What is the reason of this? If the unbroken continuity
of the emergence of the table-moments be the reason for its distinction
from the chair, the same unbroken continuity is found in all the series.
It is difficult to understand firstly, how absolutely distinct entities give
rise to the appearance of identity ; secondly, how one series can be
distingnished from another series when the same absolute difference
is found to obtain between them as is found between the members
of a particular series. If similarity be held to be an additional reason
for this appearance of identity and continuity then why should not
the two table-series closely similar be not felt as identical? There is
similarity and also unbroken succession between the different units.
You may say that one table is felt as distinct from another table and so
there is no confusion between them, But the appeal to perception is
useless because what is perceived is always the moment and not the
series which is an unreal intellectual construction.® So again the
appeal to recognition cannot be of help, because in the Buddhist theory
of flux nothing continues, and there is no identity between the past
and the present, which is to be known by recognition. What is felt is
always the moment, absclutely distinct and discrete from another
moment. S0 no question of identity of one moment with another
moment arises. In fact, a plurality of units without a binding nexus
can never account for the unity felt in an entity. If an abiding unity
is posited to connect and combine the different units, then recognition
and also causality can be explained. This is the position of the Jaina
philosopher who asserts that a reality is a permanent unity which runs
through the changing moments that appear in it. The criterion of
reality is thus continuity and change, that is to say, the flux and influx
of states.

As regards the subjectivist idealists, the Buddhist subjectivists
hold that the only thing that exists is tonsciousness and external objects
are only false appearances like those of dream experience.® But this
position can be established only by an organ of knowledge. Without
the support of an organ of knowledge, the Buddhist cannot prove the
falsity of the theories of rival philosophers whe believe in extra-mental
reality. Not only this, the subjectivist cannot prove the falsity of the
differentiation of cognition into an act and a content. The subjectivist

! pa ca paraspararh vilaksapdndm eva ksapdndm atyantam anvaydsattve ‘py
antar bahir vi santatayo ‘saikirgd eva pratyaksatah pratitih tasyai ‘ka-
ksagagocaratayd santin@visavatvit—Ibid,

2 Astasahasri, Chap. VIL (pp. 240 et seq.).



m. Xuir]  CRITICISM OF THE BUDDHIST AVIDYA 209

holds that our cognitions are momentary and self-intuited and that there
are other subjects. Certainly all these facts cannot be proved by our
intuitions. A cognition may be felt by itself, but it is not felt as
momentary or as not cognized by another which is the meaning of
self-intuition. Moreover, if the cognition has no veridical reference to
a real extra-subjective fact, how can the subjectivist believe in the
existence of other subjects? The denial of genunine extra-subjective
reference must end in solipsism. If the entire logical apparatus in-
cluding the difference of probans and probandum  and the necessary
relation between them be a false creation of nescience, then the subjec-
tivist cannot prove anything including his own position. The
subjectivist seeks to establish the identity of content with cognition on
the ground of the two being felt together. But this very assertion
proves that he believes in the duality of cognition and content. Is
this not a case of self-contradiction like the vocal statement of a person
‘I am an observer of the wvow of silence’?* It has however been
argued in defence by the subjectivist that this line of attack on the
part of the opponent is neither fair nor consistent. How can the
charge of a fallacy or a self-contradiction be advanced against the
subjectivist when the opponent knows that the former does not believe
in the reality of anything other than consciousness? It might be said
in defence that these adverse criticisms are not unreasonable or illegifi-
mate so long as the subjectivist has not proved his position, The
latter also has recourse to the logical apparatus to prove his position
to the satisfaction of the opponent. And he is on the same level with
the opponent so far as the belief in the wvalidity of logical weapons is
concerned. The use of logic will become superfluous after the ultimate
truth wviz. the reality .of consciousness alone is realized. Digniga and
his followers in spite of their ultimate conviction of the truth of pure
consciousness alone have elaborated logical weapons and this is not
inconsistent with their philosophical convictions. They have frankly
avowed that logic has its place and utility only on this side of realiza-
tion of the ultimate truth and is necessary to combat the prevailing
misconceptions of philosophers. So the charge of self-contradiction or
inconsistency is nothing better than argumenium ad hominem.

The Jaina philesopher observes that his charges could be ineffective
if the Buddhist idealist succeeded in proving that his conclusion was
established by an unimpeachable logical ground. Dharmakirti asserts
that the ‘identity’ of cognition and content follows from the ‘necessity
of their being known together’ (sahopalambha-niyamat). But what is
the meaning of the expression ‘the necessity of being known together’
and of the term ‘identity’? The former may possibly be interpreted

L e sadd mauna-vratiko 'ham ity abhilipavat sva-vacanavirodhasyai

'va svikarapdt—dAstasahasd, p. 242.
JP—27
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as the absence of separate cognition and ‘identity ’ may be under-
stood to mean  absence of numerical difference '. In other words,
the * negation of separate cognition ' may be made the ground for the
inference of ' negation of numerical difference ’. But this is not
possible because there can be no necessary relation between two nega-
tions. As regards such negative inferences as of the ‘absence of
smoke * from the ‘absence of fire’, or the ‘absence of triangle’
from the ‘absence of figure ’, they are legitimate only because they
derive their cogency from the necessary concomitance between their
positive counter-terms. Thus there is necessary concomitance between
effect and cause, and so the megation of cause leads to the inference
of the negation of effect. Likewise, there is necessary concomitance
between ‘ figure ' which is the genus and *triangle * which is the
species. And so the negation of the former entails the negation of the
latter. There is no independent relation possible between two nega-
tions. The Buddhist argument could be effective if the positive con-
comitance between separate cognition and numerical difference were
possible. To be explicit, the Buddhist is the last person to assert that
& separate cognition of the content from that of the cognition
concerned is possible by means of which the numerical difference of
the cognition and content can be established ; for the admission of
the possibility of the cognition of the content, separate and numerically
different from that of the cognition will knock out the Buddhist
position of identity of cognition and content. The Buddhist therefore
is pretluded from asserting a logically necessary relation between their
cortesponding negations as negations have no independent logical
relation apart from that of their opposite positives. The result will
not be different even if either of the terms be given a positive inter-
pretation. Thus if the probandum be asserted to be positive identity,
it cannot be proved from negative probans, because there can be no
relation between a positive and a negative term. Causality and identity
of essence are recognized to be the two types of necessary relation.
But these two relations are found to obtain between positive entities
and not non-entities, nor between an entity and a non-entity. The same
difficulty will stand in the way if the probans is supposed to stand for
a positive fact. But let us see if the Buddhist can establish his position
by making the probans and probandum beth positive. Thus it may be
interpreted that the * necessity of being known together ' means
“identity of the cognition ' and the probandum is ‘identity of the
two ’.  But this interpretation would make the inference a case of
tautology because the probans will not be different from the probandum.
What the Buddhist seeks to establish by this argument is that the
content and the cognition are not different but identical, So ‘ identical
cognition * is found to be the probandum and the probans is also
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nothing but * identical cognition . But the Buddhist may argue that
the truth of the identity of cognition is established by means of aboli-
tion of the difference between the content and the cognition, because
an identical cognition is incompatible with the numerical difference of
contents. Thus in every cognition the content is cognized together
with the cognition. And the cognition is as much a content of itself
as the content is supposed to be. This necessary compresence of the
contents in the same cognition iz not intelligible without their identity.
The felt difference must then be an illusion. The Jaina avers that the
necessity of compresence of two or more contents in one cognition
proves neither the identity of the contents infer se nor the identity of
the contents with the cognition. Thus a substance and its qualities
are always perceived together, but this identity of perception does not
annul the difference of the contents, nor the difference of the cognition
from them.® Nor is it our conviction that when many things such as
the chair and the table and the other fumniture in a room are perceived
together, their mutunal differences are abolished. But if this association
be regarded as accidental, the example of substance and guality will
rebut all doubt of falsity of inference. The subjectivist himself admits
that the omniscient Buddha cognizes all the different consciousness-
centres (which appear as so many subjects). But he does not conclude
that all the different subjective centres are really identical with the
Buddha.? Moreover, we do not find any logical absurdity in the
supposition that things may be perceived together and yet be different
from one another. Thus, for instance, when any object is seen, it is
seen together with light. There can be no wvisual perception possible
for us in darkness. But nobody will conclude from this that light
and the jar or the pen are identical. It is quite possible to argue that
the relation between cognition and its content is one of illuminer and
fllumined. And that they are felt together is due to the fact that
without the cognition of the one the other cannot be cognized. In
other words, the relation may be one of means and end, condition and
conditional. The argument of the Buddhist is the prototype of the
argument of the Vedintist which we have considered before. The
Vedantist has argued from the coincidence of the content and cognition
to their necessary identity and integration. We have shown that the
Jaina explains this by asserting the relation to be one of identity-in-
difference. The same conclusion will follow from the Buddhist argu-
ment of necessary compresence.

Let us now address ourselves to the examination of the nihilist’s

1 Cf. dravyaparyiyau hi Jaininim eka-mati-jiina-grihyan, na ca sarvathai
"katvari pﬁ.ﬁpﬂ.dyute—fb:d P 243.

2 taths Yopicirasyd: 'pi sakala-vijfiina-paramipavah Sugatajfifinenai "kena
grihyah, na cai 'katvabhijah—JIbid.
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position. The greatest protagonist of negativism as a philosophical
doctrine is Nigirjuna. He has subjected to critical examination all
the prevailing concepts and theories and has found particular delight in
exposing their self-contradictory nature. Nigirjuna adopts the atfi-
tude of a critic who avows that he has no positive doctrine of his own.
The position will be made clear from our study of some concrete
problems as dissected by Négarjuna.

Let us take up causality. Nagirjuna asserts that causality is
logically indeterminable, yet the constitution of our intellect is such
that we cannot jettison it if we are to understand the world order. He
asserts that the effect is not produced by itself, that is to say, the effect
cannot be jts own cause. In other words, the cause and the effect
cannot be identical. The cause is the immediate antecedent event. If
the effect were self-caused, it would be antecedent to itself. And this
means that the effect was existent before. What is then the use of the
causal operation which aims at bringing into existence what was not
in existence before. It is nonsense to suppose that an existent can be
made existent which the advocate of the identity of causze and effect is
made to confess on cross-examination. The Sankhya philosopher
seeks to explain the causal relation by supposing that the effect is
pre-existent in the cause. It is because of pre-existence that causality
becomes a relation between two determinates. To the question ‘Why
shonld oil be produced from sesamum and not from sand?’ the
Sankhya answer is ‘Because oil is existent in the sesamum and not
in the sand'. Néagirjuna observes that the position is untenable
because if oil be already existent, what is the necessity of grinding the
sesamum seeds in an oil-press. The Sankhya answers that oil is
existent only in a latent form and causal operation is necessary to make
it patent. But is not patency a novel phenomenon? If it were also
existent there is no peint in trying to make it patent because this means
that the already existing patency is made patent. Is this not a
superfluity? To this question the Sankhya seems to turm a deaf
ear. The Sankhya has been constrained to say that the effect was
existent not in the form which it assumes after the causal operation.
But -this means that the effect was existent somehow. To be precise,
the effect was existent as cause, and the relation of cause and effect
is not one of absolute identity but identity-cum-difference. This is the
Jaina position. But the Sankhya has not the courage to assert that
this is so. Nigirjuna's criticism of the Sankhya theory of causation
is unassailable if by identity of the cause and the effect the Sarnkhya
is understood to mean absolute and exclusive identity which is
contradictorily opposed to difference.

Let us now examine Nagirjuna's criticism of the Nyiya theory
of causation. The cause and effect are absolutely different. But
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Nigarjuna asks °‘If the relation be entirely and absolutely one of
difference why is it that oil is not produced from sands when both the
oil-secds and the sands are equally different from the effect?’
Absolute difference is tantamount to absolute negation of relation. If
the effect were entirely unrelated to the cause, it passes one's
understanding why should the effect be affiliated to a particular class
of facts. The Naiyiyika only appeals to experience. He observes that
it is a question of fact, and no questioning is relevant or intelligible
regarding it. Because oil is found to be produced from oil-seeds and
not from sands the former is regarded as the cause and not the latter.
This empirical explanation does not satisfy an inquisitive mind. It
only puts a gag upon the inconvenient questioner and in this the
Naiydyika seems to occupy the position of an autocrat who demands
unquestioning acquiescence in his ruling. Nigirjuna naturally rebels
against this tyranny of the empiricist. Well, if experience be the final
arbiter of all disputes, then philosophy will become a seditions activity.
Nigarjuna is not in doubt that oil is actually produced from oil-seeds
and not from sands. What he wants to know and understand is the
foundation of the ontological necessity of the causal relation. The
empiricist quite unjustifiably loses his temper and commands un-
questioning allegiance by ruling out all inconvenient questions.
This attitude does not seem to be helpful to the understanding of the
nature of things and their relation. Nigirjuna therefore has no
hesitation in recording his verdict against this explanation. He thinks
that the Nyiya theory only restates the problem and asks the opponent
to accept this as the explanation of it. He declares that the theory
is unphilosophical, to say the least. Nigirjuna now asks if causation
can be explained by regarding the relation between the cause and the
effect as identity and otherness together. This he thinks to be a
contradiction in terms. Identily is diametrically opposed to otherness
which means non-identity. So this theory is dismissed by him with
scant courtesy. The opponent may ask ‘Is this not repudiation of
causal relation? Is it your position that the effect is produced without
the cause?’ Nagarjuna replies ‘No, this is not possible.” We cannot
think that an event can happen without a canse. What is then the
pature of the relation between them? Nigirjuna replies that the gues-
tion is unanswerable because no relation can be discovered by logical
thought. We cannot explain why a particular class of events should
follow another class of events with clockwork regularity ; for by means
of logical thought we cannot discover any factual basis for it.

This is in brief the survey of the causal relation and of the findings
of Nigarjuna. The Jaina philosopher thinks that the difficulty is the
creation of a priori logical thought. In the first place, Nigirjuna
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thinks that there is such a thing as absolute identity. But we have
not come across a single instance of any two things being absolutely
identical. In the second place, Nigirjuna asserts that there is such
a thing as absolute otherness which is also not endorsed by experience
at any rate between a canse and an effect. If we are to closely follow
our experience without allowing our logical preconceptions to give a
twist to its plain meaning we must admit that there is a close affinity
between the cause and the effect though they are not absolutely
identical because they are two facts. They are thus different no doubt,
but the element of close affinity is also undoubtedly a fact. And
affinity is intelligible only if there is a common element in both of
them. This common element is identity. This identity is not the pure
identity of pure logic which is as much a chimera as pure being or
pure non-being. So in allegiance to experience we must admit that
the relation of cause and effect is such as not to exclude either identity
or difference. It is a swi gemeris relation which is as ulbimate as
identity and difference are supposed to be. For want of a more
expressive term due to the lmitation of human language we have to
express this relation as idenfity-in-difference. And there iz no incom-
patibility in it as it is registered by indisputable and unmistakable
experience. The Jaina does not arrogate to himself the prerogative
of a judge or a law court, who seeks to cut the Gordian knot by threat
of the penalty incident to contempt of court. The Jaina's attitude is
one of persuasion. He does not stifie the natural curiosity of the
human understanding. But he only invites the attention of the
opponent to the actual fact and only admonishes him if he shuts his
eyes to the truth and seeks to determine it by means of a prion
considerations. Well, whatever be the merits of the Jaina estimate
of this fundamental problem, it must be admitted that he succeeds in
avoiding the anomalies that are inevitable in the position of the Sankhya
and the Nydya philosopher by admitting that there is a relation possible
between pure identity and pure difference which wonderfully harmonizes
their dispute by a synthesis in a concept which is not a mere summation
of the two, as Nigarjuna thinks, but a different category in which the
two elements are combined and transcended at the same time.

Let us take up another case. Experience shows that things have
got a distinctive individuality of their own and this individuality is
determinable by means of characteristic attributes. This task of
determination by means of characteristics is performed by means of
definitions in logic. Nagirjuna calls in question the logical propriety
of this procedure. He asks ‘Are the characteristics different from the
things or identical with them?’ If they are different from the things
to which they are supposed to belong as much as the characteristics
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which belong to other entities, then there will be no meaning in the
assertion that the characteristics belong to things. If, on the other
hand, they are identical, either the attribute or the substantive will be
left over. This seems to be incontestable from the standpoint of pure
logic. But as pure logic is not found to be obeyed by the facts which
are revealed to our experience which again is the only source of our
knowledge of the existence and behaviour of things, the Jaina philo-
sopher who is equally attentive to the claims of logic and experience
is not convinced by this flourish of pure logic. He asserts ‘Certainly
the characteristics are different from the substantives. But because
they always go together and are inseparably related, this shows that
the relation is not one of absolute différence which obtains between the
characteristics of A and B. The characteristics of A are not different
from A in the same way as the characteristics of B are. This shows
that the relation is also not opposed to identity. This identity is not
exclusive of difference. To be precise, the relation is sui gemeris just
like that between cause and effect. You may call it identity-in-
difference because the two elements are felt in it. But it is not
exhausted by both of them or analysable into these two elements.
The relation is unanalysable though it is distinguishable in thought as
consisting of identity and difference as elements. But, as we have
observed, the relation is altogether of a different kind from both
because while it synthesizes them it is not exhansted by them. It is a
relation which embraces identity and difference in its fold, and also
transcends them because it is more than an aggregate of the two." In
this way the Jaina solves all the puzzles and cruxes invented by the
votary of pure logic. He asserts that the nature of reality is to be
determined not by experience alone, nor exclusively by logic. The two
must co-operate. And thus the Jaina is not an adherent of uncritical
experience, nor is he enamoured of logic alone. Logic is blind without
experience and the latter again is a cripple without the criticism offered
by logic. One must be tempered by the other. Thus the Jaina is not
a blind empiricist but a critical realist who subjects experience to logic
and chastens logic by the unmistakable verdict of experience.

Let us now estimate the value of the Saiva conception of avidya.

XIV
CRITICISM OF THE SAIVA CONCEPTION OF AVIDYA

The conception of bondage and emancipation is the common
property of all Indian systems of thought. It is tecognized that the
présent world and our condition and status are not perfect and there
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must be a way of release from this imperfect state. The soul has got
an inherent and inalienable right to perfection, though the conception
of perfection is not uniform or identical —so far as the positive content
of it is understood. But, negatively speaking, it is admitted that there
is recovery from unfreedom and the misery of infirmity and limitation
of power.. The Saiva schools which we have surveyed are also in
agreement with others so far as this fundamental standpoint and
attitude are taken into account. It is the common presupposition of all
schools of thought that the recovery of the innate nature of the self
constitutes the extinetion of all pain and suffering, which is the corollary
of emancipation. This worldly existence is to be transcended. And
human resources are equal to this task. This is the fundamental datum
and postulate of philosophical and ethical speculations and the goal of
religious disciplines. The nature and content of emancipation therefore
are bound up with the metaphysical conception of the original nature
of self.

The Saiva conception of individual self differs from that of other
schools and therefore the conception of final emancipation is bound to
be different. The Saiva believes that the self is essentially a conscious
principle, and joy and bliss and freedom are integral to its nature.
The Jaina philosopher would agree on this point. The belief in the
innate power of the self for knowledge, will and action will also be
endorsed by the Jaina. It would also be conceded that the relation
of power and the possessor of it is one of inseparability. But while
the Saiva insists on asserting it to be a relation of identity the Jaina
would interpret it as identity-in-difference. The Jaina also would
agree with the Saiva in regarding the cause of bondage as real and not
imaginary or a case of unreal superimposition as the Vedantist main-
tains. This cause of bondage is designated by the Saiva as mala
(contamination or taint) as we have seen. Barring the terminological
difference the Jaina would have no objection to the conception of
karma-pafa or kdrma-mala as the fundamental cause of bondage and
as for the other contaminations such as dneva-mala and mayiya-mala
the Jaina would regard them as consequential. The association of
karman with the soul is responsible for the limitation of its capacity for
knowledge, perversion of will and inhibition of powers of enjoyment and
self-expression and also assumption of psycho-physical organism.
The difference is rather a matter of elaboration and nomenclature and
point of view. Omniscience and omnipotence are regarded as necessarily
coexistent in Jainism. Here we meet with a difference from the Saiva
point of view. The Saiva philosopher believes in the possibility of the
emergence of omniscience on the dawn of fuddha-vidyd in the soul
irrespective of the extent fo which the corresponding power of action
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(kriyasakti) may have been evolved, In other words, omniscience and
omnipotence are not necessarily coexistent. This may be regarded as
a matter of detail, but it indicates a fundamental difference of attitude.
The Jaina gives primacy to the correction of will which is invariably
and infallibly attended with the perfection of knowledge and power.
The Saiva believes in the possibility of the removal of spiritual ignorance
without the emergence of spiritual knowledge. But how can this
removal of ignorance be possible without the dawn of knowledge?
The Saiva himself recognizes that the removal of intellectual ignorance
is possible only on the dawn of intellectual enlightenment, and there-
fore it is sheer self-contradiction on his part to assert the possibility of
the removal of spiritual ignorance without the emergence of spiritual
Enowledge.

The monistic Saiva starts with the assumption that the absclutely
perfect Paramasiva, the Supreme and Sole Reality, somehow elects to
assume self-limitation and ultimately degrades itself into the status of
an imperfect individual self. This process of self-abasement is condi-
tioned by an act of free will and not any extraneous circumstance.
This rather smacks of mysticism. The Jaina would -not give his
approbation to this theory. If the process of self-abasement be an act
of free will, the process of discipline that is necessary for the achieve-
ment of emancipation should also be effected by a fiat of will. So no
amount of individual exertion would succeed and the line of demarca-
tion between good and evil would also be rendered nugatory. Of
course, this difficulty cannot be alleged against the dualistic Saiva
school of thought which asserts the ontological reality of the plurality
of selves like Jainas. The monistic Saiva believes the world order and
its evolution to be real. But it presents an insurmountable crux for
logical thought. How can real unity of the Absolute be reconciled with
real plurality? The Vedintist believes plurality to be an unreal
appearance in and over the unitary Absolute. Whatever may be the
objections of other schools of philosophers, it cannot be denied that
the Vedintic position does not give offence to logical thought whereas
the Saiva position of real unity with its concomitant real plurality is
logically unthinkable.

In the monistic school the relation of the Absolute (Paramasiva)
with the world order, which is not illusory like the Vedintic concept of
mdyd, is also not logically intelligible. It is held that the relation is
one of identity. The identity of two reals of co-ordinate status is
unreachable by logical thought. The Jaina doctrine of non-absolutism
would rather be more intelligible. It is held in both schools of Saiva
philosophy that the self which is innately perfect suffers the vicissitudes
of worldly career with the diminution of its powers, But the question

JP—28
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arises that if this loss and recovery of perfection be real events in the
history of the self, does not the self undergo change of nature? If it
does undergo a change, the self will be dynamic principle like the soul
of the Jaina. But so far as the monistic school is concerned we do not
think it warrantable to suppose that the self is believed to be a changing
constant, It is affirmed in one breath that the self merely appears to
undergo change and that this appearance is real. It is difficult for the
logical understanding to be reconciled with this position.

The relation of hkarman with the individual self is also not
intelligible. It is held that the karmans remain embedded and mature
in mayd in the period of dissolution, and the self experiences their
results only from the time of new creation. It appears that karman
does not become integrated with the self's nature. But how can the
self be subject to the consequences of karman which remains detached
from it? This conception seems fo be analogous with that of the
Sankhya and we have criticized this conception which makes bondage
and emancipation wicarious.

The Saiva makes emancipation of the self dependent upon Divine
Grace. But the Jaina cannot accept this position. He makes the
individual the architect of his fortune and the maker of his destiny.
The individual is alone responsible for his degraded status and it is up
to him to work out his salvation by his unaided efforts. He will of
course exploit all the advantages from the fistras and the instruction
of teachers, But ultimately he must depend upon himself for his
success or failure. The credit or blame must be taken by him alone.
The descent of the Divine Grace cannot be arbitrary. It presupposes
a spiritual preparation of the individual self as a condition. The Jaina
would have it that this wvery condition automatically leads to the
succeeding stages of spiritual development. If the descent of Divine
Grace is interpreted as a necessary result of previous spiritual prepara-
tion, the Jaina philosopher would have no objection to this inter-
prefation in spite of its mystical appearance.

XV
CONCLUSION

We have studied the various conceptions of the nature and fune-
tion of avidyd or nescience in Indian thought. We have also recorded
the criticism of those conceptions from the Jaina philosopher’s stand-
point. We have found that mithydtva or mithyd-daréana (perverted
attitude) is the Jaina equivalent of avidyd gud the fundamental or
basic - defect responsible for worldly existence. Avidyd gud the
conditions "of worldly existence consists in the threefold elements of
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perverted attitude, perverted cognition (mithydjaana) and perverted
conduct (mithydcdritra). The Jaina philosopher does not agree with
those who regard perverted cognition alone as the condition of worldly
existence. He does not also endorse the view which regards perverted
cognition as the most fundamental defect responsible for worldly
existence. Perverted cognition is only an effect of perverted attitude
(mithydtva) which is the most fundamental condition of worldly
existence. We shall have occasions in the chapters that follow for
further elucidation of the conception of the nature of this ‘perverted
attitude’,

The conception of the nature of avidya depends upon the concep-
tion of the nature of reality. It is because of this that we have been
led to criticize the various conceptions of reality of the different systems
of thought while recording the Jaina philosopher’s objections against
the different conceptions of avidya. We have shown the Jaina’s
credence in logical empiricism which regards logic without experience
blind and experience without logic a cripple.



CHAPTER IV

THE JAINA DOCTRINE OF KARMAN

INTRODUCTORY

Rebirth and karman are the two most important presuppositions
of all schools of Indian Philosophy with the solitary exception of the
system of Carvika. This is but consistent with their spiritual outlook.
India is the birthplace of a galaxy of spiritual leaders throughout its
history and it is no wonder that her heritage is so rich with speculations
about rebirth and karman and the pathways leading to emancipation
from them. It is not possible to trace the origin of the doctrines in
time. The Vedas are the oldest records wherein we can find their
rudiments. The outlook of the Vedic people was deeply spiritual and
a number of speculations about the origin and destiny of the universe
were prevalent.! The ideal of sacrifice (yajfia) and penance (fapas)
asserted itself, Robust life affirmation, philosophical wisdom, and
religious intuition were the chief characteristics. The spiritual and the
religious inspired the secular. The Jaina and the Buddhist attitudes
were exclusively spiritual and religious, and more or less neglected
the secular. The disproportionate growth of asceticism in Jainism and
Buddhism on the one hand and the balanced growth of the religious
and the secular in Brihmanism on the other were responsible for the
demarcation between the Sramanic and the Brihmanic outlook. The
Sankhya-Yoga, the Nyiya-Vaidesika and the Vedinta virtually belong
to the same group as the Jaina and the Buddhist. The Mimérhsaka
belongs to the other group. There were, among the Vedic people,

1 The doctrine of karman seems to have developed against a number of
other doctrines about creation. Some regarded time (kdla) as the determinant
factor of creation. Ewery event occuors in time and hence is determined by
time. Others believed in nature (svabhiva) as the determining factor of
creation. Things are determined by their own inherent nature. There is
nothing, inside or outside, over and above nature, that determines the course
of events. This leads to the doctrine of determinizm (nivati-viida). There were
others who believed in the fortuitous and accidental nature of the occurrences
of events. There were other doctrines as well. (Vide SvUp, I. 2. 8VS, IL
52-64). The believers in karman or the unscen potency (adrsta), the after-effect
of a good or bad action, regarded these theories as inspired by materialistic
tendencies and therefore rejected them as untenable. The Jaina philosophers
accorded proper place to these doctrines as testified by our experience, while
installing karman in the supreme position. Karman is the wltimate determinant
of the course of events. Even time, nature and niyati are determined by
karman and there is no such thing as fortuitism. These factors, in so far as
they are given to experience, are only the expressions of the working of the
supreme law of karman. (Cf. STP, III, 53; $V5, II. 79-81).



] INTRODUCTORY 221

‘some who were more contemplative, other-worldly and attracted
towards life negation than the ordinary. It is these people who helped
the growth of asceticism. But before the development of asceticism
there was the natural development of the ideas of rebirth and karman.
There was also the development of corresponding metaphysics. If
spiritual emancipation is a fact there must be a number of births for its
realization. This leads to the doctrine of rebirth. The selfsame fact
of emancipation again presupposes corruption of the spirit in the state
of worldly existence. But what is this corruption due to? It is due
to beginningless nescience about truth. We have studied nescience in
the last chapter. According to the Jaina, nescience presupposes the
goul’s association with karman which is known as unseen potency
(adrsta), predisposition (vdsand), energy (Sakfi), trap (pdda) etc. in
other systems. Karman is needed to explain varicty and unequality.
In this chapter we shall record a few determinant characteristics of
the doctrine of karman as found in the Jaina system with comparative
reference to other systems. In the preceding chapter we studied the
nature of the fundamental factor responsible for the relation between
spirit and non-spirit, that is, the world order. But here we shall
record the modus operandi of the non-spirit upon the spirit or, more
accurately, the process whereby an action (kaerman) produces its
reaction (phala)., Among the systematic schools, only the Nyiya-Vai-
gesika admits God as the necessary condition for the fruition of the
action (kerman) which remains as an unseen potency (adrsia) consisting
in merit and demerit in the soul. The Yoga admils God only as an
object of worship or meditation and not as an agent in the fruition of
the karman. The Sankhya-Yoga, the Jaina and the Buddhist and the
Mimérhsaka regard the unseen potency itself as competent to produce
its fruit in time. Though in the Brahmasiiira® of Bidardyana the
agency of God in the dispensation of the fruits of acts, moral and
immoral, is advocated with vehemence it however loses metaphysical
validity in the system of Sankara who accords a provisional place to
Personal God in his monistic Vedinta. Personal God as the creator,
sustainer and destroyer of the world order is necessary only so long as
mdya holds sway. But maya is unreal as a metaphysical entity and
as such God's place is only provisional and not more than penultimate.
The problem hoiw can the unconscious and inactive potency develop
into fruition is explained in various ways. The potency is due to
karman (action) and as such is also designated by the term karman.
The nature of the predispositions (vasanas) or afilictions (klefas) or
passions (kasayas), in one word, the impurity of the spirit determines
the character, quantity, duration and intensity of the karman or the

1 phalam ata upapatteh—BS, IIL. 2. 38.
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unseen potency (adrsta). The necessity of the agency of God for the
fruition of karman is thus avoided. The Nyadya-Vaifesika also in so
far as its early adumbration is taken into account has little necessity
for the postulation of God. If we are to believe the Yukfidipikd, an
early commentary on Iévarakrspa's Sankhyakarika, the introduction of
God into the architectonic of the Vaiéesika system is due to the
influence of the Pifupatas.® But whatever may be the genesis the
conception of an omnipotent God has found place in the system since
Vitsyiyana and Pradastapida. The other systems could well work
without Him. The unseen potency or karman, as determined by the
conditions and predispositions of the soul, can automatically produce
the fruits. We shall study the Jaina conception of the modus operandi
of karman in this chapter, stating also, where possible, the correspond-
ing conceptions in other systems.

The relation between the spirit and the non-spirit is responsible for
the worldly cxistence. Apart from the gross body, there is a subtle
body which serves as a link between the spiritual and the non-spiritual.
This subtle body is the karmic body of the Jainas and the subtle body
(lifnga-sarira) of the Sankhya-Yoga. We shall discuss the problem of
the relation between the subtle body and the soul later on. The
Vedantin regards the non-spiritual as only an appearance, and yet
for him the problem how does the false appearance occur and induce
individual selves and the world of plurality is as tough as in the other
systems. The Nyiya-Vaidezika and the Miméarhsaka regard the unscen
potency, as a quality of the soul, responsible for the formation of the
gross body with the help of the mind (manas). In Buddhizm, the
predispositions (vdsands) or the afflictions (kledas) relate the conscious
(nama) with the material (rfifa). According to the Jainas, the
vibrations (yoga) and the passions (kRasdyas) of the soul attract karmic
matter and transform it into karmic body. In the Sankhya-Yoga,
the subtle body is formed due to the perversions (viparyayas) or afflic-
tions (klesas) of the principle of buddhi which is an evolute of the
non-spiritual prakri. Here we must distinguish between the Sarkhya-
Yoga and the Jaina conceptions. With the Safkhya-Yoga, the
principle of consciousness (furisa) is ubiguitous and immutable and
therefore undergoes no change. It is only the unconscious prakrfi and
its evolutes—the buddhi and the like—that are ever changing. The
afflictions (klefas) belong to the buddhi and are responsible for the
formation of the subtle body which is nothing but a conglomeration
of a number of evolutes of the selfsame prakyli. The position of the
Jainas, however, is quite different. The soul, with the Jainas,

1 Cf. Yuhklidipika (p. 88): . . . evarh Kinadinim Idvaro “sti 't Pafupato-
'pajiiam etat, . )
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undergoes change every moment, although never losing its identity.
The soul has a number of potencies, and each moment of its existence
is an integration of those potencies. The nature of the karmic body’
at any moment is determined by this integrated existence of the soul.
The soul is pure and perfect in its intrinsic nature. It is due only
to its relation with karman that the soul comes to have passions
(kasdyas). And the relation being beginningless, the problem which
of the two—the passions and the karman—comes first does not arise.
We shall deal with the problem in due course.

The common ground among the different systems is the belief in
the intrinsic purity of the self and its capacity to recover its essential
nature after a course of moral discipline and philosophical enlighten-
ment. The question why the pure self should come to be invested
with the impurity of mafter is one of fact as ultimate as its own
existence. We find that the soul is not free and perfect which the
demands of logic make us accept as the indubitable presupposition. As
the soul is immortal and timeless so also is matter—at any rate so far
as the first limit is concerned. It iz not profitable to question the
possibility of a fact. It is there. The question rather is whether this
unfreedom and imperfection can be transcended and if so, how. The
necessity of the postulation of karmic matter as forming a crust, as it
were, on the soul and disturbing its purity is another problem. The
complete study of these problems requires also the statement of the
various conditions and processes of karman. We shall thus deal with
the following four problems in the present chapter: (I) the necessity of
postulating the material nature of karman; (II) the relation between
soul and karman; (I1I) the classification of karman; and (IV) the
various states and processes of Rarman. We shall also record, wherever
possible and necessary, the corresponding conceptions of the non-Jaina
systems,

I
THE MATERIAL NATURE OF KARMAN

The Indian philosophers with the exception of the Carvakas are
unanimous that the worldly status of the self, as it is, is an evil and
must be got rid of. They also agree upon the existence of a
fundamental defect that conditions the worldly existence. We have
seen this in the last chapter. There are, however, radical differences
in the soul-conceptions of the different schools, and consequently there
are corresponding differences in the expositions of the various evils
making up the worldly existence. The Carvika does not believe in
soul although he believes in empirical consciousness which he regards
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only as a peculiar phenomenon born of the combination of elements.
The consciousness has no pre-natal history. Nor has it any post moriem.
"This materialist view of life is vehemently criticized by the believers
in beginningless existence and endless continuance of consciousness
reaching its consummation in freedom from worldly bondage (called
apavarga or nirvana). Haribhadra, following an old tradition, says that
the materialist view indeed was invented by Brhaspati only in order to
deceive Indra who, however, could not be deceived in view of its utter
lack of logical propriety.* Now we pass on to the consideration of the
various conceptions of the conscious principle and the defects that
vitiate it, stating also the difficulties of these conceptions from the
Jaina’s point of view. In the end we shall record the Jaina position.

The Sankhya-Yoga believes in immutable principles of conscious-
ness, unamenable to any corruption, and yet concedes the reality of
the corrupt world existence. The world processes and their conditions
belong to the prakyti. In other words, the conscious principle is
involved in the evils of the world which does not belong to it. The
Jaina philosopher is not prepared to admit the propriety of such
position. If the conscious principle is involved in evils, the evils must
belong to itself. Moreover, the conception of evil loses all its meaning
and purpose unless the conscious principle is really associated with it
The worldly existence is a state of bondage and as such presupposes
a fall of the conscious principle. But the Sankhya-Yoga is not prepared
to admit any change in the being of the principle of conscionsness
which he regards as absclutely immutable. We have discussed the
difficulties in this position in the last chapter, and shall not repeat
them again. The spiritual and the material do never commingle and
yet there is the world order which means the mutnal sympathy and
co-operation of the two. The spiritual is ever kept aloof from the
material, and yet attempts are made to establish relation between them
by speculative devices which can satisfy the imagination, but can
never appeal to the faculty of reason. The gulf between the spiritual
and the material ever remains unreconciled in spite of so many
attempts by such exponents as Vacaspati and Vijfidnabhiksu.

The Vedintin distinguishes between the spiritual and the materfal.
But his distinction is only a make-believe. All plurality, spiritual or
material, is false. The world is only empirically true and hence its
conditions have also only empirical existence. Karman belongs to the
principle of world illusion (smdyd) and hence is not something belong-
ing to the spirit. And as the mdyd of the Vedintin is not, to all
intents and purposes, different from the prakrii of the Sankhya-Yoga,

1 Indra-pratirapfye "darh cakre kila Brhaspatih
ado 'pi yukti-éfinyarh yan ne ‘ttham Indrah pratiryate.—SVS, I, 111,
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‘all the defects of the Safikhya-Yoga conception of karman ought to
apply equally well to the Vedantin’s conception.

The Nyiya-Vaidesika admits that the conditions of bondage wviz.
merit and demerit belong to the soul, but keeps them quite distinct
and aloof from it. The soul is held to be immutable and ubiquitous,
and merit and demerit, jointly called unseen potency, inhere in it as
qualities. But how can the qualities of the soul be responsible for
the bondage of the soul? And in the absence of the bondage of the
soul, it should be admitted that the soul ever remains free from
bondage.® It may be argued that as the passions of anger, pride ete.
condition the bondage of the soul although they are qualities of it, so
there should be no difficulty in admitting that the qualities of the soul
can be responsible for the bondage of the soul. But the Jaina’s reply
to such a contention is: Such changes of the soul as the passions of
anger and the like are of the nature of bondage; the changes into anger
and the like are indeed the bondage itself of the soul, and not the
conditions of the bondage.? The passions constitute the bondage.
And their conditions must necessarily be distinct and different from
them. And the passions being the qualities of the soul; it follows that
the conditions of the passions are something distinct and separate from
the qualities of the soul. And so the conditions of the passions and
the bondage that they constitute must be sought for in what is material.
Creation is a wveritable intermixture of the spiritual and the material,
a beginningless inter-influencing of the two. There is no bondage
without the inter-relation of spirit and matter, and there is no inter-
relation of spirit and matter without the bondage. The philosopher of
the Nyaya-Vaisesika school also admits the fact. But becanse of his
bias for the absolute immutability of the soul and the absolute
separateness of the qualities from its substance, he fails to remain
consistent with his realistic position by following the verdicts of uncon-
tradicted and well attested experience. How can the mind relate the
body with the soul without itself being really related with both? Even
the merit and demerit remain without any real relation with the soul.
It is impossible to conceive of any real relation withont admitting
some kind of identity-cum-difference between the relata—a fact which
the Nyiya-Vaifesika is unwilling to accept. According to the Jaina
philosopher, the worldly existence is impossible without the admission
of the relation of identity-cum-difference between the spiritnal and the

1 Cf. panu ci "tma-gunatvit karmapirth katharh pandgalikatvam ity anye :
te 'py aparfksakih; tegim Atma-gupatve tat-piratantrya-nimittatva-virodhat
sarvadi '"tmano bandhinupapatteh sadaiva mukti-prasatgit—PEM, p. 243.

2 Cf. na ca krodhidibhir vyabhicirah ; tesim jiva-paripiminirh piratantrya-
svabhivatvit ; krodhddi-parindmeo hi jivasya piratantryarh na prl.:nah piratan-
trya-nimittam—PEM, pp. 243-4.

JP—a29
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material, and, therefore, it is maintained that the soul and the matter’
become somehow identical in the state of worldly existence. The
Nyiya-Vaidesika does not admit any sort of identity between spirit
and matter, and yet regards merits and demerits as qualities of the
soul, born of various activities of the material body and mind. This
is certainly ununderstandable.

The Buddhist regards nescience as the cover on consciousness
(vijiiana) and as such the seed of worldly existence. Nescience is as
formless (amdiria) as the consciousness, for, according to the Buddhist
only the formless can affect the formless. The material (riipa) cannot
cover the conscious (mdma). But the Jaina contention is that if the
seed of worldly existence lies within the consciousness itself and is of
the same nature and is not dependent upon the material, emancipation
will not be possible at any time. If the condition of world process
lies within and i5 integral to comsciousness irrespective of anything
external, what reason can there be for emancipation from it? Nature
is inalienable from the thing. If fire can forfeit its nature and assume
the nature of water, fire will cease to be fire. The Yogicira Buddhist
avoids the difficulty by asserting the unreality of the material world
itself. But the Jaina as a realist is not prepared to accept the unreality
of the worldly career which is as much a fact as the existence of the
spirit. The Jaina does not believe in the difficulty of the material
(miirta) affecting the spiritual (amdirta). Consciousness which is
spiritual is certainly found to be affected by infoxicating drugs which
are material. The worldly existence means concrete association of the
spiritnal and the material. Impossibility of co-operation between spirit
and matter, in the Buddhist terminology between mama (the conscious)
and rigpa (the material), means impossibility of the world order. Those
who do not believe in concrete association or co-operation are finally
led to reject the material as illogical and unnecessary. The Jaina
philosopher, as a staunch realist, is not prepared to proceed on abstract
logic and reject what is so unambiguously given in experience,

The Jaina avoids all these absolutist conceptions of the nature of
karman. He avoids the Sankhya-Yoga difficulty of relation between
the immutable purusa (principle of consciousness) and the mutable
prakrli by admitting real modification of the soul and its concrete
association with karmic matter. The soul is ever changing by its own
nature and, in the state of worldly existence, this change is determined
by the nature of the karmic matter that is associated with it. The
nature of the associated karmic matter (karma-pudgala) is determined
by the nature of the passions (Rasayas) of the soul and the nature of
the passions is determined by the nature of the karmic matter. This
mutual determination has no beginning in time, and this explains the
apparent difficulty of the first beginning of the process. The Jaina
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does not blink the difficulty by admitting beginninglessness, but only
asserts a fact which is admitted by all the other schools.. The Nyiya-
Vaidesika leaves the initiative in the hands of God, and yet he has
to admit that God only gives the fruits of the past actions and cannot
determine anything of His own accord. The Jaina does not believe
in any Divine Power taking interest in the destiny of the universe.
This is of course a digression. In contrast with the concrete mutuoal
co-operation of the soul and the karmic matter, the Sankhya-Yoga
envisages only an apparent relation between immutable consciousness
and prakrti. The Jaina, as a thoroughgoing realist, smells grounds for
refutation of realism itself in the Sdrnkhya-Yoga conception. Once we
are unfaithful to our experience and tread the path of absolutist logic,
we are sure to enter the pitfall of subjectivism or, worse than that,
nihilism. The Jaina philosopher goes so far as to say that, in the
state of worldly existence, the soul possesses, in common with the
karmic matter with which it is associated, material form (mirfatva)
which is regarded as only a characteristic of the material things.! The
Buddhist conceives the condition of the world order as lying exclusively
in the consciousness. But the Jaina considers this as another untenable
extreme exactly like the counter-extreme of the Safkhya-Yoga who
regards the condition as lying exclusively in the prakrti. We have
already recorded the objections- against the position. The Jainas
distinguish between the material karman called dravya-karman, and its
spiritual counterpart called bhava-karman. The former is also called
dvarapa (cover) and the latter dosa (defects).® The defects are the
passions or privations and perversions of the capacities of the soul while
the covers are constituted by karmic matter that brings about those
privations and perversions.® The material karman and its spiritual
counterpart are mutually related as cause and effect, each of the other.*
This is possible only if the worldly existence is accepted to be without
beginning. And the Jaina, like all the other schools, finds no difficulty
in admitting it.® '

1 Cf. ahavi meganto ‘yath sathsir] savvahi amutto “tti

jam anidi-kamma-santati-pariphimivanna-rive so.
—Dharimasangrahani, githd 626.

2 Vide Astasahas® on AMi, 4 (pp. 50-51).

* Gommataesdra, however, regards the potency of the material karman as
the bhiva-karman—Karmakinda, 6. But this view is not very appealing and
lﬂgmﬁf. dosivaranayor jiva-pudgala-paripimayor anyonya-lkiryakiraga-bhiva-
jAdpanirthatvat . . . —dAstasahasi, p. 5I.

5 Cf. jivasya bhivasrave . . . kasiyldih . . . sa ca karma-bandhinusirato
'neka-praldiro . . . karma punar nypidm anckaprakiram kagiya-visesid bhiva-
lkarmapa iti hetu-phalavyavasthia. parasparifrayin na tadvyavasthe 'f cen, na,
bijankuravad anaditvit kirya-kirana-bhivasya, fatra sarvesith sampratipatted
ca—TSIV, p. 447.
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Now, in Jaina terminclogy, we can say that the Safkhya-Yoga
(the Vedantin also included) admits only material karman and not its
spiritual counterpart as well while the Buddhist admits only the spiritual
counterpart and not the material karman. Karman, in the ultimate
analysis, is a link between spirit and matter, and lasts as long as
the worldly existence lasts. It co-ordinates the mutual changes of the
spirit and the matter associated with the spirit. In the Sankhya-Yoga
view, karman belongs exclusively to the praketi and hence it is only the
prakrii that is bound or emancipated. In the Buddhist view, the
karman belongs exclusively to the consciousness and it is only the
consciousness that is bound and emancipated. But the Jaina philosopher
is not satisfied with this unilateral view of the worldly existence.
Worldly existence means bondage of both spirit and matter, in relation
to one another. Emancipation means emancipation of both spirit and
matter. If the various states of passions make up the bondage of the
spirit the change of the material atoms into karmic matter makes up
the bondage of matter. The freedom of a soul from the passions and
their effects means also the freedom of karmic matter from association
with the soul. The difficulty in the Nyiya-Vaidegika position has
already been stated.

So far we have considered the problem only as it crops up at the
most developed level of our thought. But it will be profitable to throw
a historical glance at the development at this stage of our enquiry.
We found that the Sankhya-Yoga (the Vedintin alo included), the
Nyidya-Vaifesika and the Buddhist keep spirit or consciousness quite
aloof from matter, while the Jaina attempts to establish concrete
relation between them. It is necessary, if possible, to trace the origin
of this difference between the Jaina and the non-Jaina views. For this
purpose we are to travel back to hoary past of our thought, and to
reconstruct, from the scanty materals that are still awvailable, the
structure of the thonght of that age. Let us make an attempt.

The Vedic thinkers had a clear intuition of the unity of the
multifold expressions of the universe. They saw unity in diversity.
How, why, and when this intuition of unity dawned upon the Vedic
mind is a problem too difficult to solve. One unitary principle, Sat or
Asat, is regarded as the ground of all creation, conscious and uncon-
scions. The conscious ego is as much an evolute of Sat or Asat as the
unconscious elements. Different theories of evolution were developed
on the basis of the recognition of this unitary principle which was
further called Brahman as well as Prakrti. The conception of Sat,
Asat, Brakman, or Praketi as the ultimate ground of creation was the
most important consummation of the Vedic thought. This ultimate
ground is ubiquitous, subtle and unamenable to any sense-organ. It
is the ground of everything and has no further ground. On the other
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side, there were thinkers who believed in an infinite number of
unchanging material atoms along with an infinite number of souls of
variable size as constituting the contents of the universe. The COncep-
tion of immutability did not appear as yet. It appeared only when
the conception of eternal emancipation came in. This we shall see
presently. There were yet others who believed in consciousness as only
a temporary evolute of the combination of material atoms. They were
the materialists. It is not possible to ascertain the chronological
priority among these three. We can, of course, imagine a time when
all these three flourished side by side. The materialists remained
throughout as they were. There was, however, multilateral change in
the other two groups which gradually gave rise to a number of others.
Let us study, in brief, the history of this change and development.
Although it is not possible to ascertain when and how the ideal
of eternal spiritual emancipation asserted itself, yet it is without doubt
that the ideal necessitated a number of relevant changes in the thought-
structure of India of prehistoric times. Rebirth and karman had
already asserted themselves. The nature of eternal emancipation
gradually drew the attention. There was a steady demand for clarifica-
tion of the issue. The upholders of one unitary principle as the
ground of conscious egoes had to adjust their speculations in favour of
the admission of an infinite number of ubiquitous, eternal and
unchanging conscious principles (purusas) side by side with the ever-
evolving unitary principle of Praks# which had already been conceived
as constituted of the threefold moments of luminesity (saliva), energy
(rajas) and inertia (famas). The other alternative to this adjustment
was to reinterpret the unitary ever-evolving principle as a ubiquitous,
eternal and immutable conscious principle and to reject its evolutes as
false appearance. The first type of orientation gave rise to what is
known as the Siankhya-Yoga metaphysics, while the second reinterpre-
tation could easily give rise to such system as the Advaita Veddnta of
Sankara. On the other side, the believers in material atoms and
variable souls conceived a state of the soul, which is absolutely pure
and eternal. Worldly existence is an association of material atoms with
the souls, and emancipation is soul in its state of absolute purity and
freedom from all association with matter. The soul, being of wvariable
size and amenable to changes, iz conceived as changing even in the
state of emanecipation. But the change in emancipation is uniform and
does not mean change into different kinds of states. Such thoughts
made up the foundation of the Jaina system. Originally, it scems,
the soul was conceived as a guasi-material principle. This is apparent
from such synonyms of jiva (soul) as satfva, prana (breath) and bhifa.
The names could well be applicable to the above-mentioned conscious
egoes as evolved from the Prakrii as well. The affinity of these two
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types of conceptions is quite obvious. There is, however, no doubt
that one was developed on the background of Prakyti and the other in
consonance with the atomistic conception of the physical world. The
Buddha constructed his metaphysics or rather his critique of metaphy-
sics at a period when these various conceptions were fully developed.
The conscious (mdma) and the material (riipa) were conceived on the
pattern of buddhi and fewmairas (subtle elements) of the Sédnkhya-
Yoga. They were kept as aloof as the soul and matter of the Jainas or
rather as purusa (the conscious principle) and prakréi of the Sankhya-
Yoga. There were thinkers who accepted the immutable conscious
principle of the Sankhya-Yoga but transferred, perhaps for the sake
of logical consistency, the function of knowing, feeling, and willing
which belonged to the material evolute buddhi, to the conscious
principle as its qualities. They further accepted the atomistic
conception with important modifications. The Vaifesika system seems
to have originated in the hands of such thinkers. The logical school
of Gautama joined the Vaifesika.

This, in brief, seems to be the historical evolution of the Indian
metaphysical thought. It is certainly nothing but a tentative sugges-
tion. In the absence of indubitable records all our speculations into
the genesis of philosophical and religious doctrines in the prehistoric
past are bound to remain in the plane of conjectural reconstructions.
But history is not so very fundamental to the determination of the
plausibility or validity of a philosophical conclusion. It is enough if
we can show that the conclusion is not incompatible with the given
data of experience and the canons of logical thought. In the absence
of the latter all the conclusions and doctrines of a school will be convicted
of dogmatism. History is important for the satisfaction of our
psychological interest how one thought has given rise to another
thought or how one school has influenced another school in its
development. But the logical and philosophical validity of a doctrine
can be established only by means of logical weapons which are eternal
and inevitable laws of thought and as such not subject to historical
evolution at any rate in respect of their logical cogency. The evolution
consists in the explicit formulation of these laws which, with the growth
of logical clarity, come to be expressed with progressively greater preci-
sion. But we feel that they are our own modes of thought and not
imposed upon us from outside. These laws are so fundamental and so
primitive and so spontaneous that they are incapable of being repudiat-
ed—although their interpretation has been different in conformity with
the different philosophical predilections of thinkers,

But this historical speculation may help us to understand the reason
why the Sankhya-Yoga (the Vedintin also included), the Nyiya-
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 Vaidesika and the Buddhist had fo keep spirit or consciousness quite
aloof from matter, while the Jaina could conceive of the inter-influencing
of the soul and the karmic matter. The conception of the immutability
of soul dominated, in some form or other, the cvolved systemns, and was
responsible for their insistence on the absolute aloofness of spirit from
matter. Even the Buddhists who believed in radical momentary
change could not escape from the influence of this conception, inasmuch
as they do not admit as concrete a relation between the conscious and
the material as do the Jainas between soul and karmic matter, The
Jainas, on the other hand, were faithful to their thoroughly realistic
tradition building up itself on the uncontradicted verdicts of experience.
The Jaina conception of the co-operative association of spirit and matter
and the postulation of the material counterpart of the spiritual states of
passions owe their origin to this faithfulness to the original realistic
and empirical attitude,

Now we come to the problem of relation between soul and karman.

II
RELATION BETWEEN SOUL AND KARMAN

The problem of relation occupies a very important place in
metaphysical thinking. The Jainas, as realists, did not hesitate to
accept whatever was given in uncontradicted experience, and moulded
their logic in accordance with such experience. Substance and its
modes (qualities also included) are given as identical as well as different
in experience and as such the relation of identity-cum-difference was
posited. Substance without modes or modes without substance can
never be experienced. Both their identity and difference are equally
given in experience. The dictum of abstract logic viz. “What are
different cannot be identical and what are identical cannot be different’
is not accepted as universal and necessary because experience records
cases where this dictum does not hold good, for instance, in the case
of substance and its modes. The relation of spirit and matter is
another problem. We have already referred to it on more than one
occasion. The Jaina believes in concrete identity between the soul
and the karmic matter in the state of bondage while the non-Jaina
schools are reluctant to admit any real relation between spirit and
matter and consequently have felt called upon to invent a number of
devices to explain the fact of bondage. We have recorded in detail
the positions of the warious systems of Indian thought and their
criticism from the Jaina standpoint. The karmic matter, according to
the Jainas, mixes with the soul much in the same way as milk mixes
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with water or fire with iron. In the state of bondage the soul is
infected with a kind of susceptibility to establish relation with the non-
soul. This susceptibility finds expression in the passion-states of the
soul. In the ultimate analysis, this susceptibility is but a state of the
soul in conjunction with matter. We have already sought to explain
the problem. Next we turn to the topic of classification of karman.

III
CLASSIFICATION OF KARMAN

The soul in its pure state possesses a number of characteristic
attributes which are obscured and distorted in the defiled state of
bondage. This obscuration and distortion find expression in the
imperfect existence of the soul. In the state of perfection, the soul
has infiniteness of knowledge, intuition and bliss as well as freedom
from delusion, delimited longevity, embodied existence, difference of
status and obstruction of emergy. The karmic matter obscures or
obstructs these characteristics of the soul and keeps it away from its
supreme state of existence. The soul, under the influence of passions
(kasdyas) and possessed of yoga (that is, the vibrations of body, wvocal
organ, and mind) attracts karmic matter (karma-pudgala’) which then
is inseparably mixed up with the soul. The resultant state is bondage
(bandha).® ‘Even as a lamp by its temperature draws up the oil with
its wick and, after drawing up, converts the oil into its body (viz. glow),
exactly so does a soul-lamp, with the attributes of attachment and the
like, attract the material aggregates by the wick of its activities and,
after attracting, transforms them into karman.’® The karman, as we
have stated above, obscures as well as distorts the attributes of the
soul, and is classified into eight main types. The types that obscure
knowledge and intuition are respectively called knowledge-covering
(ffiandvarana) and intuition-covering (daréandvarapa). The type of
karmic matter that holds up the natural bliss and produces earthly
pleasure and suffering is called feeling-producing (vedaniva) karman.
The type that effects delusion, theoretical and practical, metaphysical
and ethical, is deluding (mohaniya) karman. The type that breaks
up the immortal continuity of existence into so many meortal fragments

1 Vide supra, p. 65 for the conception of karma-vargani,
* T5q., VIIL 2-3.
¥ figma-gunah san dipah spehamh wvartyi yathi samidatte
adiya fariratayi parinamayati ci 'pi tarh sneham,
tadvad rigidi-gunah svayoga-vartyd '‘tmadipa Gdatte
skandhin dddya tathd paripamayati tirmé ca lkarmataya,
—T5aBh Tikd, Part I, p. 343
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consisting of short or long spans of life is longevity-determining
(@yuska) karman. The embodiment of the bodiless is the working of
the type called body-making (ndma)-karman. What produces difference
of racial, social or genealogical status in what are naturally without
difference, in other words, what conditions gradations in the ungraded,
is called status-determining (goira) karman. The type that obstructs
the infinite energy of the soul and causes handicaps in the enjoyment
of wealth and power is called obstructive (antardya) karman. These
are the eight main types of karman. There are numbers of sub-types
of each main type. Let us here notice them in brief without going into
their details for want of philosophical interest.

There are five categories of knowledge! and hence there are five
sub-types of the knowledge-covering karman that veils them.* There
are nine sub-types of intuition-covering karmans, Of these, the first
four are respectively the covers of eye-intuition (caksurdaréana), non-
eye-intuition (acaksurdarfang), visual intuition (avadhidarfana) and
pure and perfect intuition (kevala-dariana). The effects of the remain-
ing five intuition-covering karmans are felt respectively in sleep with
easy awakening (nidrd),? sleep with difficult awakening (nidrd-nidra),*
gleep while seated or standing (pracald),® sleep while walking (pracala-.
fracala)® and sleep accompanied by superhuman deeds (stydna-grddhi
or styanardhi).” The feeling-producing karman has two sub-types viz.
(z) what, by its rise, causes pleasant feeling (sadvedya or satavedaniya),
and (2) what, by itz rise, causes unpleasant feeling (asadvedya or
asdtavedaniya). The deluding karman is primarily divided into two
groups: (I) what deludes the right vision (darfana-mohaniya) and
(II) what deludes the right conduct (cdritra-mokaniya). The first
group has three sub-types wiz. (1) what, by its rise, makes the soul
lose vision of truth and see a thing as it is not (mithydtva-vedaniya),
(2) what is a state of purity of the first sub-type (and is called
samyaktva-vedaniya), and (3) what is a mixed state of purity-cum-
impurity of the same sub-type.® The second group is subdivided into
two sub-groups wiz. (I) whose rise is accompanied by the reign of
passions (kasdya-vedaniya), and (2) whose rise is accompanied by the
reign of quasi-passions (mo-kasaya-vedaniya). The first sub-group has
sixteen sub-types giving rise to the sixteen kinds of passions viz. anger

1 Vide suprs, p. 28 2 TSa, VIII 7.

3 gvipo nidrd sukha-pratibodha-laksand—TSaBhk Tiki, Part I, p. 134.

4 duhkha-pratibodha-lakgand nidrd-nidra—Ibid., p. 135. )

5 frdhva-fayvana-laksand pracali—JIbid.

& cafkramanpam fcaratah fayanath pracali-pracali—Ibid. :

T We have not followed the derivative meaning for which see :bm‘, See
also Kgr, I. 12 with svopajiia Tiki.

8 fbid., pp. 137-9. See also Kgr, I. 14-15.

JP—30
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(krodha), pride (mana), deceit (mayd) and greed (lobha)—each again
being of four types viz. (r) what obscures the right vision and leads to
‘endless’ worldly existence (amant@nubandhin), (2) what arrests even
the aptitude for partial renunciation (aprafyakhydndvarana), (3) what
arrests only the aptitude for complete renunciation (pratyakhyana-
varana), and (4) what afflicts the spiritually advanced soul only occasion-
ally and blocks only the perfect type of conduct (sasjvalana).® The
second sub-group has nine sub-types giving rise severally to the nine
kinds of gquasi-passions wiz. laughter, addiction, dissatisfaction,
bewailing, fear, disgust, hankering after women, hankering after men
and hankering after both the sexes. The guasi-passions are so called
because they coexist with the passions and also are inspired by them.?
The longevity-determining karman has four sub-types whose rise
severally determines the lifespan in hell, plant and animal world,
human existence and celestial world, Next we come to the body-
making (ndma)-karman which has a great number of sub-types account-
ing for various forms of embodied existence.” Thus the rise of various
gatindman accounts for the varions forms of existence in hell, plant and
animal world, human world, as well as celestial region. The jati-ndman
accounts for the wvarious classes of living organisms one-sensed, two-
sensed and the like. The rise of farira-ndman accounts for the creation
of various bodies such as the gross (amddrike), the subtle (vaikriva)
and the like. In the same way various functions are allotted to the
rise of the organ-building, joint-building, structure-building and such
other sndma-karmans., We do not enumerate them for lack of relevant
interest. The rise of the status-determining karman is responsible for
high or low status of an individual.® The obstructive karman has five
sub-types wiz. what obstructs the inclination for making gifts and
charities, what obstructs the occasion of gain, what prevents the enjoy-

1 Ihid., pp. 140-1. See also Kgr, pp. 34-5.

The apantinubandhin is the most virnlent type of passion. Such anger,
pride, deceit and greed are respectively compared to a split in mountain roclk,
a mountain-column, a bamboo-lmot and a lac-stain, which are so difficult to
eradicate. The apratyikhyindvaraga is a little milder. Such anger ete. are
compared respectively to a soil-split, a booe-column, a ram-hern and a mud-
stain, which can be affected by o little less effort. The pratyikhyinavarapa is
still milder, and soch anger etc. are respectively compared to a sand-split, a
wood-column, a go-mutrikd (cow’s urine), and a safflower-stain. The sathjvalana
is still more mild and such anger etc. are respectively compared to a water-
split. a straw-column, a carpenter's scratch and a turmeric stain, (Cf. TSaBh,
VIII, 10).

* Cf. kasiya-sahavartitviit kagiya-preragad api
hasyidi-navakasyo ‘kti no-kasiya-kasiyati,
—T5aBh Tiki, Part II, p. 141,
3 TSaBh, VIIL. 2. .
4 Ibid., VIIL. 13.
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ment of things that last only for the period of enjoyment, what prevents
the enjoyment of things that last for some time and lastly what prevents
the free expression of energy.® These are, in brief, the types and
sub-types of karman.

We have stated that karmic matter is attracted and bound due
to vibrations (yoga) and passions (kasiya). Here it is necessary to
distinguish between the functions of vibrations and passions. The
length of duration (sthiti) and intensity of fruition (anubhiga)® of the
bondage between the soul and the karmic matter attracted depend upon
the nature of the passions of the soul.® The stronger the passions the
lengthier and intenser are the duration and fruition of the bondage.
This rule, however, applies only to the bondage of inauspicious or sinful
(asubha or papa) karmans, that is, harmans whose fruition causes
suffering. In the case of the bondage of auspicious or virtuous ($ubha
or punya) karmans, although the length of the duration varies directly
as the strength of the passions, the intensity of fruition varies inversely
as the strength. And this is but logical. The greater the defilement
of the soul the less is its purity, and the less the purity the looser
is the bondage of the auspicious karmans. And, therefore, the greater
the defilement of the soul, the less is the intensity of the fruition of the
auspicious karmans. In other words, the intensity of fruition of
auspicious fkarmans varies inversely as the strength of the passions.*
As regards the relation between the length of duration and the intensity
of fruition of karmans, in the case of the inauspicious karmans the
intensity of fruition varies direcily as the length of duration, while in
the cdse of auspicious karmans® the intensity of fruition waries
inversely as the length of duration.® There are interesting speculations
about the measure of the maximum and minimum length of duration
and intensity of fruition of the warious karmans. The maximum
lengths of duration are measured in years whose number is beyond

1 Ihid., VIII. 14.

21t is also called anubhiva or rasa. Cf. Kgz, p. G3: anublfigo raso
‘nubhiva iti paryiyah.

# Cf. thii anubhigarh kasiyao kupai—Sivadarmasiiri's Safekaharmagrantha,
githi gg. Sce alsa Kgz, p. 120 (Karmagrantha V, githi o0).

4 Cf. kasGya-vrddhiav annbhiige “dubha-prakiiinGm eva vardhate dubhindsm
tu parihfyata eva, kagiya-mandatayi tu dubha-prakrtinim evi ‘nabhigo
vardhate 'Subha-prakriinddy tu hivata iti pa kasiyam anuvartate. sthitayas tu
fubhinim afubhfinfim ea prakriinfm kasiya-viddhau niyamid vardbante,
tadapacaye tv apaciyanta iti—Kgz2, p. 51.

5 The three fubha-karmans wiz. those leading to the plant and animal life,
human life and divine life are excepted. TIn their caze the intensity of frnition
wvaries directly as the length of duration.

& Cf. yathi wyathi fubha-prakrtindmh sthitir vardhate tathi tathi dubhfinu-
bhigas tatsambandhi hiyate. . afubha-prakrtinim tun sthitivpddbiv afubba-raso
'pi tatsambandhi vardhata eva . .—Hgz, p. 51.
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ordinary conception of number. Thus, for instance, the maximum
length of duration of the knowledge-covering, the intuition-covering,
the feeling-producing and the obstructive karmans is thirty sagaropama-
hoti-kofi years, of the deluding karman is seventy, of the body-making
and the status-determining twenty, and of longevity-determining thirty-
three sdgaropama years. The minimum lengths are measured in units
of forty-eight minutes (inshiirias).? As regards the measure of the
intensity of fruition, the Jainas adopt a special device. The intensity
of a karman is the depth of enjoyment or suffering with which the
fruition of the karman is accompanied. There is infinite gradation in
the depth. The intenser the fruition of an inauspicious karman, the
deeper is the suffering. The intenser the fronition of an auspicious
karman the deeper is the enjoyment. The infinite gradation of
intensity is conceived as falling into four groups called the first degree
(eka-sthanika), the second degree (dwi-sihdanika), the third degree
(tri-sthanika) and the fourth degree (catwl-sthanika) group.® The
intensity of fruition (amubhdga) is conceived as divisible into infinite
number of indivisible parts which cannot be further divided. Each one
of such indivisible parts is called ‘indivisible unit’ (avibhiga-
paliccheda).® Even the single atom of an aggregate of karmic matter
(karma-skandha) possessed of the least intensity has an infinite number
of such indivisible units. Let us imagine a group (vargani) consisting
of such atoms as are possessed of the least intensity. Then there is
another group consisting of such atoms as are possessed of one more
unit of intensity (rasa-bhiga).® Then there is a group consisting of
such atoms as are possessed of two more intensity-units, and so on up
to the group which is not followed by a group consisting of atoms with
the next consecutive number of units. An infinite® number of ‘conse-
cutive groups’ are obtained in this way. The totality of these groups
is called the first intensity-class (spardhaka). The first group of the

1See TS84, VIIL. 15-18. About the conception of sSgaropama see TSGR,
IV. 15. For the conceptions of palyopama and other numbers see Karmagrantha
IV, githas 71-86 with Devendra's Commentary (Kgr, pp. 199-213):
% Sep TS5a, VIII. 1g9-21.
3 Cf. uktah sanklefa-vifuddhi-va#id asubha-fubha-prakriingrh #ivro mandad
‘nubhfigah, ayam tv eka-dvi-tri-catub-sthinika-bhedic caturdhi bhavati—
ng. p. Ga4.
4 Cf. kevali-prajiiayd chidyamiino yah parama-nikrsto ‘nubbfigithée 'ti-
siksmatayd 'rdbarh na daditi so ‘vibhige-paliccheda ucyate. ultarh ca:
buddhii chijjamno anubhigarmso na dei jo addharh
avibhiga-paliccheo 50 iha apubhiga-bandbammi—Kgz, p. 63
#The term rasabhiga (unit of intensity) is used as the synonym of
avibhiga-paliccheda.
& We have already stated in Chap. II (p. 63) that there is infinite grade-
tion of infinity, and our statements in the present context are also to be
read with this conception of infinity at their back.
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next intensity-class consists of such atoms as are possessed of intensity-
units which are infinite times greater in number than the intensity-
units of an atom of the last group of the first intensity-class. The
totality of another infinite number of consecutive groups, obtained
exactly as before, constitutes the second intensity-class. Similarly we
get the third intensity-class. And so on. In this way we can obtain
an infinite number of intensity-classes consisting of groups possessed
of different consecutive numbers of intensity-units.® These intensity-
classes are conceived as divided into four groups. The first group,
called ‘first degree group’ (eka-sthamika), consists of those intensity-
classes (rasa-spardhakas) whose groups are possessed of atoms of
infinitely less intensity-units than the atoms of the groups constituting
the second group, called ‘second degree group’ (dvisthanika), of
intensity-classes. The ‘second degree group’, the ‘third degree group’
(tri-sthanika) and the ‘fourth degree group’ (cafuhsthanika) are
similarly conceived in relation to one another.® As is apparent from
our description, each group consists of infinitely graded intensity-
classes of warying intensity-units (rasabhigas). The most wirulent
type of passions (anantanubandhin) leads to the bondage of the ‘fourth
degree group’ of intensity-classes of all the inauspicious types of karmic
matter,” the second type of passions (apraiyikhydndvarana) leads to
the bondage of the ‘third degree group’ of intensity-classes and the
third type of passions (fratydkhyandvarana) to the ‘'second degree
group’. The fourth type of passions (sashjvalana), however, leads to
the bondage of the ‘first degree group' of only these seventeen types
of inauspicious karmic matter: the five obstructive karmans, the first
four knowledge-covering karmans, the first three intuition-covering
karmans, the karman that generates hankering for the male sex and
the four karmans giving rise to the fourth type of passions (sastjuvalana).*
The reverse is the case with the bondage of the auspicious karmic
matter. The third and the fourth types of passions lead to the
bondage of the ‘fourth degree group’ of intensity-classes of the auspi-
cious types of karmic matter. The second type of passions leads to
the bondage of the ‘third degree group’ of intensity-classes of the

1Cf. Hgz, p. 63: tatra cai 'kaika-karma-skandhe vah sarvajaghanya-rasah
paramdnuh . . yivad anantini rasa-spardhakiny uttisthante.

2 Cf. afubhanirh mnimbopama-viryo ya ecka-sthiniko rasas tasmid apanta-
gopa-viryo dvi-sthinikah, tato 'py anania-guna-viryas tri-sthinikal, tasmad
apy ananta-guna-viryad catuhsthinila iti parasparath suprafitam evd 'nanta-
guna-rasatvam iti . . . etat sarvath Paficasasgrahabhipriyato vyBkbyatam—
Kgz2, p. 67.

f 2 1‘:&*4: have translated adubha-pralrti as inauspicious type of karmic matter.
The asubha-prakrtis are those karmans whose pature it is to produce painful
fruition.

4 Karmagrantha V, githi 64 (Kgz, pp. G4-35)-
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auspicious karmans, The first type of passions (anantanubandhin)
leads to the bondage of the ‘second degree group’ of the auspicious
karmans, there being no bondage of the “first degree group’ of intensity-
classes in the case of the bondage of the auspicious karmans.' The
greater the impurity of the soul, the less intense is the bondage of the
auspicious karmans. We have elaborated the point beforehand. These
details about the bondage of intensity (esubhdga-bandha) are essential
for the understanding of the Jaina doctrine of karman. This much do
we state about the function of the passions in the bondage of karmic
matter. Now let us state something about the fu.uttmn of the activity
or vibrations (yoga) of the soul

The space occupied by souls is densely filled up with karmic
matter, and there is incessant influx (dsrava), from all sides, of it into
the souls which are ever involved in activity (yoga). The influx is not
stopped for a single moment till the soul is completely freed from all
activity. The volume of the karmic matter altracted wvaries directly
as the measure of the activity of the soul. In other words, the more
the activity or vibrations of the soul the greater is the influx of matter
attracted. The bondage with reference to the volume of matter
attracted and the space of the soul occupied by it is called space-
bondage (fradefa-bandha).® The one function of activity, therefore,
is to condition space-bondage. The other function that is attributed
to activity is type-bondage (prakrii-bandha), that is, determination of
the nature and type of the bondage such as knowledge-covering,
intuition-covering and others. Of course, the nature of the activity
itself of the soul is determined by the passions and their various
effects such as the predispositions created by them, and consequently,
in the ultimate analysis, the determination of the nature and type of
the bondage depends upon the passions and nome else, yet because
of the apparent concomitance in agreement and in difference of type-
bondage exclusively with the activity (yoga), it is held that activity
(yoga) iz the condition of type-bondage as well.® Although the

1%e¢ Kpgz, p. 65.

L P ku.rma-pudgnhnam eva yad grahapam sﬂ:utl -rasanirapelsa-
dalika-sankhyd-pridhinyenal ‘va karoti sa pradeda-bandhah. wuktath ca:

thii-bandho dalassa thif paesa-bandho pacsa-gabhanarh jarh.
—{(Paficasafgraha, ghthi 432)—Kgr, pp. 4-5.

The term pradesa is explained by Devendrasfiri as: prakrstah pudgalistildya-
desdh pradesih, karma-varganpintah-pitinal karma-skandhib—(Kg2, p. 121).

¥ jogi payadi-paesath—Karmagranthe V, githi o6, Devendrasiiri explains
this as . . . yogo viryarh faktir utsihah parilrama iti paryayah, tasmid yogit
prakaranarh praketih, karmanid: jidndvarapadi-svabhivah prakrstah pudgalisti-
kiya-desah pradedil, karmavargapintah-pitinah karma-skandhih, prakrtayas
ca pradesis ca prakrti-pradefarh samihiro dvandvah. tad jivah karoti "t geaah,
prakrti-pradeda-bandhayor yogo hetur ity arthah—»Kgz, p. 121,
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totality of perversity (mithyatva), non-renunciation (avirati), passions
(kasaya) and activity (yoga) is generally held to be the condition of
bondage, yet even in the absence of the first three, the type-bondage
and the space-bondage of the feeling-producing (vedaniya) karman are
found to occur simply due to activity in such stages of spiritual develop-
ment as are accompanied by complete subsidence of the deluding
(mohaniya) karman. In the absence of activity, however, no kind
of bondage can take place. And hence it is held that the activity
alone is the condition of type-bondage and space-bondage.’

Of the eight main types of karman, the four viz. the knowledge-
covering, the intuition-covering, the deluding and the obstructive are
obscuring (ghatin), and the remaining four are non-obscuring (aghdtin).
Of the obscuring types, again, some are ‘completely obscuring’
(sarva-ghatin) and others are ‘partially obscuring’ (deda-ghatin). A
brief description of the nature of the obscuring and the non-obscuring
categories of karman is very essential for the understanding of the
states and processes of karman, the. topic which we shall take up in
the next section.

The innate qualities of the soul are crippled and distorted by the
obscuring karman. Love of truth (samyaktva)® is the innate character-
istic of the soul. But it remains fully obscured by the perversity-
karman (mithydtve). Omniscience also is natural to a soul. But this
also remains completely obscured by the karman that covers the pure
and perfect knowledge (kevala-jigna). The full intuition of the truth
remains obscured by the karman that covers the pure and perfect
intuition (kevala-darfana). The five ‘sleeps’ also cover the intuition
of objects. The first three types of passions® (numbering twelve)
also obscure their objects completely. These twenty sub-types are
‘completely obscuring’, that is, they obscure in full their respective
objects. But this does not mean that there is absoclute non-existence
of all love of truth (§raddhana), knowledge (jfigna), intuition (daréana)
and ‘abstention from harmful acts’ (viratd). If that were the case,
the soul would lose its soulness. If the soul were bereft of all these
characteristics, there would be nothing left to distinguish the soul from
the non-soul. The soul must needs have at least an infinitesimal

L Of. vadyapi Sadaditika-sistre mithyitvd-"virati-kasiya-yogih simdanyena
karmano bandha-hetava uktis tathipy Sdya-kirapatayibhive ‘py upadinta-
mohidi-gunasthinakesun kevalayopa-sadbbfive wvedaniya-laksani prakrtis tat-
pradedis ca badhyante, ayogyavasthiyim tu yogibbive na badhyanta ity anvaya-
vyatirekibhyarh jifiyate prakrti-pradega-bandbayor yoga eva pradhinarh kiranam
—figz, p. 121,

? tattva-rucih samyaktvam—ITSa8E Tiki, II 3.

3 They are anantinubandhin, apratyikhyinfvaranpa and pratyikhyanivarana

types of anger, pride, deceit and greed.
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fragment of the pure and perfect knowledge ever uncovered.® Ewen:
as a cloud, however dense and dark, cannot completely cover the
lustre of the sun or the moon, exactly so the karman covering the pure
and perfect knowledge cannot cover the whole knowledge of the soul,
because that would mean the conversion of the spirit into matfer.?
The remainder knowledge is variously covered by the other four sub-
types of knowledge-covering karman. But a ray of knowledge still
remains uncovered even in the lowest form of existence called nigoda-
state where the soul’s physical organism is the least developed.® The
function of the karman covering pure and perfect knowledge is fo
cover the wholeness or fullness of knowledge while the function of the
other four sub-types of the knowledge-covering Rarman is to effect
privation of the remainder knowledge. Pure and perfect knowledge
is never possible when the karman covering it is in the rise, while the
other types of knowledge are possible even when there is the affecting
rise (vipakodaya) of the karmans covering them. It is in view of this
fact that the karman covering pure and perfect knowledge is regarded
as ‘completely obscuring’ (sarva-ghdtin) while the other sub-types of
the knowledge-covering karman are considered only as “partially obscur-
ing’ (defaghalin), Similar is the case of the Rarman covering pure
and perfect intuition and its relation with the other three sub-types¢
of the intnition-covering Ramman. The five ‘sleeps’ are also ‘com-
pletely obscuring’ in the sense that they cover the perception of things,
and not in the sense that they cover perception itself. There is of
course some sort of consciousness even in the state of sound sleep.
The example of dark and dense cloud applies equally well in the case

1 Cf. iha kevala-jfiinivarapasya sviviryah kevala-jfidna-laksano gupah, sa
ca vadyapi sarvitmani '‘vriyate tathipi sarvajivindm kevala-jiiinasyi ‘nanta-
bhigo 'mdvrta evd 'vatisthate, tadivarape tasya simarthy@bhfivit. wyad dhub
éri-Devardhivicakavarih: savva-jivinath pi ya nparm akkharassa anantabhigo
niccugghddio citthai (Nandisatra)—Kgz, p. 12,

2 Cf. yathi ‘tibahale jalada-patale samunnate bahutariyi Svrtatvit sarvd
'pi sliryi-candramasch prabhi ‘neni ‘vrte 'ti vacana-racani pravartate, atha
cd ‘dyfpi kicit tatprabhi prasarati—’sutthn vi meha-samudae hoi pahi canda-
siriparh’ (Nandisditra}—iti vacanid anubhava-siddhatvic ca, tathi ‘trapi
prabala-kevalajfiinavarapavrtasyd ‘pi kevalajfiipasyd ‘nantabbigo ‘nivria evi
Uste. yadi pupas fam apy Svrpuyit tadd jive 'jivatvam eva pripnuyit. yad
uktam Nandyadhyayane: jal popa 50 vi dvarijjd 43 pam jive ajivattanarh
pavijji—igz, p. 12

¥ Cf. so 'pi ek 'vadigto "nantabhigo jaladbard-'nivrta-dinakara-kara-prasara
iva kata-kutyddibhir mati-frutd-'vadhi-manahparyiya-jidnivarapair  avriyate,
tath@pi kicid nigodivasthiyim api jiina-mitrd 'vatisthate—FKyz, p. 12,

4 The three sub-types are: caksur-darfanivaraga, acalsur-darfanivarana and
avadhi-dardandvarana.



v, 1] CLASSIFICATION OF KARMAN 241

of ‘sleeps’ as well.' The first three types of passions also completely
obscure respectively the predilection for truth (samyakiva), the capacity
for partial renunciation (desavirati-caritra), and the capacity for full
renunciation (sarvavirati-cdritra). But the fact of the abstinence from
unwholesome food and the like observed even at the time of the rise
of the most virulent type of passions is to be explained on the analogy
of the existence of the lustre of the sun and the moon even on the
rise of dark and dense clouds.? The predilection for the untruth
(mithydtua) completely obscures the love of truth (samyakfva). But
still the love and capacity for the ascertainment of the truth about
ordinary things of practical utility remains unobscured, and this also
is to be explained on the analogy of clouds.? The idea behind the
admission of the remainder of the fundamental qualities of the soul
even in the most undeveloped stage of existence is to bring home the
undeniable fact of the existence of the rudiments of love of truth,
knowledge of truth, and spiritual striving which when cultivated
lead the soul to the ultimate goal. The absolutely non-existent can
never come into existence. The soul cannot be imagined to have
absolutely lost all these characteristics. It can never lose itself. This
has to be accepted by all those who believe in final emancipation. The
Jainas insisted on this from the very inception of their thought. This
is clear from such statement of the Nandi S#ifra as “The infinitesimal
part of the pure and perfect knowledge ever remains, as a rule,
uncovered in any form of existence of the soul’* which is, beyond doubt,
as old as the Jaina thought.

Now we come to the types of "partially obscuring’ (defaghatin)
karmans, which are totally twenty-five viz. the remaining four sub-
types of the knowledge-covering karman, the three sub-types® of
intuition-covering karman, the fourth type of the four passions, the
nine guasi-passions, and the five sub-types of the obstructive karman.

! Cf. nidri-paficakam api sarvath vastvavabodham dvrpoti ‘ti sarva-ghiti,
yat punah svipivasthiyim api kificit cetayati tatra dhiridhara-nidarfanar:
vicyam—»Kgz, p. 12,

2 Cf, tathi ‘nantinubandhinoe 'pratyakhydndvaranah prat}r:lkhyiﬂavmjmpﬁ:ﬁ
ca pratyekath catviro yathikramamh samyaktvath defavirati-ciritram sarvavirati-
ciritrari ca sarvam eva ghnanti '8 sarva-ghitino dvadasa 'pi kasiyah, wat
punas tesith prabalodaye 'py ayogyihira-viramapam upalabhyate tatra viriviba-
dratinto vAcyah—Kgz, p. 13.

3 Cf. tathd mithyditvath tu jina-prapita-tattva-éraddhanarfipa-samyaktvaih
sarvam api hanti "t sarva-ghati, yat tu tasya prabalodaye "pi manugya-pasvadi-
vastu-éraddhinarh tad api jaladharodiharanid avaseyam—Kgz, p. 13

4 sayva-jivinarh pi ya pamh akkbarassa apantatamo bhigo niccugghidio
ci i—N5id, 42,

“I?They ar: caksurdarfanfvarana, acakgurdarfapivaraga and avadhidariand-
Varana. ) )

JP—32
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The four sub-types of the knowledge-covering karman are ‘partially
obscuring’ because they obscure only that part of the knowledge which
is left uncovered by the karman that covers the pure and perfect
knowledge.! The three sub-types of the intuition-covering karman also
do the same with reference to the part left uncovered by the karman
covering pure and perfect intuition. The fourth type of the four
passions and the nine guasi-passions obscure only a part of the good
conduct already attained, and so are ‘partially obscuring’.® The five
sub-types of the obstructive karman also are ‘partially obscuring’. One
is not competent to accept and possess all the contents of the universe.
One can at best have the contents of a particular small part (defa) of
the vast space, and so the obstructive karman whose function is it to
obstruct the use and enjoyment of them is ‘partially obscuring’.” The
karman obstructing the free expression of energy (viryaniariya) also
is ‘partially obscuring’ inasmuch as it does not obscure the whole
energy of the soul.® The least developed organisms (migodas) too have
the requisite energy for the processes of metabolism and movement to
different births due to the subsidence-cum-destruction (ksayopasama)
of the energy-obstructing karman, even though there is the full rise
of the karman in their case® In brief, those types of karsman whose
subsidence-cum-destruction is possible even when they have affecting
rise (vipdkodaya) are ‘partially obscuring’. This characteristic of the
types of the 'partially obscuring’ karman can be clearly understood
from what we have already stated. We do not elaborate the point
any further in view of the limited scope of the topic in our enquiry.*

We n;ow come to the types of the non-obscuring (aghdtin) karman,
which comprise all the sub-types of the four main types of karman

! mati-jiindvaranddi-catuskarh  kevala-jfandvarand-‘nivriamh  jifna-deam
hantl "t deSaghdti 'dam ucyate—Kgz, p. 13.

*Cf. tathd sarhjvaland nava no-kagiyld$ ca labdhasya ciritrasya dedam eva
ghnanti 't defaghftinah—Thid.

3 Cf. danAntariyidini pafica antarfyiny api deda-ghitiny eva. tathd hi
dina-libha-bhoge-'pabhoginim tivad grahapa-dhfiranayogyiny eva dravyind
visayah, tini ca samasta-pudgalistikiyasyd ‘nanta-bhiga-ripe deda eva vartante,
ate vadudayit tini pudgalistikiya-desa-vartini dravyigl yad ditom labdhurh
bhoktumy upabhokturh ca na $akmoti tini dina-libha-bhogo-"pabhogintariyini
tavad defa-ghitiny eva—Ibid.

. 4 viryintardyam api desaghity eva, sarvaviryarm na ghitayat! "H krbvi—
il

f siksma-nigodasya viryintariya-karmane ‘bhyodaye vartamidnasyd py
dhdraparinpamana-karmadalikagrahana-gatyantaragamanfidi- visaya etivin viryin-
tariya-karma-ksayopadamo vidyate . . . . . —Ihid.

® For elaborate discussion of the problem see Yafovijaya's commentary on
Karmaprakyti (Bandhana-karana, pp. 13-14).
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viz. the iﬁ?liug—pmducing, the body-making, the status-determining and
the longevity-forming. These types do not obscure any fundamental

quality of the soul. They only appear like the obscuring (ghdtin) types
when enjoyed along with them.*

The types of karman are also classified as ‘virtuous types’ and
‘sinful types’, also known as ‘auspicious types’ and ‘inauspicious types'.
We have already noticed this.* As we have stated above, those types
whose froition leads to enjoyment of pleasure are virtuous or auspicious,
and those whose frnition leads to suffering are sinful or inauspicious.
Now, as the nature of the fruition of the bondage is determined by
the nature of the activities of the soul, which may be virtuous as
well as sinful, the nature of the karmic types also depends upon the
nature of the activities that lead to their bondage. The infinitefold
activities of the soul lead to the infinitefold bondage which, for the
sake of systematic treatment, is classified in various ways. The classi-
fication into ‘virtuous' and ‘sinful’ is only one such way. The Jainas,
like others, regard the five moral virtues of non-injury (ahirisa), truth
(satya) etc. as the norm for the ascertainment of the nature of the
activities, The perfect statc, however, is realized on the cessation of
all activities. The virtuous and moral activities are as much to be
avoided as the sinful ones. Of course, the virtuous and moral activi-
ties lead to the bondage of the auspicious types of karman while the
sinful ones lead to the bondage of the inauspicious types. But
nevertheless they are on the same footing with reference to the swummum
bomnum which is cessation of all activities. The activities are threefold
inasmuch as they can belong to the body or the organ of speech or
the mind. They are technically known as yoge which is also called
dsrava (inflow), being the cause of the inflow of karmic matter into
the soul.?

In order to complete the enquiry of this section, it is necessary to
record some similar speculations on the scheme of classification and
other relevant topics as found in the other schools of Indian thought.
The Jaina thought was not an isolated movement and as such could
not but influence and be influenced by the speculations of the other
schools. Of. course, it is not possible to accurately apportion the
mutual influence. But nevertheless our foregoing study has clearly
shown how the different schools influenced each other and helped the

1 Cf. etih prakrtayo 'ghitinyah., na kaficana jfidnidi-gugath ghitayantl "t
krtvi, kevalamh sarvadefa-ghatinibhih saba vedyaminis tatsadpfyo 'nubhiyante
—Kgz, p. 4.

2 Vide sufra, p. 235.

3 TSR, VI. t-2. See also the sitras that follow for the detailed statements
about the conditions of the inflow of sinful and wvirtuous types of karman.
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development of a superstructure unparallelled perhaps in the whole
history of human thought. Let us come to our topic proper.

Let us begin with the Yoga school. The term ‘accumulated
traces of actions’ (karmisaya) of this school corresponds to the term
karman of the Jainas. The merits and demerits constitute the traces.
These traces fructify either into enjoyment or into suffering. The traces
fructifying into enjoyment are the merits, and the traces fructifying
into suffering are the demerits. The passions of lust, greed, delusion
and anger produce those ftraces.! The traces can fructify either in
this very life or in the life to come hereafter.® The traces of merit
which are produced by virtuous deeds without the least hankering for
their results generate traces which produce their wholesome effect in
this wvery life. Similarly the sinful deeds of intense cruelty also can
generate traces producing their baneful effect in the same life. The
virtuous deeds dome with absolute non-attachment generate traces
ending in emancipation. Deeds done under the influence of attachment
and hatred generate traces which fructify in various births into wvarious
effects. The accumulated traces of actions (karmaéaya) thus are classified
into (1) those that are produced by wvirtuous or moral deeds (punya-
karmdiéaya), and (2) those that are produced by sinful or immoral deeds
(papa-karmaéaya)—each of which, again, is subdivided into (1) those
that produce their effect in this very life (drstajanma-vedaniya) and
(2) those that produce their effect in some life to come hereafter
(adysiajanma-vedaniya). It can be said that, in the Jaina system, the
karmans whose bondage and fruition, on account of the termination
of the period of non-fruition (abddhdkale), occur in thiz very life
correspond to  those which produce their effects in this wvery life
(drstajanma-vedaniva), while those whose period of non-fruition
terminates in the future births correspond to those which produce their
effects in some life to come hercafter (adrsiajanma-vedaniya). The
various processes of the karman work jointly and produce manifold
effects that determine the nature of the soul during its worldly career.
The Yoga and the Jaina systems, as the other Indian systems, are
unanimous in this respect. Their metaphysical differences about
karman we have already discussed. We shall here state the peculiarity
of the Yoga conception as regards the classification of karman and com-
pare it with the Jaina conception.

The Yoga classifies karman (accumulated traces) into fourfold
categories which are based on the consideration of the nature of the
activity that produces it.* Thus the cruel activities of an individual

'Cf. tatra punyipunya-karmidayah lkima-lobha-moha-krodha-prasavah—
Bhgsys, YD, IL 12

? sa drstajanma-vedanivad ci "drstajanma-vedanivad ca—rbid.

3 See YD, IV. 7 with, Bhasya.
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under the sway of passions generate traces which fall in the category
called ‘dark’.' The cruel-cum-merciful activities generate traces
which fall in the category called ‘dark-cum-white’.? The category
called ‘white’ is constituted by traces generated by such moral
activities as penances, study of the scriptures, and meditation.® The
fourth category called ‘neither white nor dark’ is constituted by traces
generated by such activities as are neither inspired by egoism nor
performed with any worldly purpose in wiew. Only the ascetics who
have renounced everything and have removed all their passions are
possessed of this category of traces* The first three categories of
traces lead to the worldly life which consists in various births (jat)
such as the human, the sub-human, and the divine, different spans of
life (@yus), and enjoyment and suffering (bhoga). The nature of the
accumulated desires (vasands) awakened are in accordance with the
nature of the career of the individual. The accumulated traces work
together and determine the nature of the worldly carcer of an indivi-
dual. The awakening of the accumulated desires strictly follows the
nature of the worldly career. Thus if the accomulated traces led to
the human life, the accumulated desires of the human life would be
awakened.® The fourth category of traces lead to emancipation. The
white ($ukla) and the dark (krsna) categories can respectively be com-
pared with the moral (funya) and immoral (pipa) or auspicious ($ubha)
and inauspicious (as$ubha) categories of the Jainas. The conception of
‘neither white nor dark’ category can be compared with the Jaina
conception of the Rkarman of the ascetics who are completely free from
passions and desires. This Yoga classification corresponds to the Jaina
classification of the inflow (@srava) of karmic matter into auspicious and
inauspicious categories.

There is yet another mode of classification of karman according to
the nature of the fruition. The wvarious traces, informed with passions
and accumulated during a lifetime, work together and determine the
nature of the next life. This working or fruition of the traces express
itself in a number of forms. These forms are given as three: (I}
various kinds of births such as the human, the sub-human and the

1 ksnd durdtmanim—I bid.

2 dukla-krsnd bahih-sidhana-skdhyd, tatra para-pidinugraha-dvarena karmi-
dayapracayah—Ibid.

3 dukli tapah-svidhydya-dhyinavatim, =2 hi kevale manasy Ayatatvad
abahih-sidhanidhini na parfin pidayitvE bhavati—Ibid.

4 adukli-'krsnd  sathnyisindrh  ksglpa-klesinim carama-dehfingm iti tatrd
*$uklarh yogina eva phalasarhnyfisit, akrpath cd ‘nupadandt, itaregdm fu
bhiitinim pirvam eva trividbam iti—Tbid.

5 Cf. tatas tadvipildnugupinim evd ‘bhivyaktir visapinim—YD, IV. 8.
See also Bhdsya.
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divine, (2) different spans of life, (3) various enjoyments and sufferings
of life.! These three roughly correspond to the working or fruition of
the gatingma®-karman (which iz a sub-type of the body-making
karman), the longevity-determining Rarman, and the feeling-producing
karman of the Jainas. It can be noticed that in this Yoga classifi-
cation, the workings of the non-obscuring karmans of the Jainas have
been enumerated. The nescience (avidya) of the Yoga can be
compared with the belief-deluding (dariana-moha) karman of the
Jainas, and the other four afflictions® of the Yoga can be compared
with the character-deluding (caritra-mohe) karman of the Jainas. The
cover on the faculty of illumination or discrimination® of the Yoga can
be compared with the knowledge-covering and intuition-covering
karmans of the Jainas. The nine obstructions® of the Yoga correspond
roughly to the energy-obstructing (viryaniardya) hkarman of the
Jainas. The similarities point to the intimate association of the Yoga
and the Jaina system in matters of ethical interest.

The Sinkhya, the Nyiya-Vaidesika and the Vedinta did not
develop separate conceptions on these subjects and so do not need
any comparative study. We next come to the Buddhist conceptions.
Although there is wvery little similarity between the Buddhist and the
Jaina conceptions of karman, yet we state the Buddhist view in order
to complete our survey of the conceptions of karman in the various
systems that developed side by side. Moreover, there is much affinity
between the Buddhist and the Yoga system, and our study will not
be futile if we can show the fact. Before stating the Buddhist classifi-
cation of the types of karman, it is necessary that we should understand
the Buddhist conceplion of consciousness and its different planes as
well as the various planes of life that the consciousness can attain to.
We shall therefore at the outset describe in brief the nature of
consciousness, the diffcrent planes of consciousness, and the various
planes of life. And finally we shall state the Buddhist way of
classification of karman according to different principles and the points
of its similarity with the Yoga conception.®

The Buddhists believe in consciousness as a complex of a number
of psychic factors which determine the nature of the consciousness and
are nothing but forces created by the tendencies of greed (lobha),

1 gati. mile tadvipiko jity-yur-bhogih—¥D, I 13.

2 Vide supoa, p. 234-

3 For the cpumeration of the five aflictions wide supra, p. 30,

1 prakidivarana or viveka-jilni-varaniva-karman—¥D, II. 52 and Bhdsya.

f antariyih—¥D, 1. 30.

¢ The enquiry that follows is based on the Abhidhammatthasavigaha of
Anuruddhdcirya. I have utilized profusely The Abhidhamma Philosophy by
Rev. J. Kashyap, M.A.
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hatred (dosa) and delusion (moha) and their opposites wviz. self-
sacrificingness (alobha), good will (adosa) and insight (@moha). The
worldly existence is rooted in these tendencies. The consciousness is
_an integration of the threefold process of knowing (sadifid), feeling
(vedand) and willing (cetand) and is classified into three categories wiz.
good (sobhana), bad (akusala) and neutral (avyakaia). The good
consciousness gud willing is called moral (kusala). The moral
consciousness is accompanied by the good tendencies of self-sacrificing-
ness, good will and insight. The good consciousness gud passive states
of knowing and feeling and as determined by the past good tendencies
is called the resultant (vifdka) consciousness. The consciousness of an
arhat, though active, does not produce any resultant and so is called
kiriyd (barren and inoperative). Thus we can distinguish these three
subclasses of the category of good consciousness: (1) moral (kusala),
(2) resultant (vipaka), and (3) barren and inoperative (kiriya).
Ethically considered, the resultant and the kiriyd-consciousness are non-
moral (auydkaia) inasmuch as the former, being passive, is devoid of
any active willing which is the essential condition of moralness while
the latter, though active, yet, being free from the will to live, does
not produce any resultant which also is an essential condition of
moralness. The bad consciousness is that which is accompanied by
any of the three bad tendencies wiz. greed, hatred and delusion.
Ethically, such consciousness is immoral (akusalz). The resultant of
the immoral consciousness, however, is not immoral, but non-moral,
inasmuch as it is passive and devoid of any willing which is an
essential factor of the moral aspect of consciousness. The third, that
iz, the neutral category of consciousness is that which is not accompanied
by any of the good or bad tendencies. It iz, therefore, neither moral
(kusala) nor immoral (akusala), but is non-moral (avydkata). It is
also called conditionless (ahetuka) being devoid of all the six condition-
ing tendencies of greed, hatred and delusion and their opposites. All
active (javana) consciousness, that is, consciousness gud willing is
determined by condition (sehefuka). But the innocent smile (hasii-
wpbida citia) of the arhat is an exception. It is active yet not
determined by any condition (ahetuke). The arkat is absolutely free
from the will to live, yet he has immense compassion for all and
actively wills the well-being of one and all. The immaculate smile is
the index of the actively compassionate consciousness. Such conscious-
ness, however, is not moral, but iz non-moral (avyikate) being devoid
of any end in view, And being incapable of producing resultant, it is
kiriyd (inoperative and barren). A consciousness gud knowing and
feeling is the resultant of past actions, good and bad, and is neither
moral nor immoral. It is only the consciousness gud willing that is
moral or immoral. When such consciousness is accompanied by the
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good tendencies, it is moral, and when it is accompanied by bad
tendencies it is immoral,

The Buddhists further distinguish three planes of consciousness
viz. (1) the plane of weak consciousness (pariita bhiimi), (2) the plane
of higher grade of consciousness (mahaggata bhimi), (3) the supra-
mundane plane (lokutiara bhiimi). The consciousness that is weak
and fickle, wavering and unsteady, and roams in the world of desires
(kamduacera) belongs to the first plane. Such consciousness cannot
realize emancipation (nibbdna). Spiritual progress begins only with
the training and practice of the mind in exercise of self-mastery and
steadfast meditation. Such practice is called yoga and the practitioner
is called yogdvacara. The practitioner begins by meditating upon a
suitable object which is associated with the idea of form. Gradually
the consciousness becomes capable of the different stages of ecstasy
(jhina) in which it becomes perfectly concentrated on its object. Such
consciousness is  called the ecstasy-conscionsness of the form
(ripdvacara citta). The practitioner (yogavacars), intending to rise
higher, gives up all ideas of forms also, and attains an ecstatic state
where he meditates upon such formless objects as infinity of space
(anantakdsa), infinity of consciousness (amanfa-vidifidna), nothingness
(@kificafifia) and a state wherein the cognition is so very subtle that it
cannot be said whether it iz or is not (neva safifid ndsafifid). Such
consciousness is called the ecstasy-consciousness of the formless (ariipa-
vacara citta). These two types of ecstasy-consciousness constitute the
second plane called the higher grade of consciousness (mahaggata
bhitmi). The consciousness in this plane, however, is not free from fall
in spite of its high steadfastness and power of deep concentration. It
can be amenable to the bad tendencies when it returns to the normal
state after the ecstasy. One is required to meditate upon the imper-
manent (gnicca), miserable (dukkha), and substanceless (amattd) nature
of all existence before one can be capable of the ecstatic meditation
upon desirelessness (mibbama). Once the truth of impermanence,
misery, and substancelessness is grasped and realized, the consciousness
is capable of meditation upon desirelessness (mibbana). It then
destroys the first three of the ten fetters! and attains the first stage of
the highest plane of consciousness called the supra-mundane plane
(lokuttara bhiimi). The consciousness at this stage is called sot@panna,
that is, one which has come in the stream leading to emancipation
(mibbana). It is now sure to become arkat within the course of seven
births. When the consciousness succeeds in weakening the next two

! The ten fetters are (1) ignorance of identity, (z) doubt, (3) wrong belief
that Bctem..al rituals lead to purity, (4) sensual desire, (5) ill will, {6) attraction
for rlipa-existence, (7) attraction for arlipa-existence, (8) conceit, (g) distraction,
.and (10) nescience. . .
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fetters of sensual desire and ill will, it attains to the second stage of the
supra-mundane plane and is called sakadagimin (once-returner).
After this it is born only once in this world and attains emancipation
(nibbana). When the consciousness succeeds in fotally uprooting these
two fetters, it attains to the third stage of the supra-mundane plane,
and is called andgamin or one who is sure to obtain emancipation
(nibbdna) in that very life. When it destroys the remaining five fetters
as well, it becomes an arhat and fully realizes the swmmum bonum
(nibbana).

As regards the planes of life, the Buddhists distinguish four such
planes viz. (1) the plane of misery (apaya-bhitmi), (2) the better plane
of the world of desires (kamasugati-bhiimi), (3) the plane of the form
(riipavacara-bhimi), and (4) the plane of the formless (ardpdvacara-
bhitmi). There are again various subclasses in each plane. Thus the
plane of misery has four subclasses wiz. (1) hell, (2) animal kingdom,
(3) the world of ghosts, and (4) the host of demons; the better plane of
the world of desires has seven subclasses wiz. (I) men, (2) the
catummahdrdjika gods, (3) the {dvativisa gods, etc. These eleven
subclasses constitute what is called the kamduvacara-bhiimi or the plane
of beings whose consciousness is restless under the influence of diverse
worldly desires, The third plane of life, rigpavacara-bhiimi, has
sixteen grades which are distributed among the four stages of ecstatic
concentration (jhdna) that are possible in the plane. The fourth plane
of life, ariipavacara-bhiimi, has four grades wiz. (1) the sphere of the
conception of infinite space, (2) the sphere of the conception of infinite
consciousness, (3) the sphere of the conception of nothingness, and (4)
the sphere of the subtlest consciousness. The consciousness is reborn
in the various planes of life in accordance with its resultant state of
existence at the time of death. Thus the type of consciousness—which
is not rooted in' the tendencies (ahetwka), is the resultant of immoral
actions (akusalavipika), is accompanied by indifference (upekkha-
sahagata), and is an investigating consciousness (samfirapa)—connects
this life, at the time of death, to a life in the plane of misery; the type
of conscionsness—which is not rooted in the tendencies (shefuka), is
the resultant of moral actions (kusalavipika), is accompanied by
indifference (upekkhd-sahagata) and is an investigating consciousness—
connects this life, at the time of death, to the life of one born blind
(or dumb or idiot) or to that of a demon living on earth; the eight
types of mahdvipaka consciousness function as only the condition of
birth in the better plane of the world of desires; the resultant conscious-
ness of the first stage of ecstatic concentration conditions birth in the
plane of the first stage of concentration (i.e. brakmaloka); and so on.
The same consciousness that determines birth (pafisandhi) in a
particular plane of life determines continuation of life (bhavasiga) in

JP—32



250 JAINA DOCTRINE OF KARMAN [cx.

the same plane as well as the passing away (cufi) from the same after
the due period. The consciousness of different planes has different life-
terms. The higher the plane of life, the longer is the life-term.

With this background in mind let us study the Buddhist way of
classification of karman. The Buddhist substitute for a permanent soul
is an everchanging consciousness which, as we have seen, is an
integration of a number of psychic factors. The consciousness qud
willing is determined by various psychic factors, moral and immoral.
The passive consciousness, that is, consciousness gud knowing and
feeling is the resultant of past actions, good and bad. It is non-moral.
The nature of the resultant consciousness at the time of death
determines the plane of life it enters in the next birth. This conception
compares favourably with the Yoga conception of all the accumulated
traces of past actions working together and determining the nature of
the next life. The Buddhists classify these past actions (karman) in
four ways based on four different principles. Thus these are the types
of karman according to the functions they perform: (1) karman which
conditions birth after death (janaka), (2) karman which sustains
(upatthambhaka) other karman but does not itself cause rebirth, (3)
karman which thwarts (upapilaka) and thus weakens other karman,
and (4) karman which overpowers (upaghalaka) the other weak karman
and produces its own effect. The following are the types of karman
according to the priority of the froition (pakedanapariyayena): (1)
karman which is very serious (guruka) such as the killing of one’s own
mother, (2) karman which is done just before death (dsamna), (3)
karman which is repeatedly done (dcinna), and (4) karman which is of
a light kind (Rafattikamma). Of these types, the succeeding type fruct-
fies only in the absence of the preceding ome. The reason is quite
obvious. The strength of the karman determines the priority of its
fruition. The following classification is according to the time of
fruition: (1) karman which gives its effects in this wvery life
(ditthadhammavedaniya), (2) karman which gives its effect in the next
life (nwpapajjavedaniya), (3) karman which gives its effect in some life
after this (apardpariyavedaniya), and (4) karman which is ineffective
(ahosikamma). The following are again the types of karman accord-
ing to the plane of life of their fruition: (1) immoral (akusala) karman
which produces its effect in the plane of misery (apdya-bhiimi),
(2) moral (kusala) karman which produces its effect in the better plane
of the world of desires (Rimdvacara-bhiimi), (3) moral karman which
produces its effect in the plane of the form (réipavacara-bhiimi), and
(4) moral karman which produces its effect in the plane of the formless
(ariipdvacara-bhivmi). In these ways of classification, again, we find
much affinity with the Yoga conception. The Buddhist conception of the
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upapilaka and the upaghdtaka karman can be compared with the Yoga
conception of the more powerful karman which absorbs within itself or
overpowers the weaker karman.! The Buddhist conception of the
guruka karman can be compared with the Yoga conception of the karman
which is produced by the repeated harm done, under intense passion,
to those who are afraid, diseased and afflicted and who have placed
their confidence, to the wvirtuous and the honest, and to the ascetics.?
The Buddhist conception of difihadhammavedaniya is identical with the
Yoga conception of drsfajanmavedaniya. The two types of
upapajjavedaniya and aparapariyavedaniya are included, in the Yoga
system, in the one type called adrsfajanmavedaniya. The conception of
ahosikamma can be compared with the Yoga conception of the
karman which lies overpowered for ever by a moere powerful
karman.” The Buddhist as well as the Yoga system gave supreme
importance to the practice of meditation and ecstasy, and it is no wonder
that they developed common ideas of spiritual progress. An indivi-
dual can pass from the lower to the higher plane of life by means of
yogic practices according to both the Buddhist and the Yoga school.
Thus the fourth mode of classification of karman according to the
plane of life where it produces its effect can be compared with the
Yoga conception of the efficacy of yogic practices which enable the
practitioner to attain to the higher planes of psychic life, which end in
final emancipation of the self (purusa).

This is about the doctrine of karman in the Piali or Southern school
of Buddhism. The doctrine of karman in the Vaibhisika school of
Buddhism is excellently depicted in the Abhidharmakoda® of Acarya
Vasubandhu. We do not deal with the doctrine for lack of bearing
on our topic. One feature of Mahdyina Buddhism, however, deserves
careful notice in this connection. This is the distinction between the
jheyavarana and the Eleddvarana.” The consciousness becomes free
from bondage when the Rlefdvarapa iz destroyed. But still it has not
become omniscient. Attainment of omniscience is possible only on the
destruction of the jieydvarana. The consciousness is luminous and
omniscient by nature. It is jieyavarana that hides the things from
it. The Buddhists of the school of Digniga and Dharmakirti also

1 Cf, pradh@nakarmany dvipagamanath wvi, niyatavipika-pradhinakarmani
"bhibhfitasya v ciram avasthinam—Bhiasya, YD, II. 13.

2 Cf. tathd tivraklefena bhita-vyidhita-krpanesu vidvisopagatesn v mahinu-
bhivesn vi tapasvisu krtah punah puonar apakirah, sa ol "pi papa-karmisayah
sadya eva paripacyate—Ibid., IL. 12,

3 Cf, niyatavipika-pradhiina-karmani ‘bhibhiitasya vi ciram avasthinam
—Ibid., II, 13.

4 See fourth Nirdefa called Karma-nirdeda.

§ Vide supra, p. 134.
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recognized the luminosity of consciousness, but did not clearly distin-
guish between the jieyavarana and the kles@varana, though the
distinction can be easily derived from their general conception of
conscipusness, The Mahiydna conception of jAeydvarana can be
compared with the jidndvarana of the Jainas. The klefdvarapa is not
much different from the cariframohaniya of the Jainas.

v
THE STATES AND PROCESSES OF KARMAN

The karman is related with the soul, as we have seen, on account
of its passions and vibrations. We have also differentiated between
the respective functions of the passions and the vibrations. There are
states of the soul where the passions are totally calmed down or
destroyed. But the vibrations or the activity of body, sense-organ of
speech, and mind still remain and consequently the influx and
bondage of karman as well. This bondage, however, does not last for
more than an instant. The influx in this case is technically known as
‘non-affecting’” (irydpatha), the corresponding bondage also being
known by the same term.' The influx and bondage due to activity
accompanied with passions are both known as ‘affecting’ (s@mpardyika).
The influx and bondage, as a matter of necessity, require some energy
on the part of the soul for their origination, This energy is known as
virya. The activity (yoga) is nothing but an imperfect expression of
this energy.® The warious states and processes of the karman, which
we shall describe in this section, are due to this energy of the soul.
The nature of the energy, again, is determined by the nature of the
dispositions, actual and potential, of the soul. The soul, at any instant
of its worldly existence, is an integrated whole of the dispositions,
actual and potential. The infinite energy which is inherent in it finds
only an imperfect and partial expression which is responsible for the
accretion of the karmic matter on the soul. This imperfect and partial,
or rather perverted, expression of the enmergy is responsible for the
various processes of the karmic matter. The perfection of energy is
realized when the soul is free from all activity (voga) and is no more
liable to association with any kind of karman, that is, when there is
absolute emancipation. Of course, the energy of one who has
absolutely dissociated the energy-obstructing karman, but has not
absolutely stopped all activities, is also perfect. But this energy is

1 See T54, VI. 5 with Bhisya and Tikd.
2 The Paficasafigraha (721) defines yoga as saledyash viryam. This will
be clear from what follows.
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‘accompanied with coloration’ (sale$ya)' and as such is to be distin-
guished from the former which is absolutely free from such coloration
(alesya). There is not any difference of nature between these two
energies. The difference is only in respect of the souls that possess
them. One is possessed by a soul which has stopped all activities and
so is free from coloration and is on the threshold of emancipation or
in emancipation itself. The other is possessed by one who is engaged,
of course disinterestedly, in activities and therefore is not free from the
coloration, although it has absolutely destroyed the energy-obstructing
karman. The energy, accordingly, has been classified into two
categories: (I) accompanied with coloration (salesya), and (2) not
accompanied with coloration (alesya). The second class of energy is
possessed, as we have just stated, by those souls that have stopped
all activities and are on the threshold of emancipation or by those that
are already emancipated. This is the most perfect expression of the
energy. The energy accompanied with coloration is possessed by all
the other souls that have been classified into three categories: (1) those
that are possessed of passions, (z) those that have absolutely calmed
down or destroyed their passions, and (3) those that have absolutely
destroyed all the obscuring (ghdfin) karmnans (a fortiori the energy-
obstructing karman), and have attained omniscience, but have not till
now absolutely stopped all activities. The energy accompanied with
coloration, moreover, is either voluntary (ablisandiija), that is, born
of self-conscious effort, or involuntary (anabhisandhija), that is, born
automatically without any conscious effort. The automatic involuntary
physiological processes and the like are the workings of the involuntary
(anabhisandhija) energy while the voluntary (abhisandhija) cnergy
finds expression in such self-conscicus efforts as the wvoluntary move-
ments.? Before we come to the study of the states and processes of
karman, it is essential that we should understand the exact nature of
the expression of the energy of the soul and its relation with passions
and coloration. Let us elaborate the point.

1Ledydi is a transformation of the soul, dependent uwpon the activity of
the mind. There is ledya so long as there is association of the sounl with the
mind. The soul has infinitefold transformations due to the infinitefold acti-
vities of the mind associated with it. DBut these transformations are classified,
for the sake of conwvenience, into six main types which are known as krgga-lesvi,
nila-ledyd, kipota-ledyd, tejo-ledyd, padma-le$yd and dukla-lefyh. They are thus
nothing but the states of the soul brought about by the various conditions of
the mind. Cf. lifyanta it ledyil, manoyogivagtambha-janita-parinimal . . .
anekatve 'pi paripimasya paristhfira-katipaya-bheda-kathanam eva sajfanateit
kriyate, na tv adesa-paripima-bheddkhyinam afakyatvat . . —TSalh, TikA,
II. 5. See also DOK, pp. 47-40 with foctnotes,

2 For the above classification of virya see Kp, PBapdhanakarana, gathd 3
with Commentaries (pp. 1g-21).
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The infinite energy of the soul is circumscribed by the energy-
obstructing karman. It is defiled by the passions. And the coloration
(le$ya), which forms the colour-index of the embodied existence of the
soul, is regarded as defining the energy of the soul in worldly existence
inasmuch as it indicates a transformation of the soul in consonance
with the transiormation of the mind-stuff, which, again, is in conson-
ance with the influence of the passions on the soul. In the ultimate
analysis, the passions determine the nature of the coloration. Of
course, there is coloration even in the state of the total absence of the
passions. But it can be said that the footprints of the bygone passions
are still there to give a coloration to the soul. And perhaps it is not
without this implication that the Jainas regarded the coloration of the
soul free from passions as pure white. The passions darken, as it were,
the soul. And the more the soul iz free from passions the less dark
is the coloration of the soul. The consummation is reached in the pure
white coloration (Jle$yd) which also disappears in the state of final
emancipation. The disappearance of coloration is attended with the
perfect expression of the energy. The energy of the soul in worldly
existence is delimited and defiled. This delimited and defiled energy
is called activity (voga). Or, to be more accurate, the energy as
defined by coloration (lesva) is yoga.'! Now let us come to our subject
DTOpEL.

The karmic matter undergoes various processes due to the various
conditions of the activities (yoga) which vary infinitely. The infinite
variations of the activitics are due to the manifold processes of the
energy, which have been classified into eight types, technically known
as karanas (processes of the emergy), wiz. (1) bandhana (bondage) ‘the
condition of the energy responsible for bondage’, (2) samkramana
(transformation) ‘the condition of the energy responsible for trans-
formation’, (3) wdvartand (increased realization) ‘the condition respon-
sible for increased realization’, (4) apavartani (decreased realization)
‘the condition responsible for decreased realization’, (5) wudirana
(premature realization) ‘the condition responsible for premature realiza-
tion’, (6) wpalamand (subsidence) ‘the condition responsible for calming
down or subsidence’, (7) midhalti or the condition that is capable of
making the harmans incapable of all the processes (karanas) other than
"increased realization” and ‘decreased realization’, and (8) sikdcand ‘the
condition that is responsible for making the karmans incapable of all
the processes’. These processes of the emergy (karanmas) lead to the
corresponding karmic processes known by the same terms. Every
change in the soul synchronizes with the corresponding change in the
karman and vice versa. This is one of the most fundamental principles

L Cf. Paiicasadgrahia, 721 where yoga is defined as saledyash virpam.
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of the doctrine of karman. A process of the karman presupposes a
process of the energy, and similarly a process of the energy presupposes
a process of the karman. Besides these processes of the karman, there
are certain states of the karman such as ‘endurance of the karman for
a certain period of time' (safti), ‘endurance without producing the
effect’ (abadha), and ‘coming into effect’ (udaya). Let us describe, in
brief, these states and processes.

About bondage we have already spoken in detail. The energy
(virya) that is needed to attract the karmic matter for bondage is the
process of the energy called ‘bondage’.* The soul attracts karmic matter
at every instant of its worldly career, and assimilates it into so many
types of karman, which mature into fruition in due course. There is
thus incessant inflow of the karmic matter into the soul, and the
consequent bondage leading to various deformations and disabilities of
the soul which by itself is so pure and immupe from all defilement.
This process of bondage is without beginning, but not endless. It stops
with the stoppage of the activity (yoga) of the soul. The stoppage of
the activity is attended by the release of the undefined infinite energy.
Association with the karmic matter delimits the energy, and the
delimited energy effects the association with karmic matter. Thus the
process goes on. The other details about the process of bondage can
be known from what we have already stated.

Next comes the process of ‘transformation’ (sastkramana) which
means the transformation of one karman into another. ‘Transformation
is a process whereby the soul transforms the nature, the duration, the
intensity, and the numerical strength of one kind of karmic matter into
those of another which it is binding at the time by means of the
manifestation of a particular kind of potency.”®* The soul is per-
petually undergoing metamorphosis leading to the various processes of
karman. Transformation is one such process. By it, the soul either
deposits a formerly bound karman into one which it is binding at the
time and then transforms it into the latter, or of the many kinds of
karmic sub-types that it is binding, one karmic sub-type is transformed
into another.® Thus, for instance, the soul can deposit a previously

! badhyate jivapradefaih sahii ‘nyonydnugatikrivate ‘staprakiram karma
yena virya-visesena tad bandhapam—Kjp, Bandhapakarapa, p. 19 (1)

2 gafkramyante ‘ayakarmariipatayi vyavasthitih prakrti-sthity-anobhiga-
pradeéi anyakarma-riipatayi vyavasthipyante yena tat sankramanam—Ibid.

Also ef.

snr sammkamo tti vueccai jarh bandhapa-parinac pacgenar
pagayarntarattha-daliyatmh paripamai tayanubhive jorh.
—Kp, Samkramakarana, gAthi 1.

3 Cf. badhyamanfsn prakrtisu madhye abadhyamina-prakrti-dalilaria
praksipyva badhyamina-prakrtiripatay® yat tasya peripamanarn, yac ca vi
badhyaminanish prakrtinih dalika-riipasye ‘'taretara-ripatayi paripamanarh
tat sarvam satkramapam ity ucyate—Ibid., p. 1 (2),
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bound suffering-producing (as@ta-vedaniya) karman into the enjoyment-
producing (satavedaniya) karman that it is binding at the time and
transform it into the latter. Or, it can transform one of the two, say
the first and the second sub-type of the knowledge-covering karman,
that it is binding at the time into the other. In the case of the three
sub-types of the belief-deluding karman, however, transformation is
possible even in the absence of bondage. A person of right belief
(samyag-drsti) transforms the perversity-producing (mithydtva) karman
into the two karmans that produce respectively right-cum-wrong belief
(samyag-mithyatva) and right belief (samyaktva), even though the
latter two are never bound.,! Similarly he transforms the karman that
produces right-cum-wrong belief into one that produces right belief. It
is, however, to be noted that any karman cannot be transformed into
any other. There is not mutual transformation between the belief-
deluding (darfana-moha) and the conduct-deluding (edritra-moha)
Earman as well as between any two among the four sub-types of the
longevity-determining karman as also between any two types from
among the eight main types of karman® In other words the trans-
formation is possible only between any two sub-types of the same main
type with the above exceptions. It is also to be noticed that a person
of perverted belief (mithyd-drsfi) cannot transform his perversion-
karman (mithydtva) into the karman that produces right-cum-wrong
belief or into one that produces right belief ; nor can a person of right
belief transform his karman producing right belief into one that produces
right-com-wrong  belief or wrong belief.® The reason is obvious.
Transformation requires energy, and the nature of this energy is deter-
mined by the degree of the purity of the soul. A person of wrong
belief is not pure enough to be capable of the energy required
to transfer his karmic matter of wrong belief to the karmic matter of

! Samyagmithyatva and samyaktva are only the two particular states of
purity of the mithyitva-pndgala (i.e. the karmic matter producing perversity).
The soul can bind only the karman that produces perversity (mithyfitva). It
does not bind the karman producing samyagmithyitva or the karman producing
samyaktva, but only purifies the mithyitva-karman into samyagmithydtva and
samyaktva. Cf. fha mithyStvasyai ‘va bandhe na samyaktva-samyagmithyi-
tvaych, yato mithydtva-pudgald eva madanakodrava-sthaniyd ansadhi-videsa-
kalpena aupagamika-samyaktvinugatena vifodhi-sthinena tridha krivants, fad
yathi: duddhi ardha-vifuddhi avisuddhid ca. tatra vifuddhih samyaktvam,
ardhavisnddhih samyagmithyitvam, avifuddhd mithyitvam. fatra vifeddha-
samyag-drstih samyaktva-samyagmithyitvayor bandhath vind 'pi tatra mithyi-
tramh safkramayati, samyagmithyitvamh ca samyaktva iti—Ibid., p. 2 (2).

? mobadugi-'uga-milapagatiga na paropparatimi sathkamanam.,

~—Ibid., githi ja-b,

3 Cf, -yasmin darfana-mohaniye yo jantur avatisthate sa tad anyatra na
safkramayati, yathi mithyidptir mithyitvarh samyagmithyadestih samyag-
mithyatvam, samyagdrstih samyaktvam—Ibid., p. 3 (2).
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right-cum-wrong belief or right belief and transform it into them.
Similarly, a person of right belief is not impure enough to be capable
of the energy required to transfer the karmic matter of right belief to
the karmic matter of right-cum-wrong belief or wrong belief, and
transform it into them. Similar is the case of the soul possessed of the
karmic matter of right-cum-wrong belief.

Next we come to ‘increased realization’ (udvartand) and ‘decreased
realization’ (apavartand) which are nothing but the transformation
(sasishramana) of the length of duration (sthiti) and intensity of fruition
(anubhaga) of a karman.® The energy whereby the soul increases the
length of duration and the intensity of fruition of a karman is the process
called ‘increased realization’ (mdvartand-karana). And the energy
whereby the soul decreases them is ‘decreased realization’.? The
processes of the kamman due to these energies are also known by the
same terms. These processes, like others, are wery complicated ones
and there is every possibility of losing sight of the very essence of the
processes if we once enter the labyrinth of description as found in the
Jaina works on karman. We, therefore, rest satisfied with the state-
ment of the central ideas of the processes. The doctrine of karman
attempts at explaining the various states of the soul by postulating the
corresponding processes of karmic matter, This interplay of spirit
and matter is described in its numerous aspects, and the complicated
doctrine of karman is formulated. There is, however, wvery little of
philosophical interest in the description of the various processes. Now
we come to the process called ‘premature realization’ (wdirand).

The karman does not yield fruit as soon as it is bound. It remains
inactive for some time before producing its result. This period of
inactivity is called ‘the period of non-production’ (abddhakala). The
karman comes into rise (wdaya) in order to give its fruit after this
period of non-production is over. This rise continues uninterrupted till
the end of the fruition. At any instant of rise (xdaya) the order of the
groups of karmic aggregates (karma-dalika) that are to rise into fruition
in the following instants making up one dvalika® is arranged before-
hand. The dvalikd referred to in this context is called udaydvalika.
By the process of ‘premature realization’ the soul attracts back the
group of karmic aggregates that were to rise into fruition after the
passing away of the udaydvalikd in question, and places them into the
udayavaliki so that they may fructify earlier. The special kind of

18f ... safikramapam. tadbhediv eve ‘dvartanfipavartane, te ca
karmandth sthityanubhigiéraye—Hp, Bandhanakaraga, p. 19 (2). )

2 tatro 'dvartyete prabhiitikriyete sthityanubhigan yayd viryaparipatyl s3
udvartani. apavartyete hrasvikriyete tau yayi si 'pavartani—Kp, Bandbana-
karapa, p. 19 (2).

3 An dvalikd is a very small measure of time.

JP—33



258 JAINA DOCTRINE OF KARMAN [cH.

energy that is requisite for the process is called the process of premature
realization (wdirand-karana). In brief, 'premature realization’ is the
process by which a karman is made capable of premature fruition.!
The process necessarily involves ‘decreased realization’. Next we come
to the process called ‘subsidence’ (upasamand).

The ‘subsidence’ is a process which helds up the processes of ‘rise’
(wdaya), ‘premature fruition’, nidkatti and mikdcana® of the karmic
matter.” The manifestation of the requisite energy is called the process
of subsidence (upadamand-karana). We have stated on more than one
occasion that the world process is considered to be without beginning.
It is also admitted that everyone is striving in his own way for the
realization of the ultimate state of emancipation. The striving becomes
a self-conscious effort only when a measure of purity has been achieved
by the soul. The processes of the deluding karman play a very
important part in the making up of the worldly existence, and it is only
the holding up (upasamani) of this karman that gives the soul
a glimpse of the truth of reality. The soul develops its inherent love
of truth into a definitive zelf-conscious predilection which illumines the
spiritual journey leading to the ultimate goal. The process of
‘subsidence’ thus occupies a very important place in the spiritual
speculations of the Jainas. We shall have occasion in the next chapter
to describe the process in some detail. The subsidence (wpatamana) is
only a temporary holding up of the deluding karsman. The antithesis
of it is total dissociation (%saya) which means total disintegration of the
karmic matter from the soul. Then there is the process of dissociation-
cum-subsidence (ksayopasama) wherein some portion of karmic matter
is held up, some portion’ is exhausted by fruition, while some is in rise
(#daya). Thus, for instance, at the time of perceptual cognition (mati-
jhidna), which is a state of dissociation-cum-subsidence of the relevant
sub-type of the knowledge-covering karman, some ‘partially obscuring
intensity-classes’ (defaghati-spardhakas) of the said karman are held
up, some such are exhawsted by fruition, while others are in rise.
Dissociation (ksaya) and dissociation-cum-subsidence (ksayopafama)
are not treated separately from subsidence (upasama) in view of their
lack of any peculiarity of nature. Dissociation is the state of absence
of the karman and as such needs no description. Dissociation-cum-
subsidence is a complex of dissociation (ksaya), subsidence (upaama),
and rise (wdaya) and so can be understood if the latter three are

! Cf. udiryate 'nudaya-priptam karma-dalikam udayavaliliyish pravedyate
yayi si udirapi—~Kp, Bandhanakarapa, p. 19 (2).

? Nidhatti and nikiicand will be defined immediately after the description
of the process in question.

¥ karma-pudgalinim udayedirapi-nidhatti-nikicand-karanfyogyatvena  vya-
vasthiipapam upafamani—XKp, Bandhapakaraga, p. 19 (1).
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understood, and so ngeds no separate explanation. Next we come to
nidhatti and nikdcana.

Nidhatti is a process whereby a karman is made incapable of all
processes (Raranas) except the two wviz. ‘increased realization” and
‘decreased realization’. The manifestation of energy responsible for
such process is midhatti-karana. Under particular dispositions, the
soul binds karman in such a way that the latter is so irrefrangibly
pasted with the soul that it becomes incapable of all possible changes
except the two. In wikdcand, however, even these two are impossible.
This is the difference between nidhaetli and nikfcand. It follows, there-
fore, that the manifestation of energy which is responsible for such
bondage with the karman as has its nature, duration, intensity and
numerical strength unalterably fixed from before, in other words, whose
course of fruition is predetermined from the very time of bondage, is
nikdcana-karana .

As regards the states of ‘existence’ (satfd), "period of non-produc-
tion' (abadhi), and ‘rse’ (wdaya) of a karman, it is perhaps not
necessary to explain their meanings which follow from the etymological
meaning of the terms themsclves. A karman is regarded to be in
existence unless and until its last particle has fallen off from the soul.
Thiz whole existence of the karman is called saftd. ‘Period of non-
production’ and ‘rise’ we have already explained. We can here
distinguish between affecting rise (vipakodaya) and non-affecting rise
(pradesodaya). The affecting rise of a karman is attended with the
effect of the karman on the soul while the non-affecting rise is fruition
without any effect on the soul. The soul can, by manifestation of
requisite energy, lessen the intensity of fruition, and when the lessening
is so great that the karman almost loses all its effect on the soul, the
froition of that karmaen is non-affecting. Let us now record some
comparative remarks on these processes and states of karman.

It is of course not possible to find exact parallels of these states
and processes in the non-Jaina systems. It is, however, possible to
interpret some ideas of the Yoga school in terms of the Jaina concep-
tions. And this has been done by the great Jaina scholar of modern
times Upidhyiya Yadovijaya. He has suggested such comparisons in
his brief Commentary® on Patafijali's Yogadarfana. Thus, in his

1 pidhiyate udvartanipavartani-'nya-Sesa-karapliyogyatvena vyavasthipyate
vayi si nidhattip—Ibid., p. 19 (2).

2 nikieyate sakala-karaniyogyatveni 'vadyavedyatayd vyavasthipyate karma
jivena yayi si nikicana—JIbid. -~

3 This Commentary has been edited by the great savant Pt Sukhlalji.
The reader is requested to go through the learned introductery portion of the
edition which was published by Shri Atmanand Jain Pustals Pracharak Mandal,
Roshan Muhalla, Agra, (1922).
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Commentary on Yogadarsana II. 4, Yafovijaya says that the five
afflictions of nescience, egohood, attachment, repulsion and will to live
are the particular states of rise (udaya) of the deluding karman. He
interprets the dormant (frasupia) state of these afflictions as the period
of non-production (abddhdkdla) of the Jainas. The incipient (fas)
state is interpreted as the state of subsidence (wpasama) or dissociation-
cum-subsidence (ksayopadama) of the Jainas. The interrupted
(vicehinna) state is interpreted as the interruption of a particular
karman on account of the rise of a karman of the opposite nature. The
operative (uddra) state is interpreted as the state of rise (udaya) of the
Jainas.! The Yoga school recognizes some traces of karman whose
fruition is not certain (amiyaia-vipdka) inasmuch as such traces may
perish before the time of their fruition, or may merge into a more
powerful karman, or they may remain ineffective for ever being over-
powered by the more powerful karman.® This Yoga conception can be
roughly compared with the Jaina conception of the process of transforma-
tion (sasikramana). The karman with unfailing froition (niyatavipaka)
of the Yoga can be compared with the nikdcita karman of the Jainas.

The Jaina conception of the karmians in the period” of non-
production (abddhakala) compares with the conception of stored
(saficita) karmans, and the conception of the karmans in rise (wdaya)
corresponds to the conception of fructifying (prarabdha) karmans.
The conception of the harman that is being done (krivamdna) can be
compared with the Jaina conception of the karman that is being bound
(badhyamana).

VCOf. atrd ‘vidyGdayo mohanfyakarmana auwdayika-bhiva-videsih. teginm
prasuptatvarh tajjanakakarmano ‘badhdkdlipariksayena karma-nisekabhival.
tanutvam upasamah lsayopagamo vi. -vicchinnatvam pratipaksa-prakrtyudayi-
dind ‘ntaritatvam. udiratvam co ‘dayiveliki-priptatvam ity avaseyam—
Yafovijaya’s Commentary on ¥D, II, 4.

?yo hy adpfajanmavedaniyo ‘niyatavipilas tasya trayi gatibh—Rkrtasyd
"vipakvasya nidah, pradhinakarmany avipagamanam vi, niyatavipika-pradhina-
karmand ‘bhibhiitasya vi cirdm avasthanam—Bhdsya on YD, II. 13.



CHAPTER V
JAINA YOGA

INTRODUCTORY

In the first chapter we studied the fundamental nature of the Jaina
attitude. We found that the Jaina is a thoronghgoing realist who would
not let a single element given in experience be rejected as false on the
verdict of abstract logic. In the second chapter we studied the Agamic
conception of the nature of experience which the Jainas consider as the
ultimate organ of the determination of the nature of reality. The
experience of one who is not omniscient is imperfect and vitiated. In
the third chapter we studied the nature of the fundamental defect that
vitiates the experience of imperfect souls and is the ultimate condition
of worldly existence. In this connection we studied also the various
conceptions of the basic defect in the other systems of Indian thought
and also recorded their criticism from the Jaina standpoint. We were
then naturally led to the consideration of the Jaina doctrine of karman
which attempts at explaining the various expressions of the worldly
existence conditioned by the basic defect. The Indian “systems of
philosophy are not mere speculations on the nature of things but, with
all sincerity and earnestness at their command, dive deep into the
mysteries of the universe in order to find the way out of the limita-
tions of the worldly existence wvitiated by perversities and crippled by
various privations and disabilities. The perfect unfolding of the
potentialities of the self is the object aimed at. The pursuit of truth
must culminate in the realization of the truth. And the pathway or
the process leading to the discovery of truth must be made a public
property so that anyone who would care to tread upon or practise the
same might discover and realize the truth. The systems of Indian
philosophy therefore have chalked out their respective paths of spiritual
realization. The ordinary sources of knowledge are found to be
inadequate to the discovery of the ultimate truth, being subject to the
limitations imposed by the senses. The intellect, though possessed of
a superior status in that it organizes the data of experience into a
system, is also not immune from the limitations of the senses and has
been found to record varying and conflicting conceptions which cannot
all be true. Kant has proved the erratic tendencies of intellectual
understanding when it is allowed to wander in the unchartered regions
which are beyond the jurisdiction of semses. Our reason is a valued
instrument but its services are bound to be negative. It can enable us
to determine that the ultimate reality cannot be of this or that sort.
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But it is undependable so far as the positive nature of it is concerned.
For this we must fall back upon another organ and this organ is
meditation free from the visitations of the extraneous influences.
Self-meditation is common to all, and is a process of supreme import-
ance to all the Indian systems. Meditation on the nature of self is the
only means of realizing the truth., One cannot grasp the truth unless
one meditates upon it, and one cannot realize it unless one grasps it
The aspirant should pin his faith on whatever system he might have
been initiated into and should see for himself at the end of the process
whether he started with a right postulate. A sceptic has no place in
the path of realization. How can one realize the truth unless one
exerts oneself for it? And why should one exert oneself for the truth
unless one has implicit faith in it and the possibility of its realization?
One must have either unflinching faith in the authority of one's
preceptor (gues), or else one must have a direct glimpse of the truth
itself before one can proceed in the path of realization. Implicit faith
in the truth, whether born with the help of the preceptor or fostered
by a spontaneous intuition of the truth, is the starting point of the
path of spiritual realization. There are various processes of leading
oneself from this stage of implicit faith in the truth to the stage of final
realization of the truth. The processes have a common term for them,
and that term is yoga.® In Jainism the term cdritra (conduct) is the
exact equivalent of the general term yoga. But we have selected the
term for the headline in order only to suggest the unanimity of Indian

1 The term yoga has a chequered history. ‘The word ‘yoga' occurs in the
earliest sacred literature of the Hindus in the Rgweds (about zooo B.C.) with
the meaning of effecting a connection. . Later on, in about oo or 8co B.C.
the same word is used in the sense of yoking a horse. In still later literature
(about soo or Goo B.C.) it is found with the meaning of controlling the senses,
and the senses themselves are compared with uncontrolled spirited horses. The
word probably represents a wvery old original of the Aryan stock, which can
be traced also in the German joch, OE. geos, Latin jugum, Greek sugon.’
Dasgupta: Philosoplical Essays, Calewtla University, 1941, p. 179. ‘In
Fagini's time the word yoga bhad attained its technical meaning, and he
distinguished the root yuj semddhan (, /yuj in the sense of concentration) from
yujir yoge (, /yufiv in the sense of connecting).'—HIP, Vol. I, p. 226. It is,
so far as my knowledge goes, only Haribhadra who defined the term yoga in
the sense of ‘what leads one to emancipation’ for the first time in the history
of Jaina thought. (Cf. mukkhepa joyanda jogo savve vi dhamma-viviro—
Haribhadra's Yogavisidikd, karikdi 1), This meaning of the term is unanimously
accepted in the post-Haribhadra Jaina literature. Of course, the term yopa
was used in the general sense of subduing the senses and the mind and the
processes of concentration and ecstasy even in the earlier stages of the Jaina
thought as well as in the early Boddhist thonght. But the terms jhina (dhyfna)
and samidhi were more in vogue than the term yoga. It is only in the
Yogasitra of Patafijali that we find the proper location of dhyina in the
whole process called yoga for the first time.
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systems regarding the processes leading to self-realization. If there is
any difference it is only one of emphasis and not of essence. This will
be apparent from the study.

Before we come to the central theme we must have some under-
standing of the generdl scheme of the Jaina doctrine of conduct
(caritra). In the last chapter we have spoken about the inflow of
karmic matter and bondage. Here we shall enquire about the means
of stoppage (sasivara) of the inflow of new karmic matter and also the
means of dispersion or dissociation (mirjard) of the accumulated karmic
matter from the soul. We have seen in the last chapter that the inflow
and bondage of the karmic matter are due to the activities and passions
of the soul, and so it naturally follows that the eradication of the
activities and passions is the means of the stoppage of the inflow and
fixation or bondage of new karmic matter. The inflow of karmic
matter is due to the threefold activities of the mind, the sense-organ
of speech and the body, and hence the first condition of the stoppage
of inflow is the control (gupti) of thought, speech and physical move-
ments.! There are other conditions needed for the consummation.
They are: (1) the fivefold regulation (samiti) of the five main activities
for the maintenance of life;* (2) the tenfold moral wvirtues (dharma)
of consummate forbearance, modesty, straightforwardness, contentment,
truth, self-restraint, austerity, renunciation, non-attachment and
celibacy;® (3) contemplation (anupreksd) of these twelvefold objects
viz. the fleeting nature of things, the helplessness of one involved in the
worldly existence, the nature of the world itself as fraught with misery
and suffering, the loneliness of the worldly sojourn, the transcendental
nature of the self as distinct and separate from the body, the impure
character of the body, the conditions of the inflow of karmic matter
and the consequent misery and suffering, the nature of the condition of
the stoppage of karmic inflow, the nature of the condition of the
dissociation of karmic matter from the goul, the nature of the consti-
tuents of the universe, the difficulty of the attainment of enlightenment,
and the rightness of the path of righteousness one has selected to tread
upon;* (4) the patient endurance of the twenty-two afflictions (pari-
sahas)® and their conquest for the sake of steady persistence in the path
of righteousness as well as for the dissociation of karmic matter;® and

1 gamyag-yoga-nigraho guptih—T5d, IX. 4.

2 Of. Try&-bhisai-"sand-"dinaniksepo-'tsargih samitayah—T5a, IX. 5.

3 pttamaksami-mirdavi-"'rjava-fanca-satya-sathyama-tapastyigi - *'kificanya-
brahmacaryiani dharmih—JIhid., IX. 6.

4 n.nityﬁ.-‘éaralga.—saﬁ:m&raikatvﬂn’nyatvﬁ-‘t'ru:itvﬁ—‘ 'stava-samhvara-nirjard - loka-
bodhidurlabha-dharmasvikhyitatvi-"nucintanam anuprekgah—T5q, IX. 7,

5 For enumeration See T5d, IX. .

¢ mirgicyavana-nirjarirthath parigodhavyih parisahih—T5a, IX. 8,
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(5) the fivefold conduct (cdritra) wiz. desisting from all harmful
activities (s@mdyika), re-initiation (chedopasthipana) after the rectifica-
tion of the activities due to carelessness (pramdda), austerity which
is possible only for ome who has attained special purity and has
thorough knowledge of the rules of conduct as well as the energy to
observe them in life (parihdraviéuddhi), conduct which is attended by
the rise of only the subtlest type of passions (sithsmasampardya), and
lastly the conduct which is perfect (yathdkhydta).® The above six wviz.
(1) self-control (gupti), (z) self-regulation (semiti), (3) moral virtues
(dharma), (4) contemplation (anupreksd), (5) conquest of afflictions
(parisahajaya) and (6) conduct (carilra) constitute the means to the
stoppage (sarvara) of inflow of new karmic matter.® Apart from these
six, the Jainas admit austerity (fapas), both physical and mental
or external and internal, which effects stoppage (sasiivara) of the inflow
as well as the dissociation (mirjard) of the accumulated karmic matter,
Each of the external and the internal types of austerity has six sub-
classes. Thus fasting, decreased diet, fixing the type of diet by the
exclusion of all other types, giving up of strong and delicious diet,
selection of a lonely and peaceful habitat, and various types of physical
postures that enhance the strength of endurance are the six subclasses of
the external austerity.® These forms of external austerity, when rightly
followed, result in non-attachment, lightness of body, conguest of the
senses, protection of self-control, and lastly the dissociation of Larmic
matter.* The following six are the subclasses of internal aunsterity:?
(1) ninefold expiation (prayadcitta) such as confession of a sin,
repentance and the like ; (2) fourfold humility (vimaya) such as omne
- observed in the presence of a person who is superior in the purity of
attitude or knowledge or conduct and the like ; (3) respectful service
(vaiyduritya) of these ten wviz. the supreme preceptor (@cdrya), the
preceptor (wpddhyaya), an ascetic (fapasvin), an ascetic student
($aiksa), an ailing ascetic (glima), the descendant group (gama) of
disciples of a sthavira, the descendant group (Bula) of disciples of a
famous dcdrya, the fourfold community (safgha) of monks, nuns,
laymen and laywomen, ascetics (s@dku) and the associates (samanojiia);
(4) the fivefold ‘study’ (svddhydya) of the scriptures wviz. teaching,
enquiry, contemplation, correct reading and preaching of their contents ;

1 T5a, IX. 18,

2 ga gupti-samiti-dharmi-"nupreksi-parisahajaya-ciritraih—Ibid., IX. 2.

* anafani- vamaudarya-vrttiparisaikhyfina - rasaparityfiga - viviktadayyisana-
kiyakledd bihyarh tapah—T54, IX. 19,

4 Cf. samyak-prayuktini bihyath tapah. asmit sadvidhid api bahyit
tapasah safgatyiga-fariralighave-"ndriyavijaya-samyamaraksana- karmanirjari
bhavanti—Bhdsya, T5d, IX. 19

& prayadcitta-vinaya-vaiylkvrttya-svidhyiya-vyutsarga-dhyininy  uttaram—
56, IX, 20 '
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(5) the renunciation (vyuisarga) of the not-self such as the external
possession as well as the guasiself such as the body, the mind, the
sense-organs and the passions ; and (6) lastly concentration (dhyina)
which we propose to deal with in defail in view of its supreme
importance in the scheme of the processes leading to emancipation.
This long prescription of the rules of conduct, objects of contemplation
and varicties of aunsterity is symptomatic of the supreme importance
that Jainism gives to the moral life of a spiritual aspirant. Of course,
this is true of all the branches of Indian colture. But Jainism lays
special stress on mortification of the flesh for the regeneration of the
gpirit. This is also apparent from the fact that Jainism gives so much
importance to the difficult vow (vrala) of non-violence (ahirisd). The
whole Jaina code of moral and spiritual virtues is inspired by the one
great principle of non-violence. The other four vows of truthfulness,
non-stealing, celibacy and non-possession of property are nothing but
the accessories which help the fulfilment of the wow of non-violence.
A number of minor vows known as fila and classified under the two
categories of gupavraia and $ksd@-vrata® are also prescribed for the
householders in order to enable them to observe the five primary vows.
But we do not enumerate them in order to avold unnecessary eclabora-
tion. We also desist from stating the classification of various activitics
which lead to the transgression (aficdra) of these vows® for the same
reason. It is however to be noticed that the selfsame five vows, which,
when undertaken to be observed completely as is done by the Jaina
ascetics (sddhus), are called mahdvratas {great vows), are known as
anuvratas (small vows) when they are underiaken only to be partially
observed, as is dome by the Jaina laity. The Jainas prescribe a
number of ways and means for the preservation of these vows.” They
are called bhavands (literally contemplations). Thus, for instance,
regulation of movement (irydsamiti), control of thought (manogupti)
and the like are prescribed for the preservation of the vow of non-
violence ; avoidance of indignation and greed, courage, and the like
are prescribed for the preservation of the vow of truthfulness ; and so
on. Furthermore, one must always be conscious of the bad effects,
both spiritual and secular, of the acts of violence, falsehood, stealing,
intemperance and accumulation of property.* It should also be under-
stood that everything that helps the perpetnation of worldly existence
is ultimately a condition of suffering and pain.®* What is, however, of
supreme importance is the preservation of equanimity, consciousncss
of the evil nature of worldly existence, and uttermost indifference to

1 See TS@, VI 16 with Bhasya and Tiki. 1 TSa, VII 19-31.
2 T8g, VII. 3 with Bhdsya.

4 Cf, hirbsadisv ihd 'mutra & 'payadarfanam—T58, VIL 4.

5 Cf, duhkham eva vi—Ibid., VIL. 5.

JP—34
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the things of the world. For the preservation of equanimity one should
cultivate friendship (maitsi) with all creatures, appreciation (pramoda)
for the superior, compassion and sympathy (kdrunya) for the afflicted,
and indifference (mddhyasthya) for the unruly.' Contemplation of the
nature of the world and the body generates fear (samwega) and
indifference (vairdgya)® for the worldly existence and therefore is to
be earnestly pursued. These are in brief the main features of the
Jaina doctrine of conduct. Let us now study the essential character-
istics of the Jaina conception of the pathway to emancipation, in other
words, Jaina yoga.

The trio of right attitude, right knowledge and right conduct
constitutes, according to the Jainas, the pathway to final emancipation.?
We have studied the nature and mutuval relation of these three in the
third chapter.* Right attitude or samyag-darSana is the predilection or
love for truth. Every soul has such predilection in some measure.
But unless and until it develops into a self-conscious pursuit of truth, it
does not help spiritual progress. It is only at the stage of self-con-
scious effort for spiritual advancement that this love of truth is called
samyag-darsana. The soul is conceived as groping in darkness before
it acquires this love of truth in an appreciable measure. And it has
to undergo a number of processes before the acquisition of this
characteristic.® After the acquisition of this characteristic the soul
passes through a number of stages of spiritnal development, technically
known as gunasthinas. This is a very important doctrine of the Jainas.
Once the soul succeeds in acquiring the semyag-dardana, it is bound
to attain emancipation sooner or later. The nature of this samyag-
dardana and its condition wiz. the purity of the soul we have
already described on more than one occasion and shall have again an
occasion to do so while dealing with the doctrine of gunasthana. The
attainment of right attitude (samyag-daréana) is followed by the attain-
ment of right knowledge (samyag-jiidna) and right conduct (samyak-
cdritra). The soul acquires more and more power for self-concentration

! maitri-pramoda-kirunya-midhyasthyini sattva-gopidhika-klidyamana-' vine-
yegu—Ibid.,, VIL. 6.

? jagat-kiyasvabhivan ca samvega-vairigyartham—T54&, VI 7,

¥ samyagdarfana-jiidoa-ciritrini moksamirgah—7T548, 1. 1.

4 Vide supra, pp. 146-151.

% There are souls who do never acquire this characteristic and, therefore,
are never released from worldly bondage. These souls are called abbavya
(incapable of release). The Jainas do not give any ultimate reason for this
endless bondage. We find similar conception in Buddhism as well. Cf.

varsaty api hi parjanye nai 'vi 'bijash prarchati
samutpide ‘pi buddhinim ni ‘bhavyo bhadram adnate.
—dAbkisamaydlafikdara, VIII. 10, quoted in Bu-Ston (Part II,
P- 138 fpotnote).
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(dhyana) along with the inerease of its purity and consequent
attainment of the corresponding stages of spiritual development. We
shall describe the nature of this concentration after we have discussed
the doctrine of gumasthama. It is generally believed that the Jainas,
from the very outset, put their whole stress on physical austerity and
more or less neglected the aspect of meditation and self-concentration.
But this belief is not true. Physical austerity is only an index of spiri-
tual detachment.' The identification of the soul with the body is the
root evil to be got rid of. And this is possible only if one practises
detachment from the body. The natural consequence of this practice
of detachment is indifference towards it. The practice of detachment is
incompatible with the care for its well-being. The works of Acirya
Kundakunda, Pijyapida and Jinabhadra contain elaborate instructions
in self-meditation and concentration of mind. The works of Hari-
bhadra record a number of different doctrines of yoga and their
comparative evaluation. The [Adndrpava of Subhacandra and the
Yogadastra of Hemacandra are valuable works on yoga. Upadhyaya
Yasovijaya revived the study of Haribhadra's works on yoga. The
Jaina mind was always conscious of the efficacy of meditation for the
achievement of final emancipation. But it abhorred the acquisition of
supernormal powers by means of the yogic processes. Self-realization
was the only aim to be fulfilled by yoga. It is unanimously believed
by Indian mystics that the yogic practices are attended by supernormal
powers which bring about the fall of the practiioner if utilized for
selfish purposes. The Jaina ascetics devoted themselves absolutely to
the purification of the soul and acquisition of the power of detachment,
and the result was that they were indifferent to everything else, even
to their bodics. But with the ¢bb of spiritual fervour and earnestness
in the late mediaeval and modern times, the Jaina ascetics exhausted
all their energy in the observance of external austerity. The original
tradition of mortification of the flesh for the regeneration of the spirit
was lost in the labyrinth of formal austerities signifying nothing but
spiritnal bankruptcy. We have proposed to deal with the Jaina
doctrine of dhydna in detail in order to bring to light the almost
absolutely forgotten tradition of self-meditation that had a wery
important place in the scheme of Jaina yoga. We shall also record the
Jaina conception of Godhead while dealing with the problem of the first
attainment of samyag-darfana (right attitude) in the life history of a
soul. Thus our enquiry will fall under these three heads: (I) the

1 Cf. bihyarh tapah parama-dubcaram ficarams tvam
Adhyitmikasya tapasah paribphhagirtham
dhyfina nirasya kalugadvayam uttarasmin
dhyfinadvaye vavrtise 'tifayopapanne.
—Samantabhadra’s Brhalsvayambhisiotra, 83.
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doctrine of gupasthana including the conception of Godhead and the
first attainment of samyag-darfana, (1I) the doctrine of dhyana as con-
tained in the Agamas and the works of Umasviati, Kundakunda,
Piijyapada, Jinabhadra, Haribhadra, Subhacandra and Hemacandra,
and (II1) Haribhadra's comparative study and evaluation of various
yoga-doctrines,

I
THE DOCTRINE OF GUNASTHANA

The soul has inherent capacity for emancipation. But this capacity
remains dormant and inactive unless and until it gets an opportunity
for expression. The soul is roused to active spiritual exertion when it
is reminded of the great mission that it has to fulfil. The reminder
somefimes comes from the instructions of those who have realized the
truth and revealed it to the public. Sometimes the soul gets hold of
the truth automatically without any outside help. The Jainas do not
believe cither in the eternal revelation of the truth like the Mimdmsakas
and the Vedintins, or in its revelation by a Supreme Divinity like the
Yoga and the Nyiya-Vaidesika systems. But they believe in the
inherent capacity of the soul to realize the truth even in the absence
of any revelation. The capacity to reveal and effectively preach the
truth, however, does not belong to all the enlightened and omniscient
souls. It is only those rare souls, who have acquired the potency of
revealing the truth and establishing a religions community (firtha-
krtiva) by their moral and virtuous activities' of the past life, that are
capable of revealing the truth and preaching it to the world at large on
their attainment of omniscience (kevalajiidna). Such souls become the
lirthafikaras, founders of religion, who are the embodiment of the best
and the highest virtues that the human mind can conceive of, the fullest
expression of the potentialities of embodied existence. This is the Jaina
conception of Godhead. God, according to the Jainas, is the symbol
of all that is good and great, moral and virtuous. But he is not the
creator or the preserver or the destroyer. He is not in any sense
responsible for the destiny of the universe or the individual. Nor is
he capable of granting grace to any individual. Nor is he himself
eternally free, but has worked out his own freedom exactly in the same
way as the others do. The difference between the ordinary omniscient

L}

1 For ennmeration of such activities see TS5&, VI. 23: darfanaviuddhbic
vinayasampannati $ilavratesv anaticiro 'bhiksnath jAinopayoga-sarhvegan daleti-
tas tydgatapasi safgha-sidhu-samadhi-vaiyivrttyakarapam arhadicirya-hahu-
éruta-pravacanabhaktir dvadyalkdparihiinic mirgaprabhiivani pravacanavatsala-
_tvam iti tirthakritvasya.
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and a firthankara is this that the latter can reveal and preach the truth
and found a religious community while the former cannot. The worldly
career of a soul destined to be a firthasikara is purer and much more
spiritually elevated than that of an ordinary soul destined to be
emancipated. The tirthankara is a spiritual leader and an inspirer and
a founder or reviver of a religion which is destined to last for an
appreciable period of time. The worldly existence is beginningless and
there has been an infinite number of cycles of creation, and it is held
that the first founder of culture and civilization of cach cycle is the first
lirthaikara of that cycle. It is only the firthankara who can reveal
the truth and inspire the masses. This is the Jaina conception of
Godhead.

After this brief digression to the idea of Godhead in Jainism, let
us revert to our original problem of the first awakening of the predilec-
tion for truth (samyegdariana). There is always a tendency in the
soul to run away from the circe of world existence. But this centri-
fugal tendency is thwarted by a centripetal foree that keeps the soul
tracing the circumference of the world process. The centripetal force
consists in the passions of attraction (siga) and repulsion (dvesa)
or rather their root wiz. perverted attitude (mifthydtva) towards truth.
The centrifugal tendency is that part of the characteristic potency of
the soul which still remains unhindered or unobstructed. This remain-
ing part of the potency we have referred to in the last chapter.' It is
this centrifugal tendency that ultimately leads the soul to the right
path. The problem "Why should this tendency develop into a patent
force in one soul, and remain only a dormant virtue in another’ is not
regarded as needing solution. It is a fact of common experience that
different individuals have different degrees of power manifest in them.
And this is an ultimate fact of experience incapable of being accounted
for by further ultimate facts. The soul, during the course of its eternal
wanderings in various forms of existence, sometimes is possessed of an
indistinet vision of its goal and feels an impulse from within io realize
it.. This impulse is the work of the eternal centrifugal tendency already
mentioned.* The impulse is a kind of manifestation of energy, technic-
ally known as yathd@pravrifakarana.” It is not always effective, and

1 Vide supra, p. 241

? How the soul happens to develop this tendency i= illustrated in a number
of ways on the analogy of the experience of common facts. For these illustra-
tions sce ViBh, 1204-1217.

2 Sometimes the eternal tendency itself is stated as the yathipravrttakarapa.
Cf. anidikilit karmaksapanapravitto "dhyavasiyavidego yathiipravrttakaragam
ityarthab—Byrhadvrtéi, ViBh, 1202. But generally and almost unanimously the
vathiipravrttakarana is identified with the temporary impulse lasting for less than

a muhfirta (forty-eight minutes) wherein the soul achieves such purification as
causes it to feel uneasiness with the worldly existenee.  This yathipravritakarana
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so does not always invariably lead to spiritual advancement. But
sometimes it is so strong and irresistible that it goads the soul to come
to grips with the centripetal force and to weaken it to an appreciable
extent in fhe struggle that ensues. Here the soul is face to face with
what is known as granthi or the Gordian knot of intense attachment
and repulsion.' If the impulse is strong enough to cut the knot, the

is known as athipravrttakarana or adhahpravrttakarana in the Digambara works
(TR, p. 317; Labdhisira, 35). The original common Frikrit term was
adhiipavatta (PS: Upa, 5; Kp: Upa, 8, Labdhisgra, 35) which was equated
to 2 number of Sanskrit terms expressing different meanings. The Labdlisdra
distinguishes four stages of the achievement (labdhi) of purification before the
sonl reaches the adhahpravsttakarapa. They are: (1) a certain measure of
dissociation-cum-subsidence (ksayopasama) of the karmic matter, (z) the conse-
quent purification (vifuddhi), (3) the opportunity of getting the instructions
{detani) of the enlightened sages, and (4) priyogya or the reduction of the
duration of all the types of karman except the Ayuh-karman to less than
hotikoti years as well as the reduction of the intemsity of the inauspicious
larmans. The fifth labdhi comprises the three karagas of which the first is
adhahpravrttakarana.—Labdhisdra, 3-7. The Karmaprakyti also  recognizes
these labdhis. (See Kp: Upn, 3 with Ci@rni. The second labdhi is not mentioned
explicitly, but it is indubiously implied). As regards the state of the physical
organism of the soul when it is competent to undergo such processes it is
said that the organism must be five-sensed and possessed of mind as well as
fully developed. Farthermore, at the time of such processes the soul is possessed
of determinate knowledge and anyone of the threefold activities of body, the
sense-organ of specch and mind, The soul enjoys purification even from
before the actual setting in of the processes. And on aceount of the purifica-
tion, during the antermuhirie (o period of time less than forty-ecight minuotes)
preceding the process of yathipravrttakarana, the soul binds only such duration
a8 is less than a kotikoti saparopama years, and binds only the second degree
of intensity of inauspicions karmans while it binds the fourth degree of intensity
of the auspicious karmans. Similarly the soul reduces the duration of the
already existing karmans to less than one kotikoti sigaropama years and the
fourth degree of intensity of the inauspicious karmans to the second degree
while increasing the second degree of intensity of the auspicions karmans to the
fourth. Tt, however, cannot bind the Ayuhkarman heing too pure to do so.
Nor can the soul effect reduction of the duration of the already bound fyuh-
karman, because such reduction is an impossibility. This is, as we hawve said
above, called priyogya labdhi. Then follow the three processes during the
next three antarmuhdrtas. And doring the fourth antarmuhfirta that follows
these three, the soul enjoys absolute subsidence of the vision-deluding karman.
This period is called upadintidhvan, the period of the absolute subsidence of
the vision-deluding (mithyltva) karman. For other details see Kp: Upa, 3-8
1 Cf. gamthi "tti sudubbheo kakkhada-ghana-ridha-gagdha-gamthi vva
jivassa kammajanio ghana-riga-dosa-parinimo.—~—ViBk, 1195,

The soul is confronted with this knot when the remaining duration of each
of the eight types of karman except the yuhkarman is one sigaropama kotilkoti
years minus a fraction of a palyopama number of years. Cf.

antima-kodikodie savvakammipam &Auvajjigarh
paliyisamkhijjaime bhige khine bhavai garhthi.
—ViBk, 1794 ; see alsa Brhaduyili.
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soul is successful in the struggle and is now bound to be emancipated
sooner or later within a limited time. The struggle consists in the
twofold processes known as apfirvakarana’ and anivritikarana (also
known as amivartikarana). Let us study, in brief, their nature.

By the yathdpravritakarana the soul is confronted with the con-
centrated force of the passions, and the other two karanas enable the
soul to overpower and transcend the force. The force of the passions
was there from all eternity. DBut it is only on some occasions that the
soul is feelingly conscious of this force. Such consciousness means
coming face to face with the knot (granthi). This consciousness is the
work of the process called yafhdpravyilakarana. During this process
the soul undergoes progressive purification every instant, and binds the
karmic matter of appreciably less duration. Furthermore, there is
increase in the intensity of the bondage of auspicious Rarmans
accompanied with the decrease in ‘the intensity of the bondage of
inauspicious karmans. And as a result the soul gets an indistinct vision
of the goal of its tiresome journey. This, we think, is the implication
of the conception of granthi and the soul’s coming face to face with it.
Originally the soul lies in a state of spiritual slumber. Gradually it
awakens and becomes self-conscious. Moral and spiritual consciousness
dawns only when it iz sufficiently conscious of and confronted with
the force that has eternally been keeping it ensnared and entrapped.
But this consciousness alone is not sufficient to enable the soul to over-
come the force. A more powerful manifestation of energy is necessary
for the purpose. And the souls that lack in this requisite energy fail
to fulfil their mission and withdraw before the force. It iz only the
souls having the requisite energy who can overcome the force. Such
souls manifest the requisite energy by way of the two processes of
apitrvakarana and amivrilikarana at the end of which the soul develops
such spiritual strength as is destined to gradually develop and lead it
to the final emancipation. In the process of apiirvakarana which, like
the yathapravyttakarana, lasts only for less than forty-cight minutes
(antarmuhirta), the soul passes through such states as it never
experienced before (ap@irva). The soul had considerably reduced the
duration and intensity of the karmans in the process of yathapravrita-
karana, and reduces them still further in the apfirvakarana. The
karanas are spiritual impulses that push the soul to fulfil its mission
and realize the goal. And this is possible only if the soul can reduce
the duration and intensity and also the mass of the karmic matter
associated with it. What the soul did automatically without any moral
or spiritual effort until now, it now does consciously with spiritual
exertion. During the process of apiirvakarana the soul undergoes such

11t is called nivritikarapa in PS5: Upa, 5.
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purification as has colossal effect on the duration and intensity of the
bondage of new karmans as well as the accumulated ones, This is
made possible by the following four sub-processes which begin simul-
taneously from the very first instant of the main process:' (1) destruction
of duration (sthitighdta), (2) destruction of intensity (rasaghdta), (3) the
construction of a complex series (gupadreni) of the groups of karmic
atoms, arranged in geometrical progression with an incalculable common
ratio, transplanted from the mass of karmic matter that would have
come to rise after an anlarmuhirts® for the sake of their premature
exhaustion by fruition, and (4) an unprecedented type of bondage of
small duration (apfirva-sthitibandha) whose length is much smaller than
that of the duration hitherto bound.® The soul undergoes yet another
(5) sub-process known as transference of karmic matier (gupa-
sasitkrama). By this process a portion of the karmic matter of the
inauspicious types of karman is transferred to some other types of
karman. The mass of karmic matter thus transferred increases cvery
moment until the end of the apiirvakerana process.” There arc thus
five characteristic sub-processes in the process of apiarvekaranpa. Al
the end of this process the knot (granthi) is cut never to appear again.
The first process of yathapravritakarana leads one face to face with the
knot, and the second process of apfirvakarana enables one to cross it,
while the third process of amivritikarana leads the soul to the verge of
the dawn of the first enlightenment that comes like a flash on account
of the absolute subsidence of the karmic matter of the vision-deluding
(mithyatvamohaniyva) karman.® The nature of this enlightenment we
shall describe later on, The soul undergoes the same five sub-processes,
described above, in the process of amivritikarana also. But here there
occurs a new process called anfarakaranae whereby the soul divides into
two parts the karmic matter of the vision-deluding karman that was to
come into rise after the amivrifikarana. The first of the two parts the
soul forces into rise during the last few instants of ansvriiikarana while
the rise of the second part is postponed for an anfarmubfirta during
which no karmic matter of the vision-deluding karman is allowed to rise
and produce its effect on the soul. Thus at the end of the process of
anivyitikarana the vision-deluding karman has no effect on the soul for
an antarmuhiivia.  This anfarmubiirta is the period when the soul

1 5ee Kp: Upa, 12,

2 This is equivalent, as already stated, to a period which is less than
forty-eight minutes.

¥ For a detailed deseription see Kgz, pp. 125-6. 1 Kgz, p. 126.

5 ja gamihi ti padhamam gamihl samafcchao apuvvam tu

aniyattikaragai pupa sammatta-purakkhade jive.—FiBh, 1203.

Also Cf. anddikdlid &rabhya yivad granthisthinam tivat prathamar
vathipravritakarapaih bbavati . . . . . . tata eva viduddhatamddhyavasiya-
riipad anantaram samyaktvaldibhit—Brliadurtti on the above githa.
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enjoys the first dawn of enlightenment or the spiritual vision (samyakiva
or saiyag-dariana). It is necessary in this connection to state in brief
the nature of this enlightenment or spiritual vision that now brings
about a colossal change in the career of the soul.

As we have stated above, there is absolute subsidence of the vision-
deluding karmic matter for one antarmuhbfirta at the end of the process
of anivrttikarana. The function of the vision-deluding karman is to
delude the =oul’s right attitude towards or predilection for truth. But
now as there is no effect of this karman on the soul, the vision of truth
dawns upon it. This is enlightenment. The soul realizes its own
nature during the vision, and it does no more fall into the darkness that
it was in until now. Of course, the vision does not last long. But
it leaves such indelible impress on the soul as does ever keep it above
the previous depth of darkmess. The soul may again fall in the
darkness. But the darkness is never so deep as before, and that even
the soul is sure to get rid of in due course. It is zaid that on the
attainment of the vision the soul attains an insight which it had never
attained before. Even as a person born blind can see the world as it
is on the sudden acquisition of the eyesight so can a soul having
experienced the vision can see the truth as it is. Even as a person
suffering from long-drawn disease experiences extreme delight on the
sudden disappearance of the disease so does a soul eternally bound to
the wheel of worldly existence feel spiritual joy and bliss on the sudden
dawn of the enlightenment.” This elightenment is called awpasamika
samyakiva becanse it is due to the upadama (subsidence) of the karman
that deludes the samyakiva (right vision). The vision-deluding karman,
as we have seen in the third chapter, is nothing but what is known as
avidyd in the other systems. We can therefore say that the enlighten-
ment dawns on the subsidence of avidyd. And this is a very simple
truth. The enlightenment is only temporary and the soul attains such
enlightenment on more than one occasion during its spiritual career
leading to the final eternal enlightenment. Let us come back to the
main problem and see what happens after the enlightenment.

We have stated that the vision-deluding karmic matter is divided
into two parts by the process of anfarakarapa. The Yirst part has
already come into rise in the last part of the amivritikarana. The
second part, the rise whereof was postponed for the duration of
enlightenment, is now to come into rise. The content of this part is
placed into three heaps according to the difference of intensity during

1 £f, jatyandhasya yathi pumsad caksurlabhe Subhodaye
saddarfanarh tathai *vi ‘sya samyaktve sati jiyate.
inande jiyate "tyantarh tittvike "sya mahitmanah
sadvyidhyapagame yad vi vyldhitasya sadausadhat.
—Quoted in Malayagiri's Tiki on Kp: Upa, 18

JP—35
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the last instant of the amivritikarapa, that is, the instant just preceding
the enlightenment, Of these three heaps, one is pure (that is, does not
obscure samyakiva ‘right vision’ by its rise), the second is semi-pure
(that is, obscures the right-vision only partially), and the third is impure
(that is, obscures the right vision completely).! Then from the very
first instant of the period of enlightenment the soul begins, by the
process called guma-sasikrama, transforming the content of the impure
heap into pure as well as semi-pure matter and depositing them into
the corresponding heaps. The quantity of matter thus transformed
increases every moment, the quantity transformed into semi-pure matter
being always greater than the quantity transformed into pure matter.*
Now in this way at the end of the period of enlightenment the soul is
confronted with three qualitatively different heaps of vision-deluding
" karman which was originally homogeneous before the enlightenment.
Anyone of these three can come into rise after the period of enlighten-
ment. If it is the pure heap that comes into rise on account of the
persistent purity of the soul, then the soul attains purity of character
also and attains to a higher stage of spiritual development. But if it is
the semi-pure heap that comes into rise then the soul feels rebuff and
gradually falls back to the lowest stage. And if it is the impure heap
that comes into rise the soul at once finds itself in the lowest stage.
We have now seen how the soul attains the first spiritnal vision
on account of the subsidence of the karmic matter responsible for the
basic defect called perversity of attitude (mithy@tva). This spiritual
vision, however, is only temporary and disappears within a very short
time. The soul now attempts in a number of ways to recapture the
vision, and make it a permanent possession. The processes that the
soul has to undergo for the purpose are quite analogous to the processes
already described with slight variation in their details which are not
very important. Moreover, the processes follow quite easily from an
analysis of the conditions of bondage. There are five conditions of
bondage viz. perversity of attitude (mithydtva), non-abstinence (avirafi),
spiritual inertia (pramdda), passions (kasdva), and the threefold
activities (yoga) of the body, the sense-organ of speech, and the mind.*
The passions dre four viz. anger, pride, deceit, and greed each of which
again can be of four types viz. ‘lifelong’ (amant@nubandhin), that which
obscures the energy for even partial abstinence (apratyakhyandvarana),
that which obscures only the energy for complete abstinence (pratya-
khyandvarana), and that which is very fickle and meagre and is
effective only occasionally (sasitjualana). We have stated these types
in the last chapter also. We shall refer to these four types respectively

T Rp: Upa, 19 with Tiki. 2 Ihid., 20 with Tiki.
¥ mithyddarfand-"virati-pramida-kasaya-yogi bandhahetavah—T5a, VIIL 1.
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as the first, the second, the third, and the fourth type in the following
enquiry as we did in the last chapter too. For the final consummation
the soul has to remove all these five conditions. The soul has weakened
the hold of the perversity of attitude but has not practised abstinence
from evil and immoral deeds. This it has to do by increasing its purity
and augmenting its energy for right willing and right conduct. Then
the soul has to secure immunity from the spiritual inertia (pramdida).
But all this is only preliminary activity. The most important activity
for spiritual progress, however, is the subduing of the passions. And this
is possible only by the repetition of the threefold processes of yathi-
pravyitakarapa, apirvakerana, and amivritikarana. There are now
two ways open for the soul. It may climb up the spiritual ladder by
suppressing the passions or it may climb it up by totally anwnikilating
them. The former mode of spiritual progress is known as upasamasren:
(ladder of subsidence) and the latter as ksapakasreni (ladder of annihila-
tion). The fifth condition of bondage wiz. the threefold activities lasts
up to the final stage of spiritual ascent, and its absolute climination is
immediately followed by the disembodied emancipation of the soul.
It will be helpful for the understanding of the stages of spiritual
development (gunasthina) if we give a brief description of the twofold
ladders at this stage of our enquiry.

While clitnbing up the ladder of subsidence, the soul suppresses,
by undergoing the three processes of yathipravriiakarana ete., the four
‘lifelong’ passions at the outset and then the three vision-deluding
karmans. The soul then attains such purification as enables it to rise -
up from spiritual inertia. But the progress is not steady. The soul
repeatedly gets up to the stage of spiritual vigour and falls back to the
stage of spiritual inertia. It fluctuates between the state of spiritual
vigour and the state of spirilual inertia a hundred times before it
reaches the state of stcady progress through the repetition of the three
processes and begins the gradual suppression of the following sub-types
of the conduct-deluding (caritramohaniya) karman: the nine guasi-
passions’; the second, the third, and the fourth types of anger; the
same three types of pride ; the same three types of deceit ; and the
second and third types of greed. Then the soul suppresses the fourth
type of greed and attains a state where all the twenty-eight sub-types
of the deluding karman are completely suppressed.®* The soul's
minimum stay at this stage of absolute suppression of the deluding
karman is for one instant and the maximum for an aniarmuhiria.
After this stay the soul invariably falls down to the lower stages on the
rise of the suppressed passions. The stronger the rise of the passions,
the lower is the fall. A soul can climb up this ladder of subsidence
only twice in the same life. But the soul which has climbed up the

1 Vide supra, p. 234. 2 See Kpgr, p. 73
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ladder twice cannot climb up the ladder of annihilation in that life
and so cannot attain emancipation in the same life. The soul which
has climbed up the ladder of subsidence only once has the chance of
climbing up the ladder of annihilation and thus attaining final emanci-
pation in that very life.

The ladder of annihilation also iz climbed up in almost the same
way. Only the souls encased in a strong body can climb up this
ladder. By the three processes the soul annihilates at the outset the
four ‘lifelong’ passions. Then the three sub-types of the wvision-
deluding karman are annihilated. If the individual dies at this stage
after the annihilation of the above seven sub-types of karman, it has
to experience three or four more births before it attains emancipation.'
Otherwise, the soul proceeds further for the gradual annihilation, by
means of the threefold processes, of the second and third types of
passions, the nine guasi-passions, and the fourth type of anger, pride
and deceit. Then last of all the soul annihilates the fourth type of greed
and attains a state where all the sub-types of the deluding karman have
been annihilated.® This is the summit of the ladder of anmihilation.
The soul is now free from passions and immediately atiains omniscience
and reaches a stage which is known as the state of embodied freedom
(flvanmaukii).

With this background in mind, let us study the conception of the
stages of spiritual development (gunasthina).® The soul passes
through an infinite number of states while reaching from the lowest

" to the highest stage of spiritual development. These states have been
classified into fourteen stages of spiritual development called
gunasthanas. The lowest stage is the state of perversity of attitude
towards truth (mithyddrsti-punasthina). The soul has the minimum
possible degree of right vision at this stage. It has only a wvery
indistinct enlightenment, the minimum that the soul can have, and we
have stated on more than one occasion why the soul canmot be
absolutely bereft of the enlightenment. Even those souls which have
cot the knot (granihi) and experienced the spiritual vision on account
of the absclute suppression and subsidence (wpafama) of the vision-
deluding karman can fall down to this stage on the rise of the relevant
karman. But such souls do not sink down to the depth where the
souls which have not cut the knot exist. Next we come to the second
stage called sasuadana-semyagdysyi. The soul does not pass on to the
second stage from the first, but only halts at it while falling down
from some higher stage of spiritual development. Thus if at the end

1 Cf. athocyeta—kginasaptake gatyantarash safkriman katitame bhave
melsam upayiti? ucyate—triiye caturthe va bhave—DMalayagiri's Tikd on Kp:
Upa, 32. '

2 See Kgr1., p. 74. 3 This study is based on Kgr, pp. 67-77.
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of the period of the dawn of the first enlightenment there is the rise
of the ‘lifelong’ passions, the soul falls down from that enlightenment
to this-stage of sasvadana-samyagdysti. Sometimes the soul climbing
up the ladder of subsidence also falls down to this stage. And the
gouls falling down to this stage necessarily fall back to the first stage.
Then we come to the third stage of right-cum-wrong attitude (samyag-
mithya-drsti). If after the end of the period of the dawn of the first
enlightenment there is the rise of the semi-pure heap of the vision-
deluding karman, the soul sinks down to this stage for an antarmubiiria,
and afterwards either falls back to the first stage or rises up to a
higher stage of right vision. The fourth stage of gpiritual development
is called right vision without abstinence (avirata-samyagdrsti). The
soul has acquired right vision, but is lacking in spiritual strength, and
50, in spite of the knowledge and the will it cannot abstain from the
wrong path. It has steady vision, but is lacking in the capacity for
spiritual self-control in conformity with the wision. The right vision
at this stage may be the vizion due to the absolute subsidence of the
vision-deluding karman (awpaiamika) or it may be the vision due to
the subsidence-cum-dissociation of the relevant kerman (ks@yvopa-
samika) which occurs on the rise of the pure heap of the vision-deluding
karman, or it may be the vision due to the annihilation of the four
‘lifelong’ passions and the three sub-types of the vision-deluding karman
(ksayika-samyagdysti). For spiritual development the soul must
develop the strength of all these three—vision, knowledge, and self-
control. At this stage the soul lacks in self-control. It has the
requisite vision and knowledge and wisdom. It has the rght will.
But the encrgy for self-control is wanting. The soul can rise to the
next stages only if it can fulfil this want.

Next we come to the fifth stage of right vision with capacity for
partial abstinence (defavirata-samyagdysii). At this stage the soul is
not capable of complete abstinence from immoral deeds on account of
the rise of the third type of passions which obscure the capacity for
total abstinence, There is only a partial expression of the energy for
self-control at this stage. The soul overcomes this weakness in the
next stage. But even there the energy of the soul is not fully expressed.
The spiritual inertia (pramdda) is still there. This is the stage of seli-
control with spiritual inertia (pramatta-saviyata). The spiritual inertia
is overcome in the next, the seventh, stage of self-control with freedom
from spiritual inertia (apramatla-samyata).

Next we come to the eighth stage called apirvakarana (or mivrti).'
Here the soul attains special purification and is capable of reducing
the duration and intensity of the previously bound karmans and binds

1 The Prikrit eguivalent is nivatti-—See Kgr, p. 67 (gAthd 2).
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new karmans of reduced duration and intensity. At this stage the soul
does the processes of sthifighdfa (destruction of duration), rasaghdta
(destruction of intensity), gumaéreni (arrangement of series), gunasasis-
krama (transformation of karmic matter), and apirvasthitibandha
(bondage of an unprecedented kind of duration)—already described—
more vigorously and increases its purity more rapidly. The stage is
so called because the soul performs these processes with a vigour and
rapidity unprecedented (apiirva) in its history. The soul’s maximum
stay at this stage is for one antarmuhiiria. The soul performs the
process of apirvakarapa, while climbing up either of the two ladders,
at this stage. The soul clinbing up the ladder of subsidence remains
in the minimum one instant and in the maximum an estarmuhirie at
this stage, while the soul climbing up the other ladder remains there,
as a rule, for an antarmehiirta. The next, the ninth, stage of develop-
ment is anivyili-badara-sawpariya. The soul performs the process of
anfvritikarane at this stage while climbing up either of the ladders.
There is still the possibility of the attack of even the gross passions
{bddara-sampardya) and hence the name of the stage. The tenth stage
iz called sitksma-sampardya because in it only the subtle (sfiksma)
greed of the fourth type can disturb the soul now and then. At this
stage the soul is free from the influence of all the passions except very
subtle greed. This subtle greed can be interpreted as the subconscious
attachment to the body even in the souls which have achieved great
gpiritual advancement. The soul which has advanced by only
suppressing the sub-types of the deluding karman, that is, the soul
which has climbed up the ladder of subsidence goes up to the eleventh
stage of suppressed passions (upasdnia-kasdya). The subtle greed that
was active in the previous stage is also suppressed in this stage and
the soul is free from the rise of all types of passions. The soul even
at this stage has not freed itself from the enveloping influence (chadman)
of the karmans other than the deluding karman and hence is
‘enveloped’ (chadmastha). It has suppressed attachment and hence is
known as free from attachment (vitariga) at this stage. The full
designation of this stage therefore is wpaddniakasiya-vitardga-
chadmastha. The soul stays at this stage for one instant in the
minimum and for an amfarmuhiria in the maximuom, after which it
invariably falls down to some lower stage on the rise of the suppressed
passions. The soul which, however, has advanced by gradually anni-
hilating the sub-types of the deluding karman, that is, the soul which
has climbed up the ladder of annihilation goes up from the tenth to the
twelfth stage of annihilated passions (ksinakasdya). The other
characteristics of the twelfth stage are identical with those of the
eleventh stage. This stage is the summit of the ladder of annihilation
as the former is the summit of the ladder of subsidence. The soul
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remains for one amiarmuhiiria in this stage. In the last instant of this
stage all the sub-types of the knowledge-covering, intuition-covering
and the obstructive (antaraya) harman are annihilated, and the soul
is now absolutely free from all the four types of obscuring (ghdtin)
karman. The soul now is in the thirteenth stage of spiritual develop-
ment. This stage is the equivalent of what is known as the jivanmukia
stage in other Indian systems. The Jaina name for this stage is sayoga-
kevali-gunasthana. Of the five conditions of bondage wviz. perversity,
non-abstinence, spiritual inertia, passions, and activity, the first four
are now totally annihilated. The last one however still remains, and
hence it is sayoga (with activity). The soul is now omniscient (kevalin).
It has now attained full and perfect intuition. There is now perfect
expression of spiritual energy. There is however still the rise and
existence of the four non-obscuring types of karman wviz. feeling-
producing (vedaniya), longevity-determining (@yws), body-building
(nd@man), and the status-determining (gotra). The soul is not freed from
the embodied existence until it reaches the end of the life term already
determined by the dyuhkarman. There is also the threefold activity of
the body, the sense-organ of specch and the mind. DBut there is no new
bondage leading to worldly life. A soul remains in this stage for
one anlfarmuhiirtga in the minimom and for somewhat less than a
pirvakofi in the maximum. Before entering into the last and the final,
the fourteenth, stage of absolute motionlessness which lasts only for a
very short time and is immediately followed by final emancipation, the
soul prepares for the stoppage of all activity, gross and subtle. The
stoppage of an activity requires another activity as the instrument.
And so the soul first stops the gross activities of the sensc-organ of
speech and the mind by the gross activity of the body. Then it stops
the gross activity of the body- as well as the subtle activities of the
sense-organ of speech and the mind by the subtle activity of the body.
The soul then enters the third stage of Sukle-dlydna' which s
‘accompanied with subtle vibration’ (siksmakriva) and steady
(anivartin), and stops the subtle bodily activity by means of the activity
itself for there is none other than itself. Due to the above dhvina the
soul contracts and fills the cavities created in embodicd state. It is now
reduced. Then it enters the fourth stage of the fukla-dlyina which is
bereft of all vibration (samucchinnakriya) and infallible (apratipdtin).
It is now as motionless as a mountain rock (daileda). Here all the
remaining karmans are annihilated. This state of absolute motionless-
ness is the fourteenth stage of ayoga-kevalin, The state lasts only for
the period of time required to pronounce five short syllables at the
ordinary speed. At the end of this period the soul attains unembodied
emancipation,
! Vide infra, p. z292.
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It is to be noticed in this connection that the length of the
dyuhkarman of a soul attaining emancipation cannot be reduced or
increased. And in case the length of any of the other three karmans is
greater than that of the ayshkarman, the soul reduces the former length
in order to make it equal to the latter. This equalization is possible
by a certain process called sammdghdta. It is a rule that the omni-
scient must enjoy in full the fruits of the four karmans viz. vedaniya,
ndman, gotra and Jyws. It is again usual that the length of the
vedaniya karman of an omniscient is greater than the length of his
dyuhkarman.' The lengths of the said three karmans are to be
equalized by the process of samudghdta. This process lasts only for
eight instants, and is an indispensable means of the premature fruition
and the consequent exhauvstion of the karmans of longer durations.®
The karmic matter is forced to fructify earlier than the scheduled time
by this process. There is a number of types of samudghata. We are,
however, concerned with the process of the samudghdle of a Revalin
(omniscient). The soul in the thirteenth stage performs this process
just an antarmuhiirta before its final emancipation. In the first instant
of the process the soul stretches itself vertically both ways and touches
the zenith as well as the nadir of the inhabited universe (loka), the
thickness of this vertical column being the same as that of the body.
In the second instant the soul expands itself in the forward and the
backward directions up to the end of the loka. In the third instant
the soul expands sidewise both ways up to the end of the same.
The soul now has divided the loke into four parts. In the fourth
instant the soul expands in the remaining gaps and thus fills up the
whole loka. Then in the next four instants the soul retraces the
steps and returns to its original condition in the eighth instant. Now
the soul has equalized the length of the other karmeans with that of
the dyuhkarman.® It now prepares for the fourteenth stage of abso-
lute motionlessness in the way described above.

! See Kg1, p. 159.
* Of. samudghfitagate jivah prasahya karmapudgalin
kilintarinubhavirhin api ksapayati drutam.
—Lokaprakide, Dravya, IIL. 13.

A LEven as a wet cloth dries up sooner when it is fully stretched out, so
is the intemsity (rasa) and consequently the duration (sthiti) dried up by
the ntmost expansion of the soul in the process of samudghita. Cf.

ardrambard-""$udosavad Atma-visirapa-visuska-samalarmi.

—Tikd on T'SaBh, IX. 41 (p. 276).
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THE DOCTRINE OF DHYANA

Jainism, like the other systems of Indian thought, attaches supreme
importance to dhydna (concentration of mind) as a means to spiritual
realization. Along with its purification, the soul develops the capacity
for self-concentration.! Before coming to the topic of dhydna proper
it is necessary to understand the fundamental motive that inspired the
whole Jaina outlook towards dhyana. The Jainas, like others in the
field, put stress on self-realization. The materialist view of the self
as identical with the body is the first thing that one is to get rid of in
order to tread the path of spiritual realization. For this purpose one
is required to furn inward and concentrate upon the self as distinct
and separate from the body. When one is fully convinced of the
distinction between self and not-self, one is required to rise still higher
and concentrate upon and realize the transcendental self which is free
from all the limitations of the empirical self. Acirya Kundakunda and,
following him, Piijyapida and Yogindudeva have very thoroughly
discussed this method of self-realization in their respective works wiz.
Moksaprabhyta, Samddhitantre and Paramatmaprakata. They dis-
tinguish three states of the self viz. the exterior self (bahirdiman), the
interior self (antardiman), and the transcendental self (paramatman).
The self with the deluded belief that it is none other than the boedy
is the exterior self. The self that clearly discriminates itself from the
body and the sense-organs is the interior self. The pure and perfect
self free from all limitations is the transcendental self. The exterior
self becomes the transcendental self by means of the interior self. Or,
in other words, the transcendental self is the self-realization of the
exterior self through the intermediary stage of the interior self. The
self or the soul is intrinsically pure and perfect. Its limitations are
due to iis association with karmic matter. Considered from the point
of view of gunasthdina, the soul before it cuts the knot (granihi) and
experiences the first dawn of the spiritual vision is the exterior self,

1'We leave ount of account the habit of the self to concentrate upon a
particular object or a theme out of attachment or hatred, love or fear, anger
or greed. The Jainas classify such concentration into two types wiz. (1) arta-
dhyina (mournful concentration) of mind which occurs when one experiences
or apprehends the loss of one's beloved object, or when one is suffering from
anguish, or when one contemplates upon one's unsatisfied desires; (2) raudra-
dhyina (cruel concentration) which occurs when one contemplates to attack
one's enemy, to do an act of injustice, to misappropriate someone's property
or to protect one's own. These dhyfnas are the [eatures of ' animal * life and
therefore are left out of account. For further information one may refer to
SthSa, IV, 1. 247 TS5a, IX. 31-36 with Bhdsye and Tikd ; Jinabhadra's
Divyanatataks, 6-27, ’

JP—36
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and the soul after the vision and before the attainment of omniscience
is the interior self. On the attainment of omniscience the self becomes
the transcendental self. One is to eradicate the interior as much as
the exterior self in order to realize the transcendental self. This
process of eradication is yoge.' Self-concentration leads to self-realiza-
tion. But such concentration is too abstract and as such too difficult
to achieve for the beginner. And so a number of yogic practices is
prescribed for the purpose. These practices are more of the nature
of contemplation than of the nature of concentration. One is required
to ever remain conscious of the nature of the world and its sufferings.
And for this purpose one must initiate oneself into a certain system
of thought. One must start with firm belief in the rightness of the
system and should earnestly try to realize the truth advocated by it.
The practices prescribed fall into two categories called dharma-dhyana
and Sukla-dhyina. They lead to final emancipation. Let us see the
nature of these dhyanas as found in the Jaina literature—the Agamas
as well as the later works.

The Jainas define dhyana as ‘the concentration of the thought on
a particular object’.* Our thought and its instrument, the mind, are
ever restless. The regulation and concentration of these on a particular
object is dhyana. The mind is capable of the threefold functions of
concentration (bhavand), contemplation (anwpreksi) and thought
(cintd). Dhyana consists in the concentration of the mind on a parti-
cular object for a certain length of time which in no case can be
greater than a muhiiria or forty-eight minutes.* The mind does not
become motionless in concentration. But it is regulated and canalized.
It thinks in a particular way on a particular object. Dhydna is con-

L Cf, evarh tyaktvd bahirvicath tyajed antar adegataly
esa yvogah samdsena pradipah paramdtmanab,—Samddhifantre, 17.
2. ekigra-cinti-nirodhe dhyinam—T58, IX. 27,
3 Cf. jarh thiram ajjhavasiparh tarh jhdigamh jarh calath tayar cittam
tamr hojja bhivand vl agupehi va ahava cinta.
antomuhuttamettah cittivatthipam egavatthufhmi
chaumatthipam jhiiparm joganiroho- jinipam tu.—Dhpdnafataka, 2-3.
The Jainas believe that the mind cannot remain concentrated on a particular
object for more than a mohirta (forty-ecight minutes). Of course, it can
re-concentrate upon the same object after the period. This is troe in the case
of the imperfect beings (chadmastha). But in the case of those who have
achioved omniscience, the problem of concentration of mind does not arise at all.
The omniscient need not apply his mind and think. It is therefore held that
in the case of the omniscient, the function of dhyina is to stop his physical
activity, both gross and subtle, during the last few moments of his werldly
existence which are immediately followed by final emancipation. Total stoppage
af activity leads to the total stoppage of the inflow of new karmic matter and
the soul, on the total disscciation, during the few moments, of all karmic
matter bound in the past attains final emancipation,
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centration of thought, and not of perception. Now, as one can
canalize one’s thought for an evil as well as a good purpose, the
dhyana is broadly classified into two categories viz. inauspicious or
evil (aprafasta) and auspicious or good (prasasta). What leads to the
inflow and bondage of bad karmic matter is inauspicious concentration,
and what leads to the dissociation or destruction of karmic matter is
auspicious concentration.' We shall leave out of account the first
category of dhyana in view of its lack of bearing on our topic.? The
second category of dhydna is divided into two types viz. dharma-
dhyina and §ukla-dhyina. Each of these types are again considered
in a number of ways. Let us begin with the dharma-dhyana which is
the primary condition of spiritual development.

(a) Dharma-dlyina

The Sthanasngasiitra expounds dharma®-dhyana in these fourfold
aspects viz. (1) its objects, (2) the signs (laksana) of a soul possessed of
this dhyana, (3) its conditions (élambana), and (4) its afterthoughts.*
The immaculate and infallible nature of the revelation (#j#4), the fact
of universal suffering (apdya) and its conditions, the nature of the
fruition (vipdka) of various karmans, and the structure (samsthdna) of
the universe are the four objects of the dharma-dhyina. The con-
centration of thought on account of the meditation (wicaya) on these
objects is called dharma-dhyana. The characteristic sign of a soul
capable of this type of concentration is its natural love for and faith
in the path it has selected to tread upon and the system of thought
which it has been initiated in.* Exposition (vdcand), critical enquiry
(pratipracchand), repeated study (parivariana), and reflection
{anupreksa) are the conditions that lead to such concentration of mind.
The mind muses upon the following subjects when it retires to the normal
state after the concentration: the loneliness of the self in its wanderings,
the fleeting nature of the worldly things, the absence of spiritual well-
being in the world of mortality, and the nature of the world as an

1 Sep 55 on TS5, IM. 28. Subhacandra distinguishes three categories of
dhyina: (1) prasasta, (2) asat, and (3) Suddha.—fRandrpava, pp. fifi-7 (verses
2g-31).

* Vide supra, footnote 1, p. 281.

3 The Prakrit term is dhamma. Seme commentators have rendered it as
dharinya,

4 Sthsa, IV, 1. 247.

& The SthSf mentions these four characteristic signs: (1) predilection for
the revelation (Ajfidruci), (z) patural predilection for truth (nisarga-ruci),
(3) predilection for the scriptures (sitraruci) and (4) predilection for the deep
stucdy of the scriptures (avagidha-ruci).—Sthsd, IV. r. 247.
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endless motion (sarsdra). Jinabhadra expounds this dkyina from a
few other standpoints as well.! Thus, for instance, he states the four
prerequisite practices—(1) the regular study (jfidna) for the achieve-
ment of steadiness and purification of the mind, (2) the purification
of the attitude (darfana) for the sake of removing the delusion (moka),
(3) the right conduct (cdrifra) for the purpose of stopping the inflow
of pew karmic matter and the destruction of the accumulated one, and
(4) non-attachment (vairdgya) for acquiring steadfastness—for quali-
fying oneself for dharma-dhyana.* For the beginner it is necessary that
he should select a lonely place for his concentration. For theose who
have achieved control over themselves by the practice of the abowve
four facters, there is no necessity of selection of place.® As regards the
proper time one may select any according to convenience.' One may
select any posture (dsana) according to one’s convenience.” One can
attain the highest state of concentration in any place at any time and
in any posture. From the viewpoint of the stage of spiritual develop-
ment (gunasthing), the dharma-dhydna is possible only in the seventh
stage where there is absolute absence of spiritual inerfia (framdda)
and the full expression of self-control, or in the still higher stages up
to the twelfth.®

Umaésvati defines dharma-dhydna as the collection of scattered
thought (smréi-samanvihdra,” literally collection of the memory) for
the sake of meditation upon the revelation, suffering, karmic fruition,
and the structure of the universe.® Akalanka, following Pljyapida,
holds quite a different view from the one given above regarding the
stages of spiritual development wherein the rikamm‘-dhy&#a is
possible.’®  According to him this dhyina is possible from the fourth
up to the seventh stage. The ground given is that when the soul has
attained right vision (semyaekiva) in the fourth stage there is no reason
why it should not be capable of this dhydna. This dhyana is not
possible in the eighth and the higher stages because it is held that
it is not possible in either of the two ladders ($remis). It is not possible
to give any independent judgment on this controversy in view of the
peculiar character of the problem which can be solved only by
reference to scriptural fexts. But as the texts of the one party are
not acceptable to the other, it is not possible to solve the problem

v Dhyanasataka, zaég. 2 Ibid., 30-34. !
3 Ihid.. 35-35. 4 Ibid., 38.
& Ibid.. 38. ¢ Ibid., 63 ; T5a, IX. 39-8.

* Piijyapida interprets it as (well regulated) thought stream (cintiprabandha).
-—S\-Sf, Tsa, TX. 30.

& 758, IX. 37.

* The term used in S5, TRJ and TSIV is dbarmya.

10 554, IX. 36; TRa, IX. 36. 14-15 ; TSIV, IX, 36.
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beyond doubt. Next we come to Siddhasenaganin the commentator of
Umisvati’s Bhasya on the Tattvarthasiitra. Siddhasenaganin scems to
have summarized the contents of the Dhydnasataka already referred
to." He further quotes a number of verses which excellently reveal the
function of the dharma-dhydna in leading the soul to higher spiritual
stages. When an individual strives to rise higher than the seventh
stage, he collects his thought and concentrates it on the seli and with-
draws his senses and the mind from the worldly things. He aims at
final emancipation, and begins to practise the dharma-dhyana in order
to destroy the deluding karmans. He has the requisite mental strength
on account of his robust physical structure. He medilates upon the
four objects and rises up.® Next we come to the [idnarmava of
Subhacandra and the Yogadisira of Hemacandra.

Subhacandra prescribes the practice of fourfold wirtues of mails
{friendship with all creatures), pramoda (appreciation of the meriis
of others), karuna (compassion and sympathy), and mddhyasthya
(indifference for the unruly) as the prerequisite condition of dharma-
divyina.” The slumber of delusion disappears and the quicscence of
cestasy (yeoga) sets in, and finally the truth zeveals itself, when one
has perfectly practised these virtues.* As regards the selection of a
proper place, it is held that one should be wvery carcful aboutl it, and
avoid the bad places.® Concentration of mind should be practised in
the holy places that have been purificd by great saints. Or one may
select a beautiful place that is peaccful and soothing.® A number of
postures (dsana) is also prescribed. One should select such posture
as is the most svitable one for one's concentration. The most
important condition of success in concentration however is the robust
structure of the body, and the requisite purification of the soul. One
can aftain the highest state of concentration in any posture provided

1 See Tikd on TSakh, IX. 38 (pp. 271-2).
2 tasmid athd ‘pramatta-sthinit sa visodhim sttamim pripya
jieyam akhilarh vividigann adbitisthisamé ca moksavidbim akbilam
sandhfiya smrtim Atmani kificid upivartya drgtith sviim, '
visayebhya indriyiini pratyavahrtya ca manas tathdi tebhyal
dhiirayati manah svitmani yogarh prapidhiya moksiya.
dhyfinarh tatal sa dharmyath bhiksur vicinoti moha-nisiya
uttama-sarhhanana-balah ksapaka-Srenim upayivisan.—/f/bid., pp. 272-3.
& fRandrpava, XXVIL, 4-15.
4 yoganidri sthitith dhatte mohanidrd 'pasarpati
fisu samyak pranitisu syiin munes tattva-niscayah.—fbid,, XXVIL 18,
i Fhid., XXVII, 22-34. & Ihid., XXVIIL f-11.
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one has the requisite strength, physical, moral, and spiritual.' There
is no special time prescribed for concentration. One can practise it
at any time provided one’s mind is cool and collected. According to
Subhacandra, only one who is in the seventh stage of spiritual
development is properly qualified for such concentration. One in the
sixth stage is only secondarily qualified for it.* The person fully
qualified for such concentration must be free from spiritual inertia
(apramaita),® should possess well-proportioned body (susaristhana),
and must have strong physical structure (vajrakdya). He must have
full control over the senses and steadfastness. He shounld be well-
versed in the scriptures, self-controlled, and perfectly patient.*
Subhacandra says that the scriptures recognize the capability for this
dharma-dhyana even in those who are deficient in scriptural knowledge
and belong to the lower stages.” He also mentions the view that all
the stages beginning from the fourth upfo the seventh are suitable
for this dhydna.® Subhacandra seems to compromise this difference
of views by accepting gradation among the persons qualified for such
dhyana. We have noticed above the two mutually opposed views
regarding the persons qualified for the dharma-diydna. Subhacandra
also is conscious of this opposition and attempts at a happy compromise
which is wery much appealing. As regards the yogic postures,
Subhacandra says that the conquest of posture (4samajaya) helps the
practitioner in keeping steadfast even in the face of adventitious
obstacles.” He draws a very beautiful picture of a yogin engrossed
in self-conceniration.* The yogin in self-concentration dives deep into
the ocean of sympathy and love for all creatures and is absolutely
free from attachment to the world. He keeps his body straight and
erect and becomes as motionless as a painted figure. His mind is
purified by the waves of the ocean of enlightenment. Subhacandra
admits the necessity of the warious processes of breath-control
(prandyama) as well for the development of the power of concentra-

' Cf. vajrakiyi mahdsattvi nigkampih sosthirisanih

sarvivasthiisv alady dhyitvi gatih prig yoginah divam.

—Ibid., XXVIIL 13.

z Cf. mukhyopacirabhedena dvan muni sviminau matan

apramattapramattikhyan dharmasyai "tan yathiyatham.

—ibid., XXVIII, 25.

% This is possible only in the seventh stage of spiritual development,
4 Lf. apramattah susarhsthino vajrakiyo vasi sthirah

plirvavit sarivvrto dbiro dhyitd sampirpa-laksanah.—Ibid., XXVIII, 26.
i fbid., wverse 27. § Ibid., wverse 28.
7 krtisana-jayo yogl khedito 'pi na Khidyate.—Ibid., XXVIII. 32,
® Jbid,, XEVIIL. 34-40.
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tion.' He also prescribes the withdrawal (pratyahdra) of the mind
along with the sense-organs from the external objects, and its con-
centration (dhdrand) on some place of the body, for instance; the
forehead (lalifa).* Such process is held to be more useful than the
regulation of breath which sometimes leads to unnecessary pain and
uncasiness. Moreover the processes of breath-control lead to the
acquisition of wvarious supernormal powers which are detrimental to
the spiritual well-being.* The most important factor that inspires one
for self-concentration and self-realization is the consciousness that the
difference between the empirical self and the transcendental self is
only one of non-manifestation and manifestation, both being intrinsi-
cally possessed of the same attributes which are unmanifest or less
manifest in the empirical self, and fully manifest in the transcendental
spirit.* One must be conscious of one’s latent powers before one can
develop them. And when one has been sufficiently conscious of them
one must be determined to realize them and exert to the utmost of one’s
capacity. When one becomes conscious of the eternal nescience that
has stifled one’s soul one must exert to overcome it and attain enlighten-
ment, now and here.® Only those who have such determination can
practise the dharma-dhydna. Matter and spirit with the threefold nature
consisting in ccntinuity,' origination and disappearance as well as the
pure and perfect emancipated spirit, both embodied and disembodied,
are held to be objects of this dhyana. The consummation is reached
when the formless self, pure and perfect, is concentrated upon. The
yogin loses his identity and becomes one with the pure self when such
concentration is achieved. This is the state of equality (samarasibhiva)
and unification (ekitarana) where the self merges into the transcendental
self and becomes non-different from it.® Subhacandra distinguishes
three states of the soul wiz. the exterior self, the interior self, and the
transcendental self in the same way as we have already noticed. One
should run away from the exterior self and concentrate upon the

1 fbid.,, XXIX (whole).
¢ Subhacandra has epumerated ten such places —Ibid., XXX, 13.
3 Cf. viyoh saficira-cituryam animidyangasidhanam

praiyah pratyfhabljarh syin muner muoktim nhh:pmtah

—Ihid., XNX. 6.

1 Cf, mama Saktyd gupagrimo vyaktyi ca paramesthinah

etivin Avayor bhedah fakti-vyakti-svabhivatah.

—Ibid., XXXI 0.

5 Cf. mayd "dyai ‘va viniSceyamn svasvariipmi hi vastutah

chitvi 'py anddi-sambhitim avidyi-vairi-viguram.—/bid., XNXL 15
8 Cf. so ‘yarh samarasibhivas tadeklkaranam smrtam

aprthaktvena yatrd 'tmA lyate paramdtmani—Ilbid.. XXX, 38,
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transcendental self by means of the interior self." One can achieve
the concentration on the transcendental self by the constant practice
in the awareness of the truth of one's identity with it.* Such practices
are, according to Subhacandra, common to both the dharma and the
$ukla-dhyana, there being difference only in the measure of their per-
fection.* The concemtration of thought on the revelation (djia),
suffering (apdya), karmic fruition {vipdka), and the structure (sasissthana)
of the universe is also accepted as dhiarma-dhyana.*

Subhacandra’ records furthermore the four types of dhyana wiz.
pindastha, padastha, ripasthe and ripdtita,® which it has not been
possible for me to trace anywhere in the Jaina works earlier than the
Jaandrnava. Of course, we find these types elaborately treated in the
Yogaddsira of Hemacandra. Buot scholars think that the Yogadasira
has borrowed these ideas from the Jidndrpava which iz held to be
decidedly an earlier work. In the pindastha, one is required to concen-
trate upon five imaginary objects in the following way. (1) One should
imagine a wvast ocean as big as the world inhabited by animal life
(tirvagloka) with a thousand-petalled golden lotus as big as the
Jambiidvipa. He should then imagine himself comfortably seated on
a white throne situated on the lotus. Then he should imagine himself
as getting ready to destroy all the karmans. This is called parthivi
dharand.®* (2) Then follows the dgneyi dharand wherein he is required
to imagine fire rising up from the mantric syllables in a lotus situated
in the navel and burning the eight-petalled lotus situated in the heart,
representing the eight karmans. Then he should imagine fire sithated
outside and burning the external body.as well as the lotus situated
in the navel. When all these are burnt to ashes the fire is antomatically
extinguished. (3} After this has taken place one is to imagine a
devastating whirlwind which carries away all the ashes left by the fire.
This is fvasana dharana. (4) Then follows the varuni dharand wherein
one is to imagine heavy rainfall which is to wash away all the remain-
ing ashes of the consumed body. (5) Then follows the fifth dharana
called faffvariipavafi wherein the yogin imagines himself as devoid

1Cf. apdsya bahiritmédnarh susthirend “ntaritmani

dhyiyed viduddham alyantarh paramatminam avyayam.

—Ibid,, XXXII. 10.

*Cf. sa evi ‘ham sa evid "ham ity abhyasyann anpiratam

visanir dradhayann eva pripnoty dtmany avasthitim,

_ —Ibid., XXXIL. 42.

# Cf. iti sidhiranarh dhyeyarh dhyfinayor dharma-guklayoh

viuddhi-sviimi-bhedena bhedah siitre niripitab.—ibid., XXXII. 104.
4 Thid., XXXIII- XXXVI.
& Thid., XXXVII-XL,
& We give only a rough sketch in order to give some idea of these concep-

tions.
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of the seven elements, as possessed of a lustre as pure as the full moon,
and as great as the omniscient.® This is the nature of the pindastha
dhyina. In the padastha, one is required to practise concentration
with the help of mantric syllables.* Subhacandra mentions a number
of processes of such concentration with the help of mantras (incanta-
tion) and refers to.many supernormal powers achieved by the practice
of such processes. But we shall not deal with these in view of their
lack of relevant interest. In the »@Zpastha one is required to concentrate
his mind on the omniscient arhafs with all their glory and extraordinary
powers, and thus seek inspiration for spiritual endeavour. In the
ritpilila one is to meditate upon the self as full of conseciousness and
bliss, pure and formless, supreme and infallible.®

Now we come to Acirya Hemacandra. Let us begin with
Hemacandra’s conception of yoga. Yoga, according to him, is the
canse of final emancipation and consists in the threefold jewels of
right knowledge, right attitude and right conduct.* Hemacandra has
discussed in detail the nature of right conduct.” But then what is
the ultimate nature of right knowledge, right attitude, and right
conduct? Hemacandra says that it is the self of the ascetic that is
right knowledge, right attitude and right conduct.® They are nothing
but the comprehension of the self in the self by the self on account of
the disappearance of the eternal delusion.” Emancipation is nothing
but the congquest of the passions and the senses. One cannot conguer
the passions unless one conquers the senses. And the conquest of
senses is dependent upon the purification of mind. One should
conquer the tendencies of attachment and hatred for the purification of
the mind.* And these tendencies can be conquered by equanimity
(samaiva). Equanimity however iz possible only if one has completely
given up the sense of mineness. And one should take resort to the

! saptadhitu-vinirmuktarh pirpacandrimalatvigam
sarvajiiakalpam Atmanamh tatah smarati sarmyami.—lhid,, XXXEVIL 28.
2 Cf. padiny #Alambya pupyini yogibhir yad vidhivate
tat padastharn matarm dhyinah vicitra-nava-piragaibh.
—llid., XXXVIILL, 1.
3 gidananda-mayarmh Suddham amirtath paramiksaram
smared vatri 'tmani ''tménarh tad ripdtitam igvate.—Jfbid., NL. 16.

4 Cf, caturvarge "granir mokso vogas tasya ca kiragam

jiana-éraddhina-ciritra-rijpam ratna-trayam ca sah.

—Yogaddstra, L. 15.

& Ibid., I-III. !
€ itmal 'va darfana-jiina-ciritriny athavd yateh.—Tbid., IV. 1.
7 Cf. atminam dtmand vetti mohatyigid ya dtmani

tad eva tasya chritrati taj jfdnat tac ca darfanam.—Ibid., IV. 2.
& manahéuddhyai ca kartavyo riga-dvesa-vinirjayah.—Ibid., IV. 45.

JP—37
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twelvefold contemplation' in order to conquer the sense of mineness®
One should practise dhydna after one has attained equanimity,
because withont equanimity one would try in vain to achieve concen-
tration of mind (dhyana).® Concentration of mind leads one to the
knowledge of the self, and the knowledge of the self leads to the
destruction of the karmans, which means emancipation. Hemacandra
then classifies dhydina as dharmya and S$ukla. The four virtues of
friendship (mailri), appreciation (pramoda), sympathy (Rdrunva) and
indifference (mddhyasthya) are recognized as the sustainers of dharmya
dhydna. Hemacandra also deals with the questions of the sclection
of proper place, postures,® regulation of breath (frandyama),® with-
drawal (prafyahdra) of the mind with the senses, and fixing (dharana)’
of the mind on different places. In these matters he closely follows
Subhacandra, and therefore we do not state his views because that
would be only repetition of what we have already stated. Hemacandra
also recognizes the types of pindastha, padasiha, ripastha, and
rvicpafita dhyina.* The other particulars about the dharma-dhyina
are as they are vsually found elzewhere.

Hemacandra states some facts about dhydna on the basis of his
own experience. He distinguishes four kinds of mental states wviz,
scattered  (viksipia), scatteredcum-collected (yalayata), collected
($lista), and merged (swling).” The scattered mind is ewver restless
The scattered-cum-collected can sometimes concentrate itself and
experience spiritual joy. The third kind is capable of greater concentra-
tion and spiritmal joy. The mind reaches the fourth state when it
becomes perfectly steady and enjoys supreme bliss. Hemacandra also
recognizes three distinct selves wviz. the exterior, the interior, and the
transcendental, and prescribes the rejection of the exterior, and con-
centration upon the transcendental by the interior.'” He insists upon
the help and guidance of a competent gwu (preceptor] for the
revelation of truth.'' He also insists upon the supreme importance
of the practice of detachment and indifference. He discourages forcible
withdrawal of the mind and the senses, but asks to control them by

! Fide supra, p. 203.
* gimyah syin nirmamatvena tatkrte bbivanih drayet.—Ibid., IV, ss.
The bhavanis are also known as agupreksis (contemplations).
4 samatvam avalambyd "tha dhyinam yogi samidrayet
vind samatvam drabdhe dhyine svitmi vidambyate.—ibid., IV. 112,
1 f. mokgah karmaksayidd eva sa cd ‘tma-jiiinato bhavet
dhyinasidhyath matath tac ca tad dhyinam hitam Stmanah.

—Ibid., IV. 113,
i Ibid., IV. 123-33. ¢ fhid., V. 1-273. T Ibid., VI. 6-8.
¥ Ibid., VII-X. Hemacandra uses the word darirastha for pindastha,
¥ fhid., XTI, 4. 18 Thid., KII, &.

11 fhid., XII. 13-17.
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means of the practice of indifference. When the soul ceases to impel
the mind, the mind has no reason to impel the senses. And the senses
being inactive, the worldly things lose all charm and fascination.
Gradually the mind ceases to exist. With the cessation of the mind
the truth reveals itself to the soul.

(b) Sukla-diydna

Forbearance, humility, straightforwardness, and freedom from
greed are the conditions of the dukla-dhyina.' In the dharma-
dhydna, the mind concentrates upon the general features of worldly
existence. But in the fukla-dhyina, the mind gradually shortens its
field of concentration. The mind now concentrates upon atom and
becomes steady and molionless. And on the attainment of omni-
science, the functions of mind are completely annihilated.? Even
as the poison that has spread all over the body is first brought back
and collected at the point of bite by a manfra (incantation) and then
totally removed by a more powerful mantra, cxactly so is the mind
wandering all over the universe first concentrated on an atom by
means of yoga, and finally its functions arc destroyed by the
omniscient soul.” The Sukla-dhydna has four types. The function of the
first two types is to collect and concentrate the mind on the minutest
poszible entity. When one has achieved perfection in this and has
lost all attraction for the worldly things, one attains pure and perfect
enlightenment. The functions of the mind are now no more there.
There is now no more conceptual thinking. The function of divdna
at this stage is not the concentration of thought because there is now
no thought. The soul is now omniscient. The dhyana is now
utilized for the purpose of stopping the activities of the sense-organ
of speech and the body. This is done by the last two tvpes of the
Sukla-dhyana.® The last type of $ukla-dhyana is immediately followed
by final emancipation. Let us now see the nature of the four types
of $ukla-dhydna.

Conceptual thinking based on scriptural knowledge, technically
called vitarka,” is the background of the first two types of $ukla-dhyana.
Accordingly both these types are savitarka.® In the first type, the mind
concentrates upon the thought of the wvarious modes such as origina-

1 Cf. aha khamti-maddava-'jjava-muttio jipamayapahipio
dlambaniii  jehith  sukka-jjhinam  samidruhai.—Dhydnatatoka, 69 ]
pvide also SthSa, IV. 1. 247.
t Dipypanaiataka, 7o. ¢ Ibid., Iz
4 Ibid., 76.
5Cf. TS, IX. 45 with Bhasya.
agy. T58 IX. 44
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tion, continuity and disappearance of a particular entity from a
number of standpoints. In other words, the mind concentrates upon
the aspect of difference (prthaktva) of the objects of conceptual think-
ing (vitarka). Moreover, in this type there is vicdra, that is, move-
ment from one aspect of the entity to another, from one verbal symbol
to another as well as from one kind of activity to another.! Accord-
ingly this type is known as prihaktva-vitarka-savicara.® In the second
type there is no wicdra (movement). Nor does the mind concentrate
upon the wvarious aspects of an entity, The mind, in this type, con-
centrates upon a single mode (ekatva) of an entity. And hence this is
known as ekafva-vitarka-"vicara.®

The third type of subla-dhyina iz known as siksma-Rriya-
‘nivariin® (accompanied with subtle physical movement and infallible).
This dhyina, as we have already stated,” is resorted to by the
omnpiscient a few minutes before his final emancipation. In this
dhydna all the activities, gross and subtle, of the mind and the sense-
organ of speech as also the gross activities of the body are absolutely
stopped. There are, however, present the subtle activities of the body
such as the physiological processes. Moreover, this dhydna is
infallible (anivariin) because one does not return to the previous state
when this dhyana is over, but rises up to the last type which is
immediately followed by emancipation. And hence this type of $ukla-
dhydna is known by the above term.® In the last type of $ukladhyiana
even the remaining subtle activities are stopped (vyavacchinma). And
moreover there is no fall (pratipita) from it because it is immediately
followed by final emancipation. Accordingly it iz Lknown as
vyavacchinnakriyd-"pratipaiin.® In this diyina the self becomes as
motionless as a rock being devoid of all movements of mind, the sense
organ of speech, and the body. This is the consummation of
Sukladhyana.®

The knowledge of the scriptures is an essential qualification of the
first two types of {ukladhyana. One must have, moreover, a good
physical structure (sasithamana) and be at least in the seventh stage
of spiritual development. The first two types are possible only upto
the twelfth stage of spiritual development. In the thirteenth and the

! TSa, IX, 46. Cf. also
sankrintir arthid artharh yad vyafijandd vyafijanarh tatha
yogic ca yogam ity esa vicira iti vA matah—Tiki on TSaBh, IX. 43.
2 Dhyanafutake, 77-78; SthSa, IV. 1. 247.
3 Diydnatataka, T9-Bo.
41t is also called siiksmakriyi-'pratipitin. See TS5a, IX. 42.
5 Vide swpra, p. 279. & Dhydnasataka, 81,
7 It is also known as vyuparatakriyi-'nivartin—T5a, IX. 42,
& Dhydnadataka, Bz,
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fourteenth stages, only the last two types are possible.! The time
when the omniscient soul takes resort to these dhyanas, and their
purpose and necessity, we have already stated,

The first two types of sukladhyana are followed by the contempla-
tion (anmupreksa) of these four objects: (1) suffering and its conditions,
(2) the evil nature of worldly existence, (3) the endless continuity of
the world, and (4) the impermanence of all things.” Freedom from
fear, freedom from delusion, discrimination, and absolute renunciation
and detachment are the characteristic signs of the sukladhyina.’

Akalatka’s Taftvartha-rajavartiika, Vidyinandi's Tattvarthasloka-
varttika, Subhacandra's Jiandrpave® and  Acirya Hemacandra's
Yogatistra® give elaborate description of fukladhyana. But there is
no essential deviation from the old scheme, and so we do not advert
to these works as this will involve reduplication.

III
HARIBHADRA'S COMPARATIVE STUDIES IN YOGA

Haribhadra made a very valuable contribution to the comparative
study of yoga. He composed a number of works on the subject. His
Yogabindu and Yogadrstisamuccaya are very valuable works. The
Yogavisiki and the Sodasakas also deserve notice. We are dealing
with these works in a separate section in view of their supreme
importance and unique character in the Jaina literature on yoga. We
have already stated that Upadhyiya Yasdovijaya revived the studies
of Haribhadra, We shall therefore advert to his works as well for the
sake of better understanding of Haribhadra's works. We shall begin
with the Yogaviisika and the Sodafakas, and then come to the
Yogabindu and the Yogadrstisamuccaya. We shall refer, where
necessary, to the other works of Haribhadra as well.

All spiritual and religious activities that lead towards final 2manci-
pation are considered by Haribhadra as yoga. But special importance
should be attached, he says in his Yogaviriikd, to these five kinds
of activities: (1) practice of proper posture (sthina), (2} correct
utterance of sound (#irma), (3) proper understanding of the meaning
(artha), (4) concentration on the image of a firthaikara in his full
glory (alambana), and (5) concentration on his abstract attributes
(andlambana). Of these five, the first two constitute external spiritual

1 Ihid., 64 ; T54, IX. qo0-41.

¢ Dhydnasataha, 88. See also SihS@, IV. 1. 247

# Dhyanasataka, go-gz. See also Sthea, IV, 1. 247.

4 Prakarapa, XLIL & Prakida, XI.
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activity (karmayoga) and the last three internal spiritual activity
(jfianayoga).’ These activities can be properly practised only by those
individuals who have attained to the fifth or a still higher stage of
spiritual development (gumasthina). One reaches the consummation
of these activities in the following order. At the outset one develops
an interest in these activities, and comes to have a will (iccha) for
practising them. Then he takes an active part in them, and begins
actual practice (pravriti). Gradually he becomes steadfast in them
and achieves stability (sthairya). Finally he gains mastery (siddhi)
over the activities.® FEach of the five activities is mastered in this
order. First of all one is to master the posture (sthawa), then correct
utterance (@rpa), then the meaning (artha). After that one should
practise concentration upon an image (alambana), and finally one
should attempt at mastery over the concentration upon the abstract
attributes of an emancipated soul. This is a full course of yogic
practice. One may practise these spiritual activities either out of love
(priti), or reverence (bhakti), or as an obligatory duty prescribed by
scriptures (d@gama or vacana), or without any consideration (asasiga).”
When a spiritual activity is done out of love or reverence it leads to
worldly and other-worldly prosperity (abhyudaya). And when it is
done as a duty or without any consideration whatsoever it leads to
final emancipation.® Of the fivefold activities mentioned above, the
last two wviz. concentration of the mind upon the image of a tirthankara,
or upon the abstract attributes of him are the most important. We
shall therefore deal with them in some detail. _

When one has practised posture (sthdna), correct utterance (#rna),
and the correct understanding of the meaning, one is qualified for
concentration (dhydna). The beginner is to practise concentration on
an image of a frthankara in his full glory and splendour. When one
has perfected this practice and has achieved steadfastness, one begins
the practice of concentration on the abstract attributes of a firthankara.
This concentration is known as andlembana inasmuch as its object is
not a concrete entity perceptible by a sense-organ.” The soul at this
stage concentrates upon the abstract attributes which are ndt the objects
of empirical perception. By this time the soul has reached the seventh
stage of spiritual development (gunasthdna). The concentration is
however only in its primary stage even in the seventh gunasthina.

VYV, r-z; SP, XIIL. 4; for silambana and nirdlambana voga see SP,
XIV. 1.

2 ¥V, 4. 1YV, 18;: §P, X. 1. 15P, X. 0.

+ The word anilambana does not mean “devoid of any dlambana (object)'
but only ‘devoid of a concrete Slambana’. The prefix a(n) here means ‘abstract’
or ‘subtle’ (siksma). Cf. siksmo "tindriyavigayatvid anfilambano nima yogah.
-Yadovijaya's Tiki on ¥F, 10 alsa of. SP, XIV. 1.
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The soul develops an irresistible urge for the realization of the trans-
cendental self and reaches the eighth stage of spiritual development on
the ladder of annihilation (ksapakasreni). The concentration becomes
more steadfast at this stage. The soul has now achieved full detach-
ment from the world, and earnestly proceeds onwards to the realization
of the truth. It now does not rest until it has reached the consumma-
tion. The soul is then in the ninth gupasthana and is pressing forward
to the twelfth on the ladder of annihilation. It has now reveaied its
full capacity (sdmarthyayoga)' for spiritual development and is bound
to reach the twelfth stage and attain the knowledge of the transcend-
ental self. In thiz state the soul attains concentration on the abstract
attributes. Of course, it has not realized those attributes. DBut it has
an ardent spiritual urge for the realization of them. This is andlam-
bana yoga.®* The soul is detached from the world and is on the verge
of realizing the self. It has not yet realized the self, but is only
siriving for it. And so it is not concentraied on any object whatsnever
at this stage. This is the reason why the concentration is without any
object.® The soul is here compared with an archer, the ladder of
annihilation with bow, the realization of the self with the target and
the concentration with the arrow, The andlambana yoga lasts until the
arrow is shot. The arrow is sure to pierce the target. The soul
immediately attains realization of the self as the consummation of the
_ concentration.* The soul, as we have stated, concentrates upon the
abstract formless (ariipin) attributes of the transcendental self in the
andlambana dhyina. The distinction thercfore between the salambana
and the analambana yoga is this that in the former one concentrates
upon an object having form (rigpin) while in the latter on a formless
object (ariipin).” Ya$ovijaya, following Haribhadra, says that this
andlambana yoga is known as samprajiidia samiddhi in another (that
is, Patafjali's) system.® The consummation of this anglambana
concentration is omniscience which, according to Yagovijaya, is the
state of asamprajiiata samidhi of Patafijali's system. The functions
of the mind and the sensc-organs cease when omniscience is achieved,
and so there is annihilation of all the transformations of the mind

1Tt is a techaical term for the meaning whereol wide fufra, po oo

: Cf. samarthyayogato vi tatra didrkse "ty asadgasaktyidhyd
sa 'nilambanayogah prokias taddardanam vEwat—35P, XV, &

8 Cf, tatrApratigthito "y yatah pravittad ca tattvatas tatra
............... tend ‘nAlambane gitah—SP, XV, g.

4 Cf. drag asmit taddarfapam isupita-jiita-mitrato jieyam
etac ca kevalarh taj jidnarh wvat tat pararm jyotih.—35P, XV. 0.

4 Cf. rapi-dravyavisayarn dhyinah silambanam arfipivisayvam ca nirdlamb=.

nam iti—¥asovijaya's Tikd on ¥V, 1q.
¢ esn eva samprajiidtah samidhis tirthintarivair givate—Ibid., YV, 2o,
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(atesavritinirodha). And so it is not improper to compare the state
of omniscience with the asamprajiidta samadhi of the Sankhya-Yoga.!
There is however another higher stage of this samddhi. The soul
attains that stage in the fourteenth gumasthina® where, as we have
already stated, all the activities, gross and subtle, are totally stopped.
The soul is now devoid of all vibrations caused by its association with
matter. It has now annihilated all the residual karmans and imme-
diately attains final emancipation. This stage of concentration, says
Yadovijaya, corresponds to the dharmamegha of Patafijali’s system, to
amriitman of vet another system, to bhavadairu of a third system, to
¢ivodaya of yet another, to saftvinanda of yet others, and to para
of a still another school.”

The above study is mainly based on the Yogavishéikd. Now we
come to the Sodaéakas. There are some primary defects of the mind
which are to be removed before practising the yogic processes. The
minds of the common people (prthagjanacitia) are vitiated by these
defects. Haribhadra enumerates them as eight wiz. inertia (Rheda),
anxiety (wdvega), unsteadiness (ksepa), distraction (mifhdna), lapse of
memory (bhrdnti), attraction for something else (amyamud), mental
disturbance (ruk), and attachment (dsasga). The mind of a yogin
should always be free from these defects. It should be calm and
quiet (é4nta), noble and great (uddtia). It should be free from all
impurities and intent on the well-being of others (pararihanivata).”
Soch minds are capable of concentration of the highest order, and are
known as pravrifacakra® (engaged in yogic practices day and night).
Gradually by practising the concentration of mind the soul realizes
itself. This self-realization is known as ‘supreme bliss’ (paraminanda)
and freedom from nescience (in the Vedinta) ; it is known as freedom
from the specific qualities (in the Nydya-Vaifesika system); it is the
extinguished lamp (vidhmdladipa) of the Buddhists ; it is extinction of
animality (paswtvavigama), end of suffering (dubkhanta), and
detachment from the elements (bhiEfavigama).” Haribhadra thus tries
to show the unanimity of the conceptions of final self-realization of all
the systems of thought. He then asks the enquirers to keep their

PO kevalajidne  “sesavettvadi-nirodhal  Jabdhitma-svabhivasya ménasa-
vijiina-vaikalyad asamprajiatatvasiddhib—/slid.

*ayarn cd ‘mmprajidta-samidhir dvidhi—sayogikevalibhivi ayogikevali-
bhavi ca. ddyo manovrtiindm vikalpajiiinaripinam atyantocchedit sampadyate,
antyad ca parispandardpinam—I>bid.

“ayam ca dbarmamegha iti Patadjalair giyate, amrtitme 'ty anyair
bhavasatrur ity aparaih, divodaya ity anyaih, sattvinanda ity ekaib, parad ce
"ty aparaih—Ibid. See Y8i, 422,

1 5P, XIV, 2-3. 5P, XIV. 12.

& For the technical meaning of the term see YDS, 210,

TSP, XVL 1-4.
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minds open and investigate the truth with perfect detachment and
freedom from prejudices. For this purpose he enumerates eight
virtues which are necessary for the pursuit of truth. They are: free-
dom from prejudice (edvesa), Inquisitiveness (jijiasd), love for
listening  ($wériisd), attentive hearing ($ravana), comprehension
(bodha), critical evaluation (mimdmsd), clear conviction (pariéuddha
pratipatii), and earnest practice (pravrtti) for self-realization.

Now we come to the Yogabindu. The object and purpose of
yoga is the realization of truth. And as there is no controversy about
this object and purpose of yoga there should be none regarding the
nature of yoga as well.* The worldly existence is a fact accepted by
all. And freedom from it is the swmmum bonum of every spiritual
system. The problem before us is only the means to that end.
Haribhadra says that the same principle is expressed by different terms
in different systems. Thus the selfsame principle of consciousness is
known as puwrasae in the Vedinta as well as the Jaina system, as
kyetravit in the Sdnkhya system, as jidna in the Buddhist school.
Similarly the fundamental ground of worldly existence is known as
avidyd in the Vedinta and the Buddhist system, praketi in the
Sankhya school, and karman in the Jaina system. Moreover, the
relation between matter and spirit is known as bhranti in the Vedinta
and the Buddhist system, fravriti in the Sadkhya school, and bandha
in the Jaina system.” There is thus fundamental unity among all
the apparently conflicting systems of thought. There ought to be no
real controversy among them about the fundamental things. Truth
is truth. It is our different ways of looking at it that is responsible
for the building up of different systems. Haribhadra does not attempt
at cheap and superfluous compromise, but only tries to show the
fundamental unity of all thought. Every earnest student of philosophy
has his own way of looking at the truth. And the result is the
origination of different systems. Haribhadra asks us to see unity in
difference. At least for a spiritual aspirant it is necessary to avoid
controversy and strive for self-realization. About the path of self-
realization there is absolutely mno controversy among the:'6therwise
mutually conflicting systems. Haribhadra lays down these five steps
as a complete course of yoga: adhyatma or contemplation of truth
accompanied by moral conduct, bhdvand or repeated practice in the
contemplation accompanied by the steadfastness of the mind, dhydna or
concentration of the mind, samald or equanimity, and vritisashksaya or
the annihilation of all the traces of karman.® But one is not capable

1 5P, XVI. 14.

2 Cf, moksahetur vato yogo bhidyate na tatah kvacit
sidhyibhedit tathibhiive ti "ktibhedo na kirapam.—YEBi, 3.
3 ¥RBi, 17-18 with Svopajfiavrtti. 4 ¥Bi, 31.

JP—38
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of this yoga until and unless one has worked out the requisite purifica-
tion of the self. The soul, as we have already stated, naturally mowves
towards emancipation. It is because of this inherent capacity that the
soul comes face to face with the knot and cuts it asunder. We have
stated the process of cutting-the knot. The worldly existence of a
soul falls into two periods viz. dark (krgna), and white ($ukle). The
soul in the period preceding the cutting of the knot is known as belong-
ing to the dark period (krsmapaksika), and it is known as belonging to
the white period ($uklapaksika) when it has cut asunder the knot. The
duration of the white period is much shorter in comparison with that
of the dark period.' Only a soul belonging to the white period and
following the moral conduct is capable of the first stage called adhyaima.*
From the wviewpoint of the stages of spiritual development, only the
souls in the fifth or some higher stage are capable of it. DBut the
problem is why should a soul cross into the white period at all? Or,
why should not all the souls do so? Haribhadra says that it is all
due to the inherent nature of things.®* He also refers to the view
of an exponent of the Sinkhya system, named Gopendra, which holds
that the purusa, the principle of consciousness, does not even enquire
about the path of realization unless and until the prakrii has turned
her face from him.* It is the nature of the spirit to get disentangled
from matter. But this disentanglement is possible only when its condi-
tions are fulfilled. However pious and wvirtuous and spiritually
advanced one may appear to be, one is not capable of yoga unless
one has cut the knot and attained the requisite purification of the
soul. After such state has been achieved the soul is fit for the
preliminary preparation (ffirvaseva) for yoga. This preliminary
preparation consists in the worship of the preceptor and the like, good
conduct, austerity, and absence of hatred for the final emancipation.®
The soul now attains right attitude and becomes a bodhisattva.® All
the characteristics of a bodhisaftva are present in such soul. Thus
the soul henceforth does no more fall to the depth wherein heretofore
it had been. A bodhisatfva does not commit an evil act from the
depth of his heart, but if he does so at all he does only physically.
There is no more spiritual degeneration.” The soul which has cut the

! The length of the white period is only less than even one pudgalaparivarta
while the length of the dark period covers an infinite number of such pudgala-
parivartas. A pudgalaparivarta is the time required by a sonl to absorb as
karman at least once all the atoms of the universe and release them after thev
have come to [ruition. :

* ¥Bi, 72. aCf. ¥Bi, 7.

4 Ibid., 100-101. .

 plirvasevd tu tantrajiair gurudevidipdjapam:

sadiciras tapo muktyadvesad ce "ha prakirtitd. —¥Bi, 1o0.

& YBi, z7y0. T Cf. ibid., 271,
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knot fulfils this characteristic. It now takes interest exclusively in
the well-being of others, acquires wisdom, treads upon the right path,
becomes noble, and appreciates merits.! It has now attained enlighten-
ment (bodhi). But if the conception of a bodhisaitva is narrowed
down and made to include only those rare souls who are destined
to redeem the world from sin and suffering, Haribhadra says that
the Jaina conception of a firthankara fulfils that ideal® There are
some souls who are naturally inclined towards universal well-being
and are destined to be firfhasikaras (founders of religion). Such souls
are bodhisattvas in the true sense of the term.

In this connection Haribhadra distinguishes three categories of
souls destined to be emancipated. The first categorv comprises such
souls who, as soon as they experience the first dawn of enlightenment
on the annihilation of the knot, make determination to tedeem the
world from its soffering by means of the enlightenment and work
strenuously in accordance with the determination. These souls are
destined to become frthankaras.® The second category comprises
those souls who are intent upon the well-being of only a limited circle
of relatives by means of the enlightenment. These souls become
ganadharas (literally the possessors of the gama ‘group’ of virtues of
transcendent intuition, knowledge and the like), that is, the chief
disciples of the tirthasfikaras.® The third category comprises those
souls who strive for the well-being of themsclves with little care
for others. These souls are destined to become ordinary (munda)
kevaling ®

Let us revert to the topic of preliminary preparation for yoga.
After this preparation the soul becomes fit for the first stage of yoga
called adhydtma. The soul now observes the five vows and meditates
upon the truth. It now cultivates universal friendship, appreciates
merits of others, develops sympathy for the suffering, and remains
indifferent to the wicked. By these practices the soul overcomes the
karmans, reveals its spiritual energy, improves its power of self-concen-
tration, and becomes wise.® It then becomes fit for the second stage
called bhavanid. This stage is the consummation of the first. The soul
now maintains steady progress. Ifs power of concentration increases.
It now desists from bad habits and develops good ones.” The third
stage is dhyana. We have already described it. Then we come
to the fourth stage of equanimity (samatd). Here the soul makes
correct estimate of the nature and value of things, and consequently
loses attachment for them. The soul is now disillusioned and does

" 5 Cf. ibid., 272, L] Hn'fi., 274- :.J'.b:-:a‘.. 284-8.
4 I'hid., 28g. 4 Ibid., 290 IThid,, 358-50.
¥ Ibid., 3bo-1.
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not attach any importance to the supernormal powers that it might
have acquired by means of the yoga.' Then it reaches the fifth stage
called annihilation of the residual karmans (vritisashksaya). It now
gradually destroys the accumulated karmans once for ever. On the
annihilation of the obscuring (ghatin) karmans, the soul attains ommni-
science. Then in due iime it atiains final emancipation.®* This is in
brief the plan of the Yogabindu.?

Next we come to Haribhadra's famous work Yogadrsiisamuccaya.
The aunthor here distinguishes eight stages of yogic development. The
work records a quite novel plan of classification of yogic stages. The
most important feature of spiritual development is acquisition of
samyagdrsti (love of truth). The soul undergoes gradual purification
and along with the purification its drsfi (love of truth) becomes pro-
gressively steady and reaches consummation in the realization of the
truth. This gradual development of the dysli has been classified into
cight stages wiz. witrd, tdra, bali dipra, sthird, Rkania, prabhi, and
pard. Before coming to the description of these drsfis we shall refer
in brief to the threefold yoga with the description of which the
Yogadrstisamuccaya opens,

A qualified yogic practitioner passes through a number of stages
before he reaches the consummation of the practice. Sometimes even
_in spite of his knowledge and will he falters in his practice on account
of spiritual inertia (pramdda). This faltering practice is called
icchayoga.® The practice of one who has revealed spiritual energy and
does never falter in his yogic practices, strictly follows the scriptural
injunctions, and has developed penetrating insight is called S@strayoga.®
The practice of one who has fully mastered the scriptural injunctions
and has developed the power to transcend them is called samarthya-
yoga.* This latter yoga, again, is of two kinds wviz. (1) that which is
accompanied by the dissociation of all the acquired virtues (dharma-
sarnyasa), and (z) that which effects the stoppage of all activity (yoga-
sarimyasa).” The first kind occurs at the time when the soul undergoes
the process of apiirvakarana for the second time in the ninth stage
of spiritnal development while the second occurs in the last stage of
spiritual development immediately after which the soul attains final
emancipation.* These viz. icchayoga, $astrayoga, and samarthyayoga
are the three broad divisions of all the possible stages of yoga. The

L Ibid.. 364-5. 2 Ibid., 366-7.

2 Upadhydya Yadovijaya has followed this plan in his Dudtrifidikds No. 12
to 18 as contained in the Ovdtrisifad-dodirbidikd published by Sri Jaipa-
Dharma-prasiraka 5abhéd, Bhawnagar,

+ ¥D5, 3. 8 Ibid., 4. ¢ Ibid., 5-

T ibid.. . & Thid.. 10,
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eight drstis which we shall now describe are only the elaboration of
these three.?

Dysti means attitude towards truth. This attitude is wrong and
perverse so long as the soul has not cut the knot and attained purifica-
tion. The perverse attitude is known, as we have stated on more than
one occasion, as darfanamoha or mithyalva or avidya. The attitude of
the soul which has not cut the knot is known as oghadrsfi (literally
commonplace attitude). The opposite of this is yogadrsii or the attitude
of the spirifually advanced soul. It is also known as saddrsii, that is,
right attitude. The oghadrsii is held to be responsible for the origination
of the mutually conflicting systems of thought.? The eight drsiis that
we have enumerated above are yogadrsfis and not oghadrstis. Of
course, of these eight the first four belong to those who have not cut
the knot. But even then they are not oghadrstis in view of the fact
that they are destined to lead to the yogadrstis. It is only those souls
who are destined to cut the knot and attain final emancipation that
are capable of these drsfis. The eight drsfis have respectively been
compated to the sparks of straw-fire (frnggni), cow-dung fire, wood
fire, the light of a lamp, the lustre of a gem, the light of a star, the
light of the sun, and the light of the moon.® The first four drsfis are
unsteady and fallible. The last four are steady and infallible.* The
eight drsfis respectively correspond to the eight famous stages of yoga
viz. vows (yama), self-control (nivama), posture (dsana), regulation of
breath (frandydama), withdrawal of the senses (pratyahira), fixing of
the mind (dhdrand), concentration (dhydana), and samddhi (ecstasy),
as found in the system of Patafijali. They are respectively free from
inertia (kheda), anxiety (udvega), unsteadiness (ksepa), distraction
(utthina), lapse of memory (bhranti), attraction for something else
(amyamud), mental disturbance (ruk), and attachment (asasnga). They
are respectively accompanied with freedom from prejudice (advesa).
inguisitiveness (jijfiasd), love for listening (fusriisd), attentive hearing
(éravana), comprehension (bodha), critical evaluation (mimarisa), clear
conviction (pariSuddha pratipatti), and earnest practice (pravriti).”®
This is about the general features of the drstis. Now let us state in
brief the specific characteristics of them ome by one.

In the first dysii called muird the soul achieves very faint and
indistinct enlightenment. It here accumulates the seeds of yoga

1 fbid., 12.
® Ibid., 14 with Svopajfiavytti: . . . . ctannibandhano “yarn darsanabheda
iti yogledryah. 3 [bid., 15. 4 I'bid., 19.

5 Ibid., 16 with Svopajfavrtti. Haribhadra here refers to ihe comcen=us
of opinion of a number of authors regarding the stages of yoga.
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(vogabija) which eventually fructify into emancipation. The soul is
now attracted towards the founders of religion and worships them with
reverence. It now earnestly and sincerely does the service of his pre-
ceptors and other sincere ascetics. The soul now develops fear for
worldly existence. It now performs great and noble deeds. It develops
sympathy for the suffering multitude. The soul is now free from the
envy of the meritorious. It now gets good opportunities for spiritual
development. The soul is now just in front of the knot (granthi) and
15 undergoing the process of yathdpravrtiakarana.®

Now we come to the second drséi known as f4»4. The enlighten-
ment becomes a bit distinct here, and the zoul is capable of some sort
of self-restraint as well. It now attains some sort of steadiness in
spiritual activity, and becomes inquisiive about truth. It now
develops steady love for the discussions in yoga and has respect for
the vogins. The s=oul is now not so0 much desperate and does not
indulge in evil activities so frequently. It now aspires for spiritual
progress and is comscious of its shortcomings. The soul is now
earnestly anxious to get rid of the worldly existence.”

Next we come to the drsfi called bali. Here the enlightenment
becomes more distinct. There is now strong desire for hearing the
truth. The evil desire antomatically disappears at this stage and the
soul gains control over posture.*

In the fourth dysii called diprd one gets control over breath and
is free from the lapse of yoga. One has now heard about the truth
but has not developed the power of understanding its subtlety. The
individual at this stage regards his religion dearer than his life and is
always ready to give up his life in order to save his religion.®

Real spiritual progress however has not yet set in. The truth
has not dawned as yet. The soul is only trying to capture the image
of the truth instead of the truth itself. The knowable has not yet
been known. The above four drstis thus are ‘not attended with the
knowledge of the truth' (avedyasasrvedyapada).® 1t is only the next
four dystis that are ‘attended with the knowledge of the truth’
(vedyasashvedyapada). The avedyasasmvedyapada is to be trans-
cended by means of the companionship of the virtuous and the study
of the scriptures.” One makes varions conjectures about truth until
one sees it face to face. This leads to a number of speculative systems
based on fallacious logic (kutarka).® Haribhadra, in conformity with
our ancient tradition, asks us to realize the truth by means of all
these three organs wiz. the scripture, the logical argument, and the
practice of yoga. One must utilize the store of knowledge inherited

' Ibid., 22. 2 Ibid., 22-40. 3 Ibid., 41-48.

4 Ibid., qu-50. 5 Ibid., §7-58. S Ibid., 67

T Ibid., 8s. & Cf. ibid,, go-o8.
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from one's ancestors, one's own logical understanding, and the vision
gained by spiritual discipline and culture for the ascertainment of truth.'
The truth is one. It cannot be many. There is only the difference of
terminology.® The state of final realization is known as sadd$iva in
one system, as parabrafinan in another, as siddhdlman in the third,
and as fathafi in yet another system.® There can be no controversy
when the truth has been realized.* If it is a fact that those who have
revealed the truth had realized it, then there is no reason why there
should be controversy among them. The various revelations therefore
are fo be understood in their relevant contexts. They can in no way
be considered as false assertions. The enlightened souls have revealed
the truth in accordance with the needs of the spiritual aspirants.” The
selfsame revelation appears as different to different persons.® It is
necessary to understand a revelation in its proper context. One should
cultivate faith in spiritual revelations. This is most necessary for
spiritual progress. This faith is wanting in all the four drsfis described
above. It is only when the soul has properly cultivated this faith
that it cuts the knot (granthi) and comes to possess the fifth drsfi known
as sthird.

The soul has now cut the knot. The enlightenment has now
dawned. It is now infallible (mifya). The soul is now capable of
subtle thinking and sinless conduct. It now looks upon the worldly
things as thé toys made of sand. The world now appears to be a
worthless show.”

Next we come to the sixth drsii known as kdnfd. Here the indivi-
dual develops personality and attracts others, He is now engrossed
in gpiritual contemplation and has his mind firmly concentrated on
the virtues. The world now loses all attraction for him.®

The seventh drsti is known as prabhd. The soul has now developed
the capacity for self-concentration and is free from all mental distur-
bances. It has now achieved peace of mind (dama). The soul has
now fully developed the power of discrimination.® It now practises
spiritual discipline without any ulterior motive (asaiganusthana). It
is now in the seventh stage of spiritnal development and is preparing
to rise up to the eighth stage on the ladder of annihilation. The soul
is now marching on the great path (mahapathaprayana) which leads
to the place from which one does never return (andgdmipaddvaha).
Haribhadra remarks that this drsfi is known as prafinfavdhita in the
Sankhya system, as wisabhiga-pariksaya in the Buddhist school, as
$ivavartman in the Saiva system, and as dhrvvddhvan according to the
Mahavratikas.'®

1 {ld,, 101, 2 fhid., 127. 5 fhid., 128
4 Ibid., 130. 5 Ibid., 132-3. B Ihid., 134.
T Ibid., 152-4. & Ibid., 160-2, ¥ [hid., 168-5.

10 rhid., 173-4.
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We now come to the eighth drsti called pard. The soul is now
completely free from all attachment to the world. It now achieves
ecstasy (samddhi), the consummation of dhydna. The activities of the
soul in this stage are free from all transgressions of the vows, and as
such are pure and perfect. The soul now dissociates itself from all
the acquired virtues and has its purpose fulfilled.® This occurs in the
ninth stage of spiritual development. The soul then gradually attains
omniscience on the annihilation of all the obscuring karmans. Now
the final emancipation is attained by means of the last yoga known
as ayoga.*

Haribhadra distinguishes four types of yogins viz. golrayogin,
kulayogin, pravritacakvayogin, and mispannayogin. The yogins of the
first type are not capable of emancipation. The yogins of the fourth
type have already achieved their objective and so do not need any
instruction in yoga. It is only the yogins of the second and the third
type that need instruction.”

! fbid., 179.

2 id,, 184. Here ayoga refers to ayogakevali-gupasthina for which wide
supra, pp. 279-280.

3 Ihid,, 206-7 with Svopajiavrtti. About the definitions of these types see
itid., 2o08-210.
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Rgveda, 1n, 2n, 4. 40, 5, 50, 115

Sdlistambasiitra, 127N,

Samddhitantra, 281, 2821,

Samavaprdblirta, 1440

Samayasdira, T45D.

Samamaa;fha}-aw,

Sashyutte Nikdya, 10m, 1IN, 12M,
130, 1260

Satkara Bhisya, on BS, 3im, 121,
121nm, I220, 1240, I250, 126D.—00
ChUp, jn.—on TUp, 3n.

Sdnkhyakdrikd, 31, 310, 90, 92, 93,
930, G4, 947, 95, 97m, ToIn, 156m,
223,

Sankhyapravacanabhdsya, 85n, obn.

Sdnkhyasfitra, 96, go.

Sanmatitarkafprakarana, 751, 76m,
770, 780, 79. 7on, r48n, 2z20m.

Sanskrit English - Dictionary, 130.

Sarvdrthasiddi, 33, 33n, 37, 3740,
4o0n, 4T, 4In, 43n, 580, sgn, G7n,
68n, 750, 450, r4om, 283n, 284n.

Sdstravdridsomuccays, 160m, 16TR,
2z0m, 224.

Satahakarmagrantha, 2350.

Satgrgtnasaigraka, 138n, 1390, 140m,
I4T0.

Satkhanddgamea, 72, 720.

Sthsdsamuceaya, I27D.

Sivadyspi, xix.

Sodafaka-prakarana, 293, 204n, 2950,
296, 2g56m, 2g7m.

Sraddhotpddaddstra, 1340,

Sthdndfge Siiva, 28n, 290, 44, 440,
;ég 450, 428 48n, Gan, 66, 66m,

o, 145m, 283, 2830, 2928, 2g930.
Sulipllehia, T271. e
Sftrakyténga, 210, 24, 240, 25, 250,

50, 1450,

Svetdévatara Upanisad, 115, 1151,
2201.

Syadvadamadijari, 1640,
dvddaratndkara, 430, 440, 1647.
aitiiril;;a Upanisad, 3n, 6n, 117.

Tantraloka, 143D, 1440,

Tatparyafthd (a commentary on
NBEV), op.

Tattvakaumudi, 9in, o4n.

Tattvaprahdds, 138n, 130m.

Tattvdrthar@javdrttika, 34n, 550,
56m, 6Gzm, 630, 67yn, 68n, =z7om,
284n, 293,

Tattvdrthailokavdritika, 34, 34m,
3om, 43m, 83n, 147n, ISEm, 153m,
1540, 1550, 150m, T6Im, 227N,
284n, 293.

Tattudrthasiitra, 28n, 3om, 31m, 32,
32m, 330, 3508, 35m, 441, 480, Gen,
B3im, 69m, 7om, 147m, 232m, 233m,
z3bn, =430, 2520, 2630, 204n,
265n, 266m, 268n, 274D, 282nm,
284n, 292n. —DBhdsya, 3om, 33,
33n, 350. 36, 36m, 39, 4om, 4Im,
42, 420, 44m, 48n, 5sn, 64n, 66m,
68, Ggn, jom, 751, I450, 147M,
1480, =234n, 235n, 236m, 252N,
264m, z81n, =285, 2o01n. —Tik4,
33m, 36m, 410, 430, Gon, 74m. 75,
1450, 2320, 2330, 2340, 2300,
z52n, 253m, 205m, 2Bom, 28Im,
2880, 2g2n.

Tattvavaifdradi, g4n.

Trivifikd, 120m, 1340,

Tripurdrahasya, xviii

Trisvabhdvanivdefa, 120m.

Upaskdra, 1ogn.

Uttarddhyayanasitra, 270, 1480, 149,
1460, °

Vaidesika S@tra, 31, 310, 32, 108,
106n, 109, 10Gm, ITOM, IIT, IIIM,
1064m.

VFifesanavati, 78, 78n, 7yon.

Vifesvasyakabhdsya, 27n, 28n, 3on,
32m, 35n, 36m, 37, 37m. 38m, 3om,
4q0m, 4I0, 420, 430, 44, 450, 46m,
47m, 48n, 5In, 520, 53, 530, 54m,
5sn, 560, 57n, 58m, sgom, Gzn, G3n,
64n, 650, 66m, Gon, yon, 78, 78n,
147n, 148n, 150m, =206¢m, 27om,
2720.

Vispupurdpa, 04m.

Visuddhimagga, 250, 127n, 128n.

Vyomavati, 1120,

bhdgya, see Bhdsya under Yoga-
Fha .

Yogabindw, 293, 296n, 297, 203n,
209n, 3oo, joon. —Swvopajfavriti,
2970.

¥ogadardana, 31, 3mm, 84n, Sjn

86m, 87n, 8gn, 9o, 92, 95, ?’J‘
g3n, 15zn, 246n, =zben.
8o, 3n. 3Im, 84n, 8sn, 86, $6n
87n, "8y, Sgn, go, gom, g3, 93m,
940, 95. 97, 97m, 98, 152m, 244,
2450, 246m, 2510, 200n. —Dipikd,
gsn. —Varttika, o4n, 950, —
Yafovijaya's commentary, 33n,
259, 200, 2600,

Yogadrsfisamuccaya, 203, 2060, 300,
joan, 302n, 3030. —Svopajfavriti,
joIn, 3041.

Yogafastra, 285, =288, =28gn, =z90m,

203.

Yopasiitra, see Yopadarsana.

Yopavdritika, see Vdrttika under
ogadariana.

Ye:gawﬁhk& 262n, 203, 204D, —
afovijaya's Tikd, =204n, =205D.

2960,
Yukﬁdip:‘hd, 93, 93m, 222, 220
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INDEX III
GENERAL SUBJECTS

Absolute, 4, 6, doctrine of non-ori-
ination of 116, 119, 120, Of
ivism 141, 170, I7I, I72, 175,
198, 183, 185, 187, nature of the
Absolute according to Suredvara
187, 188, 180, 190, 191, 102, 103,
104, 198, 2I7.

Absolutism, 116, defects common to
all absclutisms zoz.

Action, origin of good and bad 109,
presupposes  identification of self
and not-self 123,

Actionism, 24.

Afflictions, 2231, 222.

Agnosticism, 14, 25.

Agnostics, 24, 25, I45.

Appearance, explanation of 120,
meaning of 123,

Art, purpose of 81,

Asceticism, 7, 168, 221.

Attitude, Brihmana r, Buddhist 7,
Jaina 17, non-absolutistic zg, per-
verted and right 8o, right 146,
function of the perversity of 147,
purification of the 147, mutual
relation of right attitode, right
lknowledge and right conduct 1.47-
51, wrong 155, perverted 161,
perverted 218+, Jaina and Bud-
dhist 2z0,

Becoming, its relation to being 24.

Beginninglessness, of the world pro-
cess 8z, of mithydtva 146, a fact
universally admitted zz7, 2060.

Being, 3, its relation to becoming 24,
pure being is an abstraction 190,
201, impossibility of pure being
214.

Bh!a;?na., g1, 92.

Birth, meaning of 102, is only an
illusion 116, 126.

Body-making karmran, 233, sub-types
of 234, maximum and minimum
durations of 236.

Bondage, 18, 20, 99, objects become
a source of bondage when they are
invested with false walues 7104,
conditions of 151, matore of IgT,
Jaina conception of the threefold
cause of 155, conditions of 230.

Buddha, rationalistic attitude of 7,
his attitude towards metaphysics
14, ethical attitude of 15, his
teaching 17, his  hesitation to
preach the Law 17, meither a scep-
tic nor an agnostic mor & materia-
list 25, avydkrta attitude of 26,

230,

Buddhism, =222, Pili or Southern
2851,

Carvika, 220, 223.

Causality, the doctrine of 115, 120,
an irrational principle 174, denial
of causality constitutes o flagrant
violation of experience 176, law of
206, determinant of 206, i& as
inexplicable in the theory of flux
as it is in the theory of eternally
unchanging cause 207, Nagirjuna's
criticism of 212.

Cause, problem of its relation with
effect 174, problem of mutual re-
lation of effect and cause 175, gf:l'-
manent cause i an impossibility
205,

Change, 15, according to Mahfvir
18, 165, 1606, 170, 201.

Cognition, sensuwous 30, direct 32,
sensuous  cognition  defined  and
classified 33, intwitional 35, sub-
jective and objective cognitions
according  to  Vicaspati and
Vijiiinabhiksu 88, Vaiseaika classi-
fication of 110, perceptual and
inferential 110, perverted 153,
original perverted 154, wrong 155.
wrong 160-7, question of walidity
ar invalidity of 196, perverted zio.

Cogniticnal activity, varicties of s0.

Compassion 17.

Concentration, doctrine of 231 of seq.

Conduct, right 25, right 146, perverse
147, mutual relation of right atti-
tude, right knowledge and right
conduct 147-51, constituents of
right 150, wrong 155, comsummate
161, perverted 161, perverted 210,
general scheme of the Jaina dee-
trine of 263 et seq., fivefold 2064,
main features of the Jaina doctrine
of 266,

Conscionsness, 7, resultant 1o, co-
efficients of 11 & 14 & 10, stirting
of 35, dormant and active 55-0,
73, consciousness alone is real 120
et seg., why it projects the uni-
verse 131, in Saivism 141, 143, 151,
T59, 164, 165, 166, why it cannot
be denied 174, 175, 170, 177, 100,
nature of pure 191, 208, z24, 226,
277, 288, a temporary ovolute of
material combination 220, 2371,
Buddhist conception of 2467,
planes of 248, nature of 251, dawn
of moral and spiritual =71.

Contact-awareness, 35, 36, 37, 38,
40 44s 45

Contemplation, twelvelold 200,

Craving, 16, 126,

Creation, speculations about 2, ulti-
mate source of 3, old doctrines re-
garding 24, psychical o3, sobtle
physical, peychical and gross phy-
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sical g3n, religious potency les at
the root of rog, is false according
to  Gaudapida 116, Upanigadic
statements about 117, 138, nature
and root of 130, pure and impure
orders of 137, as evolutiom 157,
doctrines about z20m, 225, Adsat as
the ground of 228.

Death, meaning of 1oz, 126.

Definitions, function of 2r4.

Deluding Rarman, 232, two groups of
233, maxitmum and minimom
durations of 236.

Delusion, 16, 73, To2, 1o3, the foun-
tain-head of worldly career 103-4.
companion of the soul from begin-
ningless time 104, nature of 106,
105, source of 113, 127, 128, 141,

145 I;g, 162, 165, 166, 167, Ié&

187, 188, theoretical and practical
232, eternal 28g.

Determinism, zzom.

Difference, 165, is not absolute 177,
pure difference is never experienced
178, 184, 185, absolute difference
is tantamount to absolute negation
of relation 213.

Different attitudes, doctrine of 20.

Discontent, divine 1o3.

Disgutaﬁnn. 107.

Divine Freedom, xix.

Divine Grace xxi, xxii, xxiii, 139,
descent of 140, 218.

Divine Will, 138.

Doubt, differentiated from specula-
tion 41, 73, 11O,

Dream Experience, interpretation of
176,

Dualism, 172, 187, 188,

Duality, origin of the notion of 120,
reason why it appears 124, origin
of 131, 132, 133, 188,

, 200, supreme importance of
251.

Effect, prohlem of its relation with
causs 174, problem of the mutual
relation of cause and 17s.

Ego, go, 122, 228.

Egoism, 89, 9o, natore of ros, com-
tents of ego-consciousness 103, ego-
consciousness is the sopreme evil
104,

Emancipation, 6, 13, nature of 15,
25, requisites of gr, cause of 108,
nature of 112, pathway to 147,
150, pathway to rg5r. rg2. nature
of 158, 159, MNyiva-Vaifesila con-
cention of 162, 163, 164, 165, 167,
168, 190, 103. 104, 200, 201, 21§,
220, 221, 226, meaning of 228,
ideal of eternal spirttval 229, Taina
pathway to final 266, nature of
289, meaning of 2g0.

Empiricism, Jaina's credence  in
logical z10.

Energy, 151, 165 254

Enjoyment, meaning of 84.

Enlightenment, 17, in Tathati phile-
sophy 135, nature of final 159, in-
tellectual 21y, first dawn of 273.

Error, 73, axyathdkhyiti doctrine of
g5, natore of o6, Yoga and San-
khya had a common theory of g7,
Sankhya t of error distin-
guished from that of Prabhikara
g8, misinterpretation of the
Sankhva theory of 9o, universal
condition of g9, Yoga theory of
error is mot anyathdkhpdti 100,
universal condition of oo, Sitkhya
and Yoga theory of roo, instances
of perceptual and inferemtial 111,
transcendental error defined 121,
univerzal nature of 123, mature of
erroneous perception 172-3, predi-
cate of erroneous judgment 173,
190, opposition between lknowledge
and 1g91-2, 195, Vedintist's inter-
pretation of 196, 203, 204.

Eternalism, o, To. 11, 14, origin of
15, 22, origin of 23,

Evil, cause of 18, objects by them-
selves are not 104,

Evolution, purpose of 8g, beginning
and purpose of go, purpose of g7,
origin of evolution in Saivism 138.

Excloded Middle, law of 173, 132.

Existence, not an evil 18, 73, ulti-
mate foundation of existence in
the Tathati philosophy 135, three-
fold conditions of werldly 154, 164,
why it cannot be denia:{ 174, 184,
150, 159, causal efficiency is the
criterion of 205, fondamental de-
fect conditioning worldly =223,
mnaninfg of worldly 228, meaning
of worldly zz0, roots of worldly
247.

Experience, Safkara’s examination of
121, adhwisa is the wvery texturs
of eur experience according to
Safkara 123, its relation to reasom-
ing 146, 175. 177, 180, 184, 135,
199, logic must co-operate with
experience 204, 213, only source of
Imowledge 215, 219, 26I.

Expiation. ninefold 264.

Faith, right 25, 54.

Falsity, contradiction of experience
as the criterion of 175.

Fesling-producing karman, 232, two
sub-types of 233, maximum and
minimum durations of 236.

Fetters, ten 248n.

Freedom, Divine xix, meaning of
18. individual 21, in Saivism 147,
143, I50.

Gautama, 230.

Ged, 221, 222, 227, 268,

Godhead, Jaina comception of 268,
26g.
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Happiness, balance of 102, impossi-
bility of unalloyed 1o03. i

Heretics, four types of 24, 137.

Holv Grail, zo4.

Idealists, subjectivist z08.
Identification, nature of mutual iden-
tification of self and not-self 123.
Identity, meaning of 124, 165, pure
identity is mever experienced 178,
185, origin of the illusion of 207,

natare of 214, concrete =231.

Identity-cum-difference (=identity-in-
difference), 193, 225.

Ldentity-in-difference, 185, 211, 214,
why so called 215, 2156, necessity
of the admission of =231,

Ignorance, 1o, 16, 25, the original
capital of worldly existence 104,
original sin of 105, 106, 126, 127,
130, nature of i ce in Tathatd
philosophy 135, function of 136,
158, B;fg}. 167, as the prius of the
subjective and the objective order
of existence 16g, 178, 191, spiritual
217, intellectual 217.

Ignorance (spiriteal and intellectual),
xxiil, 143, I44, 217.

Ilusion, transcendent oo, origin of
the appearance of 130, mnecessity
and nature of 132, mdyd as the
principle of cosmic 170, 224.

Impulse, possessive 1oz,

Inertia, spiritual 147.

Inference Go, 61, 67, 67n.

Infinity, Jaina conception of 63, 65n.

Inherence, 163, 164.

Instant, 63.

Instincts, varieties and meaning of
52, 54, 540.

Imtellect, four kinds of intellect de-
fined and illustrated 44-8, common
feature of all the four kinds of 48,
eight qualities of 49, 150.

Intuition, instinctive incipiemt 33,
super-senspous 34, 37, supernormal
spirilual 1o, 151.

Intuition-covering Rarman, 232, nine
sub-types of 233, maximum and
minimum durations of 236.

Judgment, origin of objective and
subjective ju nts according to
Vacaspati and Vijfifinabhilsu 88,
nature of false ¢&, nature of its
subject and predicate 187.

Karmie matter, function of zo04.

Kesi-Kumaira, 27.

Knowledge, tight 25, Jaina theory of
27, criterion of its wrongness 28,

ure and perfect 28, eriterion of
irectness and indirectness =28,
empirically direct and immediate
28, percepinal, inferential, analo-
gical and scriptural 30, non-sen-
swons 33, transcendental direct,
and empirical direct 34, scriptural
34, vital source of the ja:na.

of 62, 8o, nature and origin of it
according to Yoga 86, according to
Sidkhya-Yoga 88, possibility of
complete 105, transcendental 111,
right 146, source of the perversity
of 147, mutual relation of right
attitude, right knowledge and right
conduct 147-51, 151, 158, right
161, pervertsd 161, Nyidya-Vaise-
sika conception of 162, 165, 168,
opposition between error and 1g:-2,
sp.ritual 217,

Knowledge (spiritual and intellec-
tual), =xiii, z17.

Knowledge-covering  karman, 232,
five sub-types of 233, maximum
and minimum duration of 236.

Language, relation of thought with
I, siém:nmings of 15, articulate
52, 56.

Law, 10, 15, 17, 20.

Law of Contradiction, zo4.

Liberation, its meaning z0.

Life. presupposes action 123, Bud-
dhist conception of various planes
of 246, four planes of 249,

Logic, abstract g, meaning, purpose
and wvalwe of Br, itz relation to
spiritual wvision 82, abstract logic
runs away from the reality as re-
vealed in experience 175, 185, must
co-operate with experience 204, its
lace and utility 200, 214, pure

gic obeyed by facts =215, =219,
abstract z26.

Longevity-determining karman, 233,
four sub-types of 234, maximum
and minimum durations of 236.

Love, 17.

Madhyamika, 120, 120, 137, 202

Mahfivira, his attitude towards life
17, 18, neither a sceptic nor an
agnostic nor & materialist 25, non-
absolutistic attitude of 26.

Mahfivratikas, 303.

Mahfiyina, 2oin, 251.

Mahesvara, 137.

Material form, 11, 25.

Materialism, 71, nature of 15.

Materialist, 187, 204, 220.

Matter, 63, pure and impure 137,
223, 287.

Meditation, 2o, supreme importance
of 251, 262.

Memory, 34.

Mental states, four kinds of 200,

Metaphysics, defects of 8, Buddha's
attitude towards 14.

Middle Course, 1o, I1I.

Middle Path, doctrine of the 10.

Mimdrsi, 1o8.

Mimarsaka, 220, 221, 222.

Mind, problem of its status of sense-
organ 31, 32, 330, 35. nature of
53n, stuffl making up the 65, under-
goes change while thinking 66, 67,
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fg, initial metion of 108, complete
annihilation of the functions of
201.

Misperception, 195.

Modp:s, 53. 64, 7o, 165, their rela-
tion with gualities 231.

‘Momentariness, 184.

Monism, 7, 116, 172, 178, 179, 185,
it cannot be established by revela-
tion 187, 188, 180.

Monotheism, 7.

Morality, standard of 5, doctrines

rdin , 25,

m‘fﬁahwg :gcassity of the 204, 205.

Moralness, essential conditions of
247-8.

Naiyiylka. 87, 152, 173, 2I3.

Megativism, 212.

Neszcience, 31, function of 83, defined
84, 85, nature of it according to
Yi: a 8g, its relation to the other
flesas 8o, oo, 1oy, o8, 1Ir, 1Is,
120, 145, 152, 155, 156, 174, 178,
179, 138, 1Bg, 1go, 10§, 192, 193,
194, 105, 196, differentiation of
nescicnce from troth 197, 193, 203,
204, 200, 218, 221, 226, 2480, 287,
258,

Nihilism, @, 1o, 11, 14, identified
with materialism 15, origin of 23.
201, 205, 227.

Nihilist, 174, 187, .

Mon-absolotism, origin of =22, 2oz,
doctrine of 217.

WNon-abstinence, 147.

Non-actionism, 24.

Non-being, =2, 3 pure non-being is
an abstraction 1gg, 201, impossibi-
lity of pure 214.

Non-dualism, 188,

Mon-dualists, 117.

Non-duality, z16.

Non-enlightenment, in  the Tathatd
philosophy 135.

WNon-existence, 1, 9.

Non-injury, 18, zI.

Non-obscuring karman, types of 230.

Non-violenee, 265,

Nyiya, roo, 109, theory of causation
212, 214.

Nyiya-Vaidesika, 153, 157, 100, 191,
220, 221, 222, 225, 226, 227, 228,
230-1, 206,

Objectivity, its relation with subjiet-
ivity 142.

Object-perception, 35, 36, 17. 38, 41,
44 45

Obscuration, ultimate canse of 138.

Obscuring karman, types of 239.

Obstructive karmian,” 233, five sub-
types of 234, maximum and mini-
mum durations of 236.

ﬂmn_ipoﬁence. 138, 143, 216, 217.

Omniscience, question of the possi-
bility of krama in xviii-xix, 6y,
70, 77, 78, 138, 142, 143, 165, 167,

168, 169, 216, 217, patural to
soul 239, 25I.

Omniscient, 61. 63,72, 74. 77, 1500,

Opposition, it is both a priovi and
empirical 191.

Organisms, even the one-sensed are
capable of tial verbal think-
ing 52, having two or more sense-
OFgAns 54.

Otherness, absolute 214,

Paramaéiva, nature of 137, the Abso-
lute of monistic Saivism 141, as
both transcendent and immanent
14z, Supreme and Sole Reality 217,

l'-‘&rgva. 27.

Particular, 72, 164.

Fassions, 147, 168n, 221, 223, 225,
2206, 227, 238, sixteen kinds of 233-
4. {Quasi-passions, nine kinds of
234,

Pasupatas, zzz.

Pasopati. 137.

Path, ecight-fold 16.

Penance, 21, 150, 168, 220.

Perception, 11, 14, I16.

Perception, empirical 3o, transcen-
dental, 32, sensuous and guasi-
sensuons 34. synonyms of 34, 44,
4? avditory 57, critical estimate
of the ¥ theory of 87, represen-
tative and pressntative theories of
87.

Perceptual judgment, 36, 37, 38, 39,
defined 41, synooyms of 42, 44.
g6, 148.

Permanence, absolute 18,

Personality, 86.

Ferversion, emotional and wolitional
106, 127, 128, 222, 227.

Perversity, 51, 145, 168, 168n.

Flurality, origin of the perception of
113, cannot come out of the Ahso-
lute 120, I7I, I72, 173, an nism
and conflict between unﬁ?’ and
174, 175, 177, I8g, 191,

Pﬂﬁ iIsm, 7.

Prabhikara, his theory of error g8-g,
100,

Preceptor, 26z,

Predispositions, 221, 222.

Probans, 77.

Problems, unexplainable 8, psycho-
logy of the solutions of 47.

Prasmty. effects of the love of roz.

Croality, 163, 164, 165, 211, its rela-
tion with substance 231.
uasi-passions, see under passions.
uasi-sense, 3I, 3z,
uestions, four kinds of 8.
miyana, 50.

Realism, 227.

Reality, nature of ultimate 7, 18,
universal-cum-particular 72, inter-
nal 73, 77. according to Upanisads
113, as d reach of mind and
intellect 115, ultimate reality accor-
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ding to Gaudapida 116, 119, 126,
nature of Supreme Reality in Sai-
vism 141, Vedintist's conception
of 170, causal efficiency is the
criterion of 172, must not be self-
contradictory 199, causal efficiency
iz the criterion of 206, mutinuiig-
and change as the criterion of 208,
how determined 215.

Reason, 261-2,

Reasoning, its relation to experisnce

146,

Rebirth, 4, theory of 5, 7, 15, funda-
mental condition of 83, presuppo-
sition of all Indian schools =20,

of the doctrine of 221, 220.

Recognition, 34, Go.

Recollection, 54, Go, 61, 110,

Relation, of body and scul e, as
objective link 7o, not intelligible in
terms of absolute difference or abso-
lute identity 123, 176, 186.

Religion, it has value only in the
phunomena.l lane 116,

Retention, . 41, defined 4z,
sygﬂn}rms of 42 defined 43, 44,
148.

Revelation, 185, 187, 100, 3j03.

Sabdidvaitins, 2oz,

Sacrifice, 220.

Saiva, 303.

ﬂaivim, dualistic 137-41, monistic

Sa.nf(aya Velatthiputta, 25, 26.

hya, 121, 152, 166, 170, 2T,
214, 218, 207, 303.

Siftkhya-Yoga, 87, ro1, 153, 166,
190, IOI, 220, 221, 222, 224, 225,
z26, 227, 228, 220, 230,

Sauntrintika, 181, 201n, 205.

Sccphc.lsm. 125, 169, zor

Sceptics, 24, 25, 174, 202

S-cr: tural or
glnal meaning and varieties of 48,
150,

Self, 73, its fear of death 103, nature
of 116, 117, 119, 122, only reality
ex hypothesi 123, 152, 165, 166,
176, 201, Buddhist denial of per-
manent self zo6, intrinsic purity of
223, three states of the self, wvis,
exterior, interior and transcendent-
al =281, difference between the
empirical and the transcendental
287,

Sensuous Cognition, 30, synonyms of
32, defined 33, classified 34, three
hundred and thirty-six types of 44,

Seiﬂenfnld Predication, doctrine of z9.
Sin, besetting sin of worldly career
102, Original 1o4.
éi;vﬁa, nature of 137, 138, 140.
peism, 121, 200.
Sorrow, un.ivern?g fact 15, causal
chain of, cessation of, path lead-

JP—40

erbal Knowledge, ori-

ing to the cessation of 16, aggre-
gate of 16.

Soul, 4, 10, 16, believer in 18, nature
of the liberated 20, relation with
body 23, old doctrines regarding
24, Jaina belief in 25, absence of
knowledge unnatural to 28, belief
in its capacity to know 61, 69, 70,
71, 73, 78. Bo, specific qualities of
101, uncommon characteristics that
prove the existence of 1o1n, inhe-
rent dissatisiaction of 103, means
of purification of 107, in Tathatd
philesophy 135, the innate nature
of soul in Saivizm 137, potential
nature of 138, 145, 150, enumera-
tion of the capacities of 151, 152,
163, 164, 165, its right to
tion 216, =222, =223, 227, infinite
number of 220, intrinsic attributes
of 232, three states of 237, natural-
ly moves towards emancipation
208,

Soullessness, the doctrine of 182,

Sound, 35.

Space, 63, 64, 150

Space-point, 63. 64.

Speculation, 38, 30, 4o, differentiat-
ed from doubt 41, 44. 47, 56. 57.

9.

Spfrj.tual Development, doctrine of
the stages of 268-80

Spiritualism, =21, 83.

Standpoint, empirical, transcendental
72, empirical, analytic So.

Staticity, meaning of 23-4.

Status-determining karman, 233, two
sub-types of 234, maximum and
minimum durations of 236.

Suhjectivism, 121, 227.

Sublnctivist, 208, 2II.

Subjectivity, origin of the appear-
ance of 136, its relation with cbjec-
tivity 142.

Substance, 12, a creation of the
staticizing tendency 16, that hel
motion 64, that helps rest 64, its
relation with a quality in the
MNyiya-Vaidesika system 163, 164,
165, 177, 2oo, =211, its relation
with modes 231.

Subetancelessness, 12.

Suchness, 135.

Suffering, an evil 18.

Suicide, na misnomer for voluntary
death zo.

Sfinyvavidin, 183,

Superimposition, natere  of 122,
nature of mutual soperimposition
of zelf and not-self 123, presup-
poses mutnal identification 123,
216,

Svllogism, problem of the number of
members of 3o,

Sympathetic Joy, 17.

Tathigata, 13. 4, 135, 130
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Tathati Philosophy, 134-7.
Teleology, 84, Nyiya school does not
. believe in 10I.
Tendencies, 10,
Thatness, 134, I35. .
Thought, relation of language with
1, shortcomings of 15, is relative
22, discursive 34, discursive 56,
main inspiration of Indian 81,

Time, 63, b4, 119, 2200

Time-point, 63, 64.

Transmigration, .%2 i

Truth, what iz 8z, 114, why it is

" misnnderstood 136, predilection
for the 148, predilection or love
for the 161, 173, contradiction is
the criterion of 175.

Truths, four noble 16.

Unity, 171, antagonism and conflict
between plorality and 174, 175
177, 184, of the multifold expres-
sions 223.

Universal, 72, 164.

Universe, speculation on the ultimate
source of 1, the inhabited 63,
speculations about the origin and
destiny of the 220, contents of the
226,

Vaibhisika, 251.

Vaifesika, g5, ¢b, 152, 157, 222, 2310.

INDEX IV

Vedinta, 220, 221, Advaita 220, 296,

207,

Vedantin, 152, 203, 222, 224, 225,
228, 230,

Veddntist, 100, 204, 211, 216, 217.

Vedas, 50.

Vedic people, outlook of the 220,

Vijfanavida, 137.

Vijifnavidin, 128, 130, 131, I34.

Vision, prolonged 71, clear 71, of
one's self 73, 151

Visual Intuition, 28.

Vivarana School of Sdnkara Vedinta,
87.

Will, autonomouns will of Paramadiva
142, evil 140, 150, 168, correction
of 217.

Wards, articulated 57, physical ges-
tures are also 59.

World, problem of finiteness and infi-
niteness 23, external 73, Purusa
(Absclute) as the source of 114, is
an illusion 121, mnatare of the
ohjective 130, genesis of the world
process 136, nature of 156.

Wrangling, 107.

Yoga, o1, 92, 05, 152, 204, 22I.

Yopicdra, 120, 120, 220

Yudhisthira, g1, 92.

INDEX IV
SANSKRIT, PRAKRIT AND PALI WORDS

abddhd  (endurance without effect],
255, defined 259, —hkdla (period of
non-fruition) z44, 256, 260.

abhdva (non-perception), 34.

abhavya, 2060,

dbliigrahika  (cbstinate]  mithypd-
darfana, defined 145,

abhigrhita (firmly held) mithyd-
dariana, defined 145.

ablinibodha (perceptual cogmitiom),

3z, 3.
abhinibodhika-jRdna (perceptual cog-
nitien), 30. 3om, 32, total number
of types of 44, 55, I48.
abhiniveda (desire for life), 89, defin-

ed go, 93, 94. _—
abliiniveda (irrational predilection).

120.
dblinivedika  (frrational)
nbf‘wg%'dfmid 145.1I|

sandiripa (volun COEIRY, -
dbhogaratd (leanin mt-gward;fyaﬂ:&a
abhtibhineveda (the bias and pre-

dilection for the unreal), 12r.
abhiitaparikalps  (the conjuring up
.of imaginary uwnreal; constructive
ideation or unreal imagination),
mature of 131, different meanings

of 1310, 132, 133, 134, 202.

mithyd-

acakgurdariana (intuition by the mind
as well as the sense-organs other

than the eye), 71, 77. 233

—duarara, 2400, 241I0. ), 264
ded (supreme preceptor), 264.
64::';:: {mpeatedlg dapna}. type of

farman 250,

adardana (non-intuition), 127.

adhalpravytitakarana, 270n0.

adhdpavatta, z7on.

adharma (substance that helps rest
medium of rest), 64.

adharma (opposite of dharma @ reli-
gious demerit), 93, 1oom, 10T, 1oz,
its different senses gud cause and
effect 109, 110, III, 112, 139, I44.
152, 154. .

adhydss (superimposition), 121, 122,
123, 124.

adiydima (o stage of yoga), 297,
268, 290,

adosa (absence of aversion), 16, 247.

adrsfa (unseen religions potency),
105, its different senses gqud caunse
and effect 109, 111, 154, 220M, 221,
292,

adystajanmavedaniya, 244, 251,

advgita ‘{nnn—dual}, 118.

advaya (without a second), 119,



SANSKRIT, PRAKRIT AND PALI WORDS 315

advesa (freedom from prejudice),
297, 301,

dgama (scriptural knnwlcdg:}, 30.

agamika (opposite of gamika), 53.

aghdti-(non-obscuring)-karman,  xx,
239, 242.

dgnayi didrand, described 283,

ahathdra (ego; ism), o4, 104,
afiantd {subjg:cﬁvlty}, 142,
dhdraka, 65.

ahetuka (conditionless; not rooted in
tendencies), 247, 249.

akimisd (non-injury ; non-violence),
18, 21, 243, 265.

ahosikamma, 250, 251

aifparya (supernormal powers), 3.
I0OM.

aje (unborn), rig.

ajfta (unborn), 118,

ajiva (non-soul), 144.

dgjitd (revelation), 283.

ajfidna (wrong knowledge; ignorance;
nescience; wrong cognition), =28,
41, 5tn, 83, 93, 1oom, 130, 145,
147, 152, 155, 158, 164, 165, 166,
167, mithyddardana defined 145,
&ﬂuma and bauddha 143.

ajidnin (agnostic), 145.

akalpaka (pure), 119,

dkificanfia (nothingness), 248.

akiriyam (non-actionism), 24.

ahriydvddin  (non-believer in moral
and spiritual action), 145.

aksara Ei]phabet]. 48, 4gn.

aksara (the immutable), 115.

aksarairula, 49.

akusala (bad ; immoral), 247.
—uvipdka, 249, 250.

dlambana (conditions). 283.

dlgmbana (concentration om  the
image of a tirthatkara in  full
glory), 203. z204.

dlayavijiigna  (all-conserving mind),
135, 136.

aledya (free from coloration), =253,

alobha (absence of greed), 16, 247.

dlocana (intuition), 3s.

dalocana (intuitional cognition), 38.

amagga (wrong path). r44.

amnaya (scripture), 1c8. 109.

amoha (absence of delusion), 16, 247.

amyridiman, 206,

amirta (formless), =226,

amutta (vnemancipated), 145.

andbliigrafiika  (indiccriminate] »u-
thyddarfana, defined 144,

anabhigrhita (lightly held) mithyd-
dariana, defined 145.

anabhisandhija (involuntary) energy,

253.
ﬂi‘lﬁgﬂﬂga finvoluntary) meithyddar-
fang, defined 145.
anadhyavasdya (indecision), 110,
anddika (having no beginning), s51.
andgdmin, 249,
andgdmipaddvaha, 303.

anaifvarya (opposite of asifvarya),
93, Ioom.

andhdre (indeterminate), 7o, 71.

unaksara (opposite of akgara). 40,
40n.

anaksara (bereft of words), 58.

andlambana, 203, defined 294-5.

anantdhdsa (infinity of space), 248.

anantinubandhin  (what leads to
‘endless’  worldly  existence; ‘life-
long’), 234, illustrated 234m, 237,
238, 230m, 274.

ananta-vidfidna (infinity of conscious-
ness), 248.

&ngpﬁ:m (respiration), 65. —vargand,

n‘mﬂ%fd (not-self), 11, substanceless
248,

dpaya-mala, xix, xxii, definition of
138, origin, nature and function of
T4z, origin of the twofold 143, 216.

andfiatdmisra, 93, eighteenfold gg4.

anekdnta (non-absolutism), =22,

angabdhya (other than the original
seripture), 48, 53.

angapravista (included in the original
scripture), 48, 53.

anicca (im anent), 11, 248.

anindriyva (guasi-sense), 31, 330.

anivartikarana, 271.

anivrtti-bddara-sampardya (ninth
unasthdna), described 278.

anmiprtiikarana, 271, function of 272,
273, 274, 275. i

aniyata-vipdka (with uncertain frui-
tion), 260,

anndpam (agnosticism), 25.

anndniye (agnostics), 24.

anfahkarana (mind), T22.

antarakarana, 272, 273.

antardtman (inside self; interior self),
114, 281,

antgrdya (obstructive) karman, 69,
150, 233, 279.

antarmuhfirta (period of time which
is less than forty-cight minutes),
271,

antarmukha (introvert), 73.

anw (atomic). 138.

anubﬁhd‘gﬂ {intensity of fruition), z3s.
226. 257.

anubhdga-bandha (bondage of inten-
aitv), 168n, 238, =

anwbhdva, 2350.

anugraha-fakts (Grace). xxii, 140.

anumdna (inferential knowledge), 30,
3'1'! E?‘ 3

anupreksd (conternplation; reflection),
twelvefold 263, 264, 282, =283,
2000, 293.

apuvrata (small vow), 26s.

anyamud, 206, 3J01.

anyrthdkhiviti, the doctrine of gf,
Vijidnabhiksu's  distinction  he-
tween the Yoga and the Vaisesika
anyathdkhydti 95, Yoga and Vaide-
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gika anyathdkhydti ob, gy, the
doctrine of o8, 100,
apagama (determinate judgment), 42.
apagata (determinate judgment], 42.
apenoda (determinate judgment), 4z.
apanutta (determinate judgment), 42.
apardpariyavedaniya, type of Rar-
man 250, 251.
aparyavasita (having no end), 51.
apavarga (final release or emancipa-
tion), 84, conditions of its attain-
ment 107, I1X, 153, 224.
apavartand (process of decreased
realization), 254, defined 257.
apaviddha (determinate judgment).

© o4z
r:j:wjﬁdha (determinate judgment),

42.
apdva (perceptual judgment), 36, 37
38, 30, defined 41, synonyms of
42, 43, 44, 46, 50, 6o, 148
apdya (oniversal suffering), 283.
apdyabhimi (plane of misery), 240,

250.

apeta (determinate judgment), 42.

apoha (exclusion), 3z. )

aﬁrgmut#: {free from passions), 68,
286,

apramatia-sashyata (seventh guna-
P:thﬁm}. deacribed 277,

apratvakliyindvarana, 234, illus-
trated 234n, 2535;‘ 2340, :S.},

dptakdmatva  (self-contain com-
pla 1. 136

apuiifia (bad act), 128

apdrpavivmanyatd  (sense of iocom-
pleteness and imperfection), 142,

apiirvgkarana, nature and function
of 27y1-2, 275, 278, 300. Eighth
gunasthidng, described 277,

ap@rva-sthitibandha, 272, 278.
arhat (literally ‘the adeomble’; the
omniscient), 77, 280,

arhat (of Buddhizm), his conscious-
ness 247, 248, 240.

driva-sacedani (noble truths), 16.

drga-jfidng - (supernormal spiritual in-
tuition), r10.

drtadhydna, 281n.

arthae [material prosperity), 47.

artha (object), argument to prove
the non-existence of 130m.

artha (proper understanding of the
hgpath. (proesprostion)

arthapatti (presupposi . 34

arthavagraha {nb?e:.bpﬂcept?un). 35
35, 37, 38 41, 44, 45.

arfipa, 2480, J

arfipdvacara, defined 248, —bhidmi,
248, 250.

drya (saintly), zorn.

asadvedya (what causes unpleasant
feeling), 233, 256.

asdhu (sinner), 145.

afnkti (mental disability), g3.

asarigfid (absence of sawifid), s53.

asaritjiiin (opposite of sastfitin), 4q,
explained 50, 54.

asatijfii-fruta, 50, 53. .

usamkhysg.ra (countless), 35, 4z.

an;;:ﬁpmfﬂdia samddhi, 161, 205,

dsana (posture), 284, 301.

dsomajaya (conquest of posture), 286,

asafiga (without any consideration),
264.

dsaripa (attachment), 206, 301,

asafpdnugthing, 303,

dsanna, type of karman 250,

asat, 228,

asdlavedaniya, see asadvedya.

dsava {bnndagel. 20.

dfgya (past actions), riz.

asmitd (egoism), 89, oo, 93, o4.

dframas (stages of liﬁe{, 104,

dsrava  (influx, inflow), 238, 243,
245.

afritanisrita (ot backed by scrip-
tural learning), 44, 45, 46, 48,

afubka (inauspicious or sinful) kar-
wan, 235, 245. —prakrli, defined
237n.

afukld-"kysna, 24510,

athdpravrttakarana, z7on.

alticdra (transgression of vows), 26s.

atindriya-pratyaksa  (super-sensuous
intuition), 34.

atiprasaiga (unwarranted extension),
&0

dtman, 4, 12, 16, G2n, its identity
with knowledge and intuition 7z,
117, 118, 122, 124, I25, 126, 137.

attd, meaning of 12,

afthatgiko maggo (eightiold path),
6.

1
awddrika (gross), 65, 6o, 234.
aupamya (znalogical knowledge), 30
aupasamika, 273, 277.
autpattiki buddhi (instantaneous com-
prehension), 45, defined 46, illus-
trated 47.
avabodha (cognition), 42.
avadhdrape (holding), as.
avadhdrand (memory), 42.
avadhi, see avadhi-jidna.
avadhi-ajfidna, TI, 147.
avadhi-dardana, 63n, 71, 77, 233.
—dvarana, 2400, 24I0.
avadhi-jiidna  (visual intwition), 28,
20, 30, 61, a birthright of the
denizens of heaven and hell &z,
scops of 63, 63n, G4, 66, 68, 69,
7L, 75 147 .
avadiyajfiana, see avadli-ajidna.
avagama (retention), 42.
avagraha (perception), synonyms of
34, two kinds of 3§, eﬂm}rtfgn of
35, defined by Umasviti 36, de-
fined Fijyapdda Devanandi 37.
38, defined by Akalanka 3g, de-
fined by Hemacandra 40, 44, 45
45, 47, 57. 58 6o, 61, 77, 148



SANSKRIT, PRAKRIT AND PALI WORDS 317

avagraha (receiving), 3s.

avagrahanald (receiving), 34.

avairdgya, Ioom.

avalambanatd (grasping), 3s.

dvalikd (a smaﬁm?neasurc of time),
257, 257m.

dvarana (obscoration), xx.

dvarana (veil ; cover), 134, 227.

avarfanatd (limited determination),
42,

avasthdna (retention), 42.

audya, see apdya.

avdys (determination), 42.

nuedﬂ;n.-snﬁjucﬂ'}ra— , 302,

avibhdga-paliceheda (indivisible anit),
236, 236n.

avicyuti (absence of lapse), 43.

avidyd (nescience, wrong cognition.

‘ignara.me]. xx, 16, 25, 8o, B1, 83,

definition of 84, gud wdsand
gud wrong cognition 850, itz

natare and relation to other klefas
8g, go, Sankhya conception of g3,
94, 95, 07, 98, 100, in the Nviya
school 101, as defined in the
Vaidegika school 108, 108, 110,
11om, 112, in the Vedinta school
113, I14, 115, 120, I2I, I22, I24,
126, in the Buddhist school 126,
127, nature of 128, 129, 135, 137,
Saiva conception of 137, :gfé :fg.
143, in the Jaina school 144, criti-
cism of the S3dnkbya-Yoga concep-
tion of 155 et seq., criticism of the
MNyiya-Vaifegika conception of 162
et seq., criticism of the Vedintn
conception of 169 &t seq., criticism
of the Buddhist conception of zo1
et s¢q., 2zoIn, =202, 203, criticism
of the Saiva conception of z15
et seg.. 218, 219, 246, 273, 207.

avidyd-leda, xx.

avijid, 10, 126,

avikalpa-jiidne (non-constructive in-
tu.itiunf. 1269.

avirdga (opposite of virdga), 93.

avirata-samyagdrsti  (fourth  guna-
sthana), described 277.

avirati  (intense attachment, non-
abstinence: non-renunciation), 145,
147, 153, 23T 274.

aviveka, the doctrine of gs, g7, the
doctrine of o8, g9, 100.

avivekakhydti, o8, g9, roo.

avydkats (unexplainable), 8, 13, 14.

avydkats (Deutral), 247.

dyd-vdl (believer in soul), 8.

ayoga, see ayogahevalin.

ayogakevalin  (fourteenth gupasthd-
na), described 279, 3jo4m.

dyulikarman, 27on.

ayus (longevity), 9o, category of
karman leading to 245, 279.

dyugka (longevity-determining) kar-
man, 233.

Mdaga-snmpurﬂyu (gross  passions),

z78.

badlyamana (being bound), 260,

bahirdbinan (exterior self), 281.

bahkirmukha (extrovert), 73.

bald (third drstd), 300, described 3oz,

bandha (bondage), 132, 133, 232,
267.

bandhana (process of bondage), 254

bhakti (reverence), zo4.

bihasd (speech), 6s.

bliautikasarga (gross physical crea-
tion), g3in.

bhiva (psychical factor), g3, eight
I00m.

blirve (coming to be), 126, 127.

blrigua [worldly existence), 153, 154.

bidva-karman, 227, 227n.

bhdvand (contemplation), 265, 28z,
200M,

bhavand (a stage of yoga), 207, 200.

bhavatiga (continuation of life), 249.

bhava-pratyaya (due to birth), Gz

bhdvasarga (psychical creation), g3n.

blavaiatrn, 296,

bhavairuta, 52, 53, 58.

bhidvendriya, 520,

blavyatd, xxi.

bhoga (enjoyment), meaning of 8,
oo, 153, category of karman lead-
ing to 215-

bhwanti (illusiom), 132, 207.

bhranti (lapse of memory), 206, 3o01.

bliduti-vijidna  (illusory comscious-
ness), T3

bhiita, 229.

bhatatathatd (thatness), 134, 135.

blrfitavigama, 296,

bindn (pure matter), 137.

hodha tcmn]imhmsmn}. 207, 3OI.

bodhi (enlightenment), 17, 200.

bodhicitia, xxii.

bodhisattva, 208, 2g90.

Brahmaloka  (the region of the
Eraloman or truth), 114.

Bralman (Absolute), 3, 6, 7. 116,
rr7, 120, I70, 185, 187, 190, I0Z,
zz8.

frahman (Creator), 24, II2.

breddli (vivid determination), 42.

buddhi (intellect), 33. 34, four kinds
of 44-8.

buddhi (of Sankhya-Yoga)., 84, 8s,
86, 87, 89, 93, o7, ob, 159, 1fio,
222, 230,

buddhi (knowledge), 162.

cakkhn-samphassa (eye-contact), 12

cakkhu vififdpa (eye-consciousncss).

12.

caksurdarfuna (eye-intuition), 71, 77.
233. —dvdarait, 2400, 24I0.

carapa (conduct), 149, 150.

carana-gupa (rectitude of will), 140

edritre (conduct), 147. 140, 150, IS52.
153, 262, 263, fivefold 264.
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edritramoha (character-deluding) kar-
man, 246, 256.

cdritramohaniya  (what deludes the
right conduct) harman, 233, 252,
275. See also cdritramoha-karman.

catulsthanika, 236, defined 237.

cdtummahdrdjita, 249,

cetand (willing), 247-

chadmasths (a being involved in the
world}, 54, 74, 743, 75 282n.

chedopasthdpana (re-initiation), 264.

cintd (thought), 32.

cintd [discursive thought), 34. 40.

cintiprabandha  (thought stream).
2840,

giti (consciousness), 150.

citta (consciousness), 201.

cittg-caitasika (pure conRsciousness
and its concomitant associates),
131,

culi (passing away), 250.

dardana (intunition), 37, 60, blem
of the relation of jidna and 7o-8o,
it is introvert 73, problem of its
relation with padyatid 74, 148,

230.

dardana (attitude ; predilection for
truth ; wision), 147, meaning of
148, 149, I5I, I53. .

dardanamoha (delusion of attitude or
vision), 83, 144.

darfanameoha  (attitude-deloding or
belief-deluding) karman, 140, 233,
246, 250

dardanamohaniya, see darfanamoha,

darfandvarana  (intuition-covering)
karman, 71, 76, 78, 144, I50, 232.

defaghdtin (partially obscoring) hkar-
m?. 230, 240, 241. —spardhaka,
258,

defond (instruction),, z7om.

defavivata-samyagdrsti  (Gfth  gunpa-
sthana), 277. '

defavirati-ciritra (capacity for par-
tial rennnciation), 241,

diamma, 10. 75, 17, 20, I2].

didrana (holding), 42. -

dhdrapd (concentration), =287, 290,
jor.

dhdrand (retention), 38, 41, syno-
nyms and definition of 2, mean-
ing of 43, various definitions of
43. 44, 45, 148,

dharma (religion ; what leads to pros-
perity and emancipation ; religi-
ous merit ; moral virtues), 47. oz,
100, Ioon, 10I, as defined in the
Vaidesilta school 1of, its different
senses gud canse and effect 1o,
111, 112, fravartaka (creative) and
nivartaks  (emancipative) rizm,
139, T4d4, 152, tenfold 263. 26a4.

dharma (thing ; element of existence),
133, 134, 136.

dharma (adjonct), 163,

dharma (substance that helps motion;
medium of moticn), 64. _

dharmadhdtu (totality of all things ;
unity of all), 134, 135.

dharma-dhyana, defined and describ-
ed 283-91.

dharmakdya, 135

dharmamegha, 205,

dharma-nairdtmys  (unsubstantiality
of things), 134.

dharma-savitnydsa, 300

dharmin (substantive), 163.

dharmya, 283n, 28¢n, 200.

dhruvidhvan, 303.

dhyina (concentration), 265, 267,

trine of 281-63, 28rn, defined

28z, function of dhydna in the case
of the omniscient 282n, categories
of 283, 283n, Subbacandra’'s classi-
fication of 288, different functicns
of 291, a stage of yoga 297, 299,

301,
diksd (initiation), x=xiii, 140, sddis-
karane and wniradhikaraps 141,
function of 141, I43.
diprd (fourth dpsti), 300, described

302,

dirghakaliki (lasting for a long time),
o, 53. .

d:‘_ri;hnd.!.uammaummya. type of kar-
man 250, 25I.

dosa (aversion ; hatred), 16, 247.

doga (defect), 101, 102, 107, I54.
167, 227.

drastd (witness), 84.

dravya (substance), 16y.

dravya-karman, 227.

drapya-mati, 58.

dravya-drta, 52, 58

dravyendriya, 52m.

drstajanma-vedaniya, 244, 25I.

drsti (faith), 54.

drsti (love of truth), 300, meaning
of jor, cight drgtis described 3zo1-

- .
drstivdda-samjid, 55. See dyshivddo-
esiki.

drstivadopadediki  (backed by scrip-
tural knowledge), 50, defined s54.

driya (objective world ; external
abject), ﬁg.. 120.

dulikha (suffering or pain), 102, 107,
154, 162, 164.

dubkhdnia (cessation of pain), 296.

dufkha (sorrow), 11, 16, 248,

dulkhanirodha (cessation of sorrow),

16.

dukkha-nivod ha-gdmini patipadd
(path leading to the cessation of
sorrow), 16.

dukhha-samudaya (causal chain of
sorrow), I16.

dvaita (dual ; duality), 118, 1I6.
dvesa (aversion), 89, oo, 93, 94, I0L,

26g.
dvi-sthanika, 236, defined 237.
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skdm,{a uydkm;ﬂyn {answerable cate-

skaﬂt‘a {Bbsu!uhs’tlc} mithyddariana
defined, 145.

eha-sthinika, 2356, defined 237,

ekatya-vilarkd-"vicara, described 29z.

ekikarana, 287,

gamika (containing repetitions), 48,

533

gapa (descendant g'mo‘p}, 264.

gapadhara, meaning

ganipifaka, 50.

gantha (bondage), 1

gurbhuju (born of wamb} 53.

gatindman, 234, 240.

gavesana (gavesand, fathoming), s3z.

pavesapatd (fathoming), 4o.

ghati{obscuring)-karman, xx, 230,
243, 270.

gling (ailing ascetic), 264.

gotra (status-determining) karman,
233, 279.

potrayogin, 304.

graha (receiving), 3s.

grahana (receiving), 3s.

granitki (knot of intense attachment
and repulsion), nature of z70-1,
cutting of 271, 302,

granthibheda, xxi, =xil

guna (sensuous objects), 8.

guna ((elen:eu:.ts or energies), 85, go

Funa (quality), 164.

gupanimitta (due to merit), 63.

gunapratyaya (due to merit), 62,

gupasamhkrama, 272, 274, 278,

gunalreni, 272, 278.

gFupasthina (stages of spiritual deve-
lopment), xxi, xxii, 266, 267, 268,
the doctrine of 268-8o0,

gunavrata, 265.

gupti (self-contrel), 263, 264.

gurie (preceptor), 47, 140, 141, 262,
240,

guruka (serions), type of karman
250, 251.
hasituppdda citta (innocent smile),
247
hetw, 20n.
hetiipadesiki (discriminating), 50, 54-
hetuvdda-savitjid, see haiﬁ-padad':'ki.dr
hetwvdda-samjiiin, defined 54.
icchd (will), 162, 204.
icchdyoga, defined 3oo0.
idantd (objectivity), 142.
ihd (speculation), 3z, 38, 53
s given by Nandi tm :md
misviti and the different defini-
tions 4o, differentiated from sasii-

saya 41, 43, 44, 45, 40. 47, 56, 57,
58, 59, 61, 148.
{ndn}‘ﬁmndﬂy{: ~prafyakss  (sensuous

and guasi-sensuous perception), 34.
indriya-pratyaksa (sensuous
cognition). 30, 34.
trydpatha (non-affecting), 252.

frydsamiti (regulation of mowvement),
265.

Tivara, 24, 127.

ffvara, xx, xxi, defined 140, 142,

jamnai, G63n, 71,

janaka, type of karman 250.

g'aﬂmq: (barth), oz, 107, 154.

jardmarans  (decay-and-death), 1o,
126, 127

Jekti (hu‘th} go, 126, T27, Ccategory
of karman leading to 245.

jatindman, 234.

javana (nctive), 247.

Jhang [(ecstasy), 248.

jhdna (meditation), z6an.

;'iji:is.li {enqui:y or inquisitiveness),

297, 3

_mm. [hterally tl'ue victor' ; one wha
has attained omniscience), 76.

jive (soul ; individual self), 1o, 117,
125, I44, 220,

jfivanmukta (embodied beings  free
from bondage), 152, 279.

Jlvanmukti (emancipation during life;
state of embodicd freedom), =xx,

143, T44, 276, .

jfdna, 60, gﬂblem of the relation
between dana and 7o-8o0, it is
extrovert 73, 14?, 148, 140, 150,
153, 158, 159, 2

jiidng {dmcnmunatmg knowledge), o3,
100n, pursuit of 1o7.

jAdna (consciousness), 297

jRdnafakti  (power of Lknowledge),
140,

jRandvarapa (knowledge-obscuring or
knowledge-coveringl  karman, 61,
kayman, 61, 7o, 71, 76, 78, 144.
150, 232, 252.

jidndvaraniye, see jRdndvarapa.

jAdnavyiti  (knowledge-modification),
B

7.
jAgnayoga (internal spiritual acti-
vity), 204.
jficya (thing to be known), 166.
jheydvarana, nature of 134, 251
'25'2
haivalys (self-isolation), 85, 100, 10I.
kald ~(limited power of action),
genesis of 143.
kale (time), =xviii, genesis of 143,
2201.
kalikl, 54. See dirghakaliki.
kalpita (imagined), 128.
kdma (sensyal pleasure), 47.
hdmasugati-bhitmi, 240,
kamdvacara (roaming in the world
of desires), 248, —blimi, 249, 250.
kamma (action), 18.

hammd-vdi liever in harman), 18,
kantd (six drsgi) 300, described
303.

karapa (process of energy), 254.

karana, xxii, meaning of 27I1.

karma (incomprehensible activity of
Tife), 13s%.
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karmabhdmi (lands where tirthan-
karas are born), 68,
karmadalika  (karmic  aggregates),

257,

karmajs buddhi {int;ellm:t}devnlﬂped
b ractical experience), 45, 46,
a]s.;upcalt::.l ;‘aﬁ'm ar 4.?aarm-
samutthd 47, defined 47.

karma-malas, 142, origin, natore and
function of 143, 216.

karman, doctrine of 4, law of 5. 7,
15, believer in 18, doctrine of 27,
G5, obstructive 75, fruits of karman
in Yoga go, nature and process of
harman in Saivism 130, 140, I41,
144, evil will indaced by 149, 51,
nperative 151, 153, doctrine of
204, law of =06, =216, =218, =220,
necessity of 221, 224, 226, general
function of 228, classification of
232 at seq., intensity of karmawn
defined 236, conditions of the in-
flow of sinful and virtuous types
243n, Buddhist classification of
250, states and processes of 252,

207.

karman (sacrifice), 114.

karman (action), 164.

karma-pida, xxi, 138, nature and
function of r3g, 2I6.

karmaprakyti (karmic matter), 161.

karmapudgala (karmic matter), =226,
232,

Earma-sdmya, X

karmdfaya (accumulated traces of
actions), 244.

karmaskandha (karmic matter), =26.

karma-yargand, 65, 232n.

karma-vijigna  (activity conscions-
ness—the subjective mind), 135.

karmu-yoga (external spiritual acti-
vity), 204.

karmendriye (motor organs), 143

karund, 17, 285.

kdrunya (sympathy), 266, 2g0.

kasdya (passions), 147, 153, 168D,
221, 222, 223, 220, 235, 230, 274.

kagdya-vedaniya, 233

Ratattakawa, !;:KPe of karman 250

kdyavyiha (plomality of bodies), 152,

kevala, see hevala-ffidna.

kevala-darfana  (perfect  intuition).
29, 7L 76, 77 78, 233. 230.

kevala-jidna and perfect know-
Itdgei xviii, xx, 28, 29, 30, 61,
52‘3 70, 71, 75, 76, 78, roo, =239,

kevalin (omniscient), 55, 61, 74, 75,
76, 77.

khandha, 10,

kfeds (inertia), 206, 301.

kiripd (barren and inoperative), z47.

kirivam (actionism), 24.

Biriyd-vdi (believer in action), 18.

kleda - (afflictions), 89, oo, 93, =221,
232,

klzfdvarapa, nDature of 134, 251,
252,

khostha (firml asping), 42.

kotdkofi (a ﬂ: gfml:ﬁl?é'r]}. 4:::rcm. Also
spelled kopikapi.

krama (sequence), guestion of its

ibility in omniscience xvili-xix.

kriyd (will; spiritual discipline), 150.

kriyamdna (being done), 2060,

kriyddakti (power of action), =xiii,
140, 21I7.

kriyduddin  (believer in moral and
spiritual action), ‘145.

kriydyoga, xxii.

krodha (anger), 234.

krsna (dark), a category of Rarman,
245.

krspapdilsika, 208

b aﬁ.ﬁmji {ladder. of annihilation),
escribed 274-6, 295,

kgaya (total dissociation), 258.

ksdyika-samyagdrsfi, 277.

keayopadama (subsidence-cum-des-
truction), 242, 258, 260, =270m.

ksdyopasamifa, 277.

kgepa (uosteadiness), 206, 301,

kselravit, 297.

ksinakagdya (twelfth  gumasthdna),
described 278.

kula, 264.

Rulayogin, 304.

bundaling, xxii.

kusala (moral), 247. —vipdka, 240,
250,

labdhki, 55, meaning of s5n, defined

56.

labdhi (stages of the achievement of
purification), z7omn,

labdhyaksara, 40.

laiigita (inferential), 110, Itom.

laksapa (characteristic), 128,

ledyd (coloration), defined and clas-
sified 253m, =254.

kinga (probans), 77.

lifipa-sarga (subtle physical creation),

g3n,

linga-éarira (subtle body), 22z.

lobha (greed), 16, 234, 240.

Ioiﬁ-::ﬂi {believer in world), 18.

Inka (inhabited universe), 23, mean-
ing of 23n, 63, =280.

loka (worldly life), 10z,

lokuttara  bidmi  (sopra-mundane
plane), 248,

madhuvidyd, 117.

mddhyasthya  (indifference), 266,
285, 200,

maggn (right path), r4q.

maggand (mdrgand, searching), 32.

mahaggata bhimi (higher grade of
consciousness), 248.

mahdmiyd  (pure  matter), 137,
nature of 139, I39Mm.

mahdmohs, 93, tenfold g4.

mahdpathaprayina, 303.

mahat, 93, o4.
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mahdurata {gea.t \W&}, 265.

Mahesvara (Great Lord), 115.

Mahefvara, nature of 137.

mai (mati, sensuous cognitiom), 32.

maitri  (friendship), 17, 266, 285,
200,

mala (taint or contaminatiom), =xix,
nature of 138, 139, 140, 147,
142, 143, 216.

mala-pdda, nature of 138, 140.

mdana (pride), =234.

manahparyava, 651,

manafparydya, see manahparydya-
jhdna.

mnagfw;ya}ra-jMa, G5, G5,

manalparydya-jiidna  (intoition of
mental modes), 28, 29, 30, 61, 65,
66, 66n, 67, 6yn, 68, 69, Gon, 71,
75, 7T

manapajjavandpa, 65,

manas (mind), 31, 32, 35 620, 65
67, 110, 222.

manodravya  (matter
mind), 6.

manogupti (control of thought), =265.

mang-samphassa (mind-contact), 12

mano-vargand, 65,

mdrganald (searching), go.

mati, see matijfidna.

mati-ajfidng, 7I, I47., I40.

wmatijigne (sensucus knowledge), 28,
29, 30, 30m, 32, defined and clas-
i az, subdivisions of 34, total
number of types of 44. 45, 48. 50,
5In, 53, 55, its relation with

constituting

Srutajfiana 55-6, 57. 58. 59, Goo

61, B2, 66, 6y, 70, 7I, 75, 70. 77,
147, 148, 140, 258,

matyajfidna, see mali-ajigna.

matyupayoga, 55.

mdyd, 113, 115, 116, 117, 118, I1IG,
1za, 121, 124, 125, I26, T30, IO,
172, 217, 22I, 224.

mdyd (impure matter), 137, natare
of 139, 140, 21B. —Raficukas, xx,
xxiii.

e deceit), 234.

m&fyghiﬂiu (elephant called up by
illusion), 130.

maydpdda, xxi, nature of 139.

imdydvat, II5.

mdyin, 115.

mayiva-mala, 142, origin, natare
and function of 143, 216,

medhd (retentiveness), 34.

medhd (gradual awareness), 35.

mimdnisd (critical evaluation), 297,

301,
mithyd (vitiated;, perverted), 147,
151,
mithydbhiniveda (perverted predilec-
tion), 155.
wtithyd-chritra | conduct),
147, 151, 153, 155, 161, 210.
withyd-darfana (perverse attitude),

JP—ar

144, categories of 145, 147, 151,
155, 161, 218.

mithyddrsti (a persen of perverted
attitude; wrong view), 28, 51, 54.

_1%4. 250,

mithyddrsti (first gumpasthdna), des-

cribed 276.

mithyd-jiidna (perverted Lknowledge;
wrong assessment of values; delu-
sion; nescience; Erruns cognition),
83, 101, 1oz, defined 103, 107,
121, 147, 151, 153, I55, 161, 162,
156, 219.

mithyd-fruta, 50.

mithyd-sruta (false scripture), 51.

mithpdtvae (wrongness), 50.

mithydtva (perverted attitude: per-
versity; predilection for the un-
truth), 8o, 83, 144, I45. 146, 168n,
218, =219, 230, 24T, 250m, 260,

274-

mithwdtva (vision-deluding) karman,
145, I46, 239, 250, 27om.

mithydtvamolaniya karman, 272.

mithydtva-pudgala, 256n,

rmithydtva-vedaniya, 233.

mitrd  (first dpsti), 3Joo, described
30T-2.

moha (delusion ; false belief), 16, 18,
83, 93, eightfold g4, rox, 103, 127,
128, 144, 45, 166, 167, 168, 247.

mohaniva (deluding) Ffarman, 60,
150, 168, 168n, 23jz, 230.

moksa (emancipation), o, 85, 1115,
133.

muditd, 17.

muhiirta (forty-cight minutes), 40,
gqom, 60, 230,

mukhya-pratyaksa  (transcendental
direct knowledge), 34.

mukti (emancipation), 133.

mundakevalin, 299.

mutta (emancipated), 145.

naisargika (inborn) wmthpadariana,
defined 145.

ndmea (consciousness; mind), 25, 126,
127, 222, 224, 230.

nima (name), 1z5, 126.

sdma(body-making)-karman, 233, sub-
types of 234, 279.

navya (neologiciam), 61.

naya (different attitudes), 29.

neva safifnd ndsandid, 248.

nibbana (emancipation), 248, 249.

nidhatti, defined 254, 258, 258n, de-
fined 250. )

nidrd (sleep with casy awakening),

233.

nidrd-mided  (sleep with  difficnlt
awakening), 233.

nigoda, xxi, 240,

nikdeand, defined 254, 258, =258n,
defined 250.

nikdcita (unalterable on account of
the process of nikicand), 260.

niraksara, 58,
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nirdlambana, 2040,

mﬁduarﬂmﬂ:, 75.
nirjavd (dissociation), 263, 264.
nirpdma  (cmancipation), xxii, 13,

nature of 15, I3I, 132, I35, 149,
152, 2010, 224.
nifcaya (continued cognition), 42,
nigpanna (troe ur real), 128.
ﬂlﬁﬁlaﬂﬂﬂjﬂﬂﬂ.
nivrtdi (eighth gunus:.&dua] 277,
m:.rrmkafana, 2710,
niyama (self-contrel), 3or.
niyatavipdha (with unfailing froi-
tion), =6o.
niyati (spatial limitation), genesis of

143. .

niyativdda (doctrine of determinism),
220M.

niyatti, 277m.

no-indriya (guasi-sense), 31.

no-indriya-pratyaksa  (non-sensuous
direct knowledge), 30

no-kagiya (guasi-passion), defined
234, 2340.

na-kagdya-vedaniya, 233.

Gghadr;_h {commonplace attitude),

ngi'm-samjnd (instinct), s54.

padastha, 288, described 280, 2o0.

Nﬁmﬂmﬁanﬁma [according  to
fmnnq, fruition), 250.

opama, 236m, 27o0.

puﬂmi (wisdom), 17.

panad (wisdom), 3a.

papa  (sinful) harman, 235, 245.
—harmdfaya, 244.

para, 206,
pard (eighth drsti), 300, deseribed

304,
ﬁﬂr;gmhmm. 303.
daramacdritra (consummate conduct),
161.
paramdnanda (supreme bliss), =2g6.
pardmarfe (expression of power),
I41.
paramdartha (absolute reality), 132
paramasive, nature of 137,
Pargmadiva (Ab=olute), nature of 1471,
at once transcendent and immanent
142, 217,
fparamdatman
281,
pardrtha [(objective and public), Go.
paratanirg (dependent; causally de-
termined), 128, nature of 120, 131.
mnfr&mmfud:ﬂu 264.
a d (imagination), I1jo.
kalpita (imagined), 128, nature
of 120,
pariksa (investigation), 0.
paripdmiki buddhi (mature intellect),
45, 406, defined 48
parinispanna  (real or true), 128,
natore of 120
frarigaha (a.ﬂh:.t:ans‘; twenty-two 263.
—jaya, 264.

(transcendental  self),

parissava (cause of release), 2o,

pariduddhd  pratipatti (clear convie-
tion), 207, 3or.

paritta bhimi {pl-&rm of weak cons-
cicusness), 248,

parivartand (r

pamk;arndﬂa
2B, 30, 34.

parthivi dhdrand, described =288,

parydya (modes or states), 67, jo.

fdda (trap), 138, forms of r3om, 140,
221,

fdsai, 63m, 7I.

pdsapayd, 71. See pafvalid.”

fase (animal), 138.

pasupati, nature of 137.

paswiva (animality), 138, 147,

tua-vigama, 296,

aivanti Viak, xix

padyattd, 71, meaning of 72, prob-
lern of its relation with dardana

ted study), 283.
indirect  knowledge),

74

pagisandhi (birth), 249

frindastha, described 288-g,  2g0,
2000, :

pily (manes), 112,

frabhd (seventh drsfi), 300, des-
cribed 303,

prabhdsvara (luminous), 134

pracald (sleep while seated or stand-
ing), 233.

pm::ak pmmk? (sleep  while walk-

_#maBa {s;me point), 63, defined

;hmdca‘ﬂlmndfw [space-bondage), de-
T Y
a (non- ing rise), 259.
;r;'ﬂdhﬁﬂﬂ,ytq. § Lk
prahing (suppressed), zorn.
' 4, 1I2.
i:a}tzugd}’r:ascming], 4.
pragid (wisdom), 135, 201D,
frakyti (nature), 127,
prakpti (principle of matter), 83 84,
85, 9o, 93, 93n, 94, 97. 99, 109,
121, 156, multiplicity of prakyis
15?, 158, 150, 161, 166, 170, 222,
234, 226, 227, 208, 207.
prakyti, id mdyd 115, 126,
Pmkrh (Absclute), 228, 229, 230.
prakrti-bandha  (type-hondage), . de-
fined =z
prafaydkaga defined 140, 142.
pramdads  (unmindfulness ;  spiritual
inertia; carelessmess), 18, 147, 264,
274, 275
pramiga, 27, =samyag-jidna 28, 20,
classification of 34, 58, 8e,
pramdtd  (subject of knowledge),
124.
framallg-sarmyata {sixth fig 0
sthana), described 277. e
frameyva (objects), 162.
pramoda  (appreciation), 266, 285,
200,

-
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frdna (breath), zzg.

prapdydma (breath-control), 286, 2g0,
301.

prdvabdha  (in course of fruition:
fructifying) km'mau, 152, 153, 260.

prasambhydng, xxil

prafdntavdhitd, 353

gm-sﬂ#fa (dormant), 260

ratibhid, nature of xvili-xix.

pratibhd (grasp), 33, 34

pratipatti (continued cognition), 42

pmtg’pmca:ham (eritical  enguiry),
283

pratiprechi-vydkaraniya (to be ex-
plained by potting ancther gues-
tion), 8,

pratistha (fixing), 4

pratityasamutpdda  (dependent  ori-
gination), 126, 2or.

pratitya-samutpanna (causally deter-
mined), 130,

pratydiara  (withdrawal), 287, =290,
JoI.

pratydkhydndvarane, 234, illustra-
ted z34m, 237, 230m, 274.

fratyaksa  (perceptnal  cognition),
110, T1O0m.

pratyaksa-jfidnae (direct lnowledge),
28, 3o, 3=, proper 62, 67.

pratydvartanatd (repeated determi-
nation), 42.

pratyaya-sarga (psychical creatiom),
93, 930

pravrttacakra, 296.

pravrttacakrayogin, 304.

pravetti (volitional activity; merits
and demerits’ horn of wvolitional
activity), 101, 102, I07.

fravytti, zo7.

fravrtti (practice), 204, 297, 301.

fradyaicitta (L'xpiatiml%, ninefold 264.

prdyogya, meaning of 270mn.

preksana (prolonged visiom), 1.

preta (devils), 112

prevas (covetable), 6.

priti (love), z04.

prthagiana, xxiil. -—ecilla, 206,

prethakiva-vitarka-savicira, described

202,

pudgala-nairdimya (the unreality of
the individual ego), 134.

pudgalapardvarta, defined 208n.

punya (virtuous) karman, 235, 245
nya-karmdfaya, 244.

urusa (Absolute), 114, 207.

purnga (self), 83, 84, Byn, 85, 85,
87, 88, Bo, 97, 100, 152, 155, 156,
157, 158, 150, 160, 161, 222, 226,
229, 230, 25I, 267.

Purnusddvaita (monism of Purusal,

202.

pﬁrﬂaﬁ'a;l {2 big number], 279

piirvasevd,

raga {nt-tachrﬂe'nt} 89, o, 04, TOT.
genesis of the principle of rdga in

monistic Saivism 143, 154, 155,

Py 43, T34, 155

rajas, go, 9z, 93, 229.

FSG, 2350.

rasabhdga (unit of intensity), 236,
236m, 237.

rasaghdfa, z72, 278.

ratsedradhydng, z8mn.

rddhi (extraordinary powers), 68.

rjumaty, 66, 63.

rjusitra (analytic standpoint), 2o,

rodha-fakti (power of obscuration),
I39m, T40.

fta, conception of 5.

ruci (predilection), djfid—, nisarga—,
sfilra—, and avagddha—, 283n.

rik (mental disturbance), 206, 3o01.

ripa (material form: body), 11, 13,
25, 120, 127, 222, 226, 230.

ritpa (form), 125, 126, =24%n.

riipa (coloured shape), 35.

ritpastha, 288, described 280, 200,

riipedtita, 288, described 289, 290.

riipdvacara, defined 248, —Bhimi,
240, 250.

fabdddvaita (verbal monism), zoz.

fabda-jiiana (verbal cognition), Go.

sadasat-khydts, 9o,

saddfiva, efined 140, 142, 303

saddyatana (the six sense-organs),
126, 127.

saddyst, 301,

sddhu (ascetic), 264, 265.

sddika (having beginning), 48, s5I.

sadvedye (what causes pleasant feel-
ing), 233, 256.

sdgaropama, 236, 236n, zyon,

sahaja (natural), 141.

sahetuka (determined by conditions),

247.

sehopalambhaniyama  (necessity  of
being known together), zoo.

safe (saint), 145.

sai (smrti, memory). 32.

faifesa (ascetic student), 264.

sakaddedmin (once-returner), z40.

sakala, defined 140, 142.

sdhdra (determinate), 7o, 71.

skkgara, 58.

fakli (energy ; power), 126, 141, 221,

gakti-daridra (devoid of powers), 143

sdlambana, 2940,

saledya (accompanied with colora-
tion). 253.

samddhi (meditation ; ecstasy), xxii,
17, 106, Io7, ITI, 152, 153, I6L,
~x00, 262n, 206, 30T, —yoga, xxii

samddhi-prayatnopariila (acquired
through effort), 141

samanoiia (associate), 264.

sdmanya (general feature ; universal),
8, 164.

sagarm! hava, 287,

sﬁmaﬁ&yﬂg’:{fﬁ defined 300

samala (absolute -aamnnﬁz}. :3..1

samatd (2 stage of yoga), 297, 200.
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semalve (egquanimity), 28g.

samavdya mhmyn:}c},ﬁ 163.

samaya (time-point), 63.

mnﬁ;ika (desisting from harmiful
activities), 204.

sambhava [probability), 34.

sarhhanana (physical structure), 292.

samiti (regulation of activities | self-
regulation), fivefold 263, 264.

st Rd {mﬁnitiuna.l activity), = 5o.
nature and types of, 53-5.

suffRdksara, 49.

samjfiin  (discursive or coghitive or
scriptural), 48.

savigiis-fruta, :h.rnc ways of the con-
sideration of 50, 53.

saiijvalana (effective only occasional-
ly), 234, illustrated 234m, 237, 274.

semkhyeya (countable), 42,

surkramang (process of transforma-
tion), 254, 255, 256, 260,

sammd~ifive (proper means of liveli-
hood), 16.

sammd-difthi (right view), 16,

samnmd-kammanta  (proper  action),
16.

sammd-samddhi (proper meditation),
16.

mmgﬂd—smﬁk@pa (right resolution),
16.

sammd-sali (mindfulness in the right
way), 16.

summd-vadcd (proper words), 6.

sammd-vaydma (proper exertion), 16.

sammfirchanaja  (gross-bodied beings
born without sex relation), 54.

simpardyika (affecting), 252.

samprajadta samddhi, 2gs5.

swihsdra (worldly life ; metempsycho-
sis), 102, 103, III, 128, 135, 136,
154.

satitiaye (doubt), differentiated from
ihd 41, 110, ITOM, withyddarfana,
defined 145.

svndayika (sceptic) mithyddarians,
defined 145.

smirshdra (trace), 43, 44, 10L

sutitskdra  (coefficients of conscious-
ness ; predispositions), 11, 16, 126,
127, 128,

smiisysta (related), 1z23.

mn_mdghﬁ_h, 28a, md; a

sivare (spirftual discipline), 150.

sr:rhﬁunm f:fappagc of lna:miv.:!. i.ngm-.r],
263, 204.

mxiwsaga fear), =66.

sasitvph, function of 128,

swthurti satya (empirical truth), 128.

swihuyavahdra-pratyaksa  (empirical-
ly direct and hnmadia.te‘). 28, 30,
34

samyagdariana (right attitude ; pre-
dilection for truth ; enlightenment;
spiritual vision), xxii, 146, 147,
meaning of 148, nature of 149,

151, 155, 2066, 267, 268, fist
awakening of 266-73.
samyagdrsti, 54, 256, 300.
samyag-jidna (right knowledge), 27,
146, 147, 148, 149, 151, 161, 165,
266,

samyag-mithyd-drsti  (third  gupa-
smm}.‘mdm?ﬂ badfz'?%.t-c

Eam - i UIN-Wron
hgl?sgf}. 256, axplail?:ii 256m., ¢

samyak (right), 48, 147, 149, 151.

samyakcaritra (right conduct), 146,
147, 149, 15, 153, 166,

samyak-frute (right scripture), so.

samykiva, 50, B0, 144, 146, distin-
guished druta 148, love of
truth 239, 241, 256, explained
z56n, first dawn of 273.

.s‘-umjrakt:.raf-wdnﬂiya, 233.

sahyama  (restraint and  discipline),
150.

saficita (stored), 260,

sapighg (community), fourfold 264.

safghdta (conglomeration), 117.

saigraha (synthetic standpoint), 2o

safignd  (perception), 11, 16, 128.
(Also spelled savjfa).

safijfid (recognition), 34.

sankkdrva, 10, II, I4. sarishdra
(coefficients of consciousness).

sankleda (afflictions) 13z, 132, 133

sanmdtradarfanam (intuitional cog-
nition of pure existence), 3g.

sannd (recognition), 3z.

sannd (instincts), 52, See sawjild.

safifld (perception ; knowing), 11, 14,
247. See safifid (perception).

sdnta (quiet), 206.

santirapa  (iovestigating  conscious-
e & ving end), 48

sa vasi a end), 48, s1.
:E;aﬁgi (sevenfold predication),
20,

sarga (creatiom), 93, nime types of
g3n.

sarira-ndman, 234.

farirgstha, 2gon.

sarva-ghitin  (completely obscuring)
karman, 239, 240.

sarvakariytva (omnipotence), 138

sarvavirati-ciritra (capacity for full
renunciation), 24I1.

sisana (teaching), 7.

sassatavdda, o.

{&stra (scriptures), 218,

fastrayoga, deﬁnedd 301:‘.. o

sdsvddang-samyapdrsti (seco na-
sthana), dmi':iiod 276-7. L

$ddvatavdda (eternalism), r0, 22.

saf, 4, 228,

sdtavedaniva, see sadvedya.

sathdryavdda (theory which affirms
the pre-existence of the effect in
the caunse), 158.

sattd (existence), 73, 164.
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suttd (endurance of a karmean), 255,
defined z250.

satlva, 9o, 92, 229,

sattvananda, 296.

sdttvika, 93.

salya (truth), 243.

dauca (purification), gz

savitarha, 291,

sayoga-kevalin (thirteenth  guna-

na), described z7g.

siddhdtman, 3o3.

Siddbi, xx, xxi.

siddhi (consummation of knowledge),

4.

Siksdvrata, 265.

sila (good conduct), 17.

dila, 265.

Siva, nature of 137, 138, 140.

fiva, 141, I42.

Sivatva (perfection ; divine naturs),
138, 140, I41, 142,

Siva-vartman, 303,

sivodaya, 206.

si?git.rd a, 22.

slista (collected), zgo.

smyti (recollection), 32, 34, 43. IIO.

smyii (past experiences of many pre-
vious lives ; creative instinctive in-
cipient memory), 134, 135, 136.

sobkana (good), 247.

sotdpanna, defined 248,

spardhaka (intensity-class), 236, 237,

sparia (comtact), 126, 127.

fraddhdna, meaning of 148, z30.

Sravang (attentive ]:u:-.atiné, 297, 301.

sravanatd (hearing), 34.

fremi (ladder), 284.

freyas (good), 6.

sruba, see Srula-jhdna.

irum-ayminw, TI. 147, 140.

Srutdiddng, see Sruta-ajildn.

sruta-fiidna  (scriptural or  werbal
knowledge), 28, zo0, 3o, 34, origi-
nal meaning and wvarieties of 48,
conditions of 49, 50, 510, develop-
ment of the conception of 53, 530,
55. its relation with seati-jadne
55-6, 57, 58, 50, Go, 61, Gz, 6o,
70, 7I, 75, 77. 147, distinguished
from samyakiva 148, 149

drutanisrite  (backed by scriptural
learning), 44. 45, 45.

fruti (revelation), 18s.

.!mlapnyaga (verbal knowledge) 55,

slhalrya (stability), =2o04.

sthana (proper postere), 2o3. 204
sthdpana (placing). 4z.

sthdpaniva (to be set aside), 8.
sthavira (elderly), 264.

sthirgd (Ofth dysgi), 300, described

303.
sthiti (duration), 235, 256.
sthitibandha (bondage of duration),
68n

I .
sthitighdta, 272, 278.

stydnagrddhi (sleep accompanied with
superhuman deeds), z33.

stydnardhi, see stydnagrddhi.

subha (auspicions) karman, 235, 245.

suddhddhvan, 142,

Suddhd vidyd, 140, 216,

fuddhi (purification), 133.

sukiia (pleasure), 162.

sukla (white), a category of harman,

245,

sukladhydna, 150, 153, 279, describ-
ed 201-3, characteristic signs of
2493.

sukla-kysna, 2450.

sullapdhsika, 298,

siiksmakriyd-"nivartin, describad 2g2.

stthgmasampardya, 264, tenth gupse-
sthdna described 278,

sulina ed), 200.

sufiiig (voidity or substancelessness),

I2.

finya (devoid of intrinsic reality),
120, I32.

sanyatd (negation of duality), 131.

suﬂirﬁs!hdn?:ga{ ssed of Yw!]l-%rﬂ-
ortioned v), 286,

fudviigd (love for listening), 297, 3o0I.

spablhdva (natore), 2zon,

suddhydya (study), fOwvefold 264,

sva-gopana (self-concealment), 14t.

svapna (dream-cognition), r10, ITOm.

swdrtha (subjective and pnvate} 50.

Svasand dharand, described 2

sva-sankoca (self-limitation), :4:

svayambhi (the self-subsistent prin-
ciple who has all the conditions of
self-existence in himself). rz4.

sydduvdda, 22.

taifasa (luminous), 65.

famas, go, 92, g3, cightfold g4, 220.

timasa, O3.

tamisra, 93, eighteenfold 94.

tanmdtra or fanmdird (subtle ele-
ments), 94, 230.

tantra [dependent), 128.

tanu (incipient), 260,

lapas (austerity, pemance), gz, 114,
150, 220, 204.

tapasvin (ascetic), 204.

dird (second drsfi), 300, described
302,

tarka (reasoning), 4o0.

lathdgats, 13, I4. 135. —garbha,
135.

tathatd, 134, T35,

tattvajiidng (knowledge of the truth),
152, 153, 166.

tatfvaruci  (predilection for  the
truth), 148.

tattvartipavati dhdrand, 258,

tavatiisa, 249. )

tirodhidna-fakti  (obscuring power).

140.

twt.‘mkr:wa (potency of revealing the
truth and e-rtahl:shmg religious
community),
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tirthankara, xx, xxi, 68, 76, pature
of 268-g, 209.

tiryagloks (‘animal world' ; mid

region),

tri-sthdnika, 235 defined z37.

trend (craving), 16, 126, 137, 128,

turya (the transcendental state of the
self called the fourth state), r2s.

tuspi (idle complaisance), 93.

nechedavdde, 9, 10, 22.

widra (operative), 26o.

uddtta (noble), 206.

udaya (coming into effect; rise).
255, 258, defined 259, 200

udaydvalikd, defined =257

udirand (process of premature reali-
zation), 254, 256, 258.

udvartand (process of increased rea-
lization), 254, defined 257.

udvega (anxiety), =206, 301.

diha (reasoning), 4o0.

dha (instinct), 54.

updddna (clinging), 126, 127.

upadhdarapats (holding), 34.

upddhiydya (preceptor), 204.

upaghdtaka (overpowering), type of
karman 250, 25I.

upalabdhi [pm:cpﬂnn} 34.

upamdna (analogy), 3

wpamibi [auaiug}rgf

upapajjavedaniyva, 250, 251.

ﬂﬁaﬁﬁit‘:ka (what thwarts), tvpe of
karman, 250, 25I.

upasamg (subsidence), 258, z6o.

upasamand (process of subsidence),
254, defined 258,

upasamaireni (ladder of subsidence),
described 275-6.

upaidntidhvan, 27om.

upatinta-kasdya-vitardga-chadmastha
(elewventh punasthdna), described

8

278,

upatthambhaks (what sustaing), type
of karman 250,

upayoga, 55, meaning of 550, defined
56, 70, 71, 72, 74,

wpekkhd-sahagata  (accompanied by
indifferance), 249.

upaksd {indifference), 17.

firna fcncn-mt utterance of sound),
203, 20

utﬂ?ngm ;‘dmﬁm{:ﬂn} 206, 301.

vdcand (exposition), 283,

W!-h"-:"'.i {st::h;ﬁ.lﬁj, 60, 23.1].

vai a ulous r50m), 145,
:ﬁjgyddum:m deﬁ.nege I45. o

inayiki buddhi (intellect born of

fa..tt ful zervice), 45, 46, defined 47.

vairdgya (indifference), man 266,

vaiyarthya (redundancy),

r.rm}mvrﬂya {mpﬂctful sen,rme':. 264.

vajrakdya {ha.vmg strong  physical
struchl}'e] 2} _— .

vargand ap), 65, . 236,

mirfw! dhﬁ!ﬁg, de.;crihed 358.

wdsand [mental trace ; desp-rooted

desire; will to live; predispesitions;
accumulated desires), 43. 44, 8sn,
103, 127, 130, 201, 202, 2020, 203,
22I, 222, 245

vedand (feeling), 11, 14, 16, 126,
127, 128, 247.

vedaniya (feeling-producing) harman,
232, 239, 279.

uadwsmﬁuedyapm 302,

venaiya [(upholders of non-discrimi-
pation), 25.

wvibhajjavdya (conditional expressions),
21, 22.

vibhajyavdda, 21.

vibhajya-vydkaragiye  (to  be ex-
plamed v making a division), §,

:.rlbimgﬂ 71, I47.

wicgrapd (thinking), jo0.

vicaya (meditation), =283,

wiechinna (interrupted), 2060,

wdlnmlad'ﬁa. 256,
dya (right cognition), 110,

u:dyd (éuddhad), defined 140,

(asuddhd), genesis of 143,

uidfdﬁﬂ:mﬁﬂ, I4I, I42.

pifiidna  (consciousness, seed-consci-

ousness), 11, 16, rz6, 127, 128, 226.
See widfidna,

viffidna (cognition of object), argu-
ment to prove the non-existence of
130m.

wijfidina (waves of mentality), 13s.

wijiidna ({determinate cognition), 4.

vifiiinddvaita (monism of conscious-
ness), z0z.

wiffigndkala, defined 140, 141,

vijidnavdde, zozn,

viksepa (projection), xx.

wiksipta (scattered), zgo.

vimarisd (vimards, enguiry), 3z,

vimarsg (enquiry), 4o.

winaya (non-discrimination), =25.

vinaya (humility), fonrfold 264.

vififidna, 10, 11, 14. See viffidng.

vipdka (resultant), 247.

vipidka (fruition), 283.

wvipdkodaya (affecting rise), 240, 242,

250,

viparita mithyddariana, defined 145.

wiparydsa (perversion), 128,

m_baryuya{ rversion; perverted cog-
nition), 83, ¢3, Mathara's defini-
tion of ojn, sub-categories of g4,
Vijiignabhiksu's diffarentiation be-
tween the Yoga and the Sankhya
conceptions of g5 et seq., 100, IIO,
III, I53. 154, I55. 222.

v H, 66,

virdga {m—a.tts.nhmmt} 93

virafi (abstention from hannful acts),

239,

virya (energy), =5z, types of 253,
255+

virydnlardya [anergy-obslrnchng kar-
man, 242, 246.
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visabhdgapariksaya, 303.

vifesa (particular), 164.

visuddht (purification), =27on.

visvdtmaks (immanent), 14z

vidvotiirpa (transcendent), 142.

vitarha, defined 291,

wviveka (discrimination), o7.

vivekaja-jidna, xviii, xxi.

vivekakhyati, o8,

vivekakhydti (realization of differ-

ence), ©o.

wrtti Bﬂ'lﬂdiﬁcaﬁﬂ-ﬂ or function), 87.

vritisarihsaya (a stage of yoga), 297,
300.

vyadjanag, defined 36.

vyafijandksara, 49.

vyaiijandvagraha (contact-awareness),
35. 36, 37, 38, 40. 44. 45 450

46.
vyavacchinnakripdpratipdtin, descril-

ed 29z,
vyavaddna (freedom from aflictions),
132, 133.
vyavahdra-naya
point), So.
vyutsarga (renunciation), 20s.

(empirical stand-

yajita (sacrifice), zzo.

yama (vows), jor.

yitdpdata (scattered-cum-collected).
200,

yathakhydta (perfect), 264.

yathdpravytiaharana, xxi, nature and
function of 26g-7z, 275, jo2.

yoga (seli-concentration), T, 144,
153, 248, general meaning 262,
evolution of its meaning 20620,
function of 28z, Hemacandra's
conception of 280, ohject and pur-
pose of 207.

yoga (activity: vibration), 147. 153
222, 232, 235. 238, 2309, 243, 252,
defined 252n, 254, defined 254n.
25_—1.‘256, 207, 274.

yagabija, 302.

yogadrsti, 301.

yogaja-pratyaksa (transcendental pers
ception), 32.

yoga-saninydsa, oo, .

jndgﬂ;acﬂm (practitioner in  yoga).
248,

yagin, described 286.

yagi-pratyaksa, 11on.












N

CENTRAL ARCHAEOLOGICAL LIBRARY,
: ~ NEW DELHI

Issne Recnrd.

Catalogue No. 181.43/Tat.-773.

Author—T g ia, Nethiigl.

Title— Studies in Jaina phiicsopm
o hyl
&

iy Bnmwefr No. ' Date of Tesue

Date of Return L



