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DR. S.C. JAIN

Dr. 5.C. Jain, not very much known in the literary world,
is a scholar who likes to work in solitude at his table. The holy
seriptures of Jainism, the various works on the philosophies of
East and West and the critical literature of the same field, are
the sources of company and acquaintance with the masters and
scholars of the past and present for him, Along with his thesis
‘Structure and Functions of Soul in Jainism' published by
Bharatiya Jnanpith, New Delhi, he has a number of published
research articles to his credit. Beyond Relativity, Kramabacdha
Paryaya : Reconsidered, Sruta Knowledge and the Sense of
Manas, Darana : A Prerequiste of Knowledge, Anekanta, Naya
and Syadvada and Influx and Bondage in Jaina Philosophy,
Syadvada and the Principle of Complimentary are some of
them, that have appeared in one or the other research journals
«of philosophy. He still has some complete works awailing
publication, Following his own manner of study and writing,
Dr. Jain, now 72, has some plans before him.
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PREFACE

Among the Hindi writers and poets in the realm of Jaina
philosophy the name of Sadasukh, Budhjana, Vrindavandas,
Tansukhdas, Bakhtawarmal and Daulatram occupy 2 disting-
uished place. The period of these writers is marked for a
reawikening of the spirit for highly strenuous efforts to study
Jaina philosophy. This period has given us important creators
of religious and philosophical literature of Jainism in Hindi;
and they, by virtue of their creation, could leave behind them
the lasting prints of their literary calibre and achievement. For
this reason they are remembered with respect and gratitude to
this date by the followers of Jaina faith.

Pandit Daulatram, the author of Chhahadaala was born
ina small town, Sasani of Aligarh District in U.P, in 1886.
V.E. It issaid that he enjoyed a life span of 69 or 70 years.
He lived a life of hard struggle to earn his living. His father
was a cloth merchant and Pt. Daualatram 0 ollowed his foot
steps. The business could not run well with him. Under pecu-
niary pressure he was obliged to change his line of vocation into
that of cloth-printing which unfortunately brought him some
social degradation. Despite these odd conditions of living his
deep-rooted urge to serve the cause of Jinavani, the Word of
Lord Jinendra, could not be curbed, and he continued his
studions career to the best of his capacity. He was well-versed
in Sanskrit, and eould study Sanskrit works of Jaina philsophy
with ease and independence. Just as Muni Maghnandi, as the
tradition confirms, having fallen from the high status of mon-
khood to marry the daughter of a potter, preserved and nutured
his natural urge for scholarship by carving philosophical verses
on the pitchers he made at the residence of his father-in-law, 80
also Pt. Daulatram was able to preserve his strong desire for
philosophical study throughout his life. He learnt by heart, as
they say, 50 to 60 verses from Jaina scriptures daily along with
the hard work he had to put up for his living. He always
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sought the company of such persons who could participate with
him in discussions about philosophical problems. For it, he
visited places like Mathura, Aligarh and Delhi and passed some
time there with persons of learning.

While viewing the literary achievement of Pt, Daulatram we
are reminded of persons who do not write voluminously, but
whose writings are marked for depth of thinking and strong
appeal to attract people. Pt Daulatram is also one of
such writers. Besides Chhahadhala, a small Hindi poetic
composition, he has a number of ‘padas™spiritual songs rich
in philosophical fervour to his credit. Chhaladhala has the
charm of winning the hearis of the readers, both scholars and
commoners, equally. Conveying an ever-enlivening message of
spiritual welfare to the human world by reminding people of
their vain and painful sojourns and journeys through the varied
conditions of life and by bringing them back to right under-
standing and consequent right conduct of life, Chhaohadhala
is a permanent and most wvaluable contribution to Jana
philosophy. [In Sanskrit, Tatvarthasiitra of dcharya Umasvami
is the key-work in Jaina philesophy ; in Hindi, Chhahadkala
is ranked as a unique and most popular work of Jainism
on account of its vast coverage of subject-matter, inspira-
tional style of expression and the choice of popular diction,
Chhahdhala has troly made the name of Pt. Daulatram
immortal.

Late Dr. D.S. Kothari, a renowned physicist and educationist
of India and a great promoter and interpreter of the ethics of
Ahimsa once drew a distinction between books of information
and books of transformation. In general, every work contains
informative materigl ; but one which has a potency for trans-
formation is rare. Such books, as they are read, page after page,
so inspire the readers that they unwrittingly undergo a change
of mind and life-style in accordance with the spirit of the book.
Under this scale Chhattadhala can be understood to belong to
the second category. The element of transformation is easily
experienced by o reader, as he moves from dhala to dhala, in
Chhahadalz to the end of the book, where the transformation
is seen reaching its climax.
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The plan of treatment in Chhahadhala reminds us of
the ethical approach of Buddhist philosophy in the form of the
four Noble Truths (Aryasatya) ie. there 1s saffering in life
(dubkha), there is a cause of suffering dubkha (samudaya), it is
possible to stop suffering (duhkha-nirodha', and there is a path
leading to the cessarion of suffering (duhkha-nirodhs marga).
The same pattern is visible in Chhahadhala = the first dhala
dealing with suffering, the second dealing with the causes
of suffering ; the third dealing with the rise of the soul on the
ladder of spiritual emancipation, the fourth and fifth oncs deal-
ing with knowledge and ethizal discipline for lay persons as a
means of emanicipation, and the sixth dhala explaining to the
higher discipline of the homeless ascctics and the transcendental
nature of the ultimate ideal. This similarity between Buddhism
and Jainism isstriking and i$ suggestive of the bent of the
writer's mind. At the same time Chhahadhala is not antago-
nistic to metaphysical thinking, only the ethical attitude and
appeal standing uppermost, which justifies its categorisation as
a book of transformation.

Chkahadhala, as designed under the seven heads (the seven
tarrvas) ie. soul, non-soul, influx of karmas, bondage of
karmas, stoppage of asrave, shedding of karma and finally
liberation, equally maintains the traditional plan of Jaina phil-
osophy. The entire journey of the soul from the least developed
condition of the jiva 1o that of liberation may also be sten as a
dramatic presentation, where the first two principles i.e. the
soul and the non-soul are the actors, the next four ie. influx,
bondage, check and shedding are the processes taking place
between the soul and the non-sou! (specially the karmas), and
the last i.e. liberation is the culmination of these processes, all
of them being realistic. This realistic base is nowhere lost sight
of throughout the work. The success of the writer lies in the
fact that so terse and difficult concepts of Jaina phiosophy
have been made subject to a lucid, intellegible, popular and
inspirational presentation.

The title of the work invelving a numerical design can be
justified on the ground that such style of assigning titles to
works had got established by the time of the writer. We come
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across examples of such entitling in works designated as Dvatra-
dika (consisting of thirty two chapters, or verses) paichavinsarika
(containing twenty five chapters or verses), Asfaati¢ (covering
an expansion of eight hundred fokas) and Astasahasri (cover-
ing un expansion of cight thousand flokas). A good number of
Hindi compositions like the Barahamasas (depicting the life of
the hero of the work following the sequence of the twelve
months of the year) are the other examples. The author seems
to adopt the same style in case of his Chhahadhala, Herein
the term dhalz is taken to mean a chapter., Dhala is a Hindi
word with its general meaning ‘shield™—a means of protection
possessed by a warrior along with the weapons of fighting.
So, if judged consistent, the writer in Chhahadhala may be
seen with an objective to equip the aspirant on the path of
liberation with a six-faceted shield to defend himself and con-
tinue the battle against the karmas and oddities of the world to
the actual attainment of liberation. It may be taken to be a
happy interpretation of the title the work reflecting very closely
the ethical attitude of the writer.

Inspired by a sense of devotion and duty and hopefully
encouraged by my friends and well-wishers [ dared take up the
work of English translation of this prestigious work of Jaina
philosopby along with some explanatory notes. How farI
have been faithful to the original work by Pt. Daulatram and
successful in maintaining the spirit of the Hindi compesition,
the readers will kindly assess and oblige me with their views and
suggestions, for which I shall be grateful.

—Dr. 8.C, JAIN

Note : For correct pronunciation of Sanskrit and Hindi sounds
in English the general scheme is adopted, except that for

§ ‘ch’ and hence for g ‘chh® have been used in ihis book.

— Editor




DHALA 1

g qF ®ogre,  dwew  fawwar )
form wew forgwre, 7o Pamimr awrfes 0 1 0

Taking proper care of the channels of activities 1.e. mind,
‘body and speech | bow to Knowledge, the most relevant entity
in the three worlds, which is free from attachment, which is
identical with bliss and which begets bliss. 1.

Herein the author, Pt. Daulatram, inspite of paying his
tribute to the omniscient Lord, adores omniscience itself. It
is justified on the ground that Jaina philosophy recognizes no
real distinction betwesen the attributes and their locus. So
whether we adore the one or the other, it amounts to the same.
It is customary with the Jaina dchdryas and writers that they
never [ail to express their gratitude to those who have revealed

the true path of life to them. In this context the same tradition
is Faithlully followed.

# faqEs # ofty @eT. 99 9% g9 F woaed )
A1 FEETY gEWI, F& A g% el 200

The infinite living beings existing in the three worlds,
desire happiness and fear suffering. Therefore the preceptor,
being kind to them, gives them lessons that destory suffering
and generate happiness. 2,

If the term ‘Swkka' is taken to mean sensuous pleasure, fine
or pross, the ideals of Jainism and Hedonism will come out to
be the same, Philosophically speaking, Jainism recognizes a
special faculty in the soul to generate the experience of bliss,
happiness and pleasure, When in the grip of the material
karmas this very faculty is responsible for causing the feclings
of plesure and pain. When the soul is free from karma-
bondage and is left to itself, the resulting experience is
neither painful nor pleasant but rather it is the enjoyment of
the soul's true nature, The ethical aim of Jaina philosophy is
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the attainment of this unpurturbed state of the soul. Practically
speaking the limited and distorted manifestations of the soul’s
faculty of ‘Sukha' have also been covered under the same term.
The author has hinted at a very significant propensity of the
soul in the latter half of the couplet, and for that he agrees to
the theory of pychological Hedonism.

aife gAT wfr aw faz s, ot SR FEAT TR
iz weras foar amrfe. qfir sowr o iR 030

Oh liberable one, if you desire your (spiritual) welfare,
listen to it (the instruction) with a concentrated mind. The
Jjiva or soul, having drunk the strong wine of delusion, from
beginningless times wanders in the world forgetting his
identity. 3.

The term “samsara’ as interpreted in the context of the soul
implies its wanderings in the world, These wanderings bave
been taking place from times immemorial. One who wants
redemption from these wanderings is required to atiend 1o the
word of the preceptor very closely. Then alone the achieve-
ment of the spiritual aim of life can be expected. The story
of these wanderings begins with a deluded state of the soul
vnder the impulsion due to its association with the karmas,
Naturally enough, one can think that when the association of
karmas comes to an end, the course of the soul's wanderings
should also cease for ever.

AT SN AT 2 qF AT, § w9 Tog a0 g7 340
T R F—nﬁtm, et whleET aAEr 1410

The story of this wandering is very long: but I (the auther)
shall tell you a little of it as related by the ascetic saints. The
soul had passed an infinite period of time in Nigode—a state
of least developcment of souls—where it was possessed of a

one-sensed body. 4.

The story of the jiva's wanderings begins with the least evol-
ved state of the living beings. This state has been technically
called ‘nigada’ in Jainism. The rigoda jivay are found through-
out the whole of the universe. From the point of view of
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Jaina Cosmology the region situated at the bottom of the
universe below the seventh hell is known as *nigoda’. 1In the
state of ‘nigoda® beings possess only one sense i.e. the sense
of touch.

UF ST § HoeW ATT, Tl gl g7 AT |
fawfer afr s a9 99T, 9Aw weiw aAeTiT aEt 15

(In the nigoda state) the jiva took birth and died eighteen
times during the little duration taken in breathing once. Some
how extricating itself from the nigoda state it was born as an
earth-bodied, water-bodied, fire-bodied, air-hodied or individual
vegetable-bodied organism. 5.

Freeing itself from the nigoda state of life the jiva can take
birth in the above noted five types of bodily conditions, with
only one sense of touch, This achievement on the part of the
Jiva is also a very unsatisfactory state of spiritual development.
The vegetable-bodied organisms have been further divided into
individual-souled (pratyeka) and group-souled (sadhdraza) ones.
In case of the former omne orgamism is owned by one soul;
while in the latter one organism is owned by many souls,

giw miz w0 feamel, = qatw &8 Taa )
az firfrer sfs snfe wiie, 9= a= 7@t w8 it a6

Just as one happens to gain a wish-folfilling ruby which it is
very difficult to get, in the same manner ajiva attains the
mobile (trasa) form of life. Then attaining the bodies of a
worm, an ant, a beetle etc. many a time it died and suffered
abundant inflictions. 6.

The liberation of the jfive from the dark denizen of one-
sensed life is like the gain of a priceless jewel by a poor man.
Unfortunately enough this rise is also limited to the attainment
of bodies with one sense, two senses, three senses and four
senses, all of them being very feeble te provide physical and
spiritual capacities to effect a rise for the jiva, As compared to
the nigoda and one-sensed conditions of life, this rise to the
eonditions of mobile life is certainly valuable,

Fag qafa qqagl, "9 fa7 faor s g9m
fogifes &0t & 57, Fde wg =5fr am gz am
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Sometimes the jiva happened to be a five-sensed animal;
then, being without the sense of manas, it remained totally
ignorant (of the good of the soul). If it was born with the
sense of manas like the cruel lions ete., then it devoured many
weak animals. 7.

Among the five sensed living beings two categorics of fivas
are distinguished—one with the sense of manas, the other
without it. This sense of manus is again distinguished as the
subjective or psychological sense and the physical one. The
former is constituted by a capacity of the soul to function
and the latter is the development of a special fine physical
sense like the other senses o assist the subjective sense. It
may be noted that a part of five-sensed organisms is equipped
with the sense of means, while the organisms below the five-
sensed ones and the remaining five-sensed organisms are
without the sense of manags. These organisms with the sense of
manas can distinguish between what is beneficial and what is
harmful to them. They can also learn from instructions given
to them.

FAE WAl A1 AAE, FAAT FIC ATAT AT |
e Y qm e, wroEe fam e = s

q qeEA ATMET FE 9, Ffe FH KT AT T A |
sfa ssFo a9 & AT, AT S GEWL T T@ 09

Sometimes the jiva itself happened to be weak, then it was
caten up by the strong. In this subhuman condition of life it
had to face many sufferings like being pierced, cutting, hunger,
thirst, carrying loads, cold, heat, fear, being butchered, being
hound etc. which cannot be narrated even by millions of ton-
gues, Thus it died with intense torture and had to fall into the
most terrible hells. 8, 9.

In these couplets the author has given us a very realistic
picture of the tortures a jiva has to face in the subhuman form
of life. Life is a continuous process, as the soul determining the
flow of life is eternal. The fiva earns something, meritorious or
demeritorious, in its previous existence and faces the fruits
thereof in the present life along with reserving some earnings
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for the next lives. Thus goes on the wheel of the wanderings of
the jiva.

agl g 9vEa gw Tal, 499 ggg =d Afz fr
ael Te mifos arfEr, Ffaga sfag 3 afgar nion

In the hells the mere touch of the ground causes so much of
pain as would not have been causad even by the sting of a
thousand of scorpions. There flow the rivers of the pus and
blood, full of swamp of worms, and they burn the body (of the
inhabitants of the hells). 10,

duT a8 99 &9 afaww, afa w6t #3F fereaw
A® T AR AW W, odr W 3wEr 9 nllo

There (in the hells) are Semara trees the edges of whose
leaves are (as sharp) as the blade of the sword, and they tear
the limbs (of the inhabitants) like a sword. In the hells the
climate is so (intensely) cold and hot that a lump of iron, as
big as the mountain Meru, may get melted, 11

fawr fomr *% 7 & mvs, =ge fosg g g9v=
frg AT & omw & s, &1 90 oF 7 g7 FEE 10120

(The inhabitants of the hells) chop the bodies of each other.
The wicked and fierce celetial beings of the Asurakumara
species excite them to fight with each other. Their thirst
cannot be quenched even by the water of the ocean; even then
they do mot get even a drop to drink. 12,

#17 @ #1719 § =@, M2 7 99 w0 T 9w |
¥ g qg 9T AT aY, s am i A< afa &g 13

If they were allowed to eat the entire corn of the three
worlds, their hunger will not be appeased. Still they do not get
even a grain to eat, The jiva has to bear such sufferings for
many ségaras (a very long period), and it is only by fortune
that it is born in human form, 13,

The three couplets running above give us a picture of the
sufferings in the hells. The earth of the hells causes severe
pain even by its touch. The rivers of the hells are full of
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filth and painful germs. The trees found in the hells cause
pain to the inhabitants of the hells sitting under them.
The climatic conditons of the hells are unbearable beyond
desription. The inhabitants of the hells also enhance !hl-::
sufferings mutually. Besides, the celetial beings who wvisit
these hells also exite the hellish beings in their cruel activities
and thus ageravate sufferings in the hells. Hunger and
thirst grow to be acutely high in the hells and the hellish beings
extremely suffer from them for want of drink and foed. Such
a chain of intense sufferings a jiva has to bear in the hells and
that too, for an incalculably long period of time. Such odd
conditions—geographical, physical and social-exist in the
region of hells situated at a far off distance from our earth.

FAAT TEC T AT WU, AV A T8 A |
frwa o g o WY, faewt s T AT AT 140

(In the human condition of life) the jiva was confined for
nine months in the womb of the mother. On account of the
contraction of the body it had to bear pain. The torturous
pains it had to suffer while coming out of the mother's womb
cannot be exansted by any deseription.  14.

AT WM A WEAT, AT HHA ARGILE TEAT |
wgHEH WH gE9Al, S4BT FW AT 0150

During childhood it did not acquire any knowledge, during
vouth it was all engrossed (in pleasure) with its spouse, the
old age is just like half death, how it ean see and realize its
essence (true nature). 15

The forerunning two couplets deal with the sufferings of the
human condition of life. The journey starts with the jiva's
confimement into the mother's womb, Then there is its birth
followed by childhood, youth and old age, all full of sufferings
which make it unheedful rowards its identity and efforts neces-
sary to attain it. The author describes all these stages very
brieflv, leaving their expansion to the experience of the readers,
We have a good amount of experience about the helpless condi-
tion of old age which disenables the jiva for all kinds of
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aclivities. Death is an unfailing event of life, it is very difficult
to meet it successfully. It is why Jainism prescribes a special
vow to face death under the title ‘Sallekhana’—inviting and
facing death in a religious way solely with & view to saving the
soul., Hence the sufferings caused by death cannot escape our
view. Such is the sad story of the sufferings in the human
condition of life.

gag wwm frdw w%, wwAfw & g a7

foqg w1z SETAA TED, WA e | 7| aen 1161

Whenever the jiva is able to face the fury of karmas
peacefully, it incarnates as a celetial being in the three regions
of the residential (bhavanavas), the peripatetic (vyaifara) and
the stellar (jyotiska) gods. There too, it incessantly burns with
the great fire of desires for sense pleasuses; while dying it weeps
bitterly (for the loss of pleasures) and suffers pains. 16.

&t famrer areft g wmw, avaeeA faT 37 T
aE & W wrEe ad ge. d7 qfes s g2 ;17

If it happenss to be a celetial being of the heavenly
(vaimanika) class, (there too) being bereft of right faith, it con-
tinued to suffer. Falling from there it has to be born in an
immobile organism. Thus the jiva completes (or rather repeats)
the course of wanderings in the world. 17.

If afiva faces the hardships and sufferings of life with a
calm and patient mind, it may be born as a celetial being,
From the point of view of the good of the soul this gain on
the part of the jiva is also very unsatisfactory. The celetial
condition of life is also full of sufferings in the form of exces-
sive sense pleasures which ultimately lead it to a fall. Truly
speaking the sense pleasures are only a form of suffering, as the
jiva runs af*er them being impelled by a desire for them. It
may attain higher and higher status in heavens and have abun-
dance of enjoyments; but in the absence of right faith, which
alone can guide it in the direction of spiritual good, it falls
down even to the immobile state of life wherein its fate is
doomed for an incalculably long period. It apgain has to
undergo all conditions of life, which it has laboriously and
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painfully passed through. It is only renewing the course of its
wanderings of the world, not bringing it to an end. Why does
all this so happen? The spiritual diagnosis says that it is due
to the lack of right faith. Right faith alone is competent to
change the direction of the journcy of the jiva towards its
liberation from world.
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aTd TRy aferg gore, o7 fam g wF = 0l

The jiva being overwhelmed by wrong belief, wrong know-
ledge and wrong conduct wanders in the world and suffers the
pain of birth and death. Therefore, after knowing them well
we should leave them. I (the author) describe them in brief,
listen. 1.

The main cause of ajiva's wandering in this world is the
trio of wrong belief, wrong knowledge and wrong conduct.
These are the great diseases which destroy the spiritual health
of the jiva in various ways. Before we apply means to get rid
of these, it is necessary that a thorough diagnosis of the ill
health of the soul should be made. In other words, the
achievement of this aim requires an analysis of the present
situation of the soul followed by the application of right
means to attain the ideal. It is why the author has now taken
up an exposition of wrong faith, wrong knowledge and wrong
conduet.

st v qa @, @ fae iy frod o o
Jam w1 & g e, EEwefr fepgele aET 02

On the path to liberation the categoies like the Jjiva etc.
are relevant to our puspose. A wrong beliver posits this faith
in their antitheses. The jira is characterised by consciousness
and is indentical with upayoga i.e., consciousness in action. It is
an embodiment of consciousnees, and it does not possess form
and is matchless. 2.

Generally speaking the faculty of right faith, being
transitive, must bave the entire universe for its subject matter.
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Nothing in the universe can refuse to come into the above rela-
tionship with the conscious soul. But on the path of liberation
belief in the seven principles—soul (jiva), non-soul (@jiva),
influx of karmas (@srava), bondage of karmas (baandha), stop-
page of dsarva (samvara), purging of Karmas (miriard) and
final freedom from karmas (moksa)—has bean eonsidered very
essential. The statement can be understood in two ways.
Firstly, the seven principles are formulated with a clear aim of
the sulvation of the soul. This aim has a direct concern with
cach one of these seven principles. Henee a belief in them
is considered necessary for the emancipation of the soul.
Secondly, we may hold that there lies nothing in the universe
beyvond the seven categories as just enumerated. Hence the
right faith includes n belief in what exists in the universe
Hence to suit all levels of spiritual evolution a belief in the
seven principles has been preseribed as the initial step on the
path to liberation.

9ETF AW °H SgH WA, TAd W g oig =T |
amr & o fawdm A, sfewlg 3z § fr faem n3

The process of functioning of the fiva is different from that
of matter (pudgal), space (akarsa), medium of motion (dharma)
medium of rest (adfirama) and time (kala). A wrong believer,
being ignorant of the fact and holding it to be its opposite,
identifiss his body as his self. 3.

Such is the unfortunate tendency of a wrong believer that
he is not able to distinguish between the soul and the non-soul.
Being deluded by the effect of vicious karmas he accepts his
body as his spiritual sall or soul.

§aat gt & 4w W, WX AT g A O
o g7 o & aww & T g g 96T 040

(A wrong believer thinks) I am happy, I am unhppy, I am
poor,  am rich, I possess wealth, house, animal-wealth and
influence, 1 have sons and wife, I am powerful, I am helpless, I
am vgly, I am handsome, |1 am [oolish and I am wise, 4.
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It the body is born, he thinks he is born. [f the body is
destroyed, he thinks he is destroyed. Attachment etc. are the
clear sources of sufferings, but the wrong believer indulges in
them and reckons them as comfortable. 5.

The adverse effect caused by the karmas is so damaging
that the jiva becomes totally ignorant of his nature. So much
so that he indentifies his soul with everything extrancous to it.
The ties of family, property and prosperity become 50 strong
that they are accepted by him to be his self. It is the most
unfortunate stage in the life of a jiva where it completely loses
sight of the true self. By this delusion he is rendered incapable
to see the true aim of life; he does not at all feel even the
necessity of his soul's salvation and/is falsely satisfied with the
condition in which he happens to be placed.

oW = @ & o Awr, ey a% frewe R
arw fer @ Bm @, & ome AT I 6N

He, forgetting his own {pure) status, likes the fruits of the
auspiciuous karmas and dislikes those of the inauspicious ones.
Knowledge free from attachment and aversion is beneficial

to the sounl: but he thinks it a source of suffering for
himself. 6.

The intoxication caused by the karmas does not only make
the fiva ignorant of itself but gives rise to a mental perversity
which keeps him entangled in the pleasures and miseries of the
world, All his energies are directed towards the attainment
of pleasures and avoidance of miseries. He is not prepared even
to hear that knowledge of sell and detachment from the world
can bring salace to his suffering soul. He thus falls an unfor-
tunate and helpless victim of wrong belief, the greatest foe of
jiva on the path of liberation.
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The wrong believer thus losing his own strength, does not
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resist his desires; and therefore he fails to have a glimpse of
the blissful and unpurturbed state of his self. Whatever
knowledge supported by such a belief is there, know it to be
wrong knowledge, responsible for begetting sufferings. 7.

The true joy of life does not lie in self-indulgence but in
self-sacrifice. One whose ideal consists of gratification of
sensual desires cannot have even a glimpse of true happiness.
The satisfaction derived from self-sacrifice enlightened by a
vision of the ideal of life is quite different from the satisfac-
tion of worldly desires. IF the claim for worldly pleasures is
reduced to zero, the amount of true happiness will certainly
tend to be infinite.
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Supported by wrong belief and wrong knowledge indulgence
in the pleasures of the senses is to be known as wrong conduet.
These wrong belief wrong knowledge and wrong conduct
which have been accompanying the jiva for beginingless times
are unacquired. Now listen to those (type of wrong belief etc,)
the jiva acquires in his life-time. 8.

The trio of wrong belief, wrong knowledge and wrong
conduct is of two kinds—that which the jiva has been suffering
from times immemorial and that the jiva gathers at a particular
stage of its existence on account of its associations with the
world. These have been designated as unacquired (agrahica)
and acquired (grahitta) types. Herein it may be noted that
wrong belief is the rootcause of all mischief. It turns ons's
knowledge and conduct into false knowledge and false conduct.
Henee it is said to be the most formidable foe of the jiva.
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Those who serve the false preceptor, false God (divinity)
and false religion feed the long-lasting belief-deluding-karmas,
These that have attachment etc. in their hearts, externally love
wealth, clothes and possessions, and thus pesing saint hood,
maintain a wrong external mark, are the false preceptors.
They are like boats made of stone to cross the water of births
(and deaths). Those whose minds are dirty with attachment
and aversion and who are recognized by such signs as wives,
cluks ete., are the wrong gods. The foolish persons who serve
them will never be able to end the eyele of their worldly
wanderings Along with the actions which are soiled by attach
ment, violence, the physical killing of mobile and immobile
organisms constitute wrong religion. By believing in such a
religion the jive getes miseries. It is known as the aquired type
of wrong belief. Now listen to the aquired type of wrong
knowledge. 9,10, 11, 12.

The writer herein has given us almost a definition of wrong
belief which has importance in practical life. A jfiva's associa-
tion with a False preceptor, a false God and a false religion is
responsible for its unending wanderings in the world. It is why
the first step on the path of libaration is constituted of a belief
in the holy trinity of true God, true religion and true preceptor.
The practical utility of this concept has led some writcrs Lo
asserl that it can be treated as the definition of right faith.
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The study of scriptures which are written by Kapil and the
like, which are rendered inconsistent on account of the blemishes
of upholding absolute views, which breed passions and are
inauspicious is called wrong knowledge. It brings great
sufferings. 13,

Different preceptors have formulated their own scriptures.
The predominant objection against them is their one-sided
consideration of reality. Considered logically such one-sided
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views prove to be self-contradictory. These scriptures may
embody partial truths and to that extent they may be acceptale
and helpful to the aspirants. But to cherish a faith in them as
absolutely true becomes a source of grave danger on the
spiritual path. We may adopt a catholic view towards them
by recognising their partial worth in a limited sense and context
Such scriptures, if admitted adsolutely true, are bound to cffect
a world-ward drift of the jiva leading to very painful condi-
tions in life,

st wafr A genfe e, afc g fafa fafr q2 @
AT SR & SI9 £, & & WA 7 WA B 114

¥ o e =nfoy ey, w" sam & faa g &m0
T FTE SN K1 49 @E, 99 A Ao ST g 96 sy

Entertaining a desire for reputation, gain end respect
ete. and burning one’s body in various ways (performing
bodily penances), and all such activities which are devoid of
the discriminatory knowledge of soul and non-soul are the
various ways of mortifying the body.

They all constitute wrong conduct and must be abandoned,
Now follow the way of the soul's emancipation. Ohb
Daulatram, dissociating yourself from the net-work of worldly
wanderings, engage yourself well in the work of redemption of
your soul. 14, 15.

People ignorant of the true spirit of religion perform
austerities and other similar practices in the hope of obtaining
worldly satisfaction. It is very unwise on their part as it is
bound to place them nowhere in the sphere of the good of
the soul. The underlying idea is that onme must acquire
discriminatory knowledge of the soul and the non-soul. It will
help him in advancing on the spiritual path. It will also save
him from falling into the quagmire of worldly pains and
pleasures which one is bound to run after consciously or
unconsciously under the influence of wrong faith. Discri-
minatory knowledge of the soul and non-soul will work
wonder in bringing true happiness to an aspirant. In the
light of the exposition made so far, the writer concludes with
a sober advice to the readers, One who is anxious to achieve
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the good of the sonl must renounce wrong faith, wrong
knowledge and wrong conduct which prolong the course
of one's wanderings in the world. One must aquire know-
ledge of his pure self, which would guide his actions in the right
directions, and would certainly bring him nearer to the
salvation of his soul.
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The (spiritual) well-being of the sounl lies in (the attainment
of) bliss. The bliss is the state of the soul free from disquiet.
There iz no disquiet in (the state of) liberation. Therefore one
should place oneself on the way of liberation. The way to
liberation consists of right faith, right konowledge and right
conduct, and it has been considered in its two aspects. That
which is the actual path is the path of liberation from the real
point of view, and that which is the cause (of the real one) is
the path from the practical points of view, L.

The wandering Jjivg is reminded herein of its ultimate
objective i.e. its freedom from the worldly shackles and tribul-
ations, There is a way to achieve this objective. This
achievement is indentical with the attaimment of liberation
(miokga), from where no fall is possible. There the soul has
found its home, it has now become its own master. There is
nothing to enslave it, and there it is completely self-determined.

The constituents of the path of liberation are right faith,
right knowledge and right conduct, all of them being considered
here from the real and the practical points of view. It may be
noted that in the realm of relativity of comprehension,
specially as applied to the ethical course and the ethical ideal
of Jainism, the real and the practical view-points are a unigue
contribution to solve many an anomaly of Jaina philosophy.
There is no opposition between these points of view, practical
point of view is held to lead to the real point of view.
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The inclination (and beliel) that self (or soul) is different
from all other substances is the right faith, knowing of the
identity of one's self is the accomplish nent of right knowledge
and to remain absorbed and firm in one’s self is the right
conduct. Now listen to the path of liberation from the practical
point of view, which is the cause of the other i.e. the real point
of view, 2.

The three comstituents of the path of liberation are ex-
plained herein from the real point of view, The real point of
view takes the soul alone in its purview, hence it looks at the
three faculties of the soul i.e. faith, knowledge and conduct
with reference to the soul and nothing else. It is a state of
self-determinedness and is identical with the spiritual ideal of
Jainism. A resort to anything other than the self (or soul)
vitiates the three constituents of the path of liberation and
hence vitiates the path itself. Hereafter the author goesto
describe the path from the practical point of view.
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To believe in jiva or soul, non-soul, influx (of karmas),
bondage (of karmas), check of the influx, shedding (of the
karmas) and liberation, as described by Lord Jina is right faith
from the practical point of view. I (author) am going to
| deseribe them. Hearing them in their universal and particular
aspects strengthen the faith in your minds. 3.

Faith is the prerequisite of knowledge and conduct. In order
that knowledge and conduct are rightly dirccted, faith behind

them must be right. So faith is the first step on the path to
liberation. The seven principles as enumerated above are the

subject-matter of right faith, The seven principles are con-
sidered in their two aspects i.e. the universal and the

particular.



30 Daulatram's Chhahadhala

afgcmw s @maw, TOATER wWrE frar €
gz oty =1 os A, afgoaw avx Aav @ 0
Iew wegw WA Bafaw ¥, swac SR STl |
fefay s famr g swavr, gft sow Fresarr ndn

With a point of view of spiritual development) the soul or
fiva has been conceived in its three stales i.e. as Bahiratma
(soul turncd outward), as Aafardtma (soul turned inward) and
Paramatma (soul that has attained the highest spiritual develop-
ment), One that reckons body and soul as one is the deluded
Bahirgtama. The soul turned inward Antaritma-possesscs right
knowledge and is of three kinds i.e. the excellent (uttama), the
middling (maahyama) and the low (joghanya). The saints who
do not have the two kinds of possessions i.e. the internal or
psychological and the external or worldly ones, who are
busy with pure thought activity and who are absorbed in self-
meditation are the excellent (wtama) souls. 4.
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The house holders who observe the partial vows and the
homeless saints (of a lower grade) belong to the middling class
of the souls turned inward. The low (joghanya) are those souls
which have right faith but are vowless. All these three are the
treaders of the path to liberation. Then come the souls that
have attained the highest spiritual development and are of two
kinds i.e. with the body andjwithout the body., Among them
those that have destroyed the destructive kind of karmas are
the revered Arhaptas are Parmitmids (Gods) with body, they
have attained the power of perceiving the world (loka) and
beyond the world (aloka). 5.

st7 wir fafyg wdaw, afew fag wgmar

& § wmw fra weAmEw, WA A SAEET 0

afevwar g wnfa afw, sFa< w@A Al

qomm it e A, &t fam s 93 06



Daulatram’s Chhahadhala 31

The liberated great souls are Gods without body, have
(perfect) knowledge (as if) as their bodies, have completely
washed off the dirt of karmas (from them), are free from all
blemishes and enjoy infinite bliss. Realizing the state of the
souls turned outward as worth renouncing attain the state of
souls turned inward. Mediate incessantly over the highest soul
( Parmatma\, so that you may attain permanent bliss. 6.

The study of the soul or jiva may be made from different
points of view and interest under varied classifications and
descriptions. The classification discussed in the foregoing three
verses is based on the cthical good of the soul i.c. movement of
the soul towards its complete redemption from the worldly ties.
This classification gives us three categories of the Jives under
the three heads : Bahirarma, Astaratma and Paramgtma, The
first division signifies the soul's movement on the path of
liberation, the second, the soul being placed on the right track,
and the thicd, the culmination of movement and attainment of
Godhood by the soul. It may be noted that it is faith that gives
direction to the soul’s movement. So long as right faith is not
restored in the soul it remains under the influence of wrong
faith. Hence the Bahiratmg jivas are not able to tread the path
of liberation on account of their tendencies and activities result-
ing from wrong faith. One of such tendencies and activities is
its confusion about the identity of the soul which is distinet
from its body. This confusion is said to take varied forms, their
basic characteristic being non-distinction between the soul and
the non-soul.

When the soul, with the emergence of right faith, qualifies
itself to step on the path of liberation, it changes the direction
of the movement with the result that its class undergoes a
change from Bahiritma to Antardimag, The class of Antaraima
jivas is again divided into three groups keeping in view the
evolution of the soul. The first division under this category
points to souls which have attained right faith but are not
practising any of the vows. The second division consists of
souls (hat along with the acquisition of right faith take the
course of partial vows of the house holders. This division also
includes those homeless saints who are not able to maintain a
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" satisfactory status of sainthood on account of some barring

factors obstructing the progress of their condut. Then comes
| the third division of the highly developed souls under this
category. It includes the saints with pure thought activities
andlwith no possession. These are the saints absorbed in sell-
contemplation.

Now the soul is able to come the end of the movement
which marks the attainment of Godhood by it. The soul
first destroys the barring conditions—the destructive type of
karmas—which so far stood in the way, distorting the essential
qualities of the soul. On the removal of such obstructions the
qualities of infinite knowledge, infinite perception, infinite bliss
and infinite power dawn in the soul, On the other hand some
other limiting conditions still cling to it and help the continua-
tion of its association with the body. Hence in this stage of
Godhood the souls are embodied Gods, waiting and making
efforis to put an end to the association of the body as well.
Lastly, when the entire dirt of the barring conditions is washed
off, the souls become Gods in the true sense of the term. Now
they are liberated from the thraldom of everything that is
worldly, and are fully qualified to enjoy their pure nature for
all time to come. Such souls have really found their home,
they are perfectly seil-dertemined. o

As would be evident from the above deseription of the souls
and can also be deducted logically, one must be able to see and
conclude for onesell as to the way one has to follow in life,
The same has been put in brief by the author. The drift of the
soul in the direction of the world should come 1o an end, the
movement now must be initiated on the righ path following
which by conquering the obstructions with incessant effort,
the souls will attam liberation and Godhood—the be-all and
the end-all of life.
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That which is not possessed of consciousness (as its quality)
is afiva or the antithesis of jiva. [tis of five kinds. (Under
afrra) matter is that which possesses colour of five kinds, taste
of five kinds, smell of two kinds and touch of eight kinds. The
substance of Dharma (medium of motion) s that which assists
motion of soul and matter, It is immaterial. The substance
of Aaharme (medimum of rest) assists the state of rest (in
respect of souls and matter). Lord Jinendra has deseribed it
as immaterial. 7.
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Know that to be be Space or Akidsa which accommodates
all the substances. Comprehend that to be real Kala or time
which helps continuity or the being (of all the enfities), night
and day ete. are mode of time from the practical point of view.
The non-soul is described like this. Now listen to the principle
of influx or Asrava, which is indentical with the vibrations (of
the soul-units) through mind, speech and body. The principle
of Asrava also implies thought activities consequent upon
wrong faith, vowlessness, passions and indolence. 8§,

After giving a brief but vivid description of the principle of
soul the author proceeds to discuss the remaining constituents
of the universe as dealt in the works on Jaina Cosmology.
Besides fiva or soul five more substances exit in the world. The
souls may be supposed to exist on the ground of self conscious-
ness as Descartes explained to us on the basis of his well known
dictum ‘cogire ergo sum'—I think, therefore [ am. The
existence of matter is established by its qualities of colour,
taste, smell and touch. It is matter alone that possesses
gualities which can be perceived with the senses. The next two
substances of Dharma (medium of motion) and Adharma
(medium of rest) can be recognized by us as the necessary
media for motion and rest in the visible world (loka)., Space or
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Akita is required to provide accommodation to all the
entities that exist in the world. In the same way the existence
of time is felt as a medium for continuity of the existents, This
continuity when punctuated as day, night ete. gives us the
experience of practical time or the time we make use of in our
life. All the substances except the soul are devoid of conscio-
usness, hence they have been enumerated under the broad head
of ajiva or non-soul. Matter also stands as an antithesis of
the rest of the substances which are immaterial, none of them
being possessed of special qualities of matier like colour, taste,
smell and touch. It is important to note that the immaterial
substances of Dharma, Adharma, Akdsa and Kala all behave
in a passive manner, it is only by their presence that they make
the varied functions possible, Active casual force is absent in
them. This is the way of their functioning. Being immaterial
they cannot be perceived with the senses, their existence is
deduced from the functions they perform in the universe. All
these substance except space are not spread over in the entirety
of space. They occupy a part of space. Hence space has
been divided into two parts. The one wherein all the substances
are found is the cosmos (lokakais); and the other wherein
only space exists is the acosmos (alokakafa).

In verse no. 8 the author also initiates the treatment of the
principle of influx (asrava),
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These very entities (as enumerated in the previous verses)
are the causes of suffering for the soul, and for this reason they
should be given up. The union of the soul with karmas is
bondage. One should never make preparations for bondage.
To check the inflow of karmas by subsiding passions and
controlling the senses is the principle of sasvara or check of
infiow. It should always be resorted to. To shake off the
karmas with the force of penance is the (next) principle of
nirjard or shedding off karmas. It is always to be practised. 9.
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The state completely free from the karmas is the Moksa or
liberation. It is permanent and blissful. To entertain a faith
in the (seven) principles in this way is the right belief form the
practical point of view. Also reckon (a belief in) Lord Jinendra,
the possessionless preceptors and the compassionate religion (as
essence) as the cauoses of right faith. This right faith is to be
attnined along with its eight limbs. 10,

The foregoing two verses deal with the remaining principles
i.e, Asarva or infiux, Beadha or bondage, Sasmvara or check of
Asrava, Nirjfari or the shedding off the karmas, and Moksa or
the final liberation. Asrava generates a receptibility for karmas
in the soul by means of various vicious activilies with mind,
speech and body leading to vibrations of the soul-umits. It is
preparatory to the next stage i.e. of bondage wherein the soul
and the karma-matter fuse mutually as il to make one complex
entity to determine the wanderings of the soul in the world.
In order to proceed towards the salavation of the soul
the next principle of Samvara is described. Tt provides a check
against the influx of karmas by a coursc of ethical discipline.
Still the stock of kdrmas already accumulated and bound
with the soul goes on brewing troubles. To get rid of this
difficulity the next principle of Nirjara or shedding of karmas is
formulated. It aims at freeing soul from the clutches of karmas
by adopting a course of penances. Gradually the association of
karmas will grow weaker and weaker finally to be exhausted,
and the soul then will be laft free. This stage of complete
freedom from the karmas is called the Moksha or liberation.
This whole drama is enacted between the soul and the karmas
ie jiva and afiva, The principles of Asrava and Bandha
determine the worldly wanderings, hence there is an injunction
to keep them off. The next two principles of Sadwvara and
Nirjard help the soul in terminating its worldly journey, hence
it is advised that one should own them, practise them. The
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principle of Mokgsa is the culmination of efforts to grant
complete freedom and sclf-determinedness to the souls. A
study of the nature of these principles becomes very essential
for those who earnestly seck the salvation of their souls. It
enables them to know what is to be warded off and what is Lo
be owned and practised to achieve the aim.

Faith in these seven principles constitutes a definition of
Right Faith, The factors that lead 1o the emergence of right
faith are the divinity of Lord Jinendra, the preceptors who do not
own any possession, and the religion full of compassion for all
living beings. A faith in the trinity of Deva (holy divinity), Guru
(preceptors who propagate the Holy Word), the Sastra—the
Word that has emanated from the Deva—also constitute the
definition of right faith from another point of view. The idea
of right faith is further claborated by introducing the concept
of its eight limbs—a concept valuable from the view point of
putting in efforts one would require to attain it.
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(In order to attain right faith) one should avoid the eight
prides, keep off three follies and cut association with six places
of irreligion. (Also) one should engage his mind with thoughts
like the Fear of the world without the eight blemishes such as
doubt ete. Now I (author) shall desribe the eight limbs and
twenty five blemishes (of right faith). How cana thing be
given up or accepted without knowing its merits and demerits ?
(Hence its knowledge is necessary). 11,

In order that the right faith is attained and maintained
varied ways have been preached and prescribed, A resort 10
them will make us more and more qualified to continve our
efforts in search of right faith. [If one keeps onesell untouched
by the eight prides, three follies, eight places of irreligion, eight
blemishes or faults (of right faith) and mediates on the fleeting
and fearful nature of the worldly existence, one is sure to be
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blessed with the valuable jewel of right faith, Right faith having
been attained the soul is now placed on the track leading to
spiritual good and salvation, Hereafter the author goes to deal
with those items whose knowledge will provide him unforseen
help in persevering his efforts soulward.
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Mow not to entertain doubt about the Word of Jinendra (is
the first limb of right faith). To curb the desire for worldly
pleasures (is the second limb). Mot to feel disgust at the sight of
the unclean bodies of saints (is the third limb). To discriminate

between (true) principles and the false principles (is the fourth
limb). Not to publicise one’s merits and demerits of others and
thus to propagate the religion of the soul (is the fifth limb).
To re-establish oneself and others when they deviate from (the
path of) religion on account desire, passions etc. (is the sixth
limb). 12.

Out of the eight limbs of right faith the first six are
described in this verse in brief with a view to emphasising a
practical course to attain right faith. The names of these limbs
are as !

1, Nilsankita (Characterised by absence of doubt)

2, Nipkapgita (Charaacterised by absence of desire for
worldly pleasures).

3. Nirvicikitsa (Characterised by absence of disgust for
unclean bodies of saints).

4.  Amudhdysri (Characterised by discrimination belweets
true and false principles).

5. Upagahana (Characterised by humility not to publicise
one’s merits and others' demerits).

6, Sihitikarana (Characterises by efforts to re-establish
oneself and those who happen to slip away from the
path),
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To love a man of rcligion as the cow loves her calf (is the
seventk limb). To glorify the religion of Jina (or the religion
of self) (is the eighth limb). The opposite of these virtues (limbs)
are the eight hlemishes, they are to be incessantly destroyed. If
one’s father or maternal uncle happens to be a king, one should
not entertain pride (on account of them). One should not have
pride (of handsome appearance), pride of knowledge, pride of
wealth and pride of power. 13.
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If one does not take pride in (one’s) austerities and (his)
lordship, one can know one’s self. If one entertains these prides,
one pollutes (his) right faith with eight blemishes. A right
believer never praises the false preceptor, the false divinity and
the false religion, and also their followers. He never pays (his)
salutations to false teachers who are devoid of (a faith in) Lord
Jina and this word. 14,

The list of the eight limbs of right faith is completed as :

7. Vatsalya (Characterised by a feeling of love and
affection for the followers of true religion)

8, Prabhavani (Characterised by activities leading to the
glorification of true religion).

These eight limbs ol right faith are also the virtuous mani-
festations of the faculty of right faith, hence the antitheses of
these must give us the eight blemishes of right faith- The
injunction in this context is that one should inculcate the eight
virtues and abstain from eight blemishes with all means.
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Next, the eight ways in which pride manifests in a person
are described with full emphasis on their nature which is inimi
cal to the attainment of right faith, Right faith and pride in its
various forms cannot go toghther, hence one has to be very
caotious against these prides, Other enemies of right faith are
the false divinity, false preceptor and false religion along with
their followers. Being false, that is, antagonistic to right faith,
they arc reckoned as the six false centres (anayaranas). One
should avoid all associatian with them, because the purity of
right faith gets contaminated by them. Lastly, to resort to and
take shelter with false divinity, false word and false preceptor
{with ignorance and delusion) under fear, hope or gain consti-
tute the three follies which mislead the aspirant and pollute his
right faith. This trio stands against the holy trinity of true God,
true Word and true Preceptor. This completes the treatment of
the eight limbs or virtues and the twenty five blemishes of right

faith.
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The wise who cherish right Faith without blemishes and with
virtues are worshipped (honoured) by the Lord of gods, though
they do mot have even an iota of restraint on account of (the
operation of) the conduct-deluding karma. They are (simple)
householders, but are not engrossed in the house (activities
concerned with the house) in the same manner as the lotus,
though in water, remains different from (untouched by) water,
as the [alse (love) of a prostitute (for her customers) and as
gold, though thrown in mud, remains free from filth. 15.

The presence of right belief in a soul introduces a peculiar
change in it, inspite of the fact that it has not been able to
attain any position on the ladder of cooduoct. It lives in the
world, and performs domestic functions but is not engrossed in
them like a wrong believer who completely ignores the nature
of his true sell and loses himsell for the sake of pleasures of the
world. This unatiached behaviour initiated in him by the
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presence of right faith attracts respect and praise even from the
Lord of gods.
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A right believer is not reborn, in six earths of the hells (out
of seven) leaving the first, as a stellar, as a paripatetic and as a
residential god, as a hermaphrodite, as a female, as an immobile
organism and as a subhuman organism with two, three or four
senses, In the three worlds and three times nothing can be found
as bliss-yilding as the right faith. This right faith is the root
of entire religion (or religious life), all activities {performed) in
its absence brew suffering. 16

The attainment of right faith becomes a proof against the
birth of a soul in the conditions as enumeratcd above. It is the
force of right faith which saves a soul from falling into these
conditions of life. Right faith, not only places the soulon the
right track leading to final emancipation, but also generates a
momentam in it to move in the whole world without engross-
ment in it and with full consciousness of his true nature and the
ideal. Right faith is the truest friend of a soul in the world,
while wrong faith is the greatest enemy creating insurmountable
obstructions on the path of spiritnal uplift. Truly speaking,
right faith is the very foundation of religious life.
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Right faith is the first step of (leading to) the palace of final
emancipation. In its absence knowledge and conduct do not
earn (the gnality of) rightness. This right faith is to be acquired
by the liberable and holy ones. Oh prudent Daulat Ram | under-
stand, listen and be conscious; do not waste (your) time vainly;
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it is difficult to get this human life again, if you do not earn
right faith, 17,

Among three constituents of the path to liberation right
faith is the first and most important one, as the other two i.e.
knowledge and conduct are not potent to be right in its
absence. It is the support of right faith which so transfoms
them as they also become right and render full help in traversing
the way to liberation. The details and reasons as illucidated
in these verses by the author must necessitate the acquirement
of right faith now in this very human life without any
further loss of time. It is human life alone where such effort,
specially for attaining a suitable status of conduct, are
possible. The gods of varions categories may be more powerful
and prosperious than men, but as regards the attainment of
heights of conduct they are much inferior to human beings. It is
only in the human life that the final emancipation can be
achieved. In no other conditions of life, including that of the
gods, the necessary potency to work for the final emancipation
emerges, Hence human life is highly valuable on the path of
liberation. This justifies the injunction, advice and warning
given by the author. Such are the nature, secret and valus of
right faith recognized and logically established in Jaina
philosophy.
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Having attained right faith one should make efforts for
right knowledge which is the sun to reveal the sclfl and other
(objects) with their many characteristics. 1.

Right faith is the first and foremost reguisite of the path of
liberation. The next step is the acquisition of right knowledge
of one’s own self and all that from which the self is to be
distinguished. It is this discriminatory knowledge which saves
the aspirant from many a pitfall on the way to liberation.
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Right faith and right knowledge are simultaneous, but they
should be understood as distinct. The genus (of right faith)
is belief, while that (of right knowledge) is knowing (or com-
prehension). This distinction (between them) is uncontradicted.
Right faith is the cause, right knowledge is the effect, thoungh
both of them take place at the same time like lighting the lamp
and the emanation of light (from it), 2,

The distinction between right faith and right knowledge
{and also between faith and knowledge) is based on the distine-
tion between the two faculties of the soul. The faculty of
believing is distinct from that of knowing; and hence the fune-
tions dependent on them are described as distinet, Still there is
relation between them. As knowledge turns to be right on the
emergence of right faith, the latter has been taken to be the
cause of the former. Then there should bea succession of
time between them, they should not be held simultaneous. This
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doubt is dispelled by means of an example. Though the
lighting of a lamp is the cause of emanation of light from it,
they take place simultaneously.
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The kinds of that (right knowledge) are two : indirect and
direct (or mediate and immediate). Among them the sensitive
knowledge and the scriptural one are indirect, (because) they
originate from (with the help of) the senses and the mind. The
two—eclairvoyance (avadhi) and telepathy (manahparyaya)—
are partially direct, because (with them) a jiva knows (things)
directly with a limitation of substances and places. 3.

A classification of right knowledge is attempted in this
verse, The main divisions of right knowledge are the direct
(pratyaksa), and the indirect (paroksa), The indirect know-
ledge is again of two kinds: sensitive and scriptoral. They
manifest in the soul through the instrumentality of senses and
the mind. Mind is also recognised as a sense, or rather a
quasi-sense, because it is fine, has a shape and physically
exists in the organism like the other senses; but unlike them,
it cannot be perceived with any of the senses. Direct know-
ledge is one that manifests with the sole agency of the soul
independently of the senses and mind. But it also manifests in
a partial manner i.e, with a limitation of subject-maticr both in
respect of space (distance) and time. Clairvoyance and
telepathy fall under this category of partially direct knowledge.
Clairvoyance knows only material things while telepathy can
comprehend very fine things and even the thought activities of
others. The fleld covered by the latter is much smaller than
that of the former.
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All the substances possess infinite attributes (gupas) and
also infinite modes (paryayas). The (omniscient) Lord Kevali
konows them all vividly (also simultancously) in a single
(moment of) time. There is no other cause of bliss (or happi-
ness) comparable with knowledge in the universe. It is an
ambrosia of the highest quality to grant riddance from birth,
old age and death. 4.

The other kind of direct knowledge is called kevalajiana or
omniscience. It manifests in a soul on the total elimonation of
all the karma-forces destructive to the knowing faculty of the
soul. On their destruction the soul returns to its pure identity
and knows all the contents of the universe along with all their
properties and manifestations. For an omniscient soul the
subtlety of the existents, spatial distances and temporal
intervals are no obstructions in the comprehension of the
entirety of things. The whole universe is imbued with the
capacity of being known (prameyatva); the soul, on the
destruction of karme-forces inimical to its capacity of comp-
rehension (pramadtyva), enjoys the full and unmediated manifes-
tation of the Faculty of knowledge. It logically follows from.
this situation that subtlety of knowables, spatial distances and
intervals of time cannot obstruct the self-determined natural
process of comprehension of the omniscient Lord. Other types
of knowledge, being determined by partinl destroction and
partial operation of the attendant karma-forces, suffer from
limitations as mentioned above. The manifestation of omnisci-
ence in a soul is accompanied by an unobstructed manifestation.
of its attribute of bliss or happiness. Hence full knowledge and
spiritual happiness are also described as one. The faculties in
the soul to determine them being distinct, they may also be
undarstood to be distinct. The all-blissful nature of a pure soul
accounts for the absence of sufferings of birth, old age and
death in the state of godhood with and without body,
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The (amount of) karmas that is shed off by means of
austerities performed over (a period of) crores (many millions)
of births without (right) knowledge is got rid off easily within
4 moment by means of the three restraints in case of a person
with (right) knowledge. The fiva was born in the graiveyaicas
(higher heavens) infinite times after observing the (great) vows
of the saints; but it could not get even an iota of bliss for lack
of knowledge of the soul, 3,

Every moment huge amount of karmic dust is shed off by a
soul after suffering its lruits, There are persons who undergo a
course of austeritics without self knowledge. They are also able
to shed off the karmic dust from their souls on account of the
austerities performed by them, Persons performing austerities
and observing the three restraints in respect of activities done
with mind, speech and body with self knowledge are able to
shed off tremendously greater amount of karmic molecules as
compared to persons without self knowledge. Worldly prospe-
rity, status and power are attainable to a high degree with the
aid of austerities without self knowledge; but the spiritual calm
and tranguility result only when the course of austerities is
aided by self knowledge. The emergence of self knowledge
in a soul accounts for this difference, and hence it is held to be
highly valuable on the path of souls’ liberation,
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Therefore one should study the principles as preached by
Lord Jinendra, and realize one's self by keeping off doubt,
perversion and indifference. If this buman mode of condition,
noble family (status) and (an ocecasion of) hearing the Word of
Jinendra arc allowed to pass in this manner (without availing
them), they will notibe re-gained like a ruby that {after being
thrown) has gone deep into the ocean. 6.

The author advises and exhorts the readers to make all
possible efforts to acquire right knowledge. Tnis right knowledge
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must be free from doubt, perversion in comperehension, and an
indifferent attitude of mind to comprehend, because so long as
these vitiate our knowledge it cannot be right and will not serve
the purpose for which it is resorted to. The exhortation is
earried to the extent of a caution that human Jife with its faci-
lities should be taken very seriously and should not be wasted
away, hecanse it is exteremly difficult to get it again, if it is once
lost. The highest aim of human life is to attain liberation for
the soul with right faith, right knowledge and right conduct,
and this aim cannot be achieved in any other condition eof life
except the human one. Hence the importance of human life

is emphasised.
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{Tn the spiritual realm) wealth, society (man power),
elephants, horses, kingdoms all are of no use, { Right) knowledge
is the (very) identity of the soul, (once attained) it remains
permanently (with the soul). The eause of such knowledge is
explained to be the discriminating com prehension of the self
and the non-self. On librables, making crores of efforts  keep
it close to your heart. 7.

The worldly achievements and attainments are of no avail in
raising the spiritual status of the soul. It is the trio of the
three jewels (rarnatrayq) that counts on the path of liberation,
Right knowledge is the second member of this trie. It implies
a comprehension of the soul as distinct from every thing other
than it. Tis value can be well understood by the exhortation
given by the author. One is advised to make use of all possible
ways to up-raise one's studious efforts as high as possible, The
more one rises in respect of right knowledge, the more one is
enabled to undergo the course and quality of right austerities,
by which one would shake off huge amounts of karmic mole-
cules casily.
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The lieads of the saints say that whatever persons have
attained liberation in the past, whatever arc attaining in the pre-
sent, and whatever will attain in future—all (this) is due to the
glory of (right) knowlege. The forest-fire of desires for passions
has been burning the jungle of the people (jivas) of the universe.
There is no other way (of safety), only the dense clouds of
(right) knowledge can extinguish it. B.

Right knowledge is a very essential condition for attainment
of liberation, This attainment has been made possible in the
past, is being made in the present and will be made in the future
by the acquisition of right knowledge, without which none can
think of a mode of life successfully leading to the liberation of
the souls, The people in the world are all busy running after the
hungry passions and consume themselves into the chasc after
them, as the forest fire burns the trees and vegetables of the
forest. What can possibly be a way to save the souls from this
calmitious situation of the world ? The saints declare that this
potency to liberate souls from the dreadful series of sufferings
lies only in right knowledge. Hence a resort to right knowledge
is a must on the path of the souls’ redemption.
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Brethern, you must not fee] pleased with the fruition of
meritorious karmas nor weep at that of the demeritorious ones.
All this is the transformation of matter; they originate,
disappear and then again appear. The essence of the entire
course of discourses is that one should understand (the position)
with firmness; and breaking (the knots of) all conflicts and
entanglements of the world concentrate on (the good of) one's
soul, 9.

The author now discloses a secret of the worldly existence.
The personms, in general, have been unduly attracted by the
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pleasures of the world and repelled by its sufferings. It is a vain
response on their part, because the pleasures and the sufferings
of the world are material in nature, they can never belong 1o
the conscious souls. It is useless to entertain a desire for
pleasures and a repulsion for sufferings of the world. What is
then to be done in the world 7 The answer is put forth as an
advice amounting to an exhortation. Ong should try to
minimise one’s rclations with the world to be cut off finally,
and engage onesell in meditative activities to achieve spiritual
purity.
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Right knowledge having been attained, one should adopt
{the course of) firm conduct. That has been described as of
two kinds, partial and complete. Renouncing the violence to
mobile organisms, do not destroy also the immobile organisms
uselessly. Do not pronounce a speech which leads to the kill-
ing of others, which is harsh and which is condemnable. 10.
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He would not accept anything other than water and earth,
il not given to him. He would remain unatiached to all women
except his own spouse, He would keep little (limited) posses-
sions after taking into consideration his strength (to keep off
possessions). After delimiting space for his movement in all the
ten directions he would not transgress (those) limits, 11,

Having discussed right knowledge the author now proceeds
to deal with right conduct, the third constituent of the path of
liberation. The course of conduct has been conceived as of
two kinds, the partial one meant for the householders and the
complete one meant for the homeless saints, The former is
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again divided into three groups of vows under the titles minor
or minivows (amuvrata:), the multiplying vows (gunavratas),
and the displinary vows (siksavrataes). The first category
consists of five minor vows. Now follows a very brief
description of these vows. To avoid complete violence to
mobile (frasa) organisms and not to waste immobile (sthdvara)
life unnecessarily is the minot vow of non-violence (ahimsdnt-
vrata). WMot to speak words that cause viclence and suffering
to others, are harsh and also, for that very reason, unfit for
use is the second minor vow of truthfulness (satyanuvrara),
The third minor vow of non-theft (achaurydguvrat@) consists
in not accepting what is not given by some body, However
water and earth are excluded from the list of such things
understanding that there would be not much of cbjection
apainst their acceptance from the society and his own self.
The fourth minor vow (brahmacharyanuvrata) disallows sexual
relations with all the women except one's own spouse. To limit
one’s own possessions according to one’s capacity and to
disclaim the remainder physically and mentally is the fifth
minor vow of non-possession (aparigraha or rather parigraha-
pramgngvarata), This completas the list of the five minor vows.
The fields of activities harmful to the souls have been devised
to be five under the general title of sin (papa). To puta
restriction on such activitics the scheme of five minor vows, as
discussed above, has heen prescribed for the house holders who
thus are placed on the path of right conduet.

The first (digvrata) of the sccond division of the house
holders' vows (gunavratas) has also been introduced in the
same chain. The limitation of one’s field of movement under
the vow of ‘digvrata® should naturally delimit the field of sinful
activities for the votary and hence increase the quality of the
observance of the five mini vows. So the second group of vows
is rightly designated as multiplying vows (gunay ratas),
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Within the limits (under the vow of digvrara) a further
limitation of the space for movements (for the house-holder) is
effected by limiting it with destinations like a village, a lane,
a house, a garden and a market, and the concerns beyond them
are all eliminated. One should not indulge in thoughts of
some one's loss of wealth and the victory (success) or defeat
(failure) of some one. One should not preach or direct ways
of such trade and agriculture as lead to sinful (violent)
actions. 12.
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One should not commit violence out of indolence with (life
residing in) water, earth, vegectable, and fire. No one should
try to gain repute by donating a sword (weapons), wealth,
plough, and instruments of committing violence. One should
never listen to narrations which produce (feelings of) attach-
ment and aversion. (Besides), there are other (similar) purpose
less activities (amounting to vain punishment for the self)
which cause sins. These should not be committed. 13.

The treatment of the multiplying vows (gupavratas) is
continued. In order to further enhance the purity of the
mini vows effected by the observance of digvrata, the second
multiplying vow under the title ‘defavrata’ is prescribed.
It consists in shortening the space of activities already limited
under the dgvrata, The idea behind such prescription is to
renounce all concern with the field lying beyond the limits
so settled. This action will save the votary from activities of
attachment and aversion in respect of the field out of bounds.
The third multiplying vow provides safety for the observer of
the vows against an extensive field of sinful and purposeless
activities under the five sub-heads as indulgence in sinful
thoughts (apadhydna), prenching sinful activities (papopadesa),
activities done out of indolence (pramadacharys), donation of
means of violence (himsadana) and listening to sinful narrat-
jons. This vow aims at keeping oflf such activities which serve
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no purpose but brew great harm, Other similar activities can be
located and added to the list; and one is advised to keep off all
such occasions in life. It can be seen that the observance of these
vows is sare to raise the soul in the scale of spiritual purity step
by step.
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Maintaining equilibrinm of mind always observe (the vow
of) equanimity. During the four religious days keeping off the
sinful activities, observe the Progodha (limiting the turns of
taking food during the day) vow. Regulating the use of
enjoyable and repeatedly enjoyable things one should get rid of
the feeling of attachment (with them). (Lastly) one should take
food only after allowing a saint to share it. 14,

The discussion about the mini vows and the multiplying
vows being over, the third group of the householders” vows is
now brought under the focus. This group consits of four vows
explained in a very bricl manner in this verse pgiving only the
main features connected with them. The repeated practice
and efforts made to cultivate an equilibrated state of
mind cvery day has been called the vow of eguanimity
(sdmayika), Limitation of the occasions of taking food
during the day to one or to none and devoting all the time to
religious activities and thinking is the second vow called the
Progadhopavasa under the category. Still there are so many
articles in our surrounding which we enjoy once only like food
etc, and which we enjoy repeatedly like the bed etc. To put a
restrictive limit on the use of these articles is the Bhogopabhoga
parimagavrata, The last vow under this category is the atirhi-
samvibhaga which, as its title implies, consists in sharing of
food with some one whose date of arrival is not announced or
known before, The saints who visit the houses of the luity for
food without any pre-intimation are fittest persons to be
entertained with food by the houscholders. Others observing
the course of religious life with partial vows of follwing a
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studious carrer come the next, A house holder always entertains
a desire that such persons should visit his house daily, and with
them he may share food prepared in his family. All these four
vows may be seen to be preparatory to a higher stage of
spiritval development, specially the adoption of vows meant
for saints by the aspirant. For this reason these four have been
collectively designated as disciplinary vows (#ikga vratas)
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The twelve vows of the house holders have five transgressions
each. These should be kept off (for the sake of flawless obser-
vance of the vows)., At the time of death one should renounce
the world and should avoid the transgressions (of this vow
also). Thus observing the vows of the householder one would
be able to take birth in the sixteen heavenly abodes. Descending
from there (after death), eblaining human birth and adopting
(the course of) sainthood one would attain liberation. 15.

The concept of transgressions (aticharas) of the vows is now
appended to the discussion so far made. The activities that go
to defile the purity of vows have been counted as transgressions
of the vows. TFive transgressions have been enumerated in
respect of each of the vows. The detailed list of such trans-
gressions is piven in almost all the works on Jaina Ethies for
the house holders, and it is very useful for the carriage of the
practical course in life. The number of transgressions as five
is given by all the authors, but at the same time, the scope for
other transgressions that may arise in a particular situation, is
also admissible,

Now the subject of ‘religious death’ (sallekhana or samadhi
marana) is introduced only in outlines, As the nomenclature
used to denote this vow of courting death shows, it aims at the
enfeebling of the Force of passions and facing and meeting death
with an cquanimous state of mind. It, being counted as a
vow, we come across a list of five transgressions attached to it.
The procedure of religious death is followed by the aspirant
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avoiding all its transgressions carefully so as to save the soul
from falling into inferior conditions of life. The result of a flaw-
less observaace of the code of the house holders’ conduct has
been reckoned to be a birth in the heavens, which is followed
by an incarnation after death as a human being. In human
life the ohservance of the vows of sainthood lead finally to the
attainment of liberation i.e. perfect and permancat release of
the soul from the wonderings of the world.
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Highly fortunate are the saints who observe the great vows
and who are detached with the enjoyments of the world. Oh
brethren, practise (by concentrating on) the reflections to arounse
the spirit of world-flight. 1.

This dhala or chapter of the work deals with the twelve
reflections (dvadaga anuprekgsas). The aim behind the practice
of reflections is to arouse the spirit of world-flight in the
aspirant. The topics for reflections are twelve connected with
various aspects of the world and the self's contact with it. These
reflections fan one's interest in the soul and its good, and
enhance disinterest in the world. The aspirant thus turns his
face towards liberation and his back, towards the world.
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From their practice (in the form of repeated thinking) the
bliss of equanimity arises, as fire (arises) by (a pust of) wind.
(As a result) the jiva is able to know itself, and then alone the
Jma determines to acquire the bliss of liberation. 2.

The twelve reflections constitute an important part of the
ethical code prescribed for the attainment of liberation, They
gradually generate a change in the mind of the aspirant, which
helps his onward journey in the direction of liberation. This
change also helps him to detach himself from the world, Thus
doubly equipped with the necessary means he is able to move
further on the path of liberation more and more firmly and
rapidly. The practice of the twelve reflections is, therefore, very
essential for attaining the final aim.
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Youth, houses, wealth of cows, women, horses, elephants,
friends, faithful servants and the sensual pleasures arc (all)
short-lived, as the rainbow and the lightning are unfixed
(transitory). 3.

The first of the reflections points to the trath that all the
worldly objects along with the pleasures they yeild are unstable
and short-lived like a bubble in water. It is no use entertaining
afeeling of attachment for them. A chase for such flecting
and uncertain pleasures is really an unwise act. The nature
of these pleasures is such as they appear before the jiva,
entangle it and leave it aghast in the end. This is the first
reflection and is termed as the anitpa bhavana or the reflection
about transience. The practice of this reflection enables the
jiva to weaken attachment for worldly pleasures and gains and
provides strength to face their deprivation with a calm mind.
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Heavenly beings, the asuras (a class of gods), kings of birds
ete, all are objects of destruction by Kala (death), asisa deer
before a lion. There are many precious stones, texts and
mystical devices, but none of them is able to save (one) while
dying. 4.

Death is the most certain end of all living beings. There
are great and powerful beings in the world, but they are all in
the inescapable grip of death which can occur any time.
One may adopt any means, physical, medical or supernatural,
to evade death but all in vain. Death must come later or
sooner. Similarly the jive stands helpless against the sufferings
of birth, old age and disseases. Thus there is no shelter against
them in this world. This reflection has been justly named as the
asarana bligvana or the refleaction about the utter insecurity
in the world. The practice of this reflection will make the
aspirant fearless against death and other calamities of the
world; he thus would follow the path with a dauntless attitude
of mind.
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The souls face sufferings in all the four conditions of
life and (thus) complete the course of the five wanderings.
Considered in all (possible) ways, the world is found to be
unsubstantial; even the slightest of happiness (quiet) is not to
be seen in it. 5.

This reflection reminds the jiva of its very long and painful
journey in the world. The jiva passes from one life to another
only 1o bear the miseries thereof. The sufferings and the period
of these sufferings are incalculably buge and long. From the
spiritual point of view the world contains nothing worth our
choice. The aspirant ponders over the conditions of the world,
s0 this reflection is termed as samdsra bhavani or the reflection
about the worldly existence. By practising this reflection the
aspirant develops a sense of dismay and disgust for the world,
and is able to decide that the course of worldly wanderings
must be brought to an end.
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Whatever fruits of the meritorious and demeritorous karmas
are there, the jiva alone, has to bear them, the sons and wives
are no partners to it. They hold kinship (with the fiva) only
on account of (their) selfish interssts. 6.

It is a fact that the pleasures and sufferings of life in respect
of a jiva are singularily its own lot. They are not shared by
others nor could they be; other jivas have their own lot to face.
Whatever kinship is observed in life it is rooted in the interest
of others, Primarily the relatives serve their own interests by
their kinship with a particular person. In the real sense the fiva
stands alone shorn of all connentions with others. For this
underlying fact of life this reflection is named as ekarva bhiavana
or the reflection about the lonely position of the jiva, This
reflection enables one to break the knot of one's delusive
attachment with the members of the family and the society
with a strong sense of sell-dependence.
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(Tn the worldly existence) the soul and the body are fused
together as water and milk (in the mixture); but they are really
distinct and have not become one, Then, wealth, house, eic.
which are evidently physically seperate, how can these, the son
and wife be one with the individual five. 7.

It is very important to note that the soul and bady, though
co-spalial, remain distinct from each other. Then the relations
and other things of the world, which exist distinctively from the
embodied souls in space cannot be expected to become one with
it. The identity of the soul is thus established separate and
independent from all that is other than it. It is for this reason
that this reflection is entitled as anyaive bhavana or the reflec-
tion about the distinct existence of the soul. The practice of
this reflection will enable the aspirant to break his relationship
and delusive dependence on things other than itself,
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This body is only a container of flesh, blood, pus and facces.
It has been made filthy by bones and fat. (In it) there are nine
disgusting openings with oozing (filth). What attachment should
one feel with such a body 7 8.

The love of one’s body is also a great obstacle in the way te
liberation. The filthy nature of the body has been exposed in
these lines with the conclusion that one should not be much
bothered about the maintenance and beautification of the body.
The attachment to the body will ever keep the soul off the path
of liberation. The soul is all holy, while the body is all filthy,
This being the main subject to ponder over, this reflection is
termed as afuchi bhavand ic. a reflection about the filthy
nature (of the body). The practice of this reflection, as the
above description shows, will result in developing an attitude of
indifference to the body in the aspirant's mind, Then he will
be left free to look after the good of his soul whole heartedly.
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Oh brother, the influx of karmas is caused by the vibrations
(of the soul-units) called the yoga, These influxes are producers
of sever sufferings. The wise always keep them away. 9.

The influx of karmas may be counted as the beginning of
the worldly journey of the soul, though the journey has been
kept continuous in the past by the repeated influxes. With the
influx of karmas starts the unfortunate story of the sufferings
of the soul., This nature of the influx attracts the attention of
the aspirant wha makes all possible cfforts to avoid activities
and chances of influx in the daily routine of his life. The
influx of karmas being the central theme for concentration,
this reflection has been named as the dsrava bhavand or the
reflection about the nature of influx of karmas and its undesir-
ability in life. The above deseription of the reflection explains
clearly as to what gain an aspirant would expect from its
practice.
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They alone are able to check the inflow of the karmas, who
do not indulge in meritorious and demeritorious activities and
engage themselves in experiencing (their) souls. (They alone)
thus accomplishing the stoppage (of karmas) can perceive
{attain) spiritual solace. 10.

It has already been emphasised that the influx of karmas
must be checked. Several means like three restraints (guptis),
five carefulnesses (samitis) etc. have been precribed to effect the
stoppage of the influx of karmas. With a practice of these
means the aspirant is able to turn his attention soulward
culminating in the experience of his pure zelf. As is natural
this spiritual experience must grant him the manifestation of his
blissful nature. This is the samavra bhavana i.e., a reflection
ahout the process of the check of the influx of karmas and the
consequent gains.
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The purpaose of life cannot be achieved by the shedding off
of the the karmas from the soul on the maturity of the period
of their duration. One who destroys the karmas hy pesforming
austerities is able to manifest the bliss of liberation (for him-
gelf). 11.

The process of shedding off the karmas takes two ways.
Firstly, karmas fall off the souls on the expiry of the period of
their maturity. This process ever goes on with the souls, but it
cannot grant such freedom from karmas, as is required on the
path of liberation. Hence another way of adopting the course
of austerities has to be resorted to. It will grant a speedy and
heavy extirpation of karmas from the soul. Under this nirfard
bhavang the reflection on the nature and utility of the second
process of shedding of the karmas occupies the central place.
The value of the practice of this reflection keeps the aspirant
conseious of the true aim of his life and also busy with such
activities as lead to it.
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The universe was not created by anyone, nor is there one to
maintain it, it contains six substances, and there is none fo
destroy it. The jiva always wanders in this universe facing
sufferings, being deprived of the equilibrated state (of the
soul). 12,

This samsara bhavana or the reflection about the position
and nature of the universe reminds the fiva of the extensive
locus of its wanderings. This locus is called the ‘lokakata—
the spatial expansion of the universe. How gigantic its dimen
sions are, how vast is the field of the jiva’s wanderings in it and
how painful is the course of sufferings for the jwva in it—are
the thoughts that occupy the mind of the aspirant under this
reflection. The system of the universe with all its contents and
variations is one that is naturally determined by itsell with its
three fold existence of appearance and disappearance of modes
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with a thread of permanence running throngh them. The universe
needs no extraneous creator, no malntainer and no destroyer
for its triply determined continuity, Such thoughts keep the
aspirant’s mind free from false conceptions about the world.
At the same time he is also emabled to understand his own
position in it and feels encouraged to make efforts to extricate
himself from its web,
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(This jiva) has attained the stations upto the limit of the last
of the high heavenly abodes; bul it has not been able to acquire
right knowledge which is very difficult to attain, and which the
saints try to manifest in themselves. 13.

The right knowledge i.e. the discriminating knowledge of the
soul and the non-soul is very difficult to attain. In the absenee of
right knowledge the path of liberation and our efforts to follow
it are all misdirected, A fiva can attain unlimited wealth, power
and pleasures of the world and even those of the highest of the
heavens as fruitions of his meritorious karmas; but the light of
self-knowledge dawns on it very rarely. Without self-knowledge
all his worldly earnings are of no avail on the path of libera-
tion. This rarity of the attainment of right knowledge is the
subject matter for this bodhi durlabha bahvani as its title clearly
suggests,
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(Right) faith, (right) knowledge and the (course of) vows
ete. are the spiritual manifestations different from delusion.
These constitute religion or righteousness, When a jiva happens
to own them, then alome it perceives (the emergence of)
permanent bliss (in itself). 14

The dharma-blisvand or the reflection about righteousness
or religion emphasises for the aspirant the mindfulness of the
path of liberation consisting of right faith, right knowledge
and right conduct. It is the presence of delusion resulting from
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the sounl's association with karmas that is responsible for the
defilement of the soul's faculties. I one decides ta tread the
path of liberation, one has to take special caution to guard
onesell against delusion. The free and faultless mamifestation
of the spiritual faculties of faith, knowledge and conduct in u
soul must result in the attainment of bliss or the spiritual calm
and happiness for it,
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This religion is owned (for practice) by the saints, their course
of conduct will be discussed (in the next) dhala. Oh liberable
Jivas, listen to it and recognize the experience of your seif. 15,

Now the topic of twelve reflections comes toa close, The
entire subject-matter of the reflections seems 1o be condenced in
the last reflection termed as diarma-blidvand dealing with the
path of righteousness with jts three constituents of right Ffaith,
richt knowledge and rigcht conduct. A house holder with his
limited capacities can follow the path only partially, his code
of econduct enumerates such vows as would certainly lead him
on the path but only partially. In other words the householders”
course of conduct just prepares him to step on the higher path
followed by the saints. This path is sure to bring the aspirant
nearer and nearer to his final aim of attaining liberation, and
finally would place him in mokga with infinite pure manifesta-
tions of the spiritual faculties. The courss of the conduct of
saints is poing to be discussed in the next and last chapter of
this work.
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By not killing the embodied fivas of six kinds riddance
from all types of objective violence is achieved. The subjective
violence does not appear becamse of warding off the
manifestations of attachment etc, They do not entertain even
the slightest of falsehood, and do not accept cven water and
earth if not given. Observing chastity of eighteen thousand
types, they remain always absorbed in their conscious self. 1.
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They (the saints) keep off the internal possessions of fourteen

kinds and the external possessions of ten kinds, They move,
leaving carelessness and inspecting the area {of movement) to (a
distance of) four cubits ahead, under (the vow of) carefulness
in movement. From their mouths come out the words, which
arc beneficial to the world, destructive of all harm, pleasant to
hear, remover of all doubts and destroyer of delusion, like
nectar from the moon. 2.
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Avoiding the forty six blemishes (of taking food) they wisit
the houses of the laity of noble families to partake of food
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{only) for the enhancement of austerites. Giving up (dainty
and stimulating) articles of food ecalled ‘rasa’ they do not
nourish (their) bodies. They pick up and place accessories of
cleanliness, knowledge and <elf restraint after (carefully) exami-
ning (the articles and the spots). Finding a spot free from (little
tiny) living beings they excrete the filth of the body like faeces,
urine and phlegm. 3.

As introduced at the end of the preceding chapter, the
author starts the discussion of the code of conduct for the
homeless saints. He begins with the great vow of non-violence,
distinguishing it into its two aspects i.e. the objective and the
subjective, As the saint completely abstains from destroying
life in any form, he is said to have achieved non-violence
in its obhjective aspeet. The subjective aspects of non-viclence
takes into account the thought activities vitiated by attach-
ment and aversion. As the saint has attained success in
keeping himself free from such vitiation, the subjective aspect
of the observance of the vow of non-violence is also complete.
Thus he has become non-violent both externally and internally.
In the same way he observes the great vows of truthfulness,
non-theft, celibacy and non-possession by maintaining a suitable
external behaviour supported by the internal purity of spiritual
manifestations, The observance of the vow of celibacy involves
thousands of ways to maintain it in a pure snd perfect form.
The subjective and the objective aspects of the great vow of
non-possession have been discussed separately and in detail.
The internal possessions are the vitiated manifestations of the
soul like delusion, anger, deceit, greed, sex inclinations ete. The
external possessions are the external worldly parapharnalia like
land, house, gold, servants etc.  All these are to be renounced
by the saint completely,

After the discussion of the set of five great vows that of samitis
or the supplementary vows of carefulness ete. is taken up, These
vows are resorted to avoid carefully even the slightest chances
that may soil the purity of the observance of the great vows.
Such vows are also five. The first i.e. irya samiti or the vow of
careful movements, consists in a thorough inspection of the way
to be traversed by the saint disallowing all chances of passion
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and indolence. The second i.¢c. the bhara samiti or the vow of
carsfulness in speech consists in delivering discourses, free from
doubt and perversion, benevolent and pleasing to all who attend
them and finally attracting them to the path of emancipation of
the soul. The third ie. the egapd samiti or the vow of careful-
ness in partaking of food, emphasizes that the saint must avoid
all possible fauolts that may occur in the process of taking food
by him. He partakes of lood not to nourish his body but to
uplift and meaintain the practice ol auslerities. For it he
gives all those eatables, called rasa, that make food dainty and
delicious. The faults enumerated with reference to this vow
relate to the doner, the donee and the articles of food. The
next vow is the ddgna nikgepana samiti or the vow of careful-
ness in handling articles. The saints come in contact with
things like the gourd of water (kamandaly) used by them for
cleansing their bands and books ete. for enhancing their
knowledge, and a feather brush (pickh) as a safe-guard
against destruction of tiny organisms. They would pick up and
also use their articles very carefully as to avoid harm to any
living being. The fifth vow under this group is called the
pratsthapana samiti ie. the vow of carefuless in discharging
excretions of the body. They will not throw them at any spot
carelessly with no regard to the safety of the tiny life that
happens to occupy the spot. It means that the saints observe
full carefulness in all the activities they perform with a view to
granting safety to all living beings and thereby to their own
selves.
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Controlling the activities of mind, speech and body in a
{spiritually) fit manner (they) mediate on (their) souls. Seeing
their stable posture and taking them to be a slab of stone the
herds of deer rub against them for (removing) itch, They do
not entertamn atiachment or aversion for pleasant or unpleasant
taste, colour (with form), smell, touch and sound to attain the
status of the victor of the five senses. 4,



Daulatram's Chhahadhala 65

The five great vows and the five supplimentary vows of care-
fulness form & part of the code for the saints. Besides, a contral
over the activities of mind, speech and body is very necessary
to ensure the check of the influx of karmas, thereby granting

sccurity to the soul against worldliness, The saints observing
restraint of mind, speech and body become so fixed in their
postures that the deer confuse them to be stone images.

Now the author goes to describe the twenty eight virtues
and primary practices of the saints called the mulagunas or the
root qualifications. These virtues must be observed by every
saint with no exception. The enumeration of these qualities
starts with the conquest of the five senses, which consist in
fighting against the allurement of the sense pleasures and main-
taining an indifferent attitude towards them.
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The saints maintain equanimity, pronounce eulogies, bow to
Lord Jinendra, always love (the study of) seriptures, perform
pratifkramana or repentence (antidote for sinful activities), and
give up attachment with the body. They do not bathe, nor
clean their teeth and possess no clothes at all to cover (their
bodies). They take short sleep on (bare) ground in one posture
in the latter part of the night. 5.
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They take little food from their hands in the standing pos-
ture once during the day. They pull out their hair, are not
afraid of the afflictions and keep themselves busy in self-media-
tion. They always maintain an equanimous attitude towards foe

_and friend, palace and burial ground, gold and glass, condem-
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nation and praise, and adoration with (some) presents and the
stroke of a sword. 6.

Out of the twenty eight basic qualities for the conduct of
saints five conquests of the five senses have now been enumerated.
Then come the six essentialities enumerated for the maintenance
of equanimity and the renunciation of love for the body as
given above. Then follow the remaining seven other qualities
concerning cleanliness of the body, sleep and partaking of food.
Through all these qualities it may be casily observed that the
interests of the saints arc centered in their souls, and not in any
thing else including their own bodies. These milagunas or basic
qualities are so called, becuase they constitute the minimum of
conditions required in an aspirant to enter the order of monk-
hood. A portrait of equanimous aititude and behaviour of
the saints has also been attempted in brief but ina lucid
manner.
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(The saints) perform austerities of twelve kinds, observe ten
kinds of dharma or observance of righteousness and always Ity
to practise the three jewels, They move about alone or with
other saints and never desire worldly pleasures. This is how
the complets conduct of self-restraint goes. (Now) you may
listen to the conduct as absorption in one's pure identity, on
the emergence of which the treasure of one’s own faculties
manifests and the activities determined by the association of
the other come to a stop. 7.

The treatment of the code of conduct for saints is further
explained. It includes the performance of austerities, observance
of duties and efforts for accomplishing the three jewels which
constitute the way to liberation, The austerities arc considered
under two heads ; the external and the internal. The former
consists of fasting, reduced diet, special restricition while going
for food, giving up stimulating and delicious food, lonely habi=
tation and mortification of the body. The other head of
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austerties includes expiation, reverence, service, study, renuncias=
tion and mediation. The ten observances (dharmas) are supreme
forgivemess, modesty, straight forwardness, purity, truthfulness,
self-restraint, @usterity, renunciation, non-attachment and
celibacy, Right faith, right knowledge and right conduct, the
three jewels of the path of liberation, occupy the central place
in the life of a saint. The saints can go on their tours alone or
with other saints, as they may find suitable for themselves. This
is the description of the code of conduct for saints in broad
outlines. Now the topic of conduct as absorption in oneself is
being taken up for discussion. It provides the climax of the
conduet of saints and conmsists in pure and self-determined
spiritual manifestations with no association of the non-soul.
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They have broken the interior (of their selves) with a highly
sharp chisel of spiritually evolved intellect, and (thus) they
have separated their selves from colour and attachment elc.,
They have realized their selves in themselves, for themselves
and by themselves. (For them now) there remains almost no
distinction, between attributes and substances, and among
knowledge, the knower and the known. 8.
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(It is a stage where) there remains no distinction of medita-
tion, the meditator and the object of meditation; nor is there any
(other) such distinction of expressions through language. There
the conscious manifestations are the objects, the concious souls
are the doers (subjects), and the consciousness (iteelf) is the
action. All these three are non-distinct, unbroken and steady
states of pure manifestations. Where such a state arises (right)
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faith, (right) knowledge and (right) vows or conduet, though
following three lines, shine as one. 9.

The saint does not stop at the zequisition of the discrimina-
ting knowledge between the soul and the non-soul.  He applies
it to realize his soul as distinct from matter as well as materia-
lly determined conscious manifestations like attachment and
aversion. As 4 result there remaing now no ‘other’ to his soul,
he is all absorbed within himself, losing distinction among the
subject, the object and the action in his ‘singular self’. Or he
himself becomes the subject, the object and the process of
consciousness, For him the distinction between his soul and
its atiribute also disappears. The distinctions involved in the
process of meditation and manifestations of consciousness are
now reduced to nullity. Even the distinction among right faith,
right knowledge and right conduct, so far maintained, is wiped
out; and the soul shines as one having no "other’ to it. The
idea of advaiia or non-duality is not only suggested by this
stage, but in this way it has actually been realized by the saint
wha has gone so high.
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(In the state of conduct as self absorption) the flashes of
comprehensive knowledge, (partial) cognitions with stand-
points, and the installations (of objects) are not experienced. I
(the soul) is full of (right) faith, (right) knowledge, bliss and
spiritnal power; nothing else exits in me (the soul). I am to be
achieved, I am the achiever. I stand unhampered by the karmas
and their fruition, (Lam) a mass of consciousness, effulgent, undi-
vided, a basket of excellent qualities and devoid of all sins, 10,

The state of self absorption is further described. The soul
then is possessed of pure spiritual qualities, and nothing else
which can be different from it like the karmas, their fruits or
sinful tendencies to obstruet its way. It has attained itsell and
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it is all consciousness. The soul, so far held full of so many
spiritual qualities, now transeends to oneness.
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Having establised (their selves) in themselves by meditating
thus, the unthinkable bliss they get is described as not attained
even by the lord of the gods, the lord of the gods of the néga
class, the lords of human beings and the lord-gods (residing
ghove the heaven) called akamindra (I am lord). Then alons
they burn the jungle of the four destructive karmas with the
fire of pure meditation, They thus perceive all with kevalafiana
or omniscienes and reveal the way of (spirtiual) well-being to
the people capable of liberation. 11,

In this way the saints are able to attain perfect bliss with
which the pleasures of ihe lords of gods and human beings stand
no comparision. Actually speaking the bliss and pleasures of
the world form two very different categories of feeling, one
being spirinal and the other, material, and for that they cannot
be mutuslly compared. The soul is then able to destroy those
karmas which ohstruct the pure manifestation of its essential
qualities like perception, knowledge, bliss and power, These
karmas being completely liquidated from the soul, full and free,
pure and perfect knowledge manifests making it omniscient. It
thus is able to reveal the path of final emancipation to the
people in an authoritative and consistent manner. Such a soul
is the true source of religion.

qfr afr @i srarfer Fafl, P wify e 28

e i P T AW, AR ATfew q A9 0

dare @ weT greEre, afe drefg g

afasre aww wev ga, Fegy wfmmdr sg o012

Then after destroying the remaining non-destructive karmas

they (fly to) live on the eighth earth within a moment. On
account of the destruction of the eight karmasz, eight excellent
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qualities like right faith shine in them, Crossing the ocean of
samsara (world) which is saltish (full of sufferings) and huge
(in dimension), they reach the shore. They then become free
from distortion, embodiment and the material qualities; and
conscquently are pure, all conscious and immortal. 12,

The former was the state of Godhood with body. Now the
soul destroys the remaining four Karmas responsible for the
continuance of body, status in life, duration of life and feeling.
Thus there remains nothing but the pure soul with its eight
pure and natural qualities ie. faith, perception, knowledge,
agurulaghu (attributes responsible far maintaining individuality
of the soul by rhythmic rise and fall), avagahana (interpene-
trability), subtlety or extreme fineness, infinite power and
undisturbability. The soul then immediately rushes to the top
of the universe and takes only one moment to reach it. It
will reside there for ever with the full treasure of its pure
qualities. This is the perfect state of Godhood without body.
Then it is said to be ‘siddha’, having nothing further to
accomplish.
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(In the state of siddhahood) the universe, the non-universe,
aftributes and their modes, all are reflected in oneself. They
will reside there for an endless period of time with the status
they achieve at the attainment of liberation, Such jivas
deserve @ll praise and commendation, as, having attained the
human condition of life, they could accomplish this task.
These very souls, dissociating themselves from the beginning
less worldly wanderings of five types, attained the excellent
bliss. 13.

In liberation the souls are able to comprehend reality in
all its details simultuneounsly, as there is now no obstrution
to their infinite capacity for comprehension. There being
no causal condition to determine the duration of their stay in
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liberation they will continue to live there for all time to come.
Again, for the absence of karmas that held the souls with
distorted and limited functions of their qualities in worldly state,
the status they have now attained will never suffer any kind of
diminution, however infinitely long may be their stay in libera-
tion. In general, the fivas have been undergoing repeated courses
of worldly wanderings and facing huge amounts of suffering in
various conditions of life. When they are able to attain the
human condition of life their first anxiety and duty is to end
the wheel of the worldly wanderings and attain liberation. In
no other condition of life except the human one the jivas are
able to make efforts and adopt disciplime necessary for the
attainment of liberation. Those who follow the path and
come out successful with full manifestation of their spiritual
qualities are certainly great souls. All praise and reverence
from us naturally goes to them, they are worshipped as Gods
by us.
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The highly fortunate persons adopt the course of the three
jewels in its two aspects : the main or the real and the conces-
sional or the practical. These souls, and those that will follow
the way, will (surely) attain liberation. The water of their
auspicious glory will wash off the fllth of the worldly existence.
Knowing thus, crushing indolence and gathering courags,
respect this advice. ‘So long as disease and dotage do not over-
power (you), achieve the well-being of the self without losing
any time'. 14,

Here it is again emphasized that the adoption of the path
of liberation consisting of right faith, right knowledge and
right conduct in their two aspects,ithe real and the practical,
must result in the attainment of liberation. There is no
contradiction between the real and the practical paths, the later
leads to the former implying a relation of causation between
them. Then follow from the author a very sobre reminder,
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caution, guidance and exhortation for the jivas for extricating
themseives from the web of wordly existence.
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This fire of attachment is always burning, therefore you
should quaff the nectar of equanimity. You have always been
engrossed in passions end pleasures. Now giving up them, you
should know your own (troe) position. Why are you interested
in others' position? It is not yvour position. For what are you
facing inflictions ? Oh Daulatram, be happy by being interested
in your own position, do not miss this (rare) chance. 15,

Worldly life is all full of suffering, and the way to relieve
onesell from it begins with the observance of equanimity, So
far infinite life-spans have been wasted in a mad chase afier
pleasures of the senses.  One is vuiterly and sadly unware about
one’s present fallen position and the ideal of life. One’s true
duty lies in the practice of eguanimity, and through it the
attainment of liberation is his true ideal. Hence beware that
this rare chance (attainable only in huoman life) is not missed
or misused in any way, This is the only serious advice and
caution that can be given to the miserable beings of the world.



