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PREFACE



In humbly placing the present book entitled An EPUROME OF JAINISM on the table of the World library, a few words, of explanation by way of an apology are, it appears, needed to justify the claims, it lays upon the valuable time of its various readers.  And we may state at the outset that it is not an attempt to supersede any of the modern treatises on Jainism.  Its claim to attention, if it has any, arises from the fact that it is but a compilation forming an epitome having for its basis the most orthodox principles, doctrines and tenets as found in the Jain original works of authority and high antiquity, or promulgated on the subject by Jain speculative writers and conformed to by accurate thinkers in their spiritual inquiries.  



But to connect together these detached fragments of a subject never yet treated as a whole, from the real Jain point of view, in these days of transition under Western refinement; to harmonize the different portions of the seemingly discordant notes lying scattered over the grey pages works handed down from the spiritual sire to the spiritual son, by freeing them from errors which they have become more or less shrouded with, through the revolution of ages and empires, or through long�standing from time immemorial, must require a power of interpretation and original speculation.  To other originality than this, the volume lays no claim.  For it goes without saying that in the present age of the cultivation of universal learning when the literati of both the East and the West are sedulously engaged in exploring the rich and almost inexhaustible mines of the ancient lore of India, it would indeed be very presumptuous on the part of any one to imagine even that he had contributed something new and original in the domain of ideas and ideals.  But still for all that there is ample scope for thinkers to improve upon the methods of philosophizing and interpreting the old ideas and ideals, tenets and doctrines in perfect keeping with the changed conditions of the times to suit newer environments without deviating in the least from the real spirit and import which they are replete with.  



For it is only the form that changes and must change, spirit always remaining essentially the same all through.  And if there is any deviation anywhere from the real spirit, it should be understood as due to something wanting in the qualification of the interpreter.  



To do this we had, therefore, had to begin with the enunciation and interpretation of the Jain principles of epistemology as propounded by the omniscient sages and scholars of bye�gone days.  Epistemology really supplies the key�note to the interpretation and understanding of a system of thought and culture.  It gives us the stand point to have a clear and correct vision into the metaphysics of things and thoughts.  This is the reason why every system of thought and culture in India really begins with a clear exposition of the principles of its epistemology, the moment it has done with describing in the briefest manner possible, its own hypothesis, its necessity and sublimity, and finally its right to be heard.  



So is the case with Jainism itself; and having, therefore, explained all these, in brief in our Introduction and in Chapters I and II from the Jain point of view, we have begun discussing its science an philosophy from Chapter III headed as 'Knowledge and Its Forms'.  But with Chapter IV on Epistemology and Logic' begins the real discussion which ends with Chapter VIII on 'Syadvdd' ultimately and finally identifying logic with ontology.  A patient perusal of these chapters will clearly show the readers as to how the formal logic of the other schools of thought becomes, in the hands of the Jain sages, metamorphosed, as it were, into transcendental logic in and through the processes of the dialectical movements of thought and Being inherent in their very nature.



However, it is generally held by students of modern thought and culture that this dialectic method of reasoning identifying logic which ontology is Hegelian origin and meaning, Indeed the word dialectic means reasoning for and against, exposing thereby fallacies and inconsistencies, and clearing them away.  Socrates used this method of reasoning in his ontological polemics with the sophists of his time, putting them between the horns of two definite alternatives.  But in modern philosophy of the West, it was Kant who revived it in his exposing the contradictions involved in the fundamental assumptions of dogmatic philosophy and in the popular conceptions of Soul, World and God.  But it was left to Hegel to give a new meaning to dialectic and to interpret it in a new light altogether.  For with Hegel, Being contains within itself oppositions and contradictions.  Every thought, every reality is but a mixture of Being and non�Being.  Dialectic with Hegel, therefore, is equivalent to Self�development or unfoldment, and the world�process itself is a process of dialectic, of antithesis and synthesis, making differences serve as means to higher unities.  The legitimate out�come of working out the Hegelian interpretation of the world�process as shown in his dialectic, is the pronouncement of the eternity of the world�process.  And with it the soul is also declared to be in the never�ending process of higher and higher evolution without any ultimate rest or quiescent anywhere.



But those who have followed our exposition of the Jain principles of epistemology ending with Syadvada running up to Chapter XII, will be at one with us when we state that the dialectic method of reasoning identifying logic with metaphysics was not Hegel's own making.  It originated with the Jain sages and omniscient kevalins, and has been prevalent in the field of philosophy in India from a time when Greece and Rome those cradles of European civilization, were still steeped in the darkness of ignorance.  It is true that with the Jainas the Absolute is but an Expression of Unity in Difference as distinguished from the Absolute beyond the Relative of the Vedantins (Vide Chapter XI), and that the world�process is also without beginning and end (Vide Chapter XIII to XV); but the soul according to Jainism does not remain for ever entangled in the meshes of the dialectic process of evolution without knowing any rest or repose anywhere.  The Jains, as well as every other system of Indian thought and culture, hold that the Jiva will never remain eternally caught up in the never�ending process of evolution.  It is bound to get that state of being and beatitude which is all free and divine.  For freedom is our birth�right.  Every soul is constitutionally free and potentially divine.  And the struggle for existence in this nether world means with the Jains not only the struggle for bare existence in this mortal coil, but for the realization as well of this Ideal Freedom and Divinity. With this end the enquiries constituting the Right Vision�the basis of Right knowledge.



But Right Knowledge which proceeds from Right Vision by a coherent train of thought and reasoning and which can only lead to Right Conduct without which the attainment of the Goal in vision is held to be impossible, is the knowledge which embraces concisely or in details, the relations in which the constituent factors of the world stand to soul and the changes as well of these relations in the dialectic movement of thought and being.  And all these, more technically speaking, begin with Chapter XVIII on the 'Karma Phenomenology'.  The readers will find much interest to enter on a new kind of discussion on metaphysical issues of vital importance in regard to the relation in question and its changes as well.  The question as to when and how the soul which is constitutionally free and potentially divine came to be entangled into the meshes of the dialectic movements of the world�process without beginning and end, and which irritates the metaphysicians and speculative writers most in these days of scientific enquiry, has been discussed and solution given once for all.  Every other position being untenable, the Jains hold that both the Soul and the Karma (i.e., the materialized units into which jivic energetics resolve themselves) stand to each other in relation of phenomenal conjunction, which reveals itself in the continuity of the display from time without beginning, neither of the two being either prior or posterior to the other in the order of time, so far the question of their metaphysical entity is concerned



�anddi apaschanupurvi sanyoga sambandha pravadha.  



Such is the position of the jivas in the ocean of samsar whereon tumultuous waves furiously surging in various names and forms, ruffle the vast expanse.  And just as the angularities of the gravels at the bottom of the gurgling stream of strong currents are rubbed off by being drifted from place to place, so the angularities of the Jiva sunk in the ocean of Samsar are also rubbed off by being driven from womb to womb, from region to region, under the strong pressure of Karma�causality.  In this way with the rubbing off of the angularities and thinning out of the gross material veil and covering, when the jiva gets a comparatively improved vision into its own nature and ideal, it struggles to work out its own emancipation as a free�center of origination.  All these and such allied subjects as Rebirth and the like which are required to determine our place and function in the world, have been discussed with comparative details up till Chapter XXVI on the 'Classification of Karmas' with which end the enquiries into the constitution of Right Knowledge.



From Right knowledge of our ultimate Ideal, of our place and function in the world, arises the possibilities of Right Conduct which is imperative in the attainment of the Ideal.  And the enquiries into the constitution of the Right Conduct open with Chapter XXVII 'From Metaphysics to Ethics.' No system of Indian thought and culture has such a stage�by�stage exposition in a systematic way of that Goal which we all have in view.  The very arrangement, it will appear on a careful perusal, is not only most psychological so far the unfoldment of knowledge itself is concerned, but appears to be modern as well as when we judge it from the scientific and practical point of view.  Having cleared up the Jain Conceptions of Virtue and Vice (Vide Chapter XXVIII), of their fruitions here and hereafter, the problems of evil and the like rudimentary notions of the Jain Ethics, the moral categories have been taken up one by one in consecutive order beginning with 'Influx' (Vide Chap XXXI) of the alien matter into the constitution of the soul and the consequent bondage of the same under subreption (Mithyatta) which is nothing else than taking a thing for something which is not that thing (asate sat buddhi) This mithyatva is the prime root of all troubles.  Such being the case we have discussed at some length, the psychology and philosophy of the matter and form of this mithyatva.  A little reflection will be sufficient, we believe, to convince an impartial student of the history of Indian schools of thought that the theory of Maya resolving into avaran and vikshepa as interpreted by Shankar and others of his line of thinking, is but a distorted shadow of the Jain theory of mithyatva.  For, to deny Maya, therefore, of any positive entity and to posit it at the same time as the great impediment in the way to the true self�realization is to be guilty of substantializing the abstraction.  In order to escape from this difficulty, Ramanuja, another interpreter of the Vedanta Sutras, had to draw inspirations from the teachings and writings of the Jain sages, and in consequence, had to fall back upon the Jain doctrine of Unity in Difference or the Theory of Bhedabheda vad, the legitimate outcome of the Syadvad or the dialectic method of reasoning giving a more comprehensive view of thought and Being.  It is true that Ramanuja speaks of Bodhayana as his authority for the enunciation of the doctrine of Unity in Difference, but nowhere in his schooling on the Brahm Sutras could he quote direct from the writings of Bodhayana.  What Bodhayan taught no body knows.  Had there been the existence of any commentary by him on the Sutras in question even at the time of Shankar, then Shankar, the upright and audacious, would never have left him unnoticed in his unrivalled commentaries and writings because he is found to freely draw upon his predecessors, friend or opponent.



Be that as it may, the Jain sages have made sifting enquiry into the nature and matter of this mithyatva and found possibilities of its removal through Samvar or Stoppage of the Influx and through Nirjard or gradual dissipation of what already found its way into the soul.  With the completion of this dissipation, the soul gets rid of all the veil and covering of Karma and shines in perfect freedom and omniscience enjoying bliss divine for all time to come; this is what called Moksha of Nirvan or Extinction of all pain and suffering, the grand Summum Bonum of one and all life and living (Vide Chapters XXXII to XXXV).



But this final and ultimate state of being in bliss and beatitude cannot be attained all of a sudden.  Great indeed is the vision but only the few behold.  Great is the goal, but only the few attain.  Great really is the struggle but only the few can withstand.  For the goal in fact is gradually reached by steady and strenuous striving subjecting the self to gladly undergo a series practical disciplines in a manner and along the lines as enjoined in the Jural (Charan) and Teleological (Karan) Ethics of it Jains.  And the stages which the mumukshin has to pass through, are fourteen in number and are called Gunasthanas which can be squeezed up into four stages to suit modern intellect.



We have seen that according to Jainism, Freedom is our birth�right and that its philosophy declares this freedom to be already in us.  Freedom is constitutional with man.  Feel that you are great and you will be great.  Feel that you are free and all quarrels will cease.  With the Jains it is but a question of realization in the very heart of hearts where life throbs and the soul of religion really dwells in.  But whatever might be the merit of this philosophy, those who have studied its principles as well as the march of Western civilization, will naturally doubt as to the possibility of the growth and formation of a religion without any God�head to preside:  for, there is no denying the fact that throughout the history of the Western world, we find Philosophy and Religion to be at war with each other.  There religion is based on the unstable basis of Belief.  And surely there is nothing strange in the fact that the corner�stone of religion there, begins to shake and give way whenever a new philosophy rises against it armed with new ideas and ideals having incontrovertible reasons behind them to support.  Not only this, if a system of philosophy fails to drive Belief out of consideration and thus crush the foundation�stone into dust, it cannot be expected to thrive and drive its roots into the soil and create a school of its own.  From all these it is clear that in the West, Philosophy is but a sworn enemy to Belief.  But quite reverse is the case in the East.  Here each school of philosophy is chiefly meant to serve as a basis or ground�work of a particular form of Faith or Religion.  For instance, the School of Jaimini stands to support the Karma Kanda of the Vedic Hindus.  The Nyaya and the Vaisheshika have been to serve as the basis of the Dualistic forms of worship as are advocated in the Hindu Smritis and the Purdnas.  The Sankhya and the Yoga philosophies which clear the ways of renunciation and moral apathy to all that is worldly, not only support other dualistic and Tantric forms of worship but themselves form the science and psychology of the Uttar Mimansa by Vyasa.  But when we direct our attention to the West, we find Socrates, the sage, poisoned with hemlock for preaching a philosophy that went against the religion of his time and nativity.  Who does not know how Christianity trembles even now to hear the names of David Hume, Mill, Comte, Kant, Fichte, Hoefding or Hegel?  



Now what is the lesson that we gather from a comparative study of the attitude of minds of both the East and the West?  We learn that India all along enjoyed a kind of intellectual freedom and religious toleration which is unique in the history of the world.  And this is why life in India really throbs in religion, where as in the West, it has been more or less a fashion to attend the Church.



But to return to the point at issue:  as in India the function of philosophy is to support a particular form of Faith, so the function of Jainism is to harmonize all the contending religions of the world.  And it is here that Jainism supersedes all the other forms of faith and creed.  For, it is philosophy and religion both rolled in one.  A little reflection on the theory itself and its predominance from time to time, along with its growth and spread, will prove the truth and validity of our statement.  Will any one tell the world what is it that so boldly declares the glorious dignity of man?  It is the civilization that creates for man new wants and desires only to bind him down more tightly to the mires of the world?  Or is it that reconciles for man all the seeming differences without sacrificing anything of permanent interest, kills that egotism by virtue of which his envenomed passions howl at every disappointment, and ultimately opens out to him the way to perfection, real happiness and eternal beatitude where all wants and caros cease for ever, and all passions as well for good, and which makes man really to be his own real self in infinite delight divine?  Surely you will have to pronounce judgment in favor of the latter, and in that case we state once for all, and that without the slightest fear of contradiction, that Jainism is the means to the introduction into this mundane world a reign of peace, ordered harmony and reasonable sweetness which are most wanting in these days of rank materialism and uncompromising self�aggrandizement wherewith this blessed land of Bharat has become surcharged.



It has, therefore, become highly imperative to repress this growing ardor of our youth in poletical polemics and practical tactics that are detrimental to and destructive of the felicity of their temporal and future lives, by a revival of the humble instructions of the ancient Kevalins and peaceful preceptors of old, and reclaiming them to the simple mode of life led by their forefathers from the perverted tendencies finding a firm hold on them under the influence of Western refinement.  It is this degeneracy of our rising generation from an utter ignorance of the superiority of their own code and adoption, in consequence, of foreign ideas and ideals, habits and manners, that ought to engage the serious attention of our educated children of the soil.



Now apart from the question of any sublimity, necessity and utility of the cultivation of the Philosophy of Jainism roughly consisting as it does in outward peace (Shanti) and internal tranquility (Chitta Prasanti) united with contentment (Santosh) and apathy (Vardgya) to the alluring pleasures of the world, a glance at the description of the Jain Church as portrayed in Chapter XXXVII, a survey of the Jain places of Pilgrimage, of Art and Architecture &c. (Chapters XXXIX &c. XLI), a study of the great and not yet fully accessible complex of writings making up the Jain Literature and recording the appearances of the Tirthankars in the era of avasarpini, and chronicling the organization of the Sanghas, the great split in the original camp into the Swetambaris and the Digambaris, the consecutive succession of the acharyas and the list of gachchas which originated with them, and finally other secular events of historical importance to a considerable extent, will make if pretty clear that Jainism is a religion that is not only born of the depths of ages but also that its Tirthankars were real historical persons who lived, moved and had their beings amongst our forefathers.



Besides, these pages contain historical statements and allusions of no mean value.  What we want to point out is that apart from the question of religious merit as is manifest in the literary works of the Jains, they go to a great extent to clear up many a historical anomaly and settle dates of important historical events.  For instance, it is from the perusal of these pages that we could settle the date of Mahavira's Nirvan or the accession of Chandragupta.  And it is from these pages we find that during the time of Rishava Deva, the systems of Jaina, Shaiva and Sankhya philosophies were exant.  The Mimansa and the Nyayd flourished during the period of Sitalnath whereas the Buddha and the Vaisheshika came to prominence during the time of Parshwanath and Mahavir.  This account of the chronological developments of the different Schools of Philosophy may read very strange.  But when one remembers that none of the systems of philosophy came to being all of a sudden, but they were more or less in extant in a still remote age, and that this development into systems of philosophy means their embodiment in the forms of Sutras at different periods, things becomes easy to understand.  For this is further corroborated if we interpret the religious upheaval in view of the fact that in the great religious Congress of the Indian saints and sages of yore in the Naimisharanya, when the authority of the Vedas were being made us binding upon the free thinkers of those days, those who left the Congress in silent protest against such actions of the Brahman�Rishis, were dubbed as Nastikas.  The word Nastika (atheist) in the Indian scripture does�not mean one who did not believe in the existence of God, but rather one who did not accept the infallibility and ultimate authority of the Vedas.  Were it otherwise then the System of Sankhya in which Kapil, like Laplace, did not care for getting in a God in the scheme of his universe, would not have been taken as one of the six theistic systems of philosophy as distinguished from the six atheistic schools beginning with that of Charvaka.  Now with the settlement of the final authority of the Vedas, its ritualism became a mercilessly dominant religion for sometime so much so that the priest class seemed to be in the sole possession of the Key to Heaven.  And in consequence sincerity which is the soul of all religiosity almost disappeared rom the people yielding place to downright hypocrisy and dry formalism.  The Kshatriya kings and the princes could not stand to this want of sincerity in the people and to the religious monopoly in the hands of the Brahmans.  They entered a protest against the same in the form of Vedantic militarism finding expressions in such great Upanishadic declarations as, 'Brahman is Atman' 'That Thou art, ':  'That I am':  in reality there is no essential difference between one soul and another.  All are One and the Goal of all is Freedom, which cannot be reached by the weak and the powerless.  So all conventions, all privileges must go.  Thus ensued an era of war between the Brahmans and the Kshatriyas.  The enmity and implacable hatred of the two families of Vasistha and Viswamitra for generations form subjects prominent throughout the vidic antiquity.  The cursing on Harish Chandra, the King of Ajodhya, by Vashistha, the leader of the priest�class, and the consequent appointment of Viswamitra by Harish Chandra as his priest is also another instance to illustrate the spirit of Vedantic militratism against Brahmanic ritualism and monopoly.  Thus the idea militant in the Upanishads became the idea triumphant in hands of the Kshatriya kings and princes.  And this why we find later on that the Brahmans are betaking themselves as pupils to the Kshatriya kings and princes in order to have the Atman expounded to them.  The Brahman Narad receiving instructions from Sanat Kumar; Gargya Balaki from the king Ajatsatru of Kasi.  All these are further confirmed by the words of the king Pravan Jaivali to Aruni, a Brahman pupil whom the king says�"Because, as you have told, O Gautam, the doctrine has never up to the present time been in circulation among the Brahmans, therefore in all the worlds the Government has remained in the hands of the warrior caste"



Now this philosophy of Vedantic militarism, thought it was fully developed in the Upanishadic period, could not later on adapt itself to the changing conditions and to the yet prevailing society of the time which was in and through saturated with Vedic ritualism and ceremonialism.  And in the course of events things took turn in such a manner that the Brahmans whose sole occupation was priest�craft, began to devise schemes with a view to make each caste flourish in its respective profession:  so much so that they discouraged the study of the Upanishadas and the like by other castes, and the preaching as well of the philosophy of the One' to the mass.  And thus when the gates to higher knowledge were effectively barred against the other classes by the mechanism of the Priest�class, a general degradation followed.  People became degenerated, self interested and low in character.  All sorts of abominable things like Tantrikism which brought in virginity, mysticism and love to bear upon religion, began to be practiced in the name of religion only.  At this critical juncture Parshwanath, the 23rd Tirthankar appeared to save the situation, and preached the Truth and the Law to one and all without disturbing the constitution of the social structure prevailing at the time.  A general religious upheaval ensued; but so ingrained was the soulless ritualism in the constitution of the society that two hundred years after the Vuvan of Parshwanath, Mahabir Swami appeared as the 24th Reformer, and gave a re�statement of Jainism later on taking the form of the philosophy of pragmatism, to stem the tide of degradation, and save the soul of the nation from running into narrow old grooves and gutters of ritualism and mysticism (tantricism).  Goutam Buddha also followed suit from another direction.  He represented the Indian school of spiritual democracy, and preached the principles of what they now call 'Romantic Improvement' in modern philosophy which resulted in the formulation of the subjective idealism, in the breaking of the social fetters, and in the curbing of the power of the Brahmans to enforce Vedic ritualism upon the people.  Such is the history of the religious transition through which India has to pass up to the time of Mahavir and Goutam Buddha who are said to represent the Indian schools of Ideal�Realism and Real Idealism respectively.  And this is what we gather from the old and worn out pages of the Jain literature of high antiquity.



The above is but what we could glean from the scattered pages of the Jain literature so far the contemporary events and Religious movements in India were concerned.  But there are other materials in the movements of the Jain genius such as inscriptions and epigraphs which go by the technical name of external evidences helping us a good deal in filling up the gaps and blank pages of Indian history We get from these inscriptions various information on the reigning sovereigns, their genealogies and dynasties, chronological list of the gacchas, and the description of the different sections into which the Jain laymen are socially divided.  Now both from the external and internal evidences which have been available to us up till now for our study and examination, we can well state without the slightest fear of contradiction that the whole Jain Community is deeply indebted to the Swetambar Church for the preservation, maintenance and improvement of almost all their important places of pilgrimage.  The inscriptions both on the pedestal of the images and foot�prints and tablets (Prashastis) commemorating the erection or the repairs of the temples at these places at different times, undoubtedly show that the whole credit belongs to our worthy and venerable Swetambar Acharyas under whose religious direction and advice, the Swetambari lay�followers did all they could to keep up their tradition and guard the sanctity of these sacred places all over India, excepting the Southern countries, the homes of the Digambar School.  But who cares to devote to the study of these movements of culture from a historic point of view?  We have inspected and examined numbers of Digambari images still preserved and worshipped in Swetambari temples but have not seen the reverse.  It is a matter of satisfaction indeed to find the Digambari temple in Mathian Mahalla in Behar, side by side with a Swetambari temple, like the twin sister churches in charge of the Swetambaris.  The Digambari brothers are always welcome to every Swetambari temple.  The mere location of the Digambari images in a corner of the Swetambari temples, does not show that these temples belong to them also.  Far from this.  It rather shows the magnanimity and generosity of the high�souled Swetambari custodians of these temples.  But this does not go to establish their managing claim over the temples which exclusively belong to the Swetambari sect.  All along they were allowed the privilege of worshipping there for the simple reason that they did not cherish the idea of any selfish motive.  Living in wealth and opulence in a period of peace and prosperity under the benign care of the British Government, it is indeed a matter of great regret that instead of paying attention towards the intellectual and spiritual advancement of the community, and other social reforms which have of late become imperative to adapt ourselves to the newer conditions of life and living, our Digambari brethren have now come forward to set the machinery of litigation ongoing to unrighteously snatch away from the Swetambaris, the founders and repairers, nay, the real owners of these places of Pilgrimage, so to speak, all rights and privileges which so long belonged exclusively to them.  Our Digamabari brethren are squandering away good money in the name of religion.  They are showing a great enthusiasm, at the present moment, to set up claims and run to the Courts of Law for the settlement of issues.  Everywhere, whether at Sametsikhar, at Pawapuri or at Rajgir, we hear of litigations cropping up from their endeavors to get equal rights in the control and management of the sacred places which the Jain Swetambari Community have been doing since the foundation of these shrines and temples.  If things really go on in this way, then the Jain Community, as a whole, will have not only to pay dearly for it; but those monumental works as well of the Jain genius in art, architecture and sculpture will shortly disappear into the surrounding ruins.  And it grieves us much therefore to find that the Digambaris are quarrelling with the Swetambaris without any just cause to advocate in claiming equal share with them.  In the South, the Digambaris have their well�known images at Sravana Belgola and other temples in their sole management.  No Swetambari ever thinks of interfering with the just rights of the Digambaris in those provinces.  The Digambaris have got lands from the Swetambari Sangha for erection of their temples, sometimes they have also purchased land for the purpose and have built separate temples.  But indeed deeply regrettable it is on their part that in spite of these stupendous facts, they have not put a stop to their policy of aggression.



We, therefore, sincerely appeal to the Digambaris, at least to the sensible and educated members amongst them, to put an end to such sort of dealings and avoid litigation especially in matters of religion.  Even before the Court of Justice, there is a limitation to everything.  For centuries after centuries, the Swetambaris have tried their best to build, maintain and improve the sacred places.  They hold Firmans, Grants, Sunnuds and Parwanas from the reigning Sovereigns of the past and have been managing the affairs generation after generation, without any co�operation from the Digambaris from time immemorial without any clamor, dissension or intervention.  And it is a disgrace that they should now come forward to disturb the working of an organization born of the depths of ages and devise all sorts of unrighteous means to gain their objective before the Courts of Law.



In fine, however, we beg leave to apologize to our readers for the numerous errors and mistakes which have found their way into these pages through the pramad of their printer and reader.  



Novembar 1917.			P.NAHAR. 

CALCUTTA.				K.GHOSH.

�

An Epitome of Jainism



I N T R O D U C T I O N. 



Om, Salutation to the 'Arihantas' or the Killers of the enemies; Salutation to the 'Siddhas' or the beatified Achievers of the Good; Salutation to the 'Acharyas' to the accomplished Masters legislating the rules of our conduct; Salutation to the 'Upadhyayas' or the Teachers imparting to all the 'Sadhas' or the Saints of every region and clime who live, move and have their being for the good of others.



This five�fold Salutation purging out all sins, is the noblest of all propitious utterances and the choicest of all blessings and benedictions��'Navakara.'



The Jains, the followers of the fina or Arihants, have been a well�known community of India.  They are mostly confined to Hindusthan and are numerous particularly in the Punjab, Rajputana, Gujrat and some Southern Districts of India.  They hold a prominent place in the Empire owing to their wealth, intelligence, commercial energy and unswerving loyalty.  



The Arihanta is the killer of the enemies.  He is also called the fina or the Victor for killing or conquering all his passions, desires and appetites.  A fina is the possessor of perfect knowledge.  He is omniscient and is the revealer of true nature of things.  The Jinas or the Victors, who in every age (past, present, and future) preach truths and organize the Order, are known by the name of Tirthankaras�the Founders of Tirtha, Sangha, or the Order which consists of Sadhu, Sadhu and Shrdvaka, Shrdvika, i.e., male and female ascetics and devotees.



The Jain friars and nuns were formerly designated as Nigganthas, lit. 'those who are freed from all bonds.' These Nigganthas are frequently met with in ancient Buddhist works.  For instance, the Mahaparinibbana Sutta, one of the earliest books on Buddhism, composed in Pali before the 5th century B.C., mentions "Niggantha fnatputta" as being one of the six religious teachers of the time.  This last Tirthankara of the Jains is so called on account of his being born of the Kshatriya or military clan known as fnat or Nat.  Numerous references are also to be found in Brahminical writings about the Nigganthas and their faith.



Important mention has also been made of the Jain System of Philosophy in several of the most ancient Indian works.  And so far its antiquity is concerned, it is now admitted on all hands that Jainism is not an off�shoot of Buddhism.  It had been in existence long before Buddhism was conceived.  Its independent existence has also been conclusively traced out both by external and internal evidences from various works of high antiquity in recent years.  Special mention may be made of the discovery of a faina Stupa at Mathura which gives evidence of its existence from nearly two thousand years back.  It is very likely that future researches will throw a flood of light on the theory that Buddhism is rather a branch of Jainism.  From a reference to Jainism in the Rig Veda, it has been held that the system in question must have been contemporary with the Vedic culture or even earlier than the latter.



After its supremacy in the East in the kingdoms of Magadha, Anga, and Koshal, Jainism flourished both in the South and in the West of India.  At various epochs, it was the State Religion in different parts of the country; and the fact is fully corroborated by the old inscriptions, a few of which have only been, of late, brought to light and deciphered by the scholars and antiquarians of the modern time.



Jainism is an original system of thought and culture, quite distinct from and independent of all other Indian philosophical speculations.  In the words of Dr. Jacobi, "It (the Jain Philosophy) has, truly speaking, a metaphysical basis of its own, which secured it a distinct position apart from the rival systems, both of the Brahmins and of the Buddhists." And it now goes without saying that the Jains possesses a high claim to the preservation of the ancient history of India.



According to the Jains, Truth exists from time eternal; and the world composed of the living and the non�living substances, has been in existence from all eternity, and undergoing an infinite number of variations, produced simply by the physical and super physical powers inherent in the substances.  But variations must be variations in time.  So the Jain sages divide this time according to the two great cycles, called Avasarpini and Utsarpini�Involution and Evolution.  The idea is that of a serpent in infinite space coiled up, so that the tail shall touch the head.  The world is now moving down this serpent from the head to the tail, this is Avasarpini (Involution).  When it arrives at the extremity of the tail, it cannot go on further but it must return; and its progress upwards is Utsarpini (Evolution).  Now each of these periods is again divided into six eras:  



1.	Sukhama Sukhma.

2.	Sukhma.

3.	Sukhama Dukhma.

4.	Dukhhama Sukhma.

5.	Dukhma.

6.	Dukhama Dukhma.



In every great cycle, twenty�four Tirthankars appear in the field of action.  These Tirthankars are not only pure and perfect beings and attain nirvana as soon as they shuffle off their mortal coils, but also they lay down rules of conduct for the purification of our hearts and minds and establish the tirtha or the order.  According to the Jains, the first Tirthankara 'Rishava Deva' of the present era, gave to the world a systematic exposition of Truth in all its aspects, both secular and spiritual.  He also laid down rules of conduct for the proper guidance of the church as well as of the laity.  Rishava Deva is also mentioned in the Hindu Scripture, the 'Srimat Bhagvat', as the second in the list of kings, who, towards the end of his life, abandoned the world and went about as a naked ascetic and rose from manhood to divinity by meditation 'Parshwanatha', the twenty�third, and 'Mahavira', the twenty�fourth, were not founders but they were merely reformers like other Tirthankars in different ages.  On the face of such overwhelming evidences as can be collated from pages of high antiquity, there cannot be any doubt as to the existence of Mahavira or Parshwanatha as historical personages.  M. Guerinot, in the Introduction to his learned Essay on Jain Bibliography, indicates the important points of difference between the life of Mahavira and that of Buddha.



MAHAVIRA		BUDDHA



1.	Born at Vaisali (Kunda	1.	Born at Kapilavastu about 	gram) about 599 B.C.		577 B.C. 

2.	His parents lived to a	2.	His mother died soon after 

good old age.		giving his birth.



3.	Assumed the ascetic life	3.	Made himself a monk against 

with the consent of his		the wishes of his father.

relatives.



4.	His preparation in the	4.	Obtained illumination at 

ascetic stage lasted for		the end of 6 years only.

12 years.



5.	Died at Pawa in 527 B.C.	5.	Died at Kusinagar about 488

B.C.



Parshwanatha was born at Benares in 877 B.C., and reached nirvana in 777 B.C. on a hill which is still known as Pareshnath Hills in Bengal.  Mahavira or Vardhamana, the last Tirthankara of this age, only improved upon the then existing doctrines and customs according to the exigencies of the time, and it was he who gave Jainism its final form.  The current tenets and practices of Jainism, as embodied in the existing Sutras or cannos, are his utterances.



Mahavira was the son of Siddhartha, the chief of the Nat clan of Kundagrama near the city of Vaisali, who belonged to a noble warrior race.  His mother was Trishala, sister of king Chetaka of Vaisali.  Chetaka's daughter Chelana was married to king Shrenika or Bambhsara who was a staunch admirer and adherent of Mahavira.  Shortly after the death of his parents, Mahavira renounced the world and became an ascetic in his 31st year.  For the first 12 years, he led a life of austerities and wandered through various countries preaching the truth of Jainism.  He acquired perfect knowledge in his 42nd.  year and attained nirvana at Pawapuri, a few miles from modern Behar, in 527 B.C.  at the age of 72.



He was a senior contemporary of Gautam Buddha and the country of Magadha and those round about it, were his chief spheres of spiritual activity.  It is interesting to note that both the great preachers, in spite of the fact of being contemporaneous, avoid mentioning each other in their utterances.  About two centuries after Mahavira's death, when Chandra Gupta was the reigning Prince, a severe famine, lasting for twelve years, visited the country of Magadha.  Bhadrabahu was then the head of the Jain church, and in view of the gravity of the situation he led his disciples towards the south (Carnat country), placing Sthulbhadra in charge of the section that remained behind.  During this long famine, the Jain monks began to forget the Siddhanta; and towards the end of the famine, while Bhadrabahu was still absent in the South, a council assembled at Pataliputra to collect the cannos or the sacred texts of the Jains.  Gradually the manners and customs of the church changed and the original practice of going abroad naked was abandoned The ascetics began to wear the 'White Robe'.  On the other hand, when the emigrating party who made the rule of nakedness compulsory on all their members, returned to their country after the famine, they refused to hold fellowship with those that had remained at home, on account of their departure from the practices that were common before, or to accept the cannos collected at Pataliputra, declaring that for them the canons were lost.  This led to the final separation about the year 82 A.D.  And thus they were divided into two branches, the original being styled as Shvetambara, and the other became known as Digambara.  



The Digambaras believe that absolute nudity is imperative for perfectness; while the Shvetambars assert that perfectness can be attained even by those who clothe themselves.  The difference really speaking has its origin in the idea that a person attaining to Kevala jnan (perfect knowledge) comes no longer under the sway of appetites or passions and does not therefore require any food or clothing.  According to the Shvetambars, such a holy personage, although he need not wear any clothes, does not appear before society unclothed but clad in white robes, while the Digambars, hold that he does not use any clothes and appears before us all nude.  



But this is not the only point of difference between the two branches.  There are also other differences as regards some eighty�four minor dogmas, which resulted in the production of sectarian literature and rules of conduct for the church and the laity.  One important point of disagreement to be noted, is the exclusion of women from the Order by the Digambars.  As they hold, women cannot attain to salvation; and they are so strongly biassed in this that they take even the Virgin lady Malli Kumari, the 19th Tirthankar, not as a female but a male.  But the Shvetambars hold that both men and women are alike entitled to and can actually attain to nirvana.  



Jainism is not a monastic religion but truly and evangelic or a missionary religion, �religion intended not for the ascetics only (male and female) but for the world at large in which the majority are lay people.  Some remark that Jainism lacked in that missionary spirit which gave life and scope to early Buddhism.  But this view is not based on right observation of facts and correct interpretation of the Jain religious thoughts and culture.  For in the Jain canonical rules for the ascetics, it is distinctly enjoined that a monk, excepting the Chaturmasya, or the period of four months during the rainy season, should generally on no account stay at a fixed place for more than one month; rather he should go on wandering from city to city, from village to village, preaching the cardinal truths of his faith and doctrine and thus work among the laity, for their moral elevation and spiritual enlightenment.  Equal consideration was given to both the church and the laity and a Sangha was accordingly organized by each fina.  The characteristic of a true Jina is most aptly expressed by Ratna Shekhara in the opening lines of his Sambodha Sattari, which reads as follows:  "No matter, whether he is a Shvetambara or Digambara, a Buddha or a follower of any other creed, one who has realized himself the self�sameness of the soul, i.e., one who looks on all creatures alike his own self, is sure to attain salvation." 



Jainism is a religion universal � its object being to help, as it does, all beings to salvation and to open its arms to all, high or low, by revealing to them the real truth.  The Highest Good is found in Moksha or Nirvadna � the Absolute Release of the soul from the fetters of births and deaths.  



The attainment of Nirvana is usually preceded by development of kevala jnan or absolute and unimpeded knowledge.  This is the fifth or last kind of knowledge, the other kinds of knowledge in the order in developments being (1) Mati (2) Sruti (3) Abadhi (4) Manahparyaya.  



The first is intellectual knowledge, derived from the peripheral contact of the senses with their objects or from mental illumination due to observation and inference.  The second is clear knowledge derived from the study of scriptures, books or from the interpretation of symbols or signs.  The third is the determinative knowledge of events and incidents taking place somewhere beyond the range of sense�perceptions.  The fourth is the knowledge of others thoughts.  The first two are natural or common sense knowledge.  The other three are super�sensuous knowledge.  The third is the perception of visible objects which proceeds directly from the soul without the mediation of sense�organs.  Though super�sensuous, still it cannot go beyond the limits of physical regions; while the fourth goes further beyond and can penetrate into the secrets of the heart.  The last only covers everything what-so-ever, present, past or future, visible or invisible.  It is pure and non determinative in its character.  The possessor of this fifth form of knowledge is called a Kevalin.  When the soul of a Kevalin leaves its material frame, it passes out of this mundane world and soars up straight towards the hyper�physical region (Aloka), the Heaven of the Liberated which lies at the top of the Universe.  There it continues on to shine forever in all its purity and perfection.  It remains there in a state of perfect equanimity and delight infinite disturbed by nothing.  And this is Nirvana or Moksha.  It is, in fact, the absolute release of the soul from all Karma�matter by the complete decay of the causes of bondage and physical existence.  No soul is wholly disembodied unless it is thus liberated from the burden of Karma�matter.  And this release is not the annihilation of the soul as the Buddhists hold, nor is it the merging of the Individual with the Supreme wherein it loses its own identity and individuality as Shankar, the lion of the Vedantists, roars, but it is the Jiva's going beyond whence there is no return to Sansar again.  

�

CHAPTER I



JAINISM�ITS PHILOSOPHY AND RELIGION



Consideration of the term Philosophy � As they understand it in the West.�Aristotle, Spencer and Hegel�Philosophy as defined and taught by the Jinas or the Victors. �Right Knowledge, Right Vision and Right Conduct�The Trinue of Jainism�Some Rudimentary Ideas and Metaphysical Notions.



We now turn to our enquiry into the Philosophy of the Finas or the Victors the more immediate subject�matter of the present treatise. But philosophy is one of those words which are often used rather loosely, leading to much confusion of thought with regard to its real end and import. To guard against any such misapprehension which a student of modern thought and culture might labor under, it is important that we should first discuss in brief what the West mean by philosophy and what we the Jains understand by it.



Aristotle defines philosophy to be the "science of principles" or "first beginnings." Another takes it to mean a "completely unified knowledge". "Philosophy" according to a third, "is the science of the Absolute," in the sense that it takes the world of Nature not as a product of chance but of a Single Infinite Power whose activity consists in the working out of a plan or purpose in the course of which It evolves this world out of Itself. Thus has philosophy been variously defined by different thinkers of different ages and climes.



The Jains, however, teach that philosophy consists in the voluntary and consistent striving, intellectual and moral, manifest in the removal of impediments on the way to Right Vision into the metaphysics of things and thoughts leading to Right Knowledge of the world as a whole, and of our own function and place Right Conduct therein with the express object of realizing finally the free and beatific state of our being�the ultimate end and purpose of all life and activity.



Taking philosophy, then, as an attempt to attain to a free and beatific state of being by the virtue of Right Conduct�proceeding from Right Knowledge (samyak jnana) acquired through Right Vision (samyak darshan) into the realities of things and thoughts, we can ascertain beforehand what the principal branches and problems of our enquiry will be. We can see that there are two fundamental factors of the world: (i) Jiva, the Cogitative Substance or the Soul, including the system of finite minds either in Nigoda, fixed, fettered, or free, in the various gradations of their being; (ii) Ajiva, the Non�Cogitative Substance, the Non�living or the Non Soul, including objective things and process and the like. Hence our enquiry into philosophy, roughly speaking, will branch out into:  



 (1)	The Cogitative Substance or soul (jiva), 



 (2)	The Non�Cogitative Substance or the Non�Soul (ajiva), and finally, 



 (3)	The End or Freedom (moksha) of the soul in relation as to how it is attained.



But from a consideration of these fundamentals, it becomes evident that we have to make a frequent use of such metaphysical ideas and notions as Dravya (substance), Guna (quality), Paryaya (modality or modification), Karma (action, motion or change of relative position), Karan (causality) and the like; and no consistent result of our enquiry into philosophy can be expected until appropriate and complete understanding has been arrived at in regard to these fundamental ideas and notions. But an understanding of the content and origin of these ideas involves, to a great extent, analytical psychology of cognition.



Furthermore, philosophy, as we have seen above, claims to know the realities as they are, and therefore it must proceed with the justification of its rights by showing what the conditions or means (Pramanas) of attaining knowledge are, and proving as well, that knowledge of realities corresponding to the relations which the Jivas and Ajivas bear to each other, it will go on only dogmatising, sometimes sinking into the lower level of skepticism and agnosticism, or at other times rising into pseudo�rationalism�only to add to the impediments of which there are plenty already to obscure our right vision into realities of ideas and ideals and forge thereby fresh links to the chains of misery that tie us down to the mires of this suffering world. But to avoid such pitfalls and to know the realities in conformity with the rules and canons required to be observed in the acquirement of a correct knowledge, we must proceed from such and other notions and ideas as form the subject�matter of the next chapter.

�

CHAPTER II



PREDICAMENTS BY PRE�EMINENCE



Fundamental Notions�Categories or Predicaments by pre�eminence.



� Their Necessity and Origin.

� How determined.  

� Advantages of such determination.

� Dravya, Guna, Paryaya and Karma.

� Papa and Punya.

� Classification and description in general of the Predications.

� Their enumeration.



We have already seen that Right Vision, Right Knowledge, and Right Conduct are the three principle departments of our philosophical enquiry.



But in dealing with these, as we have remarked, we have often to�make use of such and certain fundamental ideas of notions as are not only the necessary forms according to which we ourselves must conceive things but; which must also be regarded as necessary forms and relations of the things themselves.  For in thinking, to be more clear, we think something about a thing and what we think about a thing is that it has powers of producing effects in other things, and stands in certain relations to them.  For finite things exist and manifest their existence by acting and reacting, thereby exercising causality on one another; we distinguish these powers of action and re�action by the effects which they mutually produce, and, it goes without saying that we call these powers as their qualities.  But the degree of the effect which a thing produces on other things depends on certain relations in which it stands in regard to them, i.e., relations of time and space.  Then, again, we cannot think of any change or any action excepting as tending towards the realization of some particular end or idea.  It is true that some hold that all actions and changes are due to the blind operation of material forces and fortuitous concourse of atoms and molecules without any idea or end to realize; but there are also other angles of vision which find reason as underlying all phenomena.  From this, point of view we see that all actions and changes are coordinated according to a plan made to co�operate in such a way as to realize a purpose or an and.  If it is the case, it must be that the end is something good and the subordinate ends must be such as to lead towards the realization of the Highest Good or Freedom.  But all this involves such questions as, What is good, virtue or merit and What is Bad, vice or demerit, and finally, How a man should regulate his life and thought, i.e., What would constitute Right Conduct for the realization of the Highest Good or Freedom?  



Having perceived, however, that a thing we integrate the idea of the thing by acts of judgements and thenceforth we think of them as attributes inherent in the thing; but in order to express this fact we put them into conception of the thing by an act of judgement and we call them Categories, Predicates or Predicaments by pre�eminence.



Now the thing or the subject, which the predicates are ascribed to, as and included among the fundamental predicaments or categories for convenience.  We call it substance or reality by which we mean that it is Sat, i.e., it has an independent existence of its own for its characteristic indication.  Sat is, again, defined as what persists in and through its own qualities and modifications.  It (Sat) is further characterized as standing under, supporting and holding together as well, the attributes or qualities and modifications revealed in the forms of origination or effects, and destruction disintegration�in and through which the substance asserts and maintains its own existence and continuance as perceived during the course of its interaction with other things.



Thus the characteristic indication of Substance being as such, we may define it as the underlying entity which itself, remaining essentially the same in and through all its modes of being, gives support and connection to all its qualities, modalities and the like.



Quality of a substance is its power of producing effects of changes in other things through time and space.  It is ever�present in the substance.  Neither being found to be without the other, they both stand in the relation of invariable concomitance or simultaneously with one another, instead of being in relation of antecedence and consequence in time.



Modality of Modification again, is the successive variation in the atomic arrangement and configuration which a thing undergoes in the course of time and in space.



Now Substantiality, Quality and Modality being, in short, the three characteristic indications of substance so called, quality and modality are also at times considered as substances under, certain circumstances and relations when each of these three is thus characterized again with the tri�partite indications of substance.  The Jain teachers, however, have come to the enumeration in general of nine categories or predicaments by pre�eminence as in the following:  



I. Jiva �



Cogitative substance, Soul, Self or Subject is that which has Intelligence for its characteristic indication.  It is marked out from Ajiva �Non�cogitative substance, Non�soul, Not�self or Object by knowing consciousness which essentially belongs to the Jiva only.  This individual Jiva is not all�pervading, nor is it only one in number; neither is it absolutely eternal or unchangeable; nor is it absolutely non�eternal or transitory.  It is innumerable in number and is both eternal and non eternal in accordance with the view�point we take to look at these.



This Jiva exists in the germinal state in the form of what is technically called Nigoda.  It contracts or expands, as the requirements may be, to fit in with the corporeal frames it takes on at different stages of its migratory existence in order to enjoy pleasures or suffer from pains.  In order to reap what it sows, it migrates here, there and everywhere through the processes of repeated births, developments and deaths.  On account of its ever striving to break off the fetters of bondage and attain to a free and beatific state of being by means of the Truine Gems, the 'Jiva' is held to be constitutionally free and essentially all bliss.  It is potentially divine in the sense that it attains to Divinity or Perfection in the end when it shines in all its glory and effulgence beyond all thought and speech near the regions of Aloka.



Now there are an infinite number of these Jivas�filling the entire space and void of the universe and are mainly grouped into:  

 (A)	Freed Jivas�are those beings who have attained to divinity and become self�conscious and self�luminous near the hyper�physical regions:  and, 



 (B)	Fettered Jivas are those who are still bound down with the chains of karma either on Earth, in Heaven, or in Purgatory.



These fettered Jivas are again subdivide into (i) Sthavara and (ii) Tras.



 (i)	Sthdvara Jivas are those which are devoid of all organ of sense, viz, that of touch.  Earth, water, fire, air and all those that come within the range of the vegetable kingdom, are known as Jivas belonging to the Sthavara class.  Symptoms of life in these Sapran Sthavar or living fixtures consist, amongst other phenomena, in responsiveness which evidently involve memory as displayed in the mental activity of feeling, cognition and re�cognition.



 (ii)	Tras Jivas are those who have the power of locomotion and are grouped into four kinds according to the nature and number of the sense�organs they are possessed of.



The four kinds of Tras Jivas are:  



(a) 	those that have the organs of touch and taste, e.g., leeches, worms, etc.



(b) 	those that have three organs such as touch, taste and smell, and e.g., ants, lice, etc.



 	(c)	those that have organ of sight in addition to the above three organs, e.g, bees, scorpions, etc.



(d)	those that have all the above four organs in addition to that of the hearing.   This last kind of Jivas includes birds, aquatics, animals and human beings and all those that people Heaven, Earth and Purgatory.



II. Ajiva �



Non�cogitative substance, Non�soul, Not�self or the Object is all what is absolutely bereft of all intelligence, and consequently of the tripartite modes of consciousness.  This Ajiva or Non�cogitative substance is of five kinds viz:  



 (1)	Pudgala signifies what develops fully only to be dissolved again.� It is that kind of dead dull ponderable matter, which is qualified with touch, taste, smell and color.  It is found to exist generally in two modes of being: (a) Anu � atom, and (b) Skandha, � compound.  When the dead and dull matter exists in the last indissoluble stage where the ingredients admit of no further analysis, it is called anu or atom.  And Skandha�compound is the natural conglomeration of pudgal�atoms under chemical and physical laws.  It is these Pudgala�atoms that incessantly enter and leave our bodies and are infinitely more numerous than the Jivas.  Karma is a kind of fine Pudgala�atoms.



The Pudgala�matter is also classified in the following manner according to other modes of its being:  



 (a)	Sthula�Sthula or the Grossest of the gross, as, for example, logs of wood or blocks of stone, i.e., solids which can be cut into equal parts.



 (b)	Sthula or the Gross�simple, milk or water, i.e., liquids, which are restorable to their original mass�forms even after their measurable divisions.



 (c)	Sthula�sukshma or the Compound of the gross and the fine (e.g.gases which is visible in the light of the sun or the moon but cannot be caught; as for example smokes and the like) 



 (d)	Sukshma�Sthula or the Compound of the fine and the gross is what is not visible to the eye but is perceptible by the auditory or olfactory nerves; as, for example, music and smell.



 (e)	Sukshma or the Fine.



 (f)	Sukshma�Sukshma or the Finest of the fine, the ultimate atoms which admit of no further divisions.  These finest of the fine, are mere simples as opposed to compounds and like points have passions but no magnitude.

 (2)	Dharma or Dharmdstikdya is that simple imponderable substance by the virtue of which bodies are able to move.  Dharma here seems to be a reality, corresponding to the Rajas of the Sankhya philosophy, helping to the mobility of material things.



 (3)	Adharma or Adharmdstikaya is that simple imponderable substance by the virtue of which bodies are able to be at rest.  Adharma, lile Dharma, appears to be a reality corresponding to the Tamas of the Sankhya philosophy tending to bring things to a rest.



 (4)	Akash or Space is the uncontained container of all that exists.



 (5)	Kal or Time is what reveals itself in a series or succession of events or changes.  It is in the course of time that things wear out, unfold themselves or undergo changes It is this time that is conventionally divided and termed as moments, minutes, hours and the like for which reason it is technically called Kalanatmak Kal.



PREDICAMENTS



III.	



Punya or virtue or deeds of merit is that which helps the Jiva in his enjoyment of health, wealth and pleasures.



IV.	



Papa, or Vice or deeds of demerit is that which adds to the pain and suffering of the Jiva.



V.	



Asrava or Influx, infection or transmutation of Pudgal particles into the soul.  The Pudgal particles, which are foreign to the soul, find their way into the soul through mind, speech and other sense organs and thus cause discoloration of the latter giving rise to love, hatred, and the like.



VI.	

Bandha or bondage is the wrong identification of the soul with the No�soul owing to the atomic transmutation of the latter into the former.



VII.	



Sambar is the gradual cessation of this influx into the soul along with the development of knowledge.



VIII.	



Nirjara is the absolute purging of the soul of all matters foreign to it.



IX.	



Moksha is the Freedom of the soul from the fetters of the bondage due to matters alien to it.



The above is but a general statement with reference to the nine categories or thinking is thinking of something, it means that it requires a material on which the thought activity is exercised and a fortiori therefore, it implies an object which is discriminated and understood by thought.  Thus we can neither imagine a subject or a thinking principle without an object to think upon, or a world without conceiving a cogitative principle as thinking it.  And this is how we become conscious of the Self or Subject and the Not�Self or Object.



And from this it is evident that consciousness arises only from the action and inter action of the Self and Not�Self as such; and constituted as we are, our knowledge must therefore begin with sensations from the peripheral contact of the senses with their respective objects, and consists in the interpretation of the sensations which they arouse in us; for, merely having sensations and feelings would not constitute knowledge.  Therefore the knowledge of a thing is the interpretation and understanding of the sensation in such a manner as would correspond to the existing relations between the self and the Not�self and other surrounding things, the fundamental forms of which are called categories.  It is thus quite apparent that interpretation precedes knowledge and the more accurate the interpretation of the sensation, the more correct would be the knowledge thereof.  When the sensations, caused in us by the powers inherent in the objects in contact with the peripheral extremities, are interpreted and understood quite in accordance with the forms and relations in which they subsist and for which they are called categories, we come to know them as objective relations.  And when this is done in perfect accordance with the instructions imparted by the Teacher, without which a correct interpretation is held to be impossible, absolute faith in the instruction (i.e., in knowledge produced by the imparted teaching) is called 'Right Vision' the basis of Right Knowledge.  And the knowledge which embraces concisely or in details the predicaments, as they are in themselves, is called 'Right Knowledge' and without which Right Conduct is impossible.



Now knowledge is of five different forms, such as:  



(1) 	Mati 



(2) 	Sruti 



(3) 	Abadhi 



(4) 	Manaparyaya 



(5) 	Keval 



(1) 	Mati is that form of knowledge by which a Jiva cognises an object through the operation of the sense   organs, all hindrances to the formation of such knowledge being removed.



(2) 	Sruti is the clear knowledge formed on some verbal testimony of the Omniscient, all obstruction to the formation of such knowledge being removed.



(3) 	Avadhi is the knowledge in the form of recognition of particular physical occurrences that happened in some time past, all obstruction to the way being removed.  



(4) 	Manaparyaya is the knowledge of what is in others' thought, originating, as it does, from the removal of hindrances to the formation of such knowledge.



(5) 	Keval is the pure unimpeded knowledge   knowledge absolute, which precedes the attainment of Nirvana.  It is characterized by omniscience, transcending all relativity of discursive thought involving the idea of succession and series.  Being devoid of every sort of ratiocinative element, we may call it 'Intuition' power.  By Intuitive knowledge we mean, of course, what we get by a single stroke of cognition, unadulterated by any of the process of representation.  As for us, finite beings, conditioned naturally by the relativity of thought, we cannot have this sort of cognition; because a careful analysis of the psychological processes seems to show that by virtue of the frame and constitution of our mind, in every cognition which we can have, both the presentative and the representative elements are, as it were, inseparably blended together.  Indeed, some philosophers may hold the quite opposite view and affirm that we can perceive objects directly by our senses and that formation of the percept requires no help of representation.  But, surely we can meet them in the language of Kant by saying that mere sensations, unalloyed with any reactionary and representative processes, are as good as nothing, because they are no better than manifold of senses quite undifferentiated and homogeneous in character.  But this   though an impossibility for us   is nevertheless possible for an Omniscient Being who has attained to perfection and Divinity.   In fact, we may go so far as to say that the opposite a discursive knowledge is inconceivable for him by virtue of His very nature.  Unless we deny the very existence of such a being it must necessarily follow that as perfect knowledge means infinite knowledge, his knowledge embraces the whole sphere of thought and covers the whole span of time.  Being immortal and eternally present, for him the present vanishes not in the past, nor the future shoots out from the womb of futurity; but all offer themselves as Ever   present.  For him everything is eternal Now.  In short, He is above time, because the question of time comes in where there is a succession of events or changes.  But changes are not possible to an Eternal Being; for all changes are in Him as it were, but He is not changed.  For him there is no succession, but an eternal and everlasting Present.  Now this being the case what necessarily follows are the facts.   The mind which is at once perfect is not merely objective nor merely objective but absolute.  It is the measure of all things, the central and comprehensive reality.  Such a mind, such a man, such a Kevalin we need hardly add, is not the man in the street not the man in the making, but the mind, the man whose cardinal characteristics are pure Intuitions or Transcendental perceptions.  Indeed such a man, such a Kevalin is the ideal of all aspirations, the fountain  head of truth and wisdom.  In short, he is named, God.

�

CHAPTER IV



EPISTEMOLOGY AND LOGIC



Further consideration of the Processes of Knowledge.  Judgement and its Three Elements Rules and Canons which a Judgement should obey.  Insufficiency of the Perceptual Sources of Knowledge Hence other Sources of Knowledge.



In the preceding pages we have discussed that Knowledge implies a Subject or a thinking principle which knows and an Object on which it exercises its knowing power.  We have seen also that to know an object is to know the relations it bears to Self and other surrounding things as well.  We have also seen the particular forms of knowledge which the Jain savants teach in their own peculiar way.  We have seen further that the last form or the Keval jndna is not only a form of knowledge but a sources of knowledge as well, free from all mediate processes.  It now behooves us to enquire as to what other possible sources of knowledge we are ordinarily aware of.



It is but a truism to say that you and I depend upon our mind to know the world.  This implies that we are dependent upon our organs of perception and upon our ability to re�organize the data of perception into the system we call Knowledge.  To know, we are necessarily dependent on our sense organs; for, without them the world would be to us a perfect blank.  Rob us of our eyes, of our ears, touch and the like, how little should we know of the world in which we live, move and have our being! But inspite of such a bold and an undeniable piece of evidence in this matter of fact world, there crops up a question as to the trustworthiness of these our evidences of the sense organs the channels of our perception.  We all know how the sages and philosophers of yore differed widely from one another in placing their reliance on these channels of perception in their quest of truth.  Some went even so far as to urge all manner of evidence to bring in question the absolute trustworthiness of the sense; others held it to be the only authoritative source of knowledge.  In these days of modern culture and refinement we can have indeed little patience with those who seriously urge such evidence to be absolutely reliable.  A little reflection, however, will be sufficient to convince anyone that, really speaking, we are not wholly justified in having such attitude of mind as just referred to.  For in this are involved grave questions of vital issues and far reaching consequences in all forms of philosophical speculation.  If we remember aright, experience shows on many an occasion that the evidences of the senses are not wholly and entirely reliable.  We have not only illusions and dreams but some of us are color blind even.  Besides, there are many things in heaven and earth which escape our visions  sense perceptions.  There are many things which lie hidden from our view either by being too big or too small to come within the range of our direct perception.  We have not seen the globe as a whole nor have we visualized the chemical atoms.  Now if these be the things whose existence we never perceive but infer, how many perhaps infinitely many are there whose existences escape our notice and knowledge and thus keep clear for fresh inquiries and discoveries!



Then, again, you and I perceive objects and so we know them.  But how do we know them?  Clearly because they make impressions on our brains through the senses and thus give rise to certain processes and states in our mind; and our mind; and the question is whether we have only mental processes and states and not the real objects with which they do not correspond at all like an image in a mirror and the real object imaged.  This world of ours gives rise to perceptions with which they cannot be identified.  The image of the book is evidently not the book itself.  If you shut your eyes, the image of the book vanishes, but the book existing objectively in space does not.  Supposing, again, that you go away to a certain distance from where the book lies and look back from there at it, surely the image of the book will be smaller and smaller as you go away from it farther and still farther and look back at it from time to time.  Clearly you see the book as it does appear to you and not the book as it really is.  And thus the whole thing grows at once perplexing and irritating; and you are irresistibly led to the question what would be the nature of this knowledge and how do we come to it?  



It would be well to state at the very outset that this our knowledge is not perception only as such:  it consists also of 'Judgement.' It is true that, speaking psychologically, knowledge exists in the form of perception and this may indeed seem to involve a contradiction.  But on a little refection it is found to involve no such things.  For, all instances of knowledge perform the same office as a Judgement does.  To take, for example, the case of a baby.  When the baby stretches forth its tiny arm towards some object   say, a red ball hanging at a distance before its eyes,   we have something very much akin, to be sure, to an adult's request that the given object be brought to him.  Here the baby does not, by words of mouth, ask us to get it the red ball; but for its intellectual companion it has said something fully.  So in fact thought no request is expressed in words, still the attitude of the baby does not fail to be construed as a request, and in fact it is so construed by its intellectual companion.  In other words, we may say, as we have done before, that all knowledge would take some form of Judgement, be it expressed in words or by implication.



Thus the question as to the nature of knowledge ultimately resolves into the question with regard to the nature of Judgement, and a final answer can be given by analyzing it into its component elements.  By an element of Judgement is meant whatever is necessary to its being a Judgement from our point of view as an interpreter.  There are three such elements in a Judgement.  A Judgement to be as such must have an object to be interpreted; for, an interpretation of nothing whatsoever is no interpretation at all.  So, one of the elements involved in interpretation is the object to be interpreted.  This must be given to us.  It must stand there revealed to us.  This object of knowledge is termed as the given.  The second element is the actual interpretation itself.  To deny this would involve self�contradiction.  Thirdly, we have, as the final element of Judgement, those laws or canons that a Judgement must obey in order that it might be true.  A good and correct Judgement has some responsibility, and this responsibility takes on the form of rules, laws and canons that a Judgment must obey, or else be an untrue or false claimant of the respective demands.  To disobey these rules would, therefore, be tantamount to treason to knowledge itself.



We have already dwelt on the first two elements of Judgement.  We are now to deal with the third one, or the laws and canons for the formation of correct Judgement.



Students of Indian systems of thought all know that the word pramana originally meant an instrument of measurement from man to measure and pra forth.  It may be translated as a measured, standard authority.

But the pramana which serves as a means of determination produces pramiti which means accurate or right knowledge, just as sadhan (means) produces siddhi (truth or certainly).  This pramana is a means of information and determination and has variously been admitted, divided and defined from different points of view by different sages and scholars of different ages and climes to suit their respective systems of thought.



Whoever has a little acquaintance with the different Indian systems of thought knows full well that the followers of the Charvaka School admit of but one source of knowledge, viz Experience, i.e., sense perception, contemptuously rejecting the other sources, viz.  Inference, Testimony, Tradition, Implication, Probability and Non�entity, which are warranted in drawing from facts of experience.  Little indeed do we know what is really taught by the Sage Brihaspati, the oldest propounder of the most uncompromising materialism and thorough going Epicuranism or whence he drew his inspiration to rely solely on sense perception or facts of actual experience and to overlook other logical inferences and the like which have been in vogue from time immemorial; for, where we perceive smoke we infer at once the fire there, or, when a reliable person informs any one that there are fruits he requires on the bank of the river, he runs to the place and plucks fruits.  Thus, Inference and Testimony along with others have all along been held to be valid sources of knowledge.  But, curiously enough, the Charvakas question the validity of these.  And so far we could gather from the fragments of this philosophy, scattered here and there in the different systems of thought and as collated by Madhavacharya in his Sarvadarshana Samgraha, he begins his enquiries into Epistemology with such startling questions as, what is the value of Inference?  How can ever its conclusions be certain?  



The most elementary form of conclusion must invariably have three terms   two extremes and a reason, mark or middle term.  To give a conclusion, the middle term or mark must be universally and unconditionally connected with the major Sadhya on one side, i.e., according to the phraseology of European logic must be distributed, and on the other side with the minor term paksha.  But what evidence can we ever have that the connection between the major and the middle or sign is necessary and universal?  For 



 (a)	Senese perception cannot prove it in as much as universal connection is not a fact of experience.  Experience can give only one particular fact and that only of the present moment and not of the long past nor of the distant future.  The eye by fact of its exercising its functional activity only in the present reveals the objectivity of a particular thing here and now.  But a universal truth goes infinitely beyond what the eye can give.  Hence sense perception cannot prove any necessary connection between the major and the minor any universal proposition or Pratijna.



 (b)	But here a prima facie objection might be raised to the effect that perception being both internal and external it includes intuition of reason which gives necessary and universal truth.  'Not even that', thunders forth the thorough going materialist; 'there is no such thing as intuition or internal perception.  For mind has no perception except through the senses and therefore external.  It is interesting to compare the Charvakas with Reid and Hamilton, who on the one hand deny the possibility of internal intuition of universal truths, and Mill and Comte on the other hand who reject all 'Introspective knowledge' as ever possible.



 (c)	Then again, "Inference", says the Indian materialist, "cannot give it; for Inference itself always requires universal proposition affirming the connection between the major and the middle as universally true." For example when we say that a man is mortal:  Socrates is a man and therefore mortal, we are assuming a necessary connection between humanity and mortality.  But the possibility of such a connection, at least of our knowing such a connection, even if it existed, is just what we require to prove.  Thus we can see that mere Inference cannot prove it; for it is only assumed.  To say that the connection, though assumed yet makes inference possible is to argue in a circle.  And hence we cannot arrive at universal truths by means of Inference.  It is important note to here that J.S.Mill bases his theory of reasoning on universal propositions.  But are these axioms themselves proved?  No, reasoning assumes them   they being mere generalizations from facts of experience.  But this cannot yield absolute certainty.



 (d)	Nor Testimony can prove it.  For the validity and truth of Testimony depends on Inference.  Moreover Testimony itself depends on a middle term in another sense viz.  the language used; in as much as the meaning of the language used and its correspondence with reality is always uncertain.  To illustrate the import, we have the communication of the old man with the child, neither understanding the other's language.  Hence absolute certainly can never be founded on authority, we cannot accept the, ipse dexit of Manu even.  And if Testimony could convey universal truth, yet there could be no knowledge of universal to one who had not himself received the testimony of one already in the know of them.  But where is such a person to be found?  To say that any one already knows universal truths and can bear Testimony to it, is but begging the question.  Hence sense perception is the only form of valid knowledge.  



So argue the Charvakas in defiance of the usage of all, times.  There was never a time when the acts of seeing and inferring etc were not performed.  The use of these acts are well known; for it is through them that we can choose one thing and reject another, and though the use of the Pramanas are well known to all, coming as it does from time immemorial, yet it is imperative that we should make a sifting enquiry into the truth and validity of the materialistic and sensational arguments as put forth by such thinkers as Charvakas so that it might serve as an warning to the foolish people from taking false knowledge for true:  for it is said; "The Nayavatara."



Such is the trend of the Charvakas argument who admit only one pramana.  And while the Buddhists and the Vaishashikas admit of only two Pramanas viz.  Perception and Inference the Sankhya School acknowledges three, i.e., Testimony in addition to the previous two.  The School of the Nyaya Philosophy adds Analogy to the above three and thus admits of four only.  The Prabhakar School accepts Implication as an additional means and thus agrees to five Pramanas.  The two Mimansakas.  Purva and Uttara and grant six, adding Non�existence:  and finally, the Pouranikas taking Tradition and Probability into consideration, acknowledge that the sources of knowledge are after all eight in number.



The scholiasts have, however, defined these means of knowledge variously.  But they all agree substantially to the following:  



 (1)	Sense perception   Knowledge derived directly from the peripheral contact of the sense organs with their corresponding objects.



 (2)	Inference: Knowledge born of the apprehension of an unseen member from an invariable association by the perception of another known member.



 (3)	Analogy: Knowledge form the recognition of likeness based on resemblance, i.e., from the detection of the points of identity and difference through the process of comparison and recognition of similarity with something well�known before.



 (4)	Verbal Testimony: Knowledge derived from the pronouncements of authoritative persons who have sensed truths, as it were.



 (5)	Implication: Such knowledge as can be determined of a thing not itself perceived, but implied by another.



 (6)	Non�entity: Knowledge arising from the cognition of absence or Negation or Non�being as we conclude from the fact that Deva Datta is not in the house, that the must have gone out.



 (7)	Tradition: Knowledge gained from such accounts, legendary or otherwise, which have been handed down to generation to generation from time immemorial.



 (8)	Probability: Knowledge accruing from the perception of equivalence as in the instance of twelve pences making up a shilling.



The above are the eight classified sources of information by means of which they generally determine the accuracy of knowledge.  And it is interesting to note that Jain teachers do neither admit them all, nor do they agree to these definitions.  They admit of only two pramanas:  one is Direct or Immediate Perceptions which has been discussed ate length under Keval as a form of knowledge; and the other is Indirect or Mediate Perception which is generally explained by the peripheral contact of the senses with their respective objects.

The reason why knowledge born of the contact of the senses with their respective objects which is admitted on all hands to be derived through the direct means has been considered by the Jain Sages to be Indirect or Mediate is best explained when we take into our analytic consideration of the states and processes of the psychology of cognition of extra�mental realities.



Knowledge born of the contact of the senses with their corresponding objects is not direct.  There are, remark the Jain Psychologists, five intermediatory stages from sense to though:  viz. (a) Vanjyanavagraha (b) Arthdvagraha, (c) Iha (d) Avaya and (e) Dharana as will be presently explained.
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CHAPTER V



PRATYAKSHA IS REALLY PAROKSHA



The Jain dissension with reference to Pratyaksha Praman. 

Direct Perception is really Indirect.

Analysis of the Psychological Processes of Cognition. 

The Different Stages 

From Sense to Thought

Proof of the Truth and Validity of the Jain Point of View 

The sensuous 'Pratyaksha' is really 'Paroksha'.



While discussing the questions of epistemology and logic in the previous chapter, we have seen how the different schools of Indian thought substantially agree as to the character of the different instruments of knowledge. And so far the characteristic indication, specially of the Direct Perception is concerned, we have seen too that almost all the schools, from the out�and�out materialist Charvaka down to the all�believing Pauranikas, agree with one another. But the Jain savants, as we have stated already, do not fall in with this view. According to them, the so�called Pratyaksha�Direct Perception�is but an Indirect source of knowledge. The so�called Pratyaksha is really Paroksha! This will indeed strike curious in the face of such over whelming opinions of so many schools of thought as well as in opposition to the evidence of the everyday experience. But an analysis of the psychological processes involved in the sense�given knowledge, as the Jain savants hold, will confirm the truth and validity of their statement when they say that the so�called Pratyaksha is, to all intents and purposes, Paroksha.



To enter into details, there is no denying the fact that we think in relations. Relativity is the very soul and cement of our knowledge; for all knowledge not only implies a Self or Subject which knows and a Not�Self or Object which is known but a relation between them as well. The Object or the external world, by acting on the peripheral ends of our sense�organs, rouse in us a certain kind of stimulus through the channels of our sensation; and this brings the Self or Subject to stand in particular relation with it, the Not�Self or the Object. This is vyanjandvagraha or the stage of acquisition of materials for knowledge.



The relation having thus been established between the Self and the Not�Self in the processes of which stimulus is carried on from the outside to the cerebro�hemisphere where all the in�going nerves meet, there takes place an excitation in our mind where�upon it re�acts on the stimulus by way of converting it into sensation as well as of interpreting in knowing the contents of the same in and through the process of which, the mind comes to the formation of the notion of its being imposed by something other than itself from without. This notion, thus formed, of the extra�mental object, is homogeneous and indefinite in character in as much as the distinction between the Self and the Not�Self only begins to dawn on the mind in the most rudimentary forms. In our psychology it is called Arthavagraha or the presentative or cognitive stage in the processes of perceptual elaboration.



Iha is the third stage. The mind does not rest with the formation of the vague notion of the Not�Self, as referred to in the above, Rather it goes on with its searching inquiry, initiated in the previous stage, as to the real character and contents of what is imposed on it from without through the assimilation of the present sensation and its comparison as well with the other past but similar sensations, revived in the mind according to the laws of association and concomitant detection of the points of identity and difference between present and past sensations.



Then follows the re�integration of the present sensation along with other sensations, received in some past time and now revived in some past time and now revived in our consciousness according to the law of contiguity. In this stage of avaya, the presentative elements which is known as sensation is fused with other elements, represented in the consciousness; and thus there results the recognition of the object, more definitely expressed in such vocabularies as this and not that.



The last stage in the present perceptual elaboration is Dharana through the processes of which are by a natural and coherent train of thought led to reflect that sensation reveals qualities of things. But sensations must require grounds for them; for they cannot be self�caused. The qualities also, which these sensations reveal, cannot stand by themselves:  for the qualities must be qualities of something, which not only gives them support and connection, but which as well exists extra�mentally and objectively somewhere in space. Thus through the processes of objectification and localization we are led to the knowledge of things as extra�mental realities existing objectively in space. Dharana, thought, is but a name for this particular phase of knowledge of the thing when it is uppermost in our mind with special reference to the intensity and duration of the knowledge as such.



Such is the analysis of the sensuous perception; and this reminds us of a tendency in the modern psychology of perception to detect whether there is any interval of time between the contact and the (formation of) concept in addition to the question raised of late by the psycho�physiologists as to whether perception does not involve inference a subject which was long ago discussed and solved by the sages of India.



Now the above analysis of the successive stages as to how the sense�given fragments and feelings are generalized and compressed into an intimate unity � a habitual mood of mind � is sufficient to indicate that whole process from sense to thought is not only indirect but mediate through and through in the acquirement of experiential knowledge. The facts of experience, mediately received, are generalized through the principle of induction in the course of which the details only re�arrange themselves into a concentrated form called, Thought. The extra�mental realities causing sensations and feelings in us from their contact with our peripheral extremities, are not only cemented together into a unity but are stripped of their sensible nature, as it were, and are reduced to their simple equivalent in terms of thought through the operation of induction. In this way from sense�fragments and feelings, an image or idea, representative of reality, being generated, there appears next the thought or notion proper which holds the facts in unity. The principle holds good in all cases of empirical knowledge, historic or otherwise. The decadence of nations in the lengths of time and the displacement of things all around us in the breadths of space are but condensed through reading or observation and induction into a frame of thought, naturally shedding a judgement on the issues involved therein. Thus sensuous perception which enjoys the privilege of being reckoned as a direct source of knowledge is really, to all intents and purposes, an indirect or mediate means to the acquisition of knowledge.



It is worthy of note here that Mati�jnana and Sruta�jnana come within the jurisdiction of this indirect means to the acquirement of knowledge.



This indirect means of knowledge or proof is again sub�divided for the sake of convenience into:  



 (1)	Smriti: is the memory which reveals in the form of recollection of what was seen or heard of or experienced otherwise sometime before.



 (2)	Pratyabhijnana: is the knowledge derived from a semblance between things. In manifests itself in recognizing a thing from the resemblance of the same with the description of what was known from some other source.



 (3)	Tarka: is the knowledge arising from the confutation according to the canons of invariable concomitance.



 (4)	Anuman: is the knowledge of something arising from the presence of the characteristic insignia of the same in something else.



 (5)	Agam: is the verbal testimony of some Omniscient Being.
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CHAPTER VI



THE JAIN THEORY OF FORMAL LOGIC



Meeting the Charvakas on their own grounds.

Refutation of their hypothesis and Demonstration of the legitimacy of Inferential�knowledge

 The Jain Theory of Formal Logic and definition of "Pratyaksha"

 "Paroksha" includes Inference and Testimony

 Definition of Inference and Forms of Syllogisms

 Testimony or the Word

 Definition of Praman or Valid knowledge

 the World of Reals and not of Phantoms as hold the Buddhists.



So we see how in addition to Direct Perception, Inference is also admissible as an Indirect means according to the Jain epistemology. But then the Purva Pakshin, Charvak, will, indeed, remark that our classification of the means of knowledge � Pramanas and our definition and interpretation of the logical terms � Pratyaksha and Paroksha � are in clear contravention to the common acceptation and interpretation of the same and as such should be rejected; for where is the person so insane as to accept this our view, the import and uses of the logical vocabularies of which, are in manifest opposition to the uniformly accepted sense and signification of the terms in question?  Besides, this would be construed as an abandonment on our part of the original position taken up by us in the demonstration of the logical possibility and validity of interential knowledge in addition to the perceptual and yielding as well to the view held by our adversary, in so far, indeed, as the epistimological side of the question is concerned, simply by a cunning display of pun upon words and terms from their etymological significations. Specially such is your position when we, Charvakas, do not admit of Pure Intuitions or Transcendental Perceptions which are impossible on your own statement to the ordinary mortals living, moving and having their being in the empirical world of ideas and ideals.



Indeed! We, the Jains, reply. There is much sense in your argument. But that is only apparently in as much as they vanish altogether like cob�webs on searching analysis, as we shall see presently. True it is that our definition and interpretation of the logical terms in question are in contravention to the too common acceptation and uses of the same. But common is the common place and being too common would not diminish the weight and gravity of our philosophy. We walk straight along the lines of Riju�sutra and interpret and explain things both as they are and appear instead of wrangling and beating about the bush. In our empirical life and thought, we indeed admit Perception as the direct and Inference as the indirect means of knowledge. But, however, to meet you on your grounds; �



First, you hold that direct Perception in the common acceptance of the term is the one and only means of knowledge and that the so�called Inference being not possible according to your view is not to be recognized as valid knowledge.



Now, do you or do you not adduce any proof in support of your contention?  If you do not, your assertions would be but ipsedixit and none will care to listen to you. On the other hand, if you adduce proof, yours would be a suicidal procedure making yourself guilty of a crime for the abandonment of the original position already taken up by you in some form or other.



Secondly, again when you maintain that excepting Perception all other forms of evidence are alike fallacious and as such homogeneous, you admit yourself the legitimacy of induction which is but a form of inference.



Thirdly � Then again you reject every kind of inference; but how do you carry on your debate?  Surely by means of words which are but symbols of thought:  and when you attach your antagonists for their mistaken faith in inference without which you could not so much as surmise that your antagonists held erroneous opinions, such erroneous opinions being never brought into contact with your organs of sense bur are only supposed to exist on the strength of inference from the symbolic movement of thought. And, 



Finally � you can not but admit of inference being another means of knowledge as will be evident form the following. To take for example, I have been very often into the kitchen room as well as in other places and I have invariably observed that where there was smoke there was fire. Having met with not a single exception to the rule, I become convinced of the fact that there is an universal antecedence of fire in the hill and the moment I observe smoke on it, I recall to my mind the invariable concomitance between fire and smoke of which I had become pretty well convinced before, and I conclude that the hill has fire in it as there is smoke on it. Surely this is a case of inference to the point and you cannot but admit the legitimacy of the issue in question.



Having thus refuted the Charvaka hypothesis so far their means of knowledge is concerned and having demonstrated as well the legitimate possibility of Inference beyond all shadow of doubt according to the general acceptation of the logical term in question, it is imperative that we shall, ere we enter on any other topics bearing upon our subject�matter, here set forth, in brief, our own view of the means of knowledge Pramanas.



The question, therefore, to begin with, is What is Pramana, from our point of view. Pramana, we define, is the valid knowledge which reveals itself as well as its knowledge. It is worthy of note that by this we, first, put aside the Buddhist view that there being nothing external, knowledge only reveals itself and secondly, we contradict as well the Naiyayika and the Mimansaka schools of thought who teach that knowledge does not reveal itself but reveals external relations. We hold, however, that just as color reveals itself as well as the object to which it belongs, so knowledge revealing itself reveals the knowable as well.



Now such being the characteristic indication of Pramana or Valid knowledge as we hold it, our sages have, (apart from Immediate Intuition or Transcendental Perception which is the truest indication of what is meant by Real Direct Knowledge), for the sake of convenience of the ordinary mortals breathing in the world of relativity of thought and form, deemed it wise to classify it into two kinds, viz. (i) Direct and (ii) Indirect and, Inference. Testimony and the like all coming within the purview of the latter.



To take the first, the Pratyaksha or the Direct knowledge is such that it reveals the objects as lying within the range of the senses; while the other is called Paroksha or Indirect only in reference to the procedure of its revealing the objects of knowledge such as Inference which is not object of direct perception.

Inference, again, is that kind of valid knowledge which is determinant of what is to be proved, technically called Sadhya, arising from the sign or insignia called Linga standing in the relation of invariable concomitance with the same.



Such being the characteristic indication of Inference according to our logic, we thereby set aside first the view which maintains that (1) non�perception (2) Identity and (3) Causality are but grounds of inference; and secondly, also the view which declares that effect cause conjunction, co�existence, opposition or such forms of ratiocinations as are known by the names of a�priori or a�postiriori or analogy as grounds of inference.



Now this Inference, we divide into two kinds, 

 (a) Svarthanuman, i.e., Inference for one's own self and 

 (b) Pararthanuman, i.e., Inference for the sake of others. 



 (a)	Svarthanuman or Inference for one's own self, is the valid knowledge arising in one's own mind from repeated of observation of facts as in the case of having been in the kitchen many times and having invariably seen that where there was fire there was smoke, one concludes within himself that the hill must have fire in it in as must as it has smoke on it.



It is worthy of note here that this inference for one's own self, corresponds to tidemverbis to the first form of Aristotle's syllogism:  



All that smokes is fiery, 

The mountain smokes; 

Therefore the mountain is fiery.



Such is the process when we reason for ourselves. But if we have to convince some body else of what we by inference know to be valid, the case is different. We then start with the assertion, the hill is fiery. We are asked, why?  and we answer, because it smokes. We then give our reason or the major premise, that all that smokes is fiery as you many see, for instance, on a kitchen hearth and the like. Now you perceive the hill does smoke and hence you will admit that I was right when I said the hill is fiery. Such being the processes of reasoning we generally adopt when we try to convince any one of the truth and validity of our statement, it is called Pararthanuman.



 (b)	Pararthanuman is a statement expressive of reason or middle term standing in relation of invariable concomitance with what is to be proved or major term having been composed of the minor term.



It is important to note that Paksha which corresponds with the minor term of the European logic is defined to be that with which the reason, Hetu or the middle term is related and whose relation with the major term has got to be demonstrated. The major term stands for Sadhya or what is to be proved, while Hetu, Linga or Sadhan can be exchanged for the middle term or reason which cannot stand without being in relation with the Sadhya or the major term.



In language a sentence must have a subject and a predicate. In a proposition which is but a form of sentence, the subject is the Paksha or the minor and the predicate is the Saddhya or the major term. To illustrate, let us take the proposition:  



 (1)	The hill (minor term) is full of fire (major term).



 (2)	Since it is full of smoke (middle term).



 (3)	Whatever is full of smoke is full fire, just as the kitchen (example)



 (4)	So is this hill full of smoke (application)



 (5)	Therefore this hill is full of fire (conclusion).



Now the exposition of this form of inference for the benefit of others is more theoretical in language, persuasive in its elaboration and more useful therefore in controversy. When this form of exposition takes on five members in which it usually expresses itself as in the above, it is called Madhyama or mediocre type and when it takes on less than five members it is called Jaghanya or the worst type. But the Uttama or the best type of exposition consists of the following ten members � Dashvayava 



(1)	Pratijna or proposition, 

(2)	Pratijna Suddhi or Correction of the Proposition 

(3)	Hetu Reason or the middle term, 

(4)	Hetu�suddhi or Correction of the reason or the middle term (5)	Drishtanta or Example, 

(6)	Drishtanta�suddhi or Correction of the example, 

(7)	Upanaya or Application 

(8)	Upanaya�suddhi or Correction of the application 

(9)	Nigaman or Conclusion and 

(10)	Nigaman�suddhi or correction of the conclusion. 



II.	Testimony is the valid knowledge arising from words which being taken in their proper significance and acceptance express real objects not inconsistent with what is established by perception.



This Testimony is of two kinds � (a) Loukika and (b) Shastraja.



 (a)	Loukika sabda is the Verbal Testimony from reliable persons having authority to speak.



 (b)	Sustraja sabda is the Scriptural Testimony. By scripture is meant that which was invented by self�realized persons who have seen truths and whose pronouncements in consequence are not incompatible with truths derived from perception.



Now the Jain sages hold the Scriptural Knowledge to be of there different kinds, viz.:  



 (1)	Knowledge derived from the teachings, recorded or otherwise, of kudevas or bad spiritual teachers.



 (2)	Knowledge derived from the Naya Sruta or that part of the Jain scripture which teaches us as to the ways of comprehending things and realities in one or the other of the many aspects they are possessed of.



 (3)	Knowledge derived from Syadvad sruta or that part of the Jain scripture which teaches us how to test and comprehend things and realities in all their aspects for which reason it is also called Anekantavad or the doctrine of the versatility of aspects.



Of these three kinds of scriptural knowledge, we shall deal with the Nayavad and the Syadvad in the subsequent chapters and leave the first to be dealt with later on for the sake of our arrangement and convenience.
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CHAPTER VII



THE JAIN LOGIC AND THE "NAYAS"



Other lines of Logical or Ontological Inquiry Analysis and Synthesis the Nayas and the Saptabhangi �the two kinds of Naya � (i) the Noumenal and (ii) the Phenomenal � 



Consideration of the Ten Subdivisions of the Noumenal Naya or the Analytic Method of Inquiry into the Ontology of Thought and Form.



In the forgoing discussion on the means of knowledge, we have seen how the Formal Logic of the Jain philosophers differs from the systems of Logic belonging to other schools of thought and culture. But what we have stated in brief is not all that we know of the Jain Logic. In addition to this, it has other means of logical enquiry into the ontology of things identifying thereby logic with ontology which is of vital importance to deal with in the correct estimation of thought, form and being � a general conception of which is only attained by sense perception and the like ordinary means of knowledge. But to enter into a more detailed and complete apprehension of the actual realities which we come to conceive of through the ordinary channels in more or less indefinite forms, there are two other lines of ontological investigation which owe their origin and development to the empirical knowledge of things; and these are: 

(1) The Nayas and (2) The Saptabhangi. 



The first is the analytical process of ontological enquiry and the second is the synthetical treatment of things in their versatility of aspects for which reason this latter is called the Anekantavad or the Doctrine (teaching) of the Versatility of Aspects. It is these two the Nayavad and the Anekantavad � which form, as it were, the very ground�work on which the whole structure of the Jain metaphysis is safely and securely built up.



To deal with Nayavad first, Naya is the analytical process of ontological investigation helping us to dive deep into the net�work of inter�related parts of the thing known through the ordinary means of knowledge and select, as well, one or the other attribute from the innumerable attributes, the aggregate of which makes up the being and expression of the said known thing with a view of interpreting and understanding the selected attribute for a correct and complete conception of the ontology of the same. Thus a Naya, it is clear, predicates one of the innumerable attributes of a thing without denying the rest:  for, wherever it does so involving a denial of the rest of the attributes, it is no longer a naya proper but a nayabhas or fallacy involved in the analytical reasoning. 



Now there are two kinds of this analytical reasoning. One is the Dravyarthika Naya or Noumenal Naya, and the other is the Paryayarthika Naya or the Phenomenal Naya.



I. THE NOUMENAL NAYA



The Dravyarthika or Noumenal Naya is that process of the analytical enquiry which has for its subject�matter the substratum or the nounmenon of a thing.



But what is Dravya or Noumenon?  Dravya is what persists in and through its qualities and changes which are but outward appearances of the same. We can well take Dravya, therefore, for the substantial entity or reality. Which is thus discernible by the eye of reason to exist behind its appearances or phenomena. Hence, while phenomena or paryayas enter into experience in the form of sensation and feeling, the substantial reality has to be filled in by rational thought, so to speak, as necessary to explain and understand them. Thus Dravya or Noumenon is the object of reason in contra�distinction with paryayas or phenomena which are but objects of sense.



Such being the subtle difference and distinction between Dravya (Noumenon) and Paryayas (Phenomena) according to the Jain philosophy, there are various ways of analytically enquiring into the metaphysics of a things which have been for convenience ' sake classified under ten different forms viz. �



 (1)	Anvaya dravyarthika � deals directly with reference to that feature of the thing which constitutes the universal characteristic indication of the same. We cannot, for instance, know a substance without knowing its qualities or modalities at the same time; nor qualities or modalities without an underlying substance; for a substance without quality or modality is as unthinkable as the quality or modality without a substance.

 (2)	Svadravyadi grahaka � has for its subject matter those particularizing aspects of a thing in and through which it asserts its existing individuality as distinct and separate from what it is not. A particular thing does not assert itself as such simply by the virtue of its substance, the abode of its many qualities and modalities; but it asserts its own individuality as such equally through its own locality of existence, the period its of coming into existence and the mode of its existence. For instance, when we know that the jar of clay or of any other particular substance whereof it has been manufactured is there; but we know as well the particular locality where the jar stands, the particular period of time when the jar is said to have come into existence and the mode of its existence. For instance, when we know that the jar of clay or of any other particular substance whereof it has been manufactured is there; but we know as well the particulared is there; but we know as well the particular locality where the jar stands, the particular period of time when the jar is said to have come into existence and the particular mode capacity, color and the like in and through which the jar has been asserting its own existence and individuality as distinct and separate from all others that lie around it. Thus it is evident that a finite thing asserts its own individuality in and through (1) its own substance; (2) its own period of existence in time; (3) its own locality of existence in space and (4) its own mode of existence. And these are the four particularizing elements which the sadravyadi grahakanaya deals with.



 (3)	Paradravyadi grahaka � is the negative method of studying the metaphysical aspect of a finite thing with the light of what is other than itself. Every finite thing, because it is finite, must stand in relation to what gives limit to it by reason of which the distinction, determination and finitude of the thing is marked out from its surroundings contributing to the individuality of the same. To amplify the import, a particular thing surely stands in relation to other things in its neighborhood in sharp contrast to the four particularizing elements of which the individuality of the thing. in question is marked out. Now when the particularizing elements of these others which surround the thing in question, predominate in our minds and give tone and coloration to our consciousness, the entity as well as the individuality of the latter is lost sight of by certain psychological processes, making the same sink into subconscious regions for the time being. And it is thus clear that when we say, 'there the jar exists', the jar, we mean to say, exists only as such in so far its own particularizing elements are concerned; but it enters into a nullity, as it were the moment our minds, by a movement of thought, become occupied with the four particularizing elements of those other things which surround the jar for which reason they are said to be out negations of the jar.



 (4)	Parama bhava grahaka � is the ontological enquiry taking into consideration the supremely outstanding feature of a thing which is singular and unique in its characteristic indication. For instance, consciousness is the supremely outstanding and unique quality of the soul in as much as it is not be found in anything else but soul.



 (5)	Kramopadhi nirapeksha suddha etc. means the consideration of a thing purely in regard to its noumenal aspects in quite disregard of the changes and variations it undergoes by the virtue of its own karmat. From this point of view all living beings are, spiritually speaking, pure souls constitutionally free from all taint or blemishes.



 (6)	Utpada vyaya gounatve satta gradhaka suddha etc. � takes into consideration the persisting elements of a thing. A thing undergoes a variety of changes. Ice melts down into water; water evaporates up into vapour. Nevertheless, we know that inspite of all these changes, nothing is lost. Whatever form it may take, still the substance maintains itself through and through. Thus all through these transformations there is an element which persists, and it is this persisting reality which forms the subject matter of the present form of enquiry.



 (7)	Bheda kalpana nirapeksha � treats substance as non�different from its qualities and variations in and through which it manifests itself.



 (8)	Kramopadhi sapeksha asudha means taking the thing into consideration under the immediately present external mode of its appearance as in the case of taking a red hot piece of iron for fire itself; or taking a man to be insane for the temporary fit of insanity he has displayed for the moment.



 (9)	Upada vyaya sapeksha satta grhaka asuddha � implies taking a thing in its tripartite aspects of origination, destruction and permanence at one and the same time; ' as in the case of casting a gold necklace into the mould of a bracelet, the substance remaining the same substance all through the time, involving, as it does, in it the idea of the origination of the bracelet from the destruction of the necklace, gold remaining essentially the same all through.



Bheda kalpana sapeksha asuddha � is the consideration of the thing after resolving it through the processes of mental abstraction into substance and quality, though the two are really non�different and inseparable from each other; for instance, consciousness is the essential quality of the soul; but we often draw a line of distinction between consciousness and soul in our ordinary parlance when we say, "the soul's consciousness, " or "consciousness of the soul", though soul is non different from consciousness or the latter from the former.



ON PARYAYAS



Before we come to the discussion of the second class of Naya known as the Paryayadrthika, it is imperative that we must have a clear understanding of what we mean by a paryaya.



A paryaya is but a mood or state of being. Or whatever has origin and end or destruction in time is paryaya. The ripples in waters or the surging waves ruffling the vast expanse of the ocean are but typical illustrations of what is really meant by paryaya.



Such being the nature of Paryayas, they are but phenomena or appearances and as such they must be appearances of something with which they stand in certain relations. Following up the character of these relations, the Jain sages have classified paryayas primarily into (i) Sahabhavi and (ii) Kramabhabi.



Of these two kinds of paryaya, the first, Sahabhavi refers to the quality which is co�existent with what it reveals; as for example, consciousness is the Sahabhabi paryaya which is co�existent with soul, and the second, Kramabhabi stands for the paryaya proper. Kramabhabi paryayas may be described as contingent in the sense that their presence depends on the variable circumstances so that they may differ in the same thing at different times just as happiness and misery or joy and grief which are not co�existent with the mind like consciousness but are moods which depends on the environment, the mind finds itself placed in by the virtue of its own karma.



It is also interesting to note, by the way, how the Jain philosophers have otherwise classified paryayas as in the following:  



(a)	Svabhava dravya vyanjana paryaya � means substantive variation in the ultimate constitution which a thing undergoes in the course of its adaptation to the environment as we fine in the cases of siddha souls whose nature differ only slightly from the ultimate and real nature of the soul which is essentially free and full of bliss.



 (b)	Svabhava guna vyanjana paryaya � means variations in the natural quality of a thing as we find in the case of the finitude of vision and imperfection of the embodied soul whose real and essential quality consists in the infinitude of vision and perfection which become manifest of themselves in the pure and disembodied state of being on the attainment of Freedom.



 (c)	Bibhava dravya vyanjana paryaya � is an accidental variation in the general constitution of a substance as is observed in the soul' transmigrations through various kinds of organic beings.



 (d)	Bibhavi guna vyanjana paryaya � means an accidental variation in the form of knowledge which is but a quality of soul, as in the case of matijnan and the like as distinguished from the immediate intuitive knowledge possible to the kevalins only.



The above is but a kind of classification of paryayas as applied to living beings. But the Jain philosophers hold that the same classification is also applicable with equal logic to the inorganic world of pudgal�matter.



 (a)	Indivisible atoms or electrons are examples of the first kind of classifications as applied in the non�living world.



 (b)	Each kind of color, smell, taste and two non�conflicting sensations of touch are but instances of the second class of variation in the non�living.



 (c)	The binary and tertiary compounds of the pudgal matter are illustrations of the third kind of variation.



 (d)	Chemical compounds stand for the fourth. In fine, it is also to be noted that Unity and Variety are but modes of appearance � Patyaya. Unity is complete Identity and Variety consists in Differences of features. Combination, Configuration, Division, Number. Newness and Oldness under the influence of time are but other characteristic indications of paryaya or phenomenon. For it is said, 



SUBSTANCE AND QUALITY



From the above classification of Paryayas into Sahabhavi and Kramabhavi, we are constrained to discuss, in brief, qualities and attributes as distinguished from substances. For without having made our ideas and notions about quality and substance pretty clear, it would be difficult for us to understand and appreciate the utility and importance of Naya as applied in the study of the phenomenology of thought and being.



Substance, as we have seen, is what has some degree of independent existence of its own, preserving itself as it does by reacting on resisting other things. This power of self�preservation constitutes the essence or reality of the thing and manifest itself in the different effects which it produces by re�acting on other things. And the powers of re�action which thus manifest themselves in producing effects in other things are known as qualities or properties of the thing and are represented in terms of the effects they produce. To illustrate, when a thing has the powers of occasioning in us the sensations of colors, taste, smell, weight, we say that it has the qualities of color, smell etc. for which reason qualities are understood to be inherent in or to constitute the nature of the thing in as much as they are but different ways in which the self�preservative power which is the real essence of the thing manifests itself outwardly.



But qualities of things appear to us as being of two kinds, so different that one may be described as essential and the other as non�essential. For, some of the qualities which perception reveals appear to constitute the very essence of things qualities without which there cannot be any conception whatsoever of things as extra mental realities and these are called generic qualities which are common to all things and beings.



The Jain sages hold that the generic qualities without which a thing becomes wholly inconceivable to us are ten in number viz:  



 (1) 	Entity � which may be described as having the characteristics of reality and permanence in an through the principle of which it manifests itself as the ground for the phenomena of both the Universal and Particular.



 (2) 	Thinghood � may be described as the property revealed in and through the relations of the universal and particular in which objects subsists.



 (3) 	Substantiality � means the power of self�preservation constituting the essence or reality which is characteristic indication of Dravya.



 (4) 	Knowability � may be described as the capacity of being known or measured by the means of Valid�knowledge.



 (5) 	Subtlety � may be described as the capacity of being in the stat of irreducible minimum with a maximum intensity (of vibration) defying thought and speech.



 (6) 	Extension � may be described as the property of occupying space.



 (7) 	Sensibility � may be described as the capacity of responding to stimuli.



 (8) 	Insensibility � may be described as the property incapable of giving any response to a stimulus.



 (9) 	Ponderableness � may be described as the quality of existing in some form or other.



 (10) 	Imponderableness � may be described as the power of existing without having any particular form.



These are, then, the ten generic qualities of things or substances in general. But there are certain other qualities which do not appear to constitute either the essence of or common to all things. Because the things may have them or be without them and yet remain essentially the same in kind for which reason these are understood to be but modifications of our consciousness and are termed as specific qualities.



 (i) 	Consciousness, 

 (ii) 	Vision, 

 (iii) 	Pleasure, 

 (iv) 	Vigor, 

 (v) 	Touch, 

 (vi) 	Taste, 

 (vii) 	Smell, 

 (viii) 	Color, 

 (ix) 	Mobility 

 (x) 	Inertia 

 (xi) 	Voluminous 

 (xii) 	Sensibility 

 (xiv) 	Pounderableness, 

 (xvi) 	Imponderableness 



Of these sixteen specific properties, the 1st, 2nd, 3rd, 4th, 13th, and the 16th belong to the Jiva�soul; the 5th, 6th, 7th, 8th 14th and the 15th belong the Pudgal�actions, the 9th 14th, and the 16th belong to the Dharmastikaya:  the toth, 14th and the 16th belong to Adharmastiksaya; the 11th, 14th and 16th to the Akash and finally the 12th, 14th and the 16th to Kala.



II. THE PHENOMENAL NAYA



Having seen what is implied by a paryaya, it would be easy now to comprehend the process of analytical enquiry into paryayas or Phenomena which form the subject�matter of the Paryadyarthika or Phenomenal Naya. Of these nayas the first is:  



 (a) 	Anadi, nitya suddha &c � is what deals with that kind of poudgalic variations, the series of which remaining unbroken from time without beginning puts on, in consequence, the appearance of permanence, in spite of the ravages of time upon the same. As for example, the Himalayas, though time has wrought havoc on the same, yet the high mountain ranges appear ever the same from time immemorial.



 (b) 	Sadi nitya suddhaparyarthika &c. � has for its subject such particular class of variations as have origination in time but undergoes no subsequent transformation:  as for instance, when the embodied soul enters on a liberated state of existence, it attains to a state of variation which has, as a matter of fact, a beginning in time but knows no subsequent change; because a soul once liberated cannot enter into any bondage again.



 (c) 	Satta gounatvena utpada vyaya gradhaka nitya suddha &c. � esquires into that kind of variation which flow in rapid successions of destruction and origination consisting as it does in the ever�changing character of the phenomena without looking into its permanent feature underlying the same.



 (d) 	Satta sapeksha nitya asuddha � not only investigates into the origination and destruction of variations but takes also into consideration the persisting element underlying them as well. The word paryaya � variation � usually means variations in quality, modality and configuration, a thing undergoes without any reference to the substance itself which persists all through the changes and which on that account is generally left out of consideration. But here, as the persisting element is taken into consideration along with the changes in its appearances, it is called asuddha, i.e., improper.



 (e) 	Kramopadhi nirapeksha nitya suddha etc. � deals with regard only to the essential and real nature of the noumenon irrespective of the phenomenal variations it undergoes. It consists in looking into things with reference to its real nature as apart from the temporal variations which the thing might happen to undergo.



 (f) 	Kramopadhi sapeksha anitya asuddha &c. � is an enquiry into the temporal and perishable aspect of variations in so far only as they are subject to causality of karma.



THE SEVEN NAYAS



It is now clear how the two nayas; Noumenal and Phenomenal, differ from each other. The one esquires into the very substance of a thing under consideration and the other investigates into the phenomena in and through which the substance makes its appearance to us. A Nayas as we have seen, is the stand�point of the knower. A thing can be viewed from different stand�points. And the Jain sages are of statements, so many are the nayas or view�points of the knower and there are as many nayas, so many are the number of doctrines. The Jain philosophers have thought it wise, therefore, to classify these view points into seven kinds of which the first is:  



 (1) 	Naigam � is the stand�point whence the knower takes the most general view of the thing under consideration without drawing any hard and fast line of distinction between the generic qualities and the specific qualities of the thing. To amplify the import, when by the word mango, we understand not only certain properties which specifically belong to that fruit only, but we understand as well the other qualities or properties which the mango has in common with fruit in general, The Naya and the Vaisheshika schools of the east and the Realists of the west survey things from this Naigam stand�point.



 (2) 	Sangraha � is the stand�point from which only the generic qualities are taken into account. And though these are generally accompanied by specific qualities, yet the enquiry from this stand�point keeps in view the generic qualities only. As for instance, when by the term man, we understand not the human kind only but the whole range animal world. The Sankhya and the Adwaita schools explain things from this point of view.



 (3) 	Vyavahara � is knowing things by the cash value. It is the pragmatical point of view from which only the specific qualities of a thing are taken into consideration without any reference to their generic qualities, independent of which the former cannot stand. It consists in taking cognizance of things only in their such effects as are most prominent, acute and hence pretty well�known. Thus by Vyavahara naya we know things only as they affect and appear to us. The Charvakas of the east and the Positivists and the Pragmatists of the west speak from this point of view. They both measure things by their Cash Value.



 (4) 	Riju Sutra � is the position taken took straight into the thing as it is. It is important to note here that Riju�sutra does not refer to the past or future of the thing. It concerns itself only with the present state of things and affairs. As when we know a thing we mean thereby to know it only with reference to its present substantive state, name, and form (or image) without concerning ourselves as to how came it to be as such or what will it be afterwards, holding these enquiries to be but wild goose chase. The Buddhists of the east and Subjective Idealists of the west take this as their stand�point.



 (5) 	Sabda � is the terminological stand�point whence the knower is in a position to recognize a thing simply by hearing the name of the same, though the etymological significance of the name might be in reference to something other than the thing referred to by the terminology used. For instance, Jiva, Atma, Soul and Prani are synonymous terms and though these differ from one another in their etymological bearings, yet they all refer to the one and same thing conventionally. Certain Conventionalists of the grammarian school in the east and the Empiricist of the west hold their own from this stand�point.



 (6) 	Sanbiruddha � is the position from which one is able to draw a hard and fast line of distinction between the words of synonymous character and to follow up the line of enquiry in strict conformity with the nicety of distinction thus drawn. The Sabda�vadi philosophers of the east who propound the doctrine of eternal relation between words and their objects and the Objective Idealists of the west study from this stand�point.



 (7) 	Evambhuta � is the view�point of the knower from which one is able to designate a thing in strict conformity with the nature and quality as displayed by the thing to be designated; as in the case of calling a man by the name of 'Victor' for having qualified himself as such by conquering his enemies. The grammarians in general hold this point of view. These are the seven famous Nayas or metaphysical view�points of looking into the nature of things. Of these, the first three, Naigam, Samgraha and Vyavahara have for their remaining four beginning with Riju�sutra have for their subject�matter Paryayas�Phenomena. It is important to note here that like quality, mood also comes within the preview of Paryaya with this difference only that while quality inheres is substance, mood inheres in both, � substance and quality.



With Nayavad ends the second part the Jain Logic, the Logic of Consistency being the first part.

�

CHAPTER VIII



THE DOCTRINE OF SYADVAD



Defects of the Realistic Method of Inquiry�Sapta bhangi supersedes the Realistic � It is a better Organon of Knowledge � It leads to the higher Knowledge � Anekantavad and Idealism � True Glimpse of Concrete Reality�Unity and Multiplicity�Correlativity as Essential to Unity�Dislectical Vision of things as Expression of a Unity.



Preliminary � A little reflection on what has been discussed in the foregoing sections of Naya will make it pretty clear that our ordinary thinking consists, for the most part, of generalized images or conceptions derived from the phenomenal world and so charged more or less with the inherent characteristics of their sensuous origin. Now if we carefully analyze this form of thought, it will be seen that it labors under three serious defects, First, we cannot get rid of the material or sensuous origin which consequently tend to betray the mind into illusion and error; secondly it must fail to give the real of organic connection, to be explained hereafter, and unity to objects which it deals with; thirdly, it is incapable of solving contradiction, or reconciling the seemingly antagonistic elements which, on close examination, all thought is found in contain.



Now when these draw�backs of the ordinary or native realistic methods of reviewing the world are perceived and realized, men must supplement in with a newer mode of cognition in order to look upon the world in a more rationalized and synthesized way and apprehend the spiritual entices in their ideal form and which in turn gives rise to the famous Dd forms of cognition. This is the philosophic speculation develops most when men, not content with the facts of experience, strive to get hold of their reasons and ultimately into their unconditioned reason, i.e., their rationality or necessity. Thus we find that the ordinary way of looking at the Universe and its objects, or to term it better, as the naive realistic method, falls far short of the standard and is quite inadequate for the apprehension of that kind of Unity which belongs to spiritual things. For the method which regards everything as self�identical, self�subsisting individual realities, cannot by the very nature of it, take cognizance of that kind of Unity, which exists not in things juxtaposed or following in succession, but in elements which internally involve and contain one another, so that no element can be known fully in abstraction or isolation from the rest. The apprehension of such a truth then presupposes a deeper and sounder organ of knowledge, a subtler speculation, a deeper insight, a true penetration into the very heart of things. This being attained everything seems to be, though apparently divergent and often conflicting, yet bound with one tie, � an expression of one underlying principle contributing to the substantiveness of all thought and being. And this is exactly what Saptabhangi rules try to explain.



Hence it is obvious that the knowledge which Saptabhangi leads to, must be the highest ideal of knowledge � a knowledge from which the above mentioned defects have vanished altogether and in which the ideal element is grasped in its purity and entirety, in its coherence and harmony. It is the only adequate form of knowledge so far as we are concerned; because it has the characteristics of necessity, i.e., the constituent elements of it are apprehended, not as isolated or independent terms or notions but as related to or flowing out of each other so that one being given the others must necessarily follow and the whole body of knowledge constitutes on organized system.



A penetrating insight into things will makes us sure of this existing unity among the factors of the world. To the unreflective observes, the objects present themselves as separate individual realities quite simple in character. But this is not the case, for they are essentially complex. They are made up of parts which lie outside of one another in space; they do not remain absolutely the same through successive movements of time. They are continually betraying the phenomenal changes when brought into relation with other existences around them. How, then, can we think of them as individual things in spite of the changes?  The answer often unhesitatingly forwarded by philosophers is that we can combine diversity with unity in our conception of things by thinking them as individual entities each endowed with manifold qualities. They are substances according to philosophers, which possess various properties such as extension, solidity, weight, color etc. Or they are substances or subject to whom belong the capacities of sensation, feeling, and perception etc. But a careful observation will show that such a device obviously fails to give us any real apprehension of existence � even though it may be the simplest individual existence; because in trying to give unity to a number of unconnected determinations by ascribing them to a common substance what we really do is to add to these determinations another determination, equally isolated and unconnected with the rest. Take away the other determinations what will be left of your substance?  It is impossible to explain the known by the unknown. So to apprehend the real unity of different qualities or to put in other words, to think them as one, what mind demands is, that them as one, what mind demands is, that we should think or have a rational notion of the relation of each to each and that we should discern how the existence of anyone involves the existence of all the rest and how all are so connected that this particular quality would not exist except in and through the whole to which it belongs. To catch hold of such substance and not substratum as Locke had meant, we must discern the principle from which this manifoldness of parts and properties necessarily arises and which has its very existence and being in them and linking together in thought the differences which spring out of it. Such unity of substance is really a unity in difference which manifests itself and realizes these differences.



In the realm of mind or in the spiritual life of conscious beings also, there are undoubtedly infinite multiplicity and diversity, but we must not overlook the fact that it is a multiplicity or diversity which is no longer of parts divided from each other but each of which exists and can be conceived of by itself in isolation or segregation from the rest or in purely external relations to them. Here on the contrary, the multiplicity or diversity is that of parts or elements, each of which exists in and through the rest and has its individual being and significance only in its relation to the rest or each of which can be known only when it is seen, in a sense, to be the rest. You can not, for example, take the combination of two externally independent things in space and employ it as a representation of the relation of mind and its objects, for though thought be distinguishable from the object, it is not divisible from it. The thinker and the object thought of are nothing apart from each other. They are twain and yet one. The object is only object for the subject, the subject for the object. They have no meaning or existence taken individually and in their union they are not two that have lost or dissolved their duality in a higher unity.

Now it is this characteristic of things which renders in impossible the correct apprehension of them by ordinary mode of cognition; because they are only to be grasped in a thought which embraces and solves contradictory elements. The ordinary or realistic way of looking at things can express and take cognizance of the nature of those things which are subject to the conditions of time and space and regards the world as made up of individual existence, each of which has a nature of its own, self�identical or self�complete.



But when we rise to a higher spiritual vision of things, when it becomes necessary to apprehend objects which are no longer self�identical units, but each of which is, so it speak, at once itself and other than itself, when we cannot affirm without at the same time denying or deny without affirming; thus when the seeming contradictions inter penetrate and give reality and life to each other, the resources of ordinary thought fall short of the requirement and we are to take recourse to the other mode of cognition which is more synthetical and harmonizing. For if the sphere of reality be that in which nothing exists as a self�identical entity, how is it possible that formal logic or realistic method whose fundamental principle is the law of identity should be other than baffled in the endeavor to grasp them?  



The only device of the rationalizing intellect which comes uppermost in the mind at first sight, for attaining unity is that of abstraction or properly called substantializing the abstraction which proceeds by elimination rather than by the harmonizing of differences. In philosophy, for instance, it gets hold of one of the indivisible elements and rejects the other equally necessary and important element and thus gives rise to all sorts of confusion and controversy hitherto known. Either it tries to evolve dogmatically all things out of the objective element and so produces a system of materialism or sensationalism (which is its own condemnation) or insisting with one�sidedness, the subjective element, and thus gives rise to pseudo idealism� a view which hardly can be cherished without giving up the most certain convictions of the mind.



The next question which comes upper most in the mind is; how thought can be capable of grasping the reality in its true essence in such wise that all its constituent elements shall be seen not as isolated notions but as correlated members of an organic whole. In reply to the above, we may safely say that it can rise to a universality which is not foreign to, but the very inward nature of things in themselves and not the universal of an abstraction from the particular and different elements but the unity which finds in them its own necessary expression; not an invention of an arbitrary mind unifying things which are essentially different but an idea which expresses the inner dialectic which exists in and constitutes the being of the objects themselves. This deeper unity, we may designate as ideal or true unity or organic Universality. This Universality or Unity is presupposed by the divergent elements through which it manifests itself as the different limbs and function of an organism are mere expressions of a living unity of the organism which we may call "life" � Jiva. They are its manifestations. Unity of life manifests itself in them and fulfills itself in their diversity and harmony; consequently any limb of the organism loses its significance for which it stands when it is severed from the organism the expression of the living unity of life.



So in order to apprehend this unity and universality through your thought of what it is you must inseparably connect that also with what is not. They are mere correlations. The thesis does not exist in and by itself but on the contrary in and through what is other than itself. In other words it can exist only as it denies or gives up any separate self�identical being and life, only as it finds its life in the larger life and being of the whole. Its true being is in ceasing to be and its true notion includes affirmation of its existence as well as denial of its existence. But this is not all. It involves the idea of growth or development; because denial is the life of reality. A thing stagnant altogether, not subject to changes, is no better than non�entity. Mere being in the sense of bare existence whose modifications are stagnant and not subject to phenomenal changes is a mere zero "Pure Being" as Dr.Ward puts it "is equal to Nothing." Being real in any sense of the term must be becoming or changing. Its ideal nature, therefore, must be synthetical comprehending and explaining all contradictory tendencies � the sharp antithesis merging in the wide university of the synthesis. But this notion of universality in particulars cannot be apprehended in this light unless we interpret it as a process involving perpetual affirmation and perpetual negation reconciled in continual re�affirmations.



This would appear quite obvious if we view the problem from another light which will clearly reveal the unity of the universe which permeates through every object in it. The world is a complicate system including innumerable factors of manifold character working in it for a certain goal. Whether this goal would be attained at all at any point of time in future is not our present consideration and should not, our present consideration and should not, therefore, occupy our thought. So much is certain that the world is a system of factors co�operating for the same end. Now every factor, therefore, must be determined by all the rest in such a way that without any of them, the world�end can hardly be realized. Having this in view all philosophers of every clime and age have pronounced unanimously that every thing which is real is rational, i.e., having reason behind it and this is what we have spoken of before. Things beings so reciprocally determined what follows obviously is that relation and co�operates with other factors. In fact, we may go so far as to say that in the co�operation and the mutual determination, the life of the factor consists. In fact, it owes it reality, individuality and being to this relation with other factors standing and working for the common end or as Lotze rightly remarks "To be is to stand in relations." Any change in the relation of any factor of the world, would then, it is quite apparent, involve a change in all the est; because of their mutual determination and correlatively. So nothing can be truly apprehended unless we take it in the light of not only what it is but also what it is not; because this not�ness of the factors imparts individuality and reality to what it is. True being, it appears less paradoxical to assert, consists in self abnegation or denial of one's individuality, for where lies its individuality, its self�sufficiency, if it depends for its existence upon other realities co�operating for the same end and to which it owes its existence and life?  So true apprehension can only be possible if we take it in the light of not what it is only; but also what it is not as well. But this may appear paradoxical to an untrained mind because it obviously transgresses the law of contradiction. The most firm convictions which we have cherished from our cradles without the least hesitation, are backed up and supported also by the vigorous rules and canons of formal logic whose fundamental principle, as we have seen before, is the law of identity and contradiction that A is A cannot be not A. But now we come to a new vision of things in which A appears to be not merely A but not A as well; because A is real in so far it stands in relation with what is not�A. The true life of A would then consist not only in A as formal logic teaches us but also in not�A. The ideal nature of a thing consists, therefore, not only in assertion of its being but also at the same time in the denial of it in that which comprehends those antagonistic elements and yet harmonizes and explains them. So if there be any knowledge in the proper sense of the term, if there be any vision we may call spiritual and far from being naive realistic, it is undoubtedly this notion of ours in which all antagonistic and contradictory elements are reconciled and find repose in a higher universality which includes them all and yet is not aggregate of them, which explains all and yet does not merge in them. This is what the Syadvad or the Doctrine of the Assertion of Possibilities explains and emphasizes.



SAPTABHANGI FORMS



With these preliminary remarks we come straight to our subject�matter or to be more definite to the Saptabhangi or the Heptagonic forms of our ontological enquiry. We have mentioned before that Saptabhangi is the methods of cognition in matters of apprehension of the spiritual realities by virtue of its universal and synthetic character of vision. Now we shall try to explain how by the help of this heptagonic vision, Saptabhangi Naya we get, as it were, into the real coherence and harmony which permeate through the world revealing themselves through a system of interrelated parts.



FORM I



May be, partly or in a certain sense the jar exists.



Altogether this form is applicable to every thing or being in affirming its existence still the ghata, the jar, is only here taken into consideration as a concrete instance for the illustration of this heptagonic principle. This is no more than affirming the existence of the jar as such and none can ordinarily deny the existence of it when clearly perceived. So this affirmation relative to the existence of the jar as such presupposes an anterior perception of the object. It may be contended, indeed, that we often rely upon the words of others and do not perceive things directly. But if we dive deep into the question, we find that everything, the existence of which we either affirm or deny, is in relation to some particular thought or perception having a finite of expression � a fact so emphasized by the ontological argument. Thus we find that we can affirm the existence of the jar only when we have previously perceived it and the formation of the percept presupposes, as a careful psychological analysis reveals, comprehension of the thing in respect of the four particularizing elements viz, � substance dravya duration kala, locality kshetra and attributes bhava. There is no percept which does not involve, as we have elsewhere seen before, these elements, and unless a percept is formed we cannot be conscious of the thing at all. So the understanding of every object involves, comprehension of the object in these four aspects. We may go so far as to say that these four elements or aspects so interrelated as in this case of the jar go together to make up the identity of the jar as such. Take away or change one of these elements and the jar loses its identity. From these facts we may safely state that the identity of the jar is kept up and reveals itself through these four elements which stand mutually into peculiar relationship to one another. So long these four elements exist in this particular combination, the jar is said to exist there as such.



We may arrive at the same conclusion in another way. We know that there is a distinction, between the noumenal and phenomenal aspects of a thing. Phenomenal aspect is that in which a thing presents itself to us or as it appears to us. Clearly then it follows that we are conscious of an object only as it appears to us. But a deeper reflection reveal to us that what we know of the thing is only knowledge of its powers and properties. What is an orange to us except a peculiar combination of different qualities viz. size, shape, color, taste etc. These peculiar qualities in such particular combination as is found in an orange constitute what we call the knowledge of it. Of course it may be objected that these qualities cannot exist by themselves and so require a ground for their inference; so that these qualities themselves cannot make up the orange itself. But we are far from denying this as we hold the view that all that we know of the thing is merely its qualities 



FORM II

May be, partly or in a certain sense the jar does not exist.



In the previous form we have taken the jar as a self�subsisting, self�complete reality as if subsisting in and by itself and possessing different attributes which go together in making up the knowledge of the object.We thought of the jar as an individual independent object as it were amidst innumerable objects of the same kind in the neighborhood. In short, we took it in the light of a self�identical unit. But this is only a partial and dogmatic view of the reality as it overlooks one important truth viz. the world is a system of interrelated parts in which nothing is so self�identical, self�complete as we suppose the jar to be. Everything which is, exists only in relation to and distinction from something else. The jar exists there, not alone as a self�complete reality but exists in relation to and distinction from what is not�jar. In fact, the existence of the jar as a self�complete unity is possible only because it differentiates from what is not�jar. If, on the other hand, it loses its distinction and merges in the rest that is not�jar, then how can it present its own self�subsisting and identical character. We may, therefore, well state that because it keeps itself in distinction from what is not�jar, and yet bears at the same time essential relation to it as the principle of mutual reciprocity postulates that it can lead a life of self�completeness, self�identity. But this self�completeness cannot obviously be absolute in character simply for the reason that it has to depend for its existence upon other things from which it rigidly distinguishes itself and yet stands as well in essential and vital relationship. To be more clear and precise, we may say that the true life of a being consists in self�abnegation or in ceasing to be. So if in a sense we emphasis the fact that the jar is a self�complete reality amidst various factors of the world possessing numerous attributes to act and react with, we can also with equal logic and emphasis state that it does not exist in the above sense:  because for its existence, it has to depend upon what is not�jar to which it must oppose itself to preserve its so�called self�subsisting aspect. Thus to sum up, we may say, the jar is a jar only in contradistinction with what is not�jar, expressing a vital relationship between the positive and negative character of it co�existing simultaneously in the same stroke of cognition of the thing in question and making way thereby for the third form which is as follows. 



FORM III



May be, partly or in a certain sense the jar exist as well as in a sense it does not exist. 



We may explain this from two different stand points. We will arrive at the same conclusion if we proceed from the world showing it to be a system in which everything is determined by everything else in such a way that nothing is self�identical and self�complete in the sense in which the untrained mind takes it to be. Everything being determined by other things in this system of realm, the doctrine of pluralism propagating the view of self�sufficiency of objects falls to the ground as we have discussed at length in the preliminary remarks as well as in the Form II. 



Besides, we may explain the above otherwise which will, we believe, throw sufficient light on the close relationship which exists between the self and the not�self or between mind and matter. We must of course bear in mind on this occasion that though these forms apparently deal with concrete instances such as the jar, still they are no less applicable to every thing and being which this universe contains. So it would be convenient for us if, instead of dealing with concrete instances, we proceed and manipulated the subject in its generic aspect. in fact we will try to show that instead of 'saying the jar is and is not, ' we may say more generally that in a sense matter exists and does not exist at the same time. Of course it is necessary first of all to clear up our position and to defend our cause and vindicate our themes by defining the relationship as graphically as possible which exists between self and not�self or between mind and matter. 



But before stating the exact relation between them let us try to depict as clearly as possible the view cherished by the common people regarding it. 



To the untrained intellect, things are before us, �rather matter and material objects exist apart in themselves just as we perceive them� as a world of realities independent of any mind to perceive them; on the other hand we, who perceive the world are here in our complete and independent existence. In short, matter is matter and mind is mind and there exists neither any similarity nor anything commensurate between them. 



Many attempts have been made to define the exact relationship. Some have uncritically asserted the hard and fast opposition between them giving rise to absolute dualism like the 'SAMKHYA' materialist; others have again tried to solve the problem at a stroke as it were by explaining away one or the other term giving rise to materialism of the CHARVAKA School or Subjective idealism of the Buddhist school. As materialism ultimately fails to evolve this world and all thought out of matter or material forces, so subjective idealism fails in showing that the whole objective world is but a phantasm of the heated brain. We won't speak of the rigid dualistic theory as it obviously fails to explain knowledge owing to its own inherent inconsistency of thought as revealed in its presupposition that the constituent elements of knowledge stand in hard opposition and cannot be reconciled. Now if we try to account for this failure in solving the problem of mind and matter, we will find no doubt that its main cause lies in the false presupposition that nature and mind, the world without and the world within, constitute two fixed independent realties, each by itself complete in its own self�included being. 



The real solution however of the problem in question lies not in the assertion of self�individuality and self�sufficiency of objects constituting the external world, but in the surrender of this false identity and substantiality for that principle of organic unity which we have discussed at length and explained before in the preliminary remarks. Beginning with the rigid isolated existences separated by the impassable gulf of self�identity, no theory or doctrine can ever force them into a rational coherence of consistency. But when we begin to see in nature without and mind within not two independent things, one existing in isolation from the other, but two members of one organic whole having indeed each as being of its own, but a being which implies and finds itself in the living relation to the other, then and then only can we bring such tow factors into a rational coherence. Nature in its very essence is related to the mind and mind in its very essence is related to matter. For what is matter, if it is not matter in relation to thought, and what is mind if it cannot enter into relation with matter?  We cannot obviously think of any matter which by its very nature cannot enter into relation with though; because it involves a contradiction of thought. Again we cannot think of mind which is not capable of thinking about something, because in it, its essence lies. So from this standpoint whatever is, is not as a self�complete reality existing in and by itself, but as being determined by something else. So the true view of anything would be not only its being but also of its non�being to which it owes its reality and individuality. In short it is by virtue of this self�abnegation that any being can be real or can exist as such. So the true point or view of the right vision or understanding of any object would include not only a view of things in their positive aspect or in their aspect of thesis but also a view of what they are not or the aspect of antithesis, which again ultimately lose their hard opposition in the view of things which are necessarily related and so containing and involving one another, �in short, in view of the world as a system of reality mutually determining and co�operating for the same end. 



FORM IV



There is no doubt that in a certain sense it is impossible to describe the jar. The indescribable nature of the thing is here referred to. Of course, we do not mean here that any object is absolutely indescribable, but that we cannot describe what it is and what it is not at one and the same moment. The necessity for this way of speaking is that the two natures�positive and negative�what it is and what it is not, � exist in the same time. We have seen before that in a certain sense or to be more definite, while putting stress upon the positive aspect of an object as in the Form I., we may say that it is:  while again emphasizing with equal one�sidedness, on the negative aspect of the same as in Form II., we may well say as well that it is not. But a critical examination will reveal to us that both the positive and negative aspects exist in the same object simultaneously, although we cannot describe them in one moment. 



Here we think it is worthy of note that only our incapacity for describing at one and the same moment both the seemingly antagonistic natures existing simultaneously is only referred to. We need not imagine, however, that our thought cannot apprehend them, at one moment. On the other hand it is thought only that by virtue of self�consciousness can transcend this duality of aspects existing in the same thing. Even, we may go so far as to say that the positive aspect, namely, what it is, can scarcely be known without the knowledge of the negative aspect namely, what it is not, and vice versa. Either is known simultaneously in and through the other. We may cannot question about the relative priority of the process of assimilation or discrimination; because none of them is possible without the order. Thus, although it is quite obvious that we can take cognizance of both these aspects�positive and negative� in the same stroke of cognition, yet we cannot describe this fact of experience at one moment. With this view in mind, it is held that the true nature of a thing is indescribable. 



FORM V



May be, partly or in a certain sense the jar exists as well as in a certain sense it is indescribable. 



The fifth way is to say what the thing is, the thing being indescribable in one moment. Although here we assert the inexpressibility at one and the same moment of what the thing is and what it is not, yet what it is, i.e., its existence is taken into consideration. We have seen in the Form I., that in a certain sense, a thing may be said to exist. Of course we should bear in mind that we do not take it in the absolute sense; because we deny the self�identical and self�complete nature of anything. In asserting existence of anything what we mean, on the other hand, is that it exists only so long it has a particular substance [dravya], a particular locality [kshetra], a particular period [kaal], and a particular attribute [bhava] in their particular combination. So long these four elements are present in their particular combination, any object to which these elements belong may be safely said to exist. In short, the perception of these four elements in any object is quite sufficient to convince us of its relative existence� an existence elusively thought of as absolute of self�complete by the realists or the common�sense philosophers. This we have discussed at length in the Form I. So, although in the Form V. we have emphasized on the indescribable nature of any thing. Judging it from the standpoint from which all the seemingly antagonistic elements namely, positive and negative aspects of a thing (c.f.Form III.), resolve themselves into a higher concrete reality without losing their respective distinctions, yet from the practical point of view we may over�estimate the positive aspect only and assert its existence, the idea of which is already forced upon us, so to speak, by the undeniable presence of substance, period etc.[dravyakaaladi] inferentially or immediately recognized by the senses. Thus, although we have repeatedly described a thing to involve both the positive and the negative aspects or to put in other words, involve being and non�being as well, yet it would not be a contradiction of thought or language, if we contend being as essential, and say it exists, because we look at it now from a standpoint which is relatively much lower than the former and from which we lose sight altogether of another important correlative aspect namely, what it is not. 



FORM VI



May be partly or in certain sense the jar is not and indescribable in a certain sense as well. 



We have described what the thing is not, being unable to describe at one and the same moment what it is and what it is not. As in the previous form we have described what it is:  so in this form we describe what it is not without loosing sight of the indescribable nature of the thing owing to our incapacity to give expression to both the positive an the negative aspects of it at the same moment. In what sense it does not exist, we need not discuss here, because we have done so at length in the Form II., which emphasizes on the negative aspect of the thing. We have seen before that we can't say 'a thing exists as a self�identical unit:  because it has to depend upon other factors to maintain its existence and to which it bears relations which are essential for the preservation of its own reality. So in this sense we may equally deny any self�existing character of anything without committing ourselves to any inconsistency in thought or language. 

FORM VII



May be partly or in a certain sense the jar is and is not and is indescribable as well in a certain sense. 



In the seventh form, one speaks of what the thing is and is not and that it is impossible to express both at the same moment. In the Form III., we have seen how the true nature of a thing implies being as well as non�being or positive as well as negative aspects. The only point in which it differs from the third form is this that while agreeing with the former in every respect, it goes further and says that we cannot describe because it involves contradictory elements. this latter point we have discussed at length in the Form II. In this form we get a reconciliation of the fifth and the sixth forms already discussed. 

�

CHAPTER IX



SHANKAR AND SYADVAD



Vyas, and Shankar against the Doctrine of Syadvad�Impossibility of the co�existence of the contradictory attribution in one�Shankara's summary of the Syadvad and its interpretation�Its critical examination by Shakara� Inconsistencies and fallacies in Syadvad. 



The above, in short, is the principle and character of the 'Saptabhangi Naya', the grand heptangular stronghold of the Jain philosophers. It is from these angles that the Jain philosophers see into the realities of al thought and being. It is from within this heptagonic fortress that they throw off their gauntlets as a challenge to their antagonists to outwit them. Being guarded by the seven trenches of this their logical synthesis, they measure the strength of their adversaries and test the truth and validity of their knowledge and doctrines. Such being the high and prominent position ascribed to the 'Saptabhangi'in the arena of philosophical speculation in quest of truth, many a scholar and philosopher, ancient or modern, have invariably been found to cannonade on this heptagonic fortification which has been from time immemorial shielding the whole structure of the Jain philosophy against any attack. Many have brought in their heavy artilleries to damage one or the other angles of this fortification and force an entrance into the same and many have been baffled in their attempts and thus become the butt of all ridicule before the whispering galleries of the Jain philosophers and Omniscient beings. At least such has been the case with the venerable Krishna Dwaipayan Vyasa, the compiler of the Vedas, maker of the Brahma Sutras and the author of the Great Epic, Mahabharata, who flourished towards the end of the third age. 



To come straight however to the point, the venerable old Vyasa fired his first artillery as the thirty�third canon in the Second Section of the Second Chapter of his BRAHMA SUTRAS. By this he wants us to understand that on account of the impossibility of co�existence of contradictory attributes as abiding in the same substance, the doctrine of the Jainas is not to be recognized. In his famous scholium on the BRAHMA SUTRAS, Acharya Shankara, the ablest exponent of the ADWAITA VEDANTA philosophy while commenting on the canon referred to, writes; �

The Jainas admit of seven predicaments such as:  



 (1) JIVA 

 (2) AJIVA 

 (3) ASRAVA 

 (4) SAMBAVA 

 (5) NIRFAVA 

 (6) BANDHA and 

 (7) MOKSHA.



These seven they admit and nothing beyond these. 



Summarily speaking, the JIVA and the AJIVA, are the two primary predicaments. The others are included in either of these two. Besides they admit of five composites or compounds from the above two categories and are designated as 'ASTIKAYAS' or composites such as JIVASTIKAYA, PUDGALASTIKAYA, DHARMASTIKAYA, ADHARMASTIKAYA, and AKASHASTIKAYA. They fancy, again, an infinite number of variations of these 'ASTIKAYAS' or composite and to all and each of these, they apply their so�called synthetic logic known by the name of SAPTABHANGI NAYA in the following manner:  



 (1) In a sense it is. 

 (2) In a sense it is not. 

 (3) In a sense it is and it is not. 

 (4) In a sense it is not predicable 

 (5) In a sense it is and is not predicable. 

 (6) In a sense it is not and is not predicable. 

 (7) In a sense it is and is not and is not predicable. 



Now this SAPTABHANGI form of reasoning is also directed to the determination of such notions as unity, plurality, eternity, identity, difference and the like. In other words following up the principle of SAPTABHANGI NAYA, they hold that existence itself is a contradiction; for instance unity is not only unity but also a plurality as well. A thing is not only eternal but otherwise as well and so on. 



Having thus summarized the fundamentals of the Jain philosophy, and taking his stand on the above VYASA SUTRA Shankar Swame remarks. 



1.	It would be contrary to reason to accept the Jain doctrine. Why?  � Because of the impossibility of co�existence of contradictory attributes in one. Just as a thing cannot be hot and cold simultaneously, so being (ASTITVA) and non�being (NASTITVA) cannot, at the same time, belong to one thing.



II.	And to speak of the seven predicaments which have been determined to be as so many and such if they really be so many in number and such�and�such in character, then they must as the Jains teach exist in either of their modes of suchness (TATHA ROOP) and unsuchness (ATATHA ROOP) at one and the same point of time. If it were so, it would follow that because of the indefiniteness as desiderated to be expressed in their being as such and not�being as such at the same moment of time, the knowledge of the same would be also equally indeterminate like diffidence or doubt for which reason it cannot be held as a true criterion of right knowledge. 



III.	If the Jains contend here that the thing itself being instinct with multiplicity and versatility of modes or aspects (ANEKANT SWABHAVA) is really of determinate character as such and the knowledge of the thing, therefore, both as being and non�being, cannot be non�determinate and consequently non�authoritative like that of doubtful knowledge. Shankar rejoins, it is not right on your part to say all that; for, every thing being admitted to be instinct with a multiplicity of nature, without having any check or rest any where, the determination itself through the means of 'partly�is' and 'partly�is�not' being not excluded it would simply result in non�determinate knowledge. And for the very reason as well the means of knowledge (PRAMAN), objects of knowledge (prameya), the knowing subject (PRAMATA), and the act of knowledge (PRAMITI), all would remain themselves non�determinate. And where the determinator and the result of determination, both are, thus non�determinate, how can then the teacher, who is thus of indefinite opinion himself, can give definite instructions on a doctrine the matter and the principles of the epistemology of which are themselves indeterminate in their very nature and character?  Again, what would prevail upon the followers of such a doctrine to actualize in life and conduct the moral principles inculcated in the same?  For, if the effects of their actualization in life and conduct be of themselves instinct with uncertainties, nobody would have any inclination to work for the same. Therefore the doctrine, pungently retorts Shankar, of those indecisive masters who have nothing definite to teach or preach, is not to be accepted. 



IV.	Then, again, applying this unsettling principle of reasoning to that portion of their doctrine which teaches that the composites (ASTIKAYAS) are five in number, one has got to understand that on the one hand they are five and on the other, they are not five, i.e., from the latter point of view, they are fewer or more than five which is a ridiculous position to uphold. 



V.	Also you cannot logically maintain that the predicaments are indescribable. If they were so, they could on no account be described; but as a matter of fact they are described and as such you abandon your original position. 



VI.	If you say, on the contrary, that predicaments being so described are ascertained to be such and such; and at the same time they are not such and such; and that the consequence of their being thus ascertained is Right Vision (SAMYAK DARSHANA) and is not Right Vision as well at one and the same point of time; and that Un�Right Vision is and is not opposite of Right Vision at one and the same time, you will be really raving like a mad cap who is certainly not to be relied upon. 



VII.	If you argue further that Heaven and Freedom, are both existent and inexistent at once or they are both eternal and non�eternal at one and the same moment, none will be inclined to work for the same the very nature of whose existence is so uncertain and indeterminate in nature and character. And, 



VIII.	Finally, it having been found to follow from your doctrine that JIVA, AJIVA etc. whose nature you claim to have ascertained and which have been in existent from all eternity at once relapse into the condition of absolute indetermination, and that the being excluding the non�being and vice�versa, the non�being excluding the being, and that further more it being impossible to decide whether of one thing there is to be predicated oneness or plurality, permanency or non�permanency, separateness or non�separateness and the like, your doctrine of SYADVAD must needs be rejected. 

�

CHAPTER X



EXAMINATION OF SHANKAR



Examination of Shankar's animadversion and his position�Further discussion of the Principle of Syadvad and the Law of contradiction� Thought is not simply a distinction� It is a relation as well�Reply to Shankar point by point. Such is the criticism which Shankar makes taking his stand on the Sutra ''Not; because of the impossibility in one.''� ('' '') of the Vedanta Sutras by Vyasa. Or in other words 'it is impossible', remarks Shankar, 'that contradictory attributes such as being and non�being should at the same time belong to one and the same thing.' This is the long and short of his whole argument as urged for the rejection of the doctrine of SYADVAD' which forms the metaphysical basis of our religion. And it is imperative, therefore, that we should examine the above animadversion as briefly as possible and see how far his reasoning reveal his real insight into the heart of things as well as how far is Shankar correct in his understanding and estimation of the principle of our dialectic movement as applied to thought and being�as form of reasoning which originally and exclusively belongs to the Jain philosophy. 



To begin with, therefore, so far the fundamentals of our doctrine as summarized by Shankar are concerned, we must at once admit that he is not guilty of mis-representation. 



But when he starts his criticism with the startling remark that, being and non�being cannot co�exist in one and the same thing, we beg to differ from him. Shankar puts all through his arguments, a great stress on the Law of Contradiction. And as it is a law of thought which cannot be transgressed without committing ourselves to contradictions and inconsistencies as the Formal Logic teaches, any theory which does the same, he says, cannot be accepted as having any worth at all. 



When the Formal Logic laid down the Law of Contradiction as the highest law of thought, what it evidently meant is simply this that distinction is necessary for thought. Unless things are definitely what they are and are kept to their definition, thought and knowledge become impossible. For instance, if A and not�A be the same, it is hardly possible to find any meaning even in the simplest statements, for the nature of the thing becomes absolutely indefinite and so indeterminate. Hence Formal Logic teaches that thought is distinction and is not possible without it. But is thought simply a distinction and nothing else?  Is the distinction absolute and ultimate?  WE, the Jains, would undoubtedly say that it can never be absolute distinction. If thought is distinction, yet it implies at the same time relation. Everything implies something other than it:  'This' implies That; 'Now 'implies 'Then', 'Here' implies 'There' and the like. Each thing, each aspect of reality, is possible only in relation to and distinct from some other aspect of reality. If so, A is only possible in relation to and distinct from not�A. Thus, by marking one thing off from another, it, at the same time, connects one thing with another. A thing which has nothing to distinguish from, is as impossible as equally unthinkable is the thing which is absolutely separated from all others so as to have no community between them. An absolute distinction would be self contradictory for it would cut off every connection or relation of the thing from which it is distinguished. The principle of absolute contradiction is suicidal; because it destructs itself. So when we, the Jains, deny the validity of the Law of Contradiction, we only dispute the claim of absolute validity. That every definite thought by the fact that it is definite, excludes other thoughts and specially the opposite thought is unquestionably true, indeed. But it is half�truth only, or one aspect of the truth and not the whole of it. The other side of this truth, or rather the complimentary side of this truth is also that every definite thought, by the very fact that it is definite, has a necessary relation to its negative and cannot be separated from it without losing its true meaning. It is definite by virtue of its opposition with what it is not. So nothing, however definite it may be, can be conceive as self�identical in the absolute sense of the term. 



To illustrate let us take the instance of the jar. I say that the jar is a finite object. Now what do we mean by finite thing is this that it is limited in extent. And the question may be raised:  is the limit self�imposed from without. Or, in other words, is the limit created by the object itself or is it due to the presence of another which limits it. The answer must be that it is limited by something else. Now, may it not be said that the jar is finite only by virtue of something else?  It is what it is only in relation with something else, without which its existence as such would be impossible. So the law of contradiction, if it speaks of absolute difference, is manifestly a suicidal principle. 



Take any thought�determination and the same principle will hold good. The jar is what it is, because it serves certain purpose, has certain shape, certain color etc. These different ideas constituting one whole is what we know as the jar. May it not be said then that this whole of the different ideas is what it is only by virtue of something or some other which is its negative?  For if we try to hold this common place whole of ideas to the exclusion of its negative, if we try to hold it to itself, it disappears. 



I.	We submit, therefore, that such a remark as made by Shankar is due to his gross misunderstanding of the dialectic principle of our reasoning. For, as we interpret and use the principle, it is all right. We, the Jains, hold that every thought or being is only in relation to the fourfold nature of itself but is not in relation to the fourfold nature of the other:  for instance, the jar when it is thought of in relation to (i) its own constituent substance, �earth; (ii) its own locality of existence in space�Calcutta; (iii) its own period of coming into existence in time�Summer and (iv) its own mode existence as revealed in its color (red or the like) and capacity for containing and carrying such and such quantity of water, the jar is said to exist, i.e., only in relation and particular combination of the four�fold nature of itself known technically as "svachatustaya, " the jar is (asti) and has the nature and character of being (satroop). But when thought of in relation and particular combination of the four�fold elements viz, constituent substance, locality, period and mode (dravyakshetrakaalbhava) as belonging to the other, say, the picture, the jar is not (nasti) and is of the nature of non�being (asatroop). thus the picture is the negation of the jar and vice versa the jar is the negation of the picture. Everything is in relation only to the four fold elements of itself but is not in relation only to the four�fold elements belonging to the other. If it were otherwise, were everything said to exist in either relations of itself as well as of the other, then every thought and being, making up this our universe, would have been transformed into one uniform homogeneous whole; then light and darkness, knowledge and ne�science, being and non�being, unity and plurality, eternity and non�eternity, knowledge and the means thereof, all that go in pairs of opposites, and the like must needs be one homogeneous mass, so to speak, of one uniform nature and character without any difference and distinction between one and the other or between the parts of one and the same thing. But such homogeneity of nature and character in things all around us is contradicted by our sense perception which reveals but differences and diversities in things and realities. 



And now to turn the table, when you, Shankar, say "Being is Brahman." You must have to admit that when Brahman is thought of in relation to what is other than Being, it is equal to Non�being (Asat). If you don't admit this, the Non�being of Brahman as what is other than the nature of Being itself, then your Brahman would be of the nature of Non�being, say of Ne�science or illusion as well. But this would lead to the deterioration of the true nature of your Brahma which is but existence pure and simple. 



II.	To the second objection that the cognition of a thing in its form of suchness and unsuchness results in the generation of indefinite knowledge which is no more a true source of knowledge than doubt is, we reply:  �



That the seven predicaments as they are in and by themselves i.e., so far as their own four�fold nature is concerned, they are in fact so many in number and such and such in character; but as Other than themselves, i.e., relative to the four fold nature of the Other, they cannot but be otherwise. If this were not, if you Shankar do not agree to this, or when you say that 'True knowledge infinite is Brahman' ("  "), if you do not thereby admit that Brahman as such has its being; but has not its being as otherwise, that is say as Ne�science which is but an opposite of what is true knowledge, then must you be implicitly identifying Brahman which is knowledge () with Ne�science which is non�knowledge so much so that you reduce them both to a state of unity which is devoid of all differences and distinctions in it (). And this is tantamount to saying that Brahman is but a synonym of Ne�science which is dull and devoid of consciousness (). But you, the Vedantins, hold that 'Brahman is true knowledge infinite.' Hence we the Jains rightly hold that the knowledge of things as determined by our dialectic movement of thoughts in the forms of both suchness and unsuchness () is not invalid () like doubt or diffidence as you contend. 



III.	To meet the third objection in the form of your denial as to the definite character of our determination of the nature of things which are admitted to be instinct with multiplicity of character, we have to submit that our determination of the nature of things is not indefinite in itself. Why?  � Because of the fact that whatever is acknowledged by us exists only in so far as its own four�fold constituent elements in their particular combination are concerned; but relative to the four�fold constituent elements as manifest in the particular combination of the Other, the former does not exist. For, as we have seen already, the jar as such, i.e., in respect of the four�fold constituent elements under particular combination making up the being and individuality of the jar, there it exists only as such and does not exist as the picture. And this logic holds good with equal force in regard to the determination of the nature of our determination itself. The determination is determination only as such; but as otherwise it is not (determination). Similarly, in respect of the determining subject and the resultant of determining subject and the resultant of determination being as such and such, they both have their being; but as otherwise, i.e., as other than themselves, they have not their being as well. If it were not the case, then being and non�being, knowledge and Ne�science, and all that go in pairs of opposites would become merged into such a homogeneous whole of one uniform for character as is not warranted by the evidences of the senses. Hence you must have to admit that our determination of things as such and not as such being thus in and by itself definite, cannot but be a true source of knowledge and hence there is every reason why people should flock round them and be inclined as well to act up to their instructions to lead a life of perfection and beatitude, the only end and aim of human evolution. 



IV.	With reference to objection regarding the composites () being numerically five, we point out that the number five as such is really five, but as the other than five itself, i.e., relative to such numbers as four, six or sever, the five is not. Let us take otherwise�the number Five only. Here we have undoubtedly a definite concept. Now the definite concept of five by the fact that it is definite excludes other thoughts and specially the opposite thought. We the Jains, admit this; but proceed still further and hold that every definite thought or concept by the fact that it is definite, has a necessary relation to its negative and so cannot be separated from it without losing its own meaning. Five is five as distinguished from eight, nine, or not�seven and so bears essential relation with them. Hence we hold that the composites which are numerically five can thus be neither more nor fewer than five. 



V.	Then again the seven predicaments, they are certainly never absolutely indescribable.They are indescribable in the sense that they cannot be described all at once and simultaneously (" ") but surely they are describable gradually and successively (" "). 



VI.	Repudiate the sixth, we submit that the knowledge accruing from the ascertainment of the predicaments both as such not such, according to the four�fold constituent elements of themselves and as belonging to the other than themselves and our determination as well of their existence and non�existence in like manner being Right Knowledge (); and Un�right Knowledge () being opposite to Right Knowledge, the Right Knowledge exists only as such, i.e., in so far its own matter and form are concerned but does not exist in the matter and form of the Wrong Knowledge and vice�versa, the Wrong Knowledge exists in its own matter and form and does not exist as the matter and form of the Right Knowledge. And likewise the Heaven and Freedom, they are not as the matter and form; but they are not as the matter and form of what are known as Hell and Bondage. Also such is the case in respect of eternity which is real and actual only in its own mater and form as distinguished from its opposite, the matter and form of what it is not. Or in other words, the predicaments are eternal in relation to noumenon only but non�eternal in relation to paryaya� phenomenon. 



And this is how to a thing, being is ascribed in relation to its own matter and form as well as non�being in relation to the matter and form of the Other. 

�

CHAPTER XI



THE DOCTRINE OF UNITY IN DIFFERENCE



The dialectic reasoning leads to the Theory of Bhedabhed, i.e., of Unity in difference. The world system is an expression of thought, the Jain conception of the absolute distinguished from the Absolute beyond the relative of the Vedantins. 



Now what has been discussed in the preceding pages in syadvad, it is quite apparent that the law of contradiction is the negative aspect of the law of identity. We have seen that with the Jains, everything implies 'something' opposed to it.'This ' implies "that, " "here" implies "there, " "now" implies "then." The trend of the argument is that everything is real only in relation to and distinction from every other thing. This being so, the law of contradiction is not virtually denied absolutely. What the Jain philosophers want us to understand is this that absolute distinction which the ordinary interpretation presupposes is not a correct view of things. Rather it is to be borne in mind that distinction presupposes a unity of which, the Jiva and Ajiva and the like that go in pairs of opposites are but two expressions. 



The world system is not alien to thought. Thought is not accidental to world. Thought is embodied in the world�system. Popular view is that thought is connected with man's brain and so accident to the world system. In opposition to this the Jains teach that the world system is the expression of thought. The world system is that in which thought goes out of itself. Thought is thus made the essence of the world. It is the Vedanta that somewhere teaches that Nature is the working out of the will and is real in so far the intelligence of man is concerned. But we differ from the Vedantins and hold that thought which is the essence of the world is objective, is something universal or absolute in which the particular thoughts of particular men partake. 



But then there is a prima facie objection we have to meet. Some says it is impossible to take thought as the essence of the world. For it would tantamount to our ignoring the feeling or willing which is as important as thought. True, the objection would have been valid had we conceived thought as excluding will and feeling. Thought is not one thing, and feeling another thing. Will is not apart from thought. How are we to conceive of will if it is exclusive of thought?  



Again thought implies will. Dynamic thought is Will. When I identify myself with the end, I am said to will. But I cannot do so unless I am conscious of the end. So activity is impossible without thought. Thus our thought is not exclusive of will. With us thought is concrete, thought inclusive of feeling and will and is the constitutive principle of the universe.



Now therefore the Absolute is the ultimate unity of thought which expresses itself as Jiva on the one side and correlative of the subject as Ajiva on the other side. This unity is all inclusive unity which embraces everything that is real. 



But this conception of the Absolute has to be distinguished from the absolute beyond the relative of the Vedantins. These philosophers hold that our intellect deals with the relative only. The world of experience is the world relative only. So the absolute lies beyond the world of the relative�beyond the world of phenomena. Shankar thinks in this way. We hold, however, that absolute is not beyond the phenomena:  rather all phenomena are but particular aspects or phases of this all inclusive unity which is Absolute.�The whole and the aspects of The whole. The whole and the aspects of The whole. The whole of reality conceived as a single ultimate unity is noumenon and phenomena are but its partial phases. 



But then the question is, what is a Noumenon?  Is it an aggregate of phenomena. The Noumenon, we hold, is superior to phenomena; because it is all inclusive whole. Phenomena are but fragmentary aspects of Noumenon. This all inclusive whole (noumenon) cannot stand apart from those which it includes (phenomena). If it is an all inclusive unity and phenomena are fragmentary aspects of this unity, then is it an aggregate of phenomena?  No. The Self is not apart from its various determinations or states of the Self. It is not something above and over the psychoses. What is the Self?  It is not a mere sum of its determinations as the Vijnanvadi Buddhists hold; nor is it different from the sum of its determinations as the Vedantins try to explain. It is a unity of all its determinations. It is an ideal unity which realized itself through these particular determinations. So the partial phases of the Absolute are phenomena and these are related to the Absolute as the members of a living body are related to the body itself. The particular things of experience are aspects of the Absolute which is the all inclusive unity expressing itself through particular determinations. It is the subject; but not as correlative of the object; rather a unity implied in the correlation. 



The Absolute is thus the ultimate Unity. But here are again the familiar conception gives us trouble. If the Absolute is One, then the Absolute is not Many. If it is unity then it is not a Plurality. The Vedantins of the type of Shankar hold that the absolute is the Unity. It is not a plurality therefore. But Plurality is a stupendous fact which cannot be denied. So plurality, according to those Vedantins, is but an illusion, Maya () and not a reality. 



Plurality is a fact, although it may be another kind of experience. Anyhow to give it the name of Illusion () is not to explain it. The question then turns to this. How thus Illusion comes to be reconciled with the Absolute?  How is this solution possible, if the Absolute is the One without a second to stand by it (). And the Ultimate Reality without anything to aid or stand by it being One, what is the source of this Illusion of Unity and Plurality. 



If the ultimate reality be many, how can you explain a single self�existent coherent system?  If there is a relationship between A, B, C, D., and so on then these are elements of a single whole and so related to each other. 



If you begin with the Absolute separation between Unity and Plurality, then you must either deny Plurality like Shankar or deny Unity like Kanad, the propounder of the Specific (Vaisheshika) school of thought. But these difficulties crop up only on the assumption that the ultimate Reality is either One or Many. And we, the Jains, therefore, reject this disfunction altogether. From our point of view, all differences are differences of a Unity which is expressed in the differences. One is One not apart from the Many; but One is in the Many. So Plurality must be taken as the self�expression of this unity� the Absolute. To conceive of the Absolute as the One is not to conceive the facts of experience as Illusion� Maya (). Or, the Many is real in as much as the Many is galvanized into life by the One:  because Many is the self�expression of the One. The absolute is a Unity but the Unity which is immanent in the Many. The Many, in Jainism, do not vanish in luminosity of the One like clouds before the rising sun as taught in the philosophy of Vyasa and Vasistha:  rather the Many is vitalized by the One and is as real as every other facts of experience. In Jainism, One is shown to come out of its own privacy as it were and appears Itself as the Many. The Many vanishes in the One (Shankar):  but the One presents itself to us as the Many (the Jains). The One reveals itself in the Many and the Many is the self�expression of the ultimate Unity. In our philosophy, the ordinary disfunction of 'either�or' falls to the ground. The two aspects of one truth do not exclude each other. The concrete whole is the abstract which is One in the Many and Many as grounded in the One.



The Absolute is the Universal. This Universal is not abstract Universal of the formal logic but the concrete Universal. The absolute itself in A, but not limited to A. A is the particularisation of the Universal. Hence the Universal goes beyond A, to B, to C and so A, B, C, D are immanently and vitally connected with one another. The Universal comes out of Itself and particularizes Itself in the particular objects of the world system and which, therefore, is vitally and essentially and immanently connected with one another constituting the world system. The Universal of the Jains does not fight shy of the Particulars of the world�the categories of thought and being�like the Universal of the formal logic; but reveals itself in the particulars of the world. 



Such being the Jain conception of the Absolute, the whole universe of things, we see, must needs be ordered in perfect agreement with our cognitions. We are conscious of things as different and non�different at the same time. They are non�different in their casual or universal aspect () and different in so far as viewed as effects or particulars ().



But some hold that cognition of things as such is impossible and remark that like light and darkness, the identity and difference can not co�exist in the same thing. But we reply, the contradictoriness that exists between light and darkness is of two kinds. One is of the nature of impossibility of co�existing in one and the other of co�existing but in different things. But such contradictoriness is not perceived in the correct interpretation of the true character of the relation in which the cause and the effect or the universal and the particular mutually stand together. On the contrary we really perceive that the one and the same thing is possessed of dual aspect (). Thus when we say 'this jar is clay'; Ram is a human being. Here in the instance of 'clay' and 'the jar', clay is the cause and the jar is the effect thereof. The jar is but a particular state of being of the cause which is clay. Were co�existence of the cause and effect contradictory, it would never have been possible for clay to exist as in the form of the 'Jar':  in the second instance 'Ram is a human being' humanity is the universal () and Ram is but a particular () expression of humanity. Were Universal and Particular contradictory, one excluding the other, then Ram could never have been a human being. Nor even any one of many experience has ever perceived anything having an absolutely uniform character absolutely uniform character absolutely devoid of all distinction and difference whatever in the same. Nor can it be upheld that just as fire consumes straw and other combustibles so non�difference () sets at nought the difference on the ground that Identity being unity, it is a nullity of al Difference. And therefore the admission of identity and difference as co�existing in the same involves a contradiction. But this, we contend, is not borne out by facts of experience; nor is there any absolute law to the effect that identity should always and everywhere be destructive of difference. On the contrary, we have things with two�fold aspects, just because it is thus that they are perceived. For, the same thing which exists as clay or gold, or man & c. at the same time exists as jar, diadem or Ram. And no man is able to distinguish in an object, �e.g. Jar or Ram, �placed before him, which part is clay and which the Jar or which part is the Universal character of Ram and which the particular. Rather our thought finds its true expression in the following judgments, 'this Jar is clay' and 'Ram is a man'. Nor can it be maintained that a distinction is made between the cause and the universal as objects of the idea of persistence and the effect and the particular as objects of the notion of discontinuance�difference, in as much as, truly speaking, we have no perception of these two factors, in separation. However close we may look into a thing, we won't be able still to find that this is the persisting and universal element in the thing and that is the non�persisting particular aspect of the thing. Just as an effect or a particular thing gives rise to the idea of one thing. So the effect plus cause and the particular along with the universal gives rise to the idea of one thing only. And this is how we are enabled to recognize each individual thing, placed as it is amongst a multitude of things differing in place, time, capacity, and substance. Each thing being thus endowed with double aspect, the theory of cause and effect or universal and particular, being absolutely distinct and different falls to ground under the weight of the overwhelming evidences of sense�perception. 



It might be contended here that if on account of grammatical co�ordination and the consequent of idea oneness, the judgment 'this jar is clay' is taken to mean the relation of unity in difference, i.e., both difference and non�difference as well, then we are led by a coherent train of thought to infer from such judgments as "I am a man" or "I am a god, " that the self and the body also stand in relation of unity in difference � Bhedabheda. 



But we, the Jains, hold this to be an uncritical observation in as much as it is not based on right interpretation of the true nature of co�ordination establishing the bhedabheda relation. The correct interpretation is that all reality is determined by states of consciousness not sublimated by valid means of proof. the imagination however of the identity of the self and the not�self (body) is sublimated by all means of proof applicable to the self:  it is in fact no more valid than the imagination of the snake in the rope and does not therefore prove the identity of the two. The co�ordination, on the other hand, which is meant by the judgment 'the cow is short horned' is never observed to have been disproved in any way and hence establishes the doctrine of Unity in Difference (bhed-abhed-abhava). 

�

CHAPTER XII



THE UNIVERSE AS A SELF�EXISTENT UNIT



The Self and the Not�self are but members of a complex Whole�Difficulties in the transformation of the Subject into Object and 'vice�versa' Object into Subject� Each pre�supposing the other, we have to take the Universe in the light of single unified System. 



The task of philosophers is to find law, order and reason in what at first sight seems accidental, capricious and meaningless. And the arduousness of that work grows with the complexity and intricacy of the phenomena to be explained. The freer the play of difference, the harder is to find the underlying unity, the fiercer the conflict of opposites, the more difficult is to detect the principle out of which it springs. And unless this is satisfactorily done, any theory of the Universe can hardly be attained to. Unconscious of the greatness of the work they were undertaking, the early philosophers tried to solve the whole problem of the Universe at a stroke and find some one principle or unitary method which would account for everything. But it son became obvious that the principle and the problem of universe are not so easy to be solved and the citadel of knowledge was not to be taken by storm. Thus earliest and most secure triumphs of science were won by separating off some comparatively limited sphere of reality and treating it as a world by itself. And it is just because they narrowed the problem that they succeeded in solving it. The general nature of the difficulties to be met with, is known and also the methods by which they can be overcome. The field is not, and cannot be exhausted; but such light has been thrown upon it that no room is left for fear that within that department the progress of science will ever meet with any unsurmountable obstacle. Hence the conviction that there is no sphere of existence which is exempt from the reign of law has been gaining ground with the development and progress of philosophic speculation. 



Now we should attempt to investigate into the general nature of the Universe. When we consider the general nature of the Universe or of our life as rational being, endowed with the powers of thinking and willing, we find that it is defined and, so to speak, circumscribed by three ideas which are closely and even indissolubly connected with each other. These three ideas are the ideas or the constituent elements of the universe or the factors of it which are inseparably connected with each other and so involve each other. These are (i) the idea of the Object (bhogya) or Not�self (ajeeva) (ii) the idea of the Subject (bhoktra) or the Self (jeeva) (iii) and the idea of the unity which is presupposed in the difference of the Self and Not�self and in and through which they act and react on each other. 



To explain these terms more fully, the Object (bhogya) is the general name under which we include the external world, and all things and beings in it, all that we know and all that we act on, the whole environment which conditions the activity of the ego and furnishes the means and sphere through which it realizes itself. All this we call Object (bhogya) in order to indicate its distinction and its relation to the Subject (bhoktra) for which it exists. We call it by this name also to indicate that we are obliged to think of it as one whole, one world, al of whose parts are embraced in one connection of space and all whose changes take place in one connection of time. All these elements or parts and changes therefore make up the elements in one whole and in one system and modern science teaches us to regard them all as connected together by of links of causation. There is again only one thing which stands over against this complex whole of existence and refuses to be regarded simply as a part of the system and that is the Ego, the Subject or the Self for which it exists:  for the primary condition of the existence of such Subject is that it should distinguish itself from the Object as such, from each object and from the whole system of objects. Hence strictly speaking there is only one Subject and one Object for us; for in opposition to the Subject, the totality of objects constitute one world, and in opposition to the Object, all experiences of the Subject, all its thoughts and actions are merged in the unity of one Self. All our life, all our conscious thought then moves between these two terms which are distinct from and even opposed to each other. Yet though thus set in antagonism which can never cease, because with its ceasing the whole nature of the both would be subverted, they are also essentially related, for neither of them could be conceived to exist without the other. The consciousness of the one is, we might say, inseparably blended with the consciousness of its relation to the other. We know the object only as we bring it back to the unity of the Self and we know the Self only as we realize it in the Object. 



And lastly these two ideas within the spheres of which our whole life of thought and activity is contained and from one to the other of which it is continually moving to and fro, point back to a third term which embraces them both and which in turn constitutes their limit and ultimate condition. For where we have two terms which thus are at once essentially distinguished from and essentially related to, which are obliged to contrast and oppose to each other, seeing that they have neither of them any meaning except as opposite counterparts of the other, and which we are obliged to unite, there we are necessarily driven back to think of these terms as the manifestation or realization of a third term which is higher than either. Recognizing that the Object only exists in distinction from and relation to the Subject, we find it impossible to reduce the Subject to a mere Object among other objects as Materialism does. Recognizing again that the Subject exists only as it returns upon itself in the Object, we find it impossible as well to reduce the Object to a mere phase of the Subject� a fallacy committed by the Buddhistic Subjective Idealism or Solipsism. But recognizing them as indivisible yet necessarily related, we are forced to seek the secret of their being in a higher principle which includes and explains them both. How otherwise can we do justice at once to their distinction and their relation, to their independence and their essential and vital connection?  The two �Subject and Object� are the extreme terms. Each of them presupposes the other and therefore can neither be regarded as producing the other. Hence we are compelled to think of them both as rooted in a higher principle or to put it otherwise in the idea of an Absolute Unity which transcends all opposition which includes all others. Hence we cannot understand the real nature of the universe unless we take it in the light of a unified system, whose constituent elements are necessarily related in the way above described. 



So long we have been dealing with the nature of the universe, depicting the relation which exists between different factors of the world. But if we consider the question more fully we cannot get rid of one idea�the idea of contingency of the world. The contingent world exists or the world or our immediate experience is contingent, therefore absolutely necessary being exists. It starts from the thought that the world as presented to our immediate experience has in it no substantiality or independence. Its existence cannot be explained from itself and the mind in trying to account for it is forced to fall back in something outside of it and finds rest only in the idea of a Being who is necessarily self�dependent and substantial. The movement of thought which this argument involves may be stated in various ways and under different categories. It may be put as an argument from the world viewed as an effect to the first cause or more generally from the world viewed as finite and relative to an Absolute and Infinite Being on whom it rests. But in all these and other forms, the gist of the argument is the same. If we take it, for example, in the form in which it turns on the idea of causality, it is the argument that whatever does not exist necessarily exist only through another Being as its cause and that again itself not necessary through another and as an infinite regress of finite beings related as cause and effect is unthinkable, mind is compelled to stop short and place at the head of the series�a First Cause, a Being which is Its own cause or which exists in and by Itself unconditionally or necessarily. 



This is in short the argument often forwarded to prove that the world was created at a certain point of time. But when we attempt to translate this experience into the language of formal reasoning or if we take it to be a syllogism proving the existence of God as the First Creator, our argument becomes open to serious objections. In short, we will find that this sort of argument is not at all tenable. The first objection which may be urged is that the result it gives is purely negative. You cannot in a syllogistic demonstration put more into the conclusion than what the premises contain. Beginning or assuming an Absolute or Infinite Cause you might conclude to finite effects; but you cannot revert the processes. All that from a finite or contingent effect, you can infer is a finite or contingent cause or at most an endless series of such causes. But if because the mind cannot rest in such infinity you try to stop short the infinite regress and assert at any point of it a cause which is not an effect, which is its own cause, infinite and unconditioned, the conclusion in this case would be purely arbitrary. To assert the existence of such a Being as the Creator of the world is simply to conceal under a phrase the breakdown of the argument. 



Again the argument does not prove that which it claims to prove, for such a Being is related to the world as cause is to an effect. But the cause is as much conditioned by effect as effect is by the cause. So in this case also the supposed Being would not be Absolute as this argument tries to prove. 



Again another difficulty presents us if we dive deep into the question. How can we conceive God before any such creation?  Why was He so long inactive?  What led Him to create this Universe at a certain point of time after such a long period of inactivity?  In short innumerable difficulties trouble us if we suppose that world was created at a certain point of time. This is sufficient to prove that the world exists from eternity and we cannot conceive of a time when it was not. 

�

CHAPTER XIII



THEORIES OF EVOLUTION 



Theories of Evolution and Creation by External Agency� Spencerian Formulation of the Principle of Evolution�Difficulties in Spencerian hypothesis. 



In the preceding chapter, we have seen that from our point of view, the Universe has been in existence from all eternity. We cannot conceive of a time when it was not. But still for all that there are other hypothesis which either speak of the alternate eras of evolution and dissolution of the Universe as a whole or take it to have been created by the some all powerful external agency from the materials that lay by Him when all these abounding in names and forms were not. And ere we enter on any further details as to the phenomenal changes, transformation of the world as these present themselves to us, it is important that we should discuss in brief the different important hypothesis which are also prevalent more or less in these days of scientific culture and refinement. 



To begin with therefore, there are only three possible hypothesis which can be reasonably entertained in regard to the past history of Nature. 



The first is the Theory of Self�existence which teaches that the order of Nature which now obtains has always obtained from all eternity. 



The second is the Theory of Evolution or Self�creation according to which the present order of Nature has had but a limited duration but it supposes that the present order of things proceeds by natural processes from an antecedent order and that from another antecedent order and so on thus making way for alternate eras of Evolution and dissolution. And 



The Third is the Theory of Special Creation by external agency teaching that nothing comes of itself:  That from dull dead matter absolutely bereft of all intelligence, this phenomenal Universe which bespeaks of subtle organization and most wonderful design cannot spring forth without the intervention of some intelligent cause operating upon the materials whereof Nature is composed. 



Of these three principle hypotheses, we have already dealt with the first� the Theory of Self�existence. We are now to deal with the Theory of Evolution�the second of the three hypotheses:  for some hold that the Universe cannot by conceived as Self�existent from all eternity; for 'to conceive existence through infinite past�time', to quote the language of Spencer, 'implies the conception of infinite past�time which is an impossibility'.  How far this argument of Spencer against the Self�existence of the Universe from all eternity stands to reason, we shall see later on. Suffice it to say here that because of this supposed difficulty amongst the many others in the theory of Self�existence, some have been inclined to fall upon the Theory of Evolution and Mr. Spencer is the ablest exponent of this theory in modern times so far the Empirical School of European thought on the subject is concerned. 



To consider, therefore, first, the theory of Evolution, we must begin with its definition. By evolution or development was meant primarily the gradual unfolding of a living germ from its embryonic beginning to its final and mature form. This adult form was regarded as the end aimed at through the whole process, so that the whole process was the working of an idea�entelechy or soul shaping the plastic material and directing the process of growth. Evolution, in short, implied ideal ends controlling physical means�in a word was 'teleological'. But now the term 'Evolution', though retained, is retained merely to denote the process by which the mass and energy of the Universe have passed from some assumed primeval state to that of distribution which we have at present. It is also implied that the process will last till some ultimate distribution is reached whereupon a counter process of dissolution will begin and from which new Evolution will proceed. 



"An entire history of anything" Mr. Spencer tells us "must include its disappearance out of the imperceptible and its disappearance into the imperceptible. Be it a single object or the whole Universe, any account which begins with it in a concrete form is incomplete." In these and such like instances Mr. Spencer sees the formula of evolution and dissolution foreshadowed. He again goes on saying that "the change from a diffused imperceptible form to a perceptible concentrated state is an integration of matter and concomitant dissipation of motion and the change from a concentrated perceptible state is an absorption of motion and concomitant disintegration of matter." 



Now there is one obvious and yet serious objection to this theory. It proposes to treat the Universe or in fact requires us to the treat the Universe as a single object. Every single object is first evolved and the dissolved and so the Universe. The Universe also, he thinks, emerges from the imperceptible and into the imperceptible it disappears again. Surely Mr. Spencer commits here the fallacy of composition. What is predicable of the parts, he thinks, can be predicated of the whole collectively. Again, we may ask on what grounds is it assumed that the Universe was ever evolved at all?  A given man, a given nation, a given continent have their general finite histories of birth and death, upheaval and subsidence. But growth and decay, rise and fall, evolution and dissolution are everywhere contemporaneous. We have but to extend our vision to find a permanent totality made up of transient individuals in every stage of change. But so enlarging our vision we are not warranted in saying as Mr. Spencer does "there is an alteration of evolution and dissolution in totality of things." But now what we find so far our observation and experience can carry us is that, be it small or great, once an object is dissolved in the imperceptible state in Mr. Spencer's sense, that object never reappears. We do not find dead man alive again, effete civilization rejuvenated, or worn out stars re�kindled as of yore. It is true of course that the history of many concrete objects is marked by periodic phases; but never by dissolution and re�evolution, i.e., by the disappearance of the concrete individuals followed by the re�appearance of the same. So this form of evolution or the philosophy of evolution as formulated by Spencer is more mythological the philosophical. What we admit on the other hand and which we think almost free from every savour of immature reflection is that within a given totality, one individual may succeed another, but so far that totality, the Universe, is concerned it remains permanent�"One generation passeth away and another generation cometh, but the earth abideth forever." 



Again, we cannot understand what led Mr.Spencer to conceive this world as finite or a single object. What Mr.Spencer calls a single object must surely have an assignable beginning and end in time and assignable bounds in space. It is precisely through such time and space�marks that the notion of singleness or identity becomes possible. The Universe then we, may safely say, not only is not, but can never be a single object in this wise. Mr. Spencer's attempt to treat it after the fashion of a single object, evinces an unexpected paucity of imagination and is philosophically unsound. Experience provides us with the instances of evolution and dissolution of the most varied scales but of a single supreme evolution embracing them all we have no title to speak. On the other hand, we have no evidence to show what we call the 'Universe' is coming to an end, for we have no evidence to show that it is finite. If taking for granted we had any such evidence we should probably then and there conclude that we were dealing with but a part of the true Universe and not with the totality of things or Universe as a whole. Again there is no evidence either earthly or unearthly prevailing upon us to apply of such conceptions as increase and decrease, ebb and flow, or development and decay to this absolute totality or the Universe as a whole. On the other hand, we may safely say that the world, so far as we can judge from, the physical constitution and our actual experience, is just what it has always been � THE PERMANENT THEATER OF PERPETUAL CHANGES. 

�

CHAPTER XIV



THE SANKHYA PHILOSOPHY 



Sankhya principles of Evolution�Traceable in the Rigveda�'Purush' and 'Prakriti'� The Three 'Gunas' in their Equilibrium form 'Prakriti' or the Root Evolvent�'Prakriti' is the first Category� The Three other Categories� Inconsistency of the Sankhya Hypothesis. 



Spencer's formulation of the principles of the Evolution, however, strongly reminds us of the Sankhya Philosophy as propounded by the sage Kapil in India. And there is no denying that in comparison with the Spencerian theory, Kapila's doctrine is by far more consistent and logical. According to this doctrine, the world is really a world of experience� the experience of the individual urush or Psyche (as in the system of Fichte) caught in the snares spread out by the bewitching Prakriti evolving the twenty�four categories whereof the world system is composed for the enjoyment and beatitude of the individual Self. Thus according to Kapil, the ultimate realities are primarily two in number�Purush and Prakriti. 



We think in relations. To us therefore the conception of the world�system is nothing beyond the conception of the relation between the subjective and the objective realities. Purush, Kapil says, is, the self or the spirit. Empirically it is the Subjective reality or the Experiencer (bhoktra) and Prakriti or Nature is the Objective Reality or the Experienceable� (bhogya). The whole universe where in we live, move and have our being is the outcome of the unfoldment of this relation between Purush, the Spirit or the Subject and Prakriti�the Nature or the Object. 



Some Oriental scholars hold that this Dualistic hypothesis as to the past history of Natures which finds its echo in the Cartesan Theory of Dualism, was originally formulated by the sage Kapil and is of far later origin in comparison with the Vedas. But such is not the case. We are of opinion that the doctrine is as old as the Vedas themselves. And the sage drew inspirations from the Vedas and this is why the System of Sankhya Philosophy though indirectly denying the existence of God for want of evidence has been taken by the Hindus as one of their six orthodox Systems. For even the Rigveda has in it amongst others a hymn wherein the whole doctrine as expounded by Kapil is contained in a nut�shell. We have in the Rigveda ___________ Rik. V. 2�21�164. 



The hymn means to say that the mysterious conjunction between Purush and Prakriti invariably results in the evolution of the sever�fold subtler principles�tatvas beginning with Mahabharata, i.e., (i) Mahatatva, (ii) Ahankartatva and the five tanmatras, � Rupa, Rasa, Sabda, Gandgha and Sparsha� and though such is the consequence of the conjunction, it is worthy of note that owing to the utter and absolute difference on the part of Purush which is above time and variability on the part of Prakriti denoting in her the equipoise of the gunas, it is She alone that conceives and yields up, in consequence, the seven�fold principles beginning with Mahat etc. making up the Universe without Purush being in the least affected by her in any way. This is the reason why the word ardhagarbha (lit:  half�descendants) has been used in the text. The text says further that the seven�fold principles are the germinal sperms or seeds, so to speak, for the evolution of the whole universe and are contained in a portion of the Omnipresent Deity�Vishnu for which reason the phrase _______, i.e., in a portion, we find in the text. 



Now Purush or the Psyche being entirely and absolutely indifferent, very little has it left with us at the present stage of enquiry to deal with. We shall therefore concern ourselves with Prakriti or Nature for the present. 



PRAKRITI 



By Prakriti, Kapil wants us to u understand the equipoise state which the three correlative powers or qualities have arrived at. Any differentiation being impossible in the Prakriti which is no other than the gunas in equilibrium, Prakriti is also technically termed as the Avyakta�the Undifferentiated or the Imperceptible. 



GUNAS�THE CONSTITUENT OF PRAKRITI



The Three gunas, however, which in their equilibrium constitute Prakriti or the Evolvent are (i) Satva or Passivity, (ii) Rajas or Activity, and (iii) Tamas or Inertia. 



 (I) 	SATVA is the passive principle revealing itself at it does in receptivity, quickness, lightness, luminosity and transparency of things. It is by the virtue of this principle that things are capable of being worked upon or that they become intelligible or they are conducive to pleasure (sukh). 



 (II) 	RAJAS is the active principle which is not only mobile by its very nature but which also galvanizes both the Satva and Tamas into functional activities of their own. Revealing itself as it does in striving, it is contributive to pain or misery (dukh). 



 (III) 	TAMAS is the principle of inertness or inertia which retards motion and growth. It is this principle of inertia that not only deludes us but obscures as well the real nature of things or adds to their weight (). 

CORRELATIVITY OF THE GUNAS



Now these 	gunas� Satva, Rajas, and Tamas, are characterized by their essential correlatively so much so that they are (a) Universally Co�existent; (b) Universally Inter�dependent, (c) Universally Inter�mutative and lastly (d) Universally Inter�antagonistic. Thus:  



 (a) 	They are Universally Co�existent, because the existence of one of the gunas requires the existence of the other two as necessary accompaniments. 



 (b) 	But from the fact that they are Universally co�existent and concomitant as they are equally fundamental, it follows that they stand to one another in relation of mutual inter�dependence so that none of them can have any functional activity of its own without the co�operation of the other two. Again, 



 (c) 	The gunas being thus mutually dependent upon one another, they are also inter�mutative so that just as heat is convertible into electricity so anyone of the gunas may become converted into one or the other of the remaining two gunas. And lastly, 



 (d) 	These gunas stand to one another in relation as well of Universal inter�antagonism. Though these are always present as constituent factors making up the being of a thing yet they are not present in the same degree of intensity and quantity. These gunas are always at war with one another in the course of which one or the other gets stronger and predominates over the other two in intensity giving to a particular phenomenon in which the particular guna predominates, a certain form, color, and character after its own. 



Now it is these powers of Satva�Passivity, Rajas�Activity, and Tamas�Inertia, reaching their equilibrium at the dissolution of the previous evolution that constitute Prakriti, or Evolvent�Nature. 



CATEGORIES 



The categories of the Sankhya system are classified mainly into four groups, viz.



 (a) 	That which is simply Prakriti or Evolvent. 



 (b) 	That which is both Prakriti�Vikriti, i.e., Evolute as well as Evolvent. 



 (c) 	That which is simply Vikriti, i.e., Evolute only. 



 (d) 	That which is Neither. 



Of these four principal categories, the first is that which is simply Prakriti or Evolvent, denoting in itself the equilibrium of the gunas�powers or forces. Being itself not derived from anything else as its root (cause), it is called the Rootless (causeless) �Evolvent (Mula Prakriti) of everything else, excepting the Psyche or Purush which is neither evolvent nor evolute. Moreover if we were to look again for a separate root for this Rootless�Evolvent (causeless cause) we should have, say the Sankhyas, regressus ad infinitum unwarranted by all manner of evidence. Prakriti, therefore, is the First Category 



DEVELOPMENT OF CATEGORIES. 



Now the state of equilibrium of several forces is that state in which any one of those forces exactly neutralizes the effects of all other. And the disturbance of the same would mean that state in which some force (or forces) produces its own effects though modified to some extent by the presence of others. 



But the state of equilibrium of the three gunas, the Ultimate Imperceptible Cause, Prakriti� in which any one of the several forces Satva, Rajas and Tamas, standing to one another in relation of equality, exactly neutralizes the effects of the other two and into which in consequence the whole universe of diverse names and forms dissolves at the end of the previous cycle, � is unstable in the sense that when the season, for the fruition of the seeds of sown by way of Jivas' deeds done in the previous period of their existence, arises, the equilibrium receives an impact as it were and gets disturbed. By this disturbance of the equilibrium of forces, the Sankhyas mean that the state in which some one force (or forces�Satva, Rajas and Tamas) predominates over the other in intensity and produces with the help of the others its own effects though modified to some extent by the presence of those which help in the production. 



THE ORDER OF EVOLUTION



This is how from a single ultimate and undifferentiated homogeneous Cause�Mula Prakriti or the Root�evolvent comes to being the Universe with all its amazing paraphernalia of diversities and differences in names and forms according to the merits and demerits of the Jivas. 



But this coming to being of the Universe, this evolution from the state of homogeneity to heterogeneity is but a process in time. Time has no absolute existence with the Sankhyas. It reveals itself as a series or succession; and evolution being but a process in time, it must have a certain order of evolution as held by the Sankhyas is as follows:



From the Root�evolvent Prakriti, first comes to being Mahat with which begins the set which is both evolvent and evolute. From Mahat appears Ahankar which in turn yields up Manah the ten Indriyas, and the five tanmatras with which end the series of the evolvent�and�evolute. (Prakriti�Vikriti). 



The simple evolutes are but the five bhutas originating form the five tanmatras or the elemental rudiments. 



But Purush, the Psyche or the soul is neither evolvent nor evolute. Being eternal it stands outside the history of development. Admitting in it no change which is but a property of time, it is above time, whereas all development is in time. Itself being purely absolute, it really enters into no relation either with Prakriti, the Evolvent or with its subsequent variations�Vikriti. 



Now, of the above series of evolvent and evolutes, the Mahat, the Ahankar and the Manas constitute what is called Antahkaran or the Internal Organ, the External Organs, Bahihkaran, being the five organs of sense viz., the ear, the skin, the eyes, the tongue, the nose, plus the five organs of action (karmendriya) viz. speech, hand, feet, and the organs of excretion and of generation. 



But the question is, what is Mahat� the first offspring of the Root�evolvent or Prakriti and first item as well of the Internal Organ or Antahkaran?  



The word Mahat has for its synonym Buddhi�Intellect. Intellection (adhyavasaya) is the function (dharma) of the Intellect. But intellection is a kind of intellectual activity of determinate character and activity being identical with what is active, intellection adhyavasaya, hold the Sankhyas, is the same with Intellect or Buddhi. The significance of certitude is its characteristic indication. It is best revealed as the decisive principle in the oughtness of a particular thought and action in the different spheres of our life. 



But is intellection a purely psychical process?  "No," reply the Sankhyas, 'as it is characterized by the presence of the three�fold rudimentary currents under particular combination and condition which is nothing but the integration and intellectualization born of the disturbance of the gunas in equipoise whereas the Purush, the Psyche or the Soul being neither evolvent nor evolute, is quite opposite of them both, i.e., absolutely simple.



Next the word Ahankar is synonymous with Abhiman, pride or conceit, bearing the sense of self�estimation or self�consciousness as conveyed in such expressions in our ordinary parlance as 'I am:  and I feel all these that surround me are mine:  I can use them as materials of my knowledge to answer my own purpose.' The Sankhyas say that just as he who makes the jar is called Kumbhakar or the Jar�maker:  so what generates the notion of subjectivity, personality or I�ness (AHANBHAVA) is called Ahankara. Thus it is a principle (TATVA) of differentiation, individuation and subjectification revealed in the form of self�consciousness and is intellectual in essence proceeding as it does from intellection. 



This Ahankara, when affected by the Sattva, evolves the eleven organs and when affected by the Tama guna, it evolves the five Tanmatras. The third guna, Rajas, is manifested in the activity implied in this two�fold creation. 



These are the five elemental essences viz., visibility, audibility, the capacity of producing odor, the capacity of producing taste, and tangibility. The principle which generates the notion of subjectivity (Ahankara) also generates under the influence of inertia or Tamah, the five rudimentary essences or Tanmatras. 



Just as the Tanmatras are evolved by Ahankara under the influence of the quality of Tamah so the eleven organs are evolved by Sattva. The eleven organs include Manas, mind the central coordinating organ which corresponds to the 'central sense' or 'common sense' admitted by Aristotle in his "De Anima." 

The five Mahabhutas or gross elements viz. earth, fire, air and ether, are respectively produced by the corresponding Tanmatras or suitable essences, viz. smell, taste, form, touch and sound. The gross elements have each organ corresponding to it. Thus, earth, water, fie, air and ether have for their organs, nose, tongue, eyes, skin and ear, respectively. 



These five Mahabhutas and the eleven organs constitute what the Sankhyas call the sixteen vikaras�variations. 



The five gross elements are the ultimate outward limits of cosmic is the ultimate limit in the opposite direction. 



Last of all, we mention, Purusha, the 25th tattva; we do so, not because Purusha is chronologically the last which it is certainly not, but because it is outside the cosmic evolution and is a distinctly separate principle by itself. It is, as the Karika says, "______, " i.e., neither evolvent nor evolute. This Purusha is never in bondage and is outside time. It stands absolutely apart from Prakriti and her products. Yet owing to its proximity to Buddhi (Intellect), it seems to think that it enjoys and suffers, while in reality, it is above weal or woe. It is always, free and its apparent bondage disappears as soon as it becomes cognizant of its true nature. 



THE YOGA PHILOSOPHY



The Seshvara Sankhya or, as it is more often called the Yoga system is, in fact, the Sankhya system itself, only modified to satisfy the religious side of human nature. It develops a system of practical discipline, mainly ethical and psychological by which concentration of thought could be attained. 



Kapila had declared that the existence of Ishwara God did not admit of proof. Patanjali controverts this assertion and proceeds to prove the existence of God by an argument which, as Maxmuller remarks, reminds one of the theistic argument of Eleanther and Boethin. Patanjali's argument as explained by Bhoja is that different degrees of excellence such as omniscience, greatness, smallness etc. proves the existence of a Being possessing the non plus ultra of excellence. This Being, Ishvara, was, with the yogins, originally, no other than One among many Purushas, only with this difference that Ishvara had never been implicated in metempsychosis and was supreme in every sense. 



Whether this theism of Patanjali's Philosophy is consistent with its Sankhya basis is often disputed. The simplest solution seems to be the Kapila was never directly hostile to theism, but was rather indifferent in his attitude towards the question and that this made it possible for Patanjali to foist his theistic yoga upon the Sankhya philosophy. 



In the Yoga system, however, no such importance has been accorded to God as could very well be expected, and as we find in such European systems, otherwise analogous with the yoga, as those of Martineau, Lotze and other Personal Idealists. Devotion to God, in Patanjali's system, is merely one of Kaivalya or Soleity which is the highest object of the Yoga system.  



THE NYAYA PHILOSOPHY



Nyaya has always been translated by 'logic', and there are important considerations which partially justify such and interpretation of the system. For, here, in the Nyaya system, a greater amount of space has been allowed to logical questions than in any of the other systems of Indian Philosophy, and the theory of inference (anuman) is, undoubtedly the predominant feature of the system. 



Nevertheless, we must not imagine that Nyaya Sutras are mere treatises on Formal Logic. Logic is not the sole nor even the chief aim of Gotama's Philosophy. Its chief end like that of all other Indian systems, is the attainment of liberation or as the Nyaya calls it, Nihshreyasa, the non plus ultra of blessedness. This liberation which the Nyaya philosophy promises to all, is not a state of pure unmixed pleasure, as the Vedantin affirms, but a state of pleasure which supposes pain as its pre�condition. In fact, the doctrine of a pure continuous happiness as the summum bonum of life, is, according to the Naiyayika, a chimera:  it is a psychological fallacy to assert that any such state exists, for, pleasure is always accompanied by pain and without pain there could be no pleasure. 



Liberation, thus according to the Nyaya, is a state of negative pleasure and is produced by deliverance from pain. The next question that naturally presents itself to the Naiyayika, is 'how this deliverance is to be secured?' Liberation, says the Naiyayika, arises form the knowledge of the truth, the knowledge of the cause of pain and of the means of its removal. Liberation, however, must not be supposed to arise immediately after the knowledge of the truth has been attained, for, the causes of pain form a series which can only be annihilated in succession, and succession is a process in time. The series of the successive causes of pain is: (1) false notions (mithyagnanam), giving rise to (2) faults (doshani) which led to (3) activity (karma) which again is the cause of birth (ianma) and birth is the cause of pain (dukkha). Hence in order to shake off pain we have to strike at the very root viz. Mithygnanam, and the annihilation of Mithyagnanam will be followed by the annihilation of the entire series of causes. 



The Naiyayaika proceeds to prove the existence of God by an argument which is much like what is known as the cosmological argument in the European Philosophy. Like the latter, Naiyayika's proof also reasons from the world as effect to God as its first cause:  "________." The four mahabhutas require, as effects, a cause. 



This, however, looks, at first sight, like a petitio principii; for, to admit that a thing is an effect, is to say that it has a cause. The real difficulty lies, it will be said, not in showing that an effect must have a cause but in proving that a thing is an effect, that it has a hetu or a mark possessed by the Paksha by means of which, its janyatva (effect�hood) can be inferred. The Naiyayika finds such a mark in savayavatva or the fact of possessing parts. Thus savayavatva (being possessed of parts) leads to Janyatva to kritijanyatva (the fact of being effectuated or caused by an agent). But the Naiyayika does not stop at the conception of a mere cause which a purely cosmological argument leads to, but shows that kritijanyatva or karyatva (the fact of being effectuated or produced) implies, not only an agent but an intelligent agent�' buddhimat kritijanyatva. 

�

CHAPTER XV



CAUSATION AND COMPOUND EVOLUTION



The world is the permutation and combination of atoms



� Causes of differences

� Science fails to explain the principles of causation

� Criticism of Mills 

- Conception of the law of causation

� Patient and Agent

� The Jain view of causation and compound evolution. 



Having discussed in a previous chapter how we look upon the Universe as self�existent something having its being from all eternity, and having briefly reviewed as well the other principal systems of thought bearing mainly on cosmology, we are led to inquire into how, according to our philosophy, old things change giving place to newer combinations and forms. We have seen that the Universe taken as one undivided whole must be in�create, eternal, self�existent and ever�permanent. But viewed from the standpoint of its inter�related parts, it is transitory, phenomenal and evanescent. And it goes without saying that the assertion of self�existent is simply an indirect denial of creation involving as it does the idea of an existence without beginning. But this tantamount to a veritable denial of an extra�cosmic personal God who builds the cosmos out of the chaotic matter which, according to the creationists and other deists, lay diffused homogeneously filling up the entire space, at the dissolution of the Universe with the end of the so�called previous cycle or created it out of Himself or His own energy (at a particular point of time) through a kind of dialectic process as taught in the other theistic systems of philosophy such as the Yoga, the Nyaya or the Vedanta. 



The question, therefore, is, if God is denied where are we to look for a rational solution for the various mysteries which underlie the flashes of lightning dazzling our vision, or the thundering cataracts deafening our ears?  Is it that the sprouting forth of the small seed bringing into existence a big tree, the bursting of the eggshells giving birth to beautifully moving bipeds and a variety of other awe�inspiring phenomenal changes, astonishingly mysterious in character, which not only infuse in us a feeling of wonder and admiration but morally prevail upon us to posit and believe, as it were, in an Intelligent Designer and Maker behind, � is it that all these and the like changes are but so many results of chances?  wherein lies the necessity and utility of the philosophy then, if it denies God but cannot reasonably account for the amazing occurrences in the world of phenomena?  



Indeed and it is worth while to remark that a patient perusal of the preceding pages on the predicaments, their character and their developments will convince anyone in the truth of the summary statement we make here that speaking of the Universe as a whole or in part, it is but permutations and combinations of our four primary rudiments viz., time, space, soul and Pudgal matter. These rudiments are resolvable into the minutest of their minute parts which give a limit to fresh divisions by not admitting of any further analysis. Now a study of the nature of these ultimate ingredients reveals to us that these� each and everyone� are surcharged with innumerable powers having the potentiality of being developed in various ways and of bringing as well into existence such an infinite variety of their permutations and combinations which will account for the amazing phases and phenomena of Nature. Even modern science has had to acknowledge the truth of this. Chemistry demonstrates beyond doubt that all compound substances owe their existence to the permutations and combinations of the atoms of Hydrozen, Oxygen, Nitrogen, and Carbon etc.� Heat, light, electricity, hold Physics, are but different arrangements of molecules�in�motion constituting the same. Biology teaches that all organisms�vegetable or animal�are only composed of cells under a variety of their combinations. This is not all. Science dives deep to fathom the amazing mysteries underlying the differences between things chemical, physical or biological; and like a master�surgeon she dissects and analyses Nature and attributes the cause of the mutual differences between things to the said principle of permutation and combination of atoms, molecules or cells forming the structure and character of the chemical, physical or biological evolution. Thus even according to the researches of modern science, Universe is nothing more than an ever changing permutations and combinations of the atoms, molecules and cells forming the character and composition of the same. 



But what are permutations and combinations which seem to play the part of unitary method as it were in explaining the differences and diversities in and through which the Universe reveals to us its being?  Permutation and Combination, we know, are but processes of mathematical calculations to find order in the atomic or molecular arrangement of things having their being in time and space. We all know that in the science of mathematics, the members 1, 2, 3, 4, etc. or a, b, c, d, and the like are but so many symbols, each giving us a definite idea of something conditioned as represented by the same. And Permutation is their arrangement in a line reference being had to the order of the sequence; as for instance, a�b and b�a are but two permutations of a and b. Similarly Combination is their arrangement in groups without reference to the order of the sequence; as for example, 'a�b�c' is a combination involving a, b, and c, and 'b�a�c is but another combination, both consisting simply of a, b, and c, grouped together. In Combination, it is worthy of note, we take notice only of the presence or absence of a certain thing and pay no regard to it place in order of time and space. There being but a, b, c, d and so on, it finds out only how many combinations could there possibly arise by taking at a time the two, three, or four of the symbols. 



While investigating into the structure and composition of chemical things we substitute, �H, N, O, C as symbolic representation of Hydrozen, Nitrogen, Oxygen and Carbon, the ultimate rudiments or atoms of which are innumerable in number, in the places of a, b, c, d. Now experiment shows that it is due to the innumerable variety of atomic combinations of H, N, O and C; that we have differences between the different compounds. To take Carbo�hydrates and fats for examples:  Analysis shows carbo�hydrates to be a compound of C, H, O; and if we analyze fats, we get the same three chemical elements. Therefore the question is:  What makes for the differences both in color, character and configuration between the two compounds, the component parts of a molecule of carbo�hydrate being found to consist of C6 H12 O6; and a molecule of fat to consist of C51 H95 O6. Then, again, to take the cases of Strychnine, Quinine, and Gluten:  Analysis of these three shows them to be but combinations of C.H.N.O. And it is needless to add that the three compounds are wholly different from one another. Strychnine and quinine are poisonous whereas gluten is nutritious. A molecule of quinine is a combination of C20 H24 N2 O2 whereas a molecule of strychnine is a combination of C21 H22 N2 and O2. 



Now from a reflective study of the results of the above analysis, one might venture to remark that the mutual differences existing either between carbo�hydrate and fat or between strychnine and quinine, are due, it is apparent, to the numerical differences in the combination of the component atoms constituting the structure of a molecule of each of them. But is the numerical differences in the combination adequate to explain the causes of differences in question.' the molecule of ammonium of Cyanate is composed of two atoms of Nitrogen, one atom of Oxygen, one atom of Carbon, and four atoms of Hydrogen; and the molecule of Urea is composed of the same number of the same atoms. How, then, can the properties of the two molecules be different from one another?"What can that circumstance be", rightly inquires Pattison Muir in answer to the above question, "except the arrangement of the atoms that compose the molecules?" 

But the answer of Pattison Muir given in the form of interrogation, will it satisfy the reflecting mind yearning for a rational solution for the differences in question in things we everyday find around us?  To say that the difference is due to the difference in the arrangement of atoms forming the composition of the two molecules is to simply state a fact. It is an attempt to explain X or Y both of which are unknown quantities. It does not clear up the mystery that underlies the real question at issue. The question is:  Whence is the difference?  Every other condition being the same, what is it that leads to the difference in the combination of the component parts forming the composition of the two compounds?  Modern science is quite out at sea here and her helm of Reason is lost. She can explain how things happen but gets hopelessly confounded and confused to answer why they do so. And unless this 'Why' is cleared up, we cannot expect to get at the reason that lies behind the differences in the world of phenomena. 



The reason why modern science cannot answer the point in question, lies simply in the fact that she takes only a partial view of things and does not look straight to the two principles of Causation. We have stated that the Universe is a system of interrelated parts and the parts, as such, are conditioned. But things conditioned, it is a truism to say, are but products, effects of something else which is termed as cause. A cause is what brings about an effect, the latter being what follows from the cause. Such being the definitions, in general, of the cause and the effect, many a logician have drawn a line of distinction between the circumstances and the active agents which co�operate to bring about an effect. One has been termed as the Substantial cause and the other as Determining or Efficient cause otherwise known as Patient and Agent in European logic. The reason why such distinction is drawn consists in this. We see the potter manufactures the jar out of clay, the lever, the mill�stone, and the potter, i.e., the manufacturer himself. Such being the case, all these beginning with clay must have to be taken as the cause, the effect of which is the jar, the product or the output of the co�operation; for a cause is the aggregate of all such accidents both in the agents and the patients as concur in productions of the effect propounded. The manufacturer, the mill�stone and the like have all co�operated indeed to bring about the jar; but they have got their peculiar functions of their own. So long the jar is there, clay is there too. The actual existence of the jar cannot come to be as such if you extract out clay from it. But after the production of the jar, if the manufacturer or the mill�stone is separated from the jar, it is not in the least affected. Again the function of the manufacturer is not the same with that of the mill�stone or the lever or clay even. It is clay that is cast into the mould and molded into the form of the jar, and it is for this reason that clay is named as the substantial cause and that by means of which the effect already existing imperceptibly in the substantial cause is brought about or developed into a perceptible form is the efficient or determining cause. That without which nothing can there be, that which invariably precedes something else which is but an effect, is the true nature of the cause. When we see that the jar cannot come into existence either without the manufacturer or without the mill�stone, and the lever, it follows a priori therefore that the manufacturer, the wheel, the lever are also but causes which combine in the production of the jar. 



It is thus clear that every product or effect requires also a Determining cause (in addition to the Substantial one) to bring the same into actual existence. We have stated already that the primary ingredients�each and every one of these�are surcharged with infinite powers of their own having the potentiality of being developed in innumerable ways and these being but materials giving constitution and structure to all earthly existences are worked upon by the Determining cause to bring the same into varieties of combinations. And therefore it is due to the intervention of this Determining cause that we find the difference in the arrangements of atoms constituting the structure of the two molecules of Ammonium of cyanate and of Urea and it is this that accounts as well for other various differences in things in al the three worlds, chemical, physical and biological. But would not the ascription of Causality to the substance which is worked upon involve the difficulty of making the Patient to be the Agent?  



Indeed there is a school of logic predominant in these days of scientific culture which refuses to make any distinction between the Determining cause and the Substantial cause in the law of causation. Even the most classical of the English logicians, as Mr. Mill, has taken exception to this distinction. "In most cases of causation, " writes Mill," a distinction is commonly drawn between something which acts and some other thing which is acted upon, between an agent and a patient. Both of these, it would be universally allowed, are conditions of the phenomenon; but it would be thought absurd to call the latter the cause�that title being reserved for the former." 



The distinction, contends Mr. Mill in support, is a verbal one and not real, because of its vanishing on examination:  for the object which is acted upon and which is considered as the scene in which the effect takes place is commonly included in the phrase by which the effect is spoken of, so that if it were also reckoned as a part of the cause, the seeming incongruity would arise of its being supposed to cause itself. To cite an instance we have the falling of bodies, "What is the cause which makes a stone fall?" observes Mill, "And if the answer had been 'the same itself' the expression would have been in apparent contradiction to the meaning of the word cause. The stone, therefore, is conceived as the patient and the earth (or according to the common and most unphilosophical practice, an occult quality of the earth) is represented as the agent or cause. But that there is nothing fundamental in the distinction may be seen from this that it is quite possible to conceive the stone as causing its own fall provided the language employed be such as to save the mere verbal incongruity. We might say that the stone moves towards the earth by the properties of the matter composing it, and according to this mode of presenting the phenomenon, the stone itself might without impropriety be called the agent; though to save the established doctrine of the inactivity of matter, men usually prefer here also to ascribe the effect to an occult quality and say that the cause is not the stone itself but the weight or gravitation or the stone." 



"Those who have contended for a radical distinction between agents and patients have generally conceived the agent as that which causes some state of, or some change in the state of another object which is called the patient. But a little reflection will show that the license, we assume of speaking of phenomena as states of the various objects which take part in them (an artifice of which so much use has been made by some philosophers, Brown, in particular, for the apparent explanation of phenomena) is simply a sort of logical fiction, useful sometimes as one among several modes of expression but which should never be supposed to be the enunciation of a scientific truth. Even those attributes of an object which might seem with greatest propriety to be called states of the object itself, its sensible qualities its color, hardness, shape and the like are in reality (as no one has painted out more clearly than Brown himself) phenomena of causation in which the substance is distinctly the agent or producing cause, the patient being our own organs and those of other sentient beings. What we call states of objects, are always sequences into which the objects enter generally as antecedents or causes; and things are never more active than in the production of those phenomena in which they are said to be acted upon. Thus in the example of a stone falling to the earth, according to the theory of gravitation the stone is as much an agent as the earth, which not only attracts but is itself attracted by the stone. In the case of a sensation produced in our organs, the laws of our organism and even those of our minds are as directly operative in determining the effect produced as the laws of the outward object. Though we call prussic acid the agent of a person's death, the whole of the vital and organic properties of the patient are as actively instrumental as the poison in the chain of effects which so rapidly terminates his sentiment existence. In the process of education we may call the teacher the agent and the scholar only the material acted upon. Yet in truth all the facts which pre�existed in the scholar's mind exert either co�operating or counteracting agencies in relation to the teacher's efforts. It is not light alone which is the agent in our vision but light coupled with the active properties of the eye and brain and with those of the visible object. The distinction between the agent and patient is merely verbal:  patients are always agents." 



Taking stands on these and the like arguments. Hume, Whately and Mill and many other scholars of the same attitude of mind under European culture made themselves so bold as to attribute weakness to the exponents of our philosophy in regard to our drawing a sharp line of distinction as between the Determining cause and the Substantial cause. And as the Jain cosmology is based on the law of causation as stated herein before, it is imperative to enter into an examination, by the way, of Mill's doctrine on this point. 



Let us begin with the remark at the outset, that the upadun or substantial cause and patient of the European logicians are not one and the same either in meaning or in their bearing. Nowhere in our works on the subject has it been taught that the substantial cause has not the least possible agency in any form in the causation of things. 'karak�case, in our grammar, is the general term signifying agency and the nominative, objective, ablative and the like are but specific terms implying different forms of the functional activity of the cases. The nominative, objective and the like, �they all act or operate no doubt; but they never act of themselves and in the same way, form and matter. Each of the cases has to act differently and in its own way. By the term 'kriya'�verb, we generally understand the changes in their most gross and visible changes are but resultants of the co�operation of all the cases beginning with the chief or the nominative in bringing about a phenomenon. 



Now though each of the various cases has its own agency peculiar to itself; the reason why they are not all of them attributed with the principal agency will be found in the fact that the agency of the chief or the nominative is not of the same type and character as that of the other cases. The chief agent or the nominative case is quite independent of the functional activities of the other cases which hold but a subordinate position in relation to the principal agent in so far its acting of its own accord is concerned. For, whatever is powerless to act of itself, must be dependant�like the ball in motion�on another for its activities. The ball has the power to roll on; heat has the power to expand bodies:  but the ball would not roll or of itself, unless it is set in motion; nor heat will expand bodies, unless the two, heat and body, are brought in close relationship to each other. This is the reason why these are said to be dependant on the agency of something else which must be competent enough to set the ball in motion or to bring the two in such relation as will enable the heat to act on the body so as to expand it. But it may by contended that at times, when we say, 'The ball rolls' or 'heat expands bodies' we really ascribe in our speech independence and agency to them so that we have to parse the words 'ball' or 'heat' as but nominates to the verbs 'rolls' or 'expands'. Indeed we do so in such and similar other expressions as, 'the stone is falling' or the 'sword cuts well'. And the question is, Why do we do so?  What is that prevails upon to acknowledge the independence of what we really know to be of dependant character?  To all this we have but to submit in reply that such forms of expressions are indeed resorted to when the principal agent stands beyond the range of our vision or where the subordinate agents are required to show as if they were playing the role of the principal agent not�withstanding the actual presence of the latter. When the other agents stand in close proximity with the principal, it is then that the subordinate character of their position and function becomes apparent. But where the principal stands in the background there the one or the other of the subordinate agents stands out as the principal in as much as these have their agencies in their respective functional activities and this explains the ascription of primary agency to the ball, heat, or to the sword, in the above mode of our speech. In the case of the expression 'the stone is falling to the earth,' as cited by Mill, we can remark that here the principal agency of that by dint of which all bodies attract one another, whose law the stone dares not disobey, or which mysteriously abiding in the stone and the earth actuates them as it were from within, not having been desiderated to stand out, the stone though a patient (Upadan) yet it puts on the appearances of both the patient as well as of the agent. It is but a recognized rule in our grammar that where we find a verb (kriya) change but no nominative or agent as governing the same, there the change is presumed to be going on of itself. And this is how we meet Mill's objection to the ascription of causality to the patient�Upadan. 



Now to resume the thread of our discussion as to the causes of differences in the Universe of phenomena around us with the remark that law of change. Every change stands in relation of antecedent and consequent that is known to us as the relativity of the cause and the effect. Of these two terms the second is the phenomenon of changes, the first being what brings about the change, i.e., the cause. The cause as we have discussed above is divided into two kinds, the Determining and the Substantial. We have invariably seen that in every act of causation these two co�operate together to bring about a change, a phenomenon, an effect. And it having been held that every change must have an antecedent cause, it seems naturally to follow that the universe itself being but an eternal process of becoming, mutability being its very nature, it must have a cause antecedent to its becoming as such; and thus in their zealous attempt at the ascertainment as to the nature of this antecedent condition some have unfortunately stretched this principle of causation to such an extent as to reach its breaking point. They have gone so far as to posit a God, an extra�cosmic Personal Ruler of the Universe, creating, regulating and controlling the changes and affairs of the Universe from without just as a potter would do with regard to the manufacturing of jars. But little do they think of the grave difficulties that would arise if we were to assume the existence of an extra�cosmic personal God, not Himself the Universe, one Who has created good and evil, pain and sufferings for His creatures, but He Himself stands above and unaffected by these. On no theory of Divine dispensation and intervention in the affairs of the world from without, can evil and suffering be explained. The creation of evil and suffering except by an implied mechanism which practically annuls the Godhead in attempting to justify its ways or execute its work. 



In order to avoid these difficulties some take recourse to another line of reasoning making the agent and the patient to be one and the same and have made themselves bold to declare for an Ultimate Reality whose very nature is existence, knowledge and bliss infinite; Whose consciousness is in its nature creative or rather self�expressive force capable of infinite variations in phenomena and forms, and Who is endlessly enjoying the delight of those variations, and Who, therefore, might well be regarded as evolving the world of nature including finite minds� out of his own energy, in sport, as it were. Just as we find all things to be mutable forms of one immutable being, finite results of one infinite force, so we shall find that all ideas and ideals are but variable self�expressions of One Invariable and All�Embracing Delight of Self�existence. And this explains the causes underlying diversities and differences between all things and being the totality of which go to make up this our phenomenal Universe. 



But this theory of Cosmic origin is confronted with graver difficulties which cannot but stand for its own condemnation. The whole thing, briefly speaking, stands thus. The One Ultimate Reality which has thrown It�self out into name and form, is a truine Existence, Knowledge, Bliss� Sachidananda. Sachidananda, it may be reasoned, is God and Who is only a conscious Being but Who is also the Author of existence and all these. And, therefore, the question is, How could a God who is All�bliss Himself and from whom flow the dews of delight as water springs from a fountain, evolve a world out of Himself in which He inflicts sufferings on His creatures, sanctions pains and permits evil. If it is contended that these are but trials and ordeals, we do not solve the real problem at issue. We only mince matters and thus refuse to look straight into things. How could a God who is all Good and All�love Himself has made room for what is called as 'bad' or 'hatred' in the Universe of His own make?  For One who keeps pitfalls of ignorance, allows sufferings, sanctions pains or permits roms for evils in the scheme of His universe as trials and oreals through which the so�called poor Jiva has to pass, stands Himself convicted of holding through�out temptations, deliberate cruelty, and moral insensibility; and if a moral being at all, He must be to all intents and purposes�far inferior to the moral being at all, He must be to all intents and purposes�far inferior to the moral excellence of His own creatures. Again, we do not squarely face the question by the statement that they are but resultants of the Jivas' karma for which reason he or she undergoes pain and suffers misery in as much as there is the ethical problem that confronts us in the form�who created or why and when was evolved that moral evil which provokes the punishment of pain and suffering?  One might will contend that the Self�same Ultimate Reality who is of the nature of All�knowledge�bliss�absolute being but One Existence without a second to stand by It; all that exists being but He; it having been repeatedly declared that 'That Thou Art" and "That Am I" too� all what is said to exist as evil or suffering, it is He that must labor under the same in the creature who is no the other than He Himself. For just as a spider spins its web out of itself and nestles in or creeps on it, so it is He who throws Himself out into the world of names and forms, in sport, as it were, and it is He that crawls on them in the form of a child; it is He that enjoys the pleasures of his own make in the form of a youth and it is He that totters on the road leaning on the stick in the form of the old and worn out. Indeed when thus viewed, the whole problem shifts the ground and there cannot crop up the question as to how God came to create evil and suffering for His creature. But still it is worth to enquire as to how the Self�same Reality Who is absolute Existence, Simple without a second to stand by It, Who is of the nature of True Knowledge and Delight Infinite, comes to admit in Itself what It is not?  All�delight being necessarily All�good and All�love, how can evil and hateful standing in hard opposition to love and goodness and being, therefore, but a visible negation of All�delight, be said to exist in what is All�delight?  How could the Absolute, in short, enter into the meshes of Relativity of subject and object?  

Thus the inexorable law of karma being irreconcilable with a Supremely Moral and Personal Deity, the pantheistic origin of the cosmos being found to involve graver ethical difficulties, the pan�entheistic conception of the Universe being conceived to stop short in explaining the riddle of the Absolute entering into the meshes of Relativity, we decline to agree in the Divine dispensation and intervention in the affairs of the world, we deny the very existence of any free and all�governing personal God; for all personality we hold to be but a creation of ignorance and subject to the laws of karma. 



What, then, is the cause of all these diversities and differences?  Either in the material world, or in the vegetable or the animal� no two things are alike. Are, then, the visible differences which are evident between things or organisms� mere chance�results or fortuitous concourse of lifeless atoms?  To admit them as but results of chances is to invalidate the very law of causation. The doctrine of 'the results of chance' can no more find rooms in a philosophy which seeks to arrive at a rational explanation for the changes we experience at every moment of our being. Change is the soul of all activities and stagnation is but cold death. Change, therefore, constitutes the life of all that is. the development of the seed into a tree or an ovum into an animal is but a series of changes constituting an advance from homogeneity of structure to heterogeneity of structure. It is this series of changes gone through during the period of development and decay that makes up the life history of a plant or an animal. In its primary stage, says the Biologist, every germ consists of a substance that is uniform throughout, both in texture and chemical composition. The first step, in the development of the germ, is the appearance of a difference between the two parts in this substance or as the phenomenon is called i n physiological language� 'differentiation'. and the question is, whence is the difference or this 'differentiation'?  In the primary stage of the germ, it was all uniform both in texture and composition. But there appears a difference in the same afterwards. the substantial cause being the same, What is it that accounts for the difference?  Reason whispers that there must be something working from within, some cause behind it. But what is it?"No thoughtful person, " to speak in the language of Wallace, "can contemplate without amazement the phenomena presented by the development of animals. We see the most diverse forms� a mollusc, a frog, and a mammal� arising from apparently identical primitive cells and progressing for a time by very similar initial changes but thereafter each pursuing its highly complex and circuitous course of development with unerring certainty by means of laws and forces of which we are totally ignorant. Here too the original substantial causes in all the three instances are, according to the investigation of Wallace, apparently identical; but what is it that determines one to be a mollusc, another a frog and the third one to be a mammal?  The principle of Natural Selection can't explain this amazing phenomena; nor the law of the Struggle for Existence and the Survival of the Fittest, however ambiguously it might be twisted, can account for it. All that these can do, is to explain as to how the weakest go to the walls; but not why they should. They cannot throw any light as would explain the causes of differences which are evident in the different spheres of evolution of organisms. The theory of Special Creation, too, cannot account for the differences, for that would require the establishment of a Deity, which is, as we have seen, an impossibility. Why should one by made a king surrounded with all the pleasures the world can afford to supply with for his enjoyment and another a slave to starve, serve, and suffer under his tyranny all the indignities of life and living which the humanity will shudder at, to think of; nor the theory of Evolution from One�Self�same Reality, Who is of the nature of pure felicity, can touch at the root cause of the present diversity, which is but a visible nullity of the pre�supposition of such an Entity beyond all duality. Such being the position and situation of the above theories and doctrines involving grave difficulties as shown up, let us turn to what our Teachers have to say on the point at issue. Our philosophy teaches at the outset that whatever is real is rational. Reality is synonymous with activity. And by this they mean persistence in existence. Wherever we turn, differences appear to our visions. And these differences are not mere appearances. In every thing, at every turn of life, we are persistently conscious of these differences. These are real differences. And whatever is real being rational, it cannot but irresistibly follow that there must be some reason behind these differences. The Jain teachers are at one when�they say that (i) Time (kaal) (ii) External Nature (swabhava) (iii) Necessity (niyati) (iv) Activity (karma) and (v) the desire to�be�and�to�act (udhyam) these five co�operating constitute the reason which accounts for the diversities in Nature. It is these five that by co�operating, determine the manner and form of the development of the seed or the ovum into a tree or an animal. Indeed it may ring curious to the unaccustomed ears who had not had the opportunity to peruse and ponder over the truths of these philosophical pronouncements of the Jain teachers regarding the differences and diversities in nature. But in order to be able to form a calm judgment on the point in question, it is imperative that we should try to grasp the principle inculcated in these our present philosophical pronouncements bearing on the point. 



It has been said that summarily speaking the universe is compound of the four primary ingredients viz., Time, Space, Soul and Pudgal. These are resolvable into the minutest of the minute parts which do not admit of any further analysis. Now these ultimate rudiments having nothing for their material cause Upadan, stand by themselves as unresolvable units. And a patient study of these ultimate units will make it clear that they�every one of them� are instinct, as it were, with infinite power by the virtue of which they are capable of being developed in innumerable ways through the processes of permutation and combination of these four original ingredients which form the true character, composition and make up of the Universe revealed in a diversity of names and forms. This diversity of names and forms in and through which the self�existent Universe is revealed to us owes its origin to the variety in the arrangement and combination of the ingredients composing the same. But what is it really due to?  The variety in the arrangement and combination is due to (1) Kal�Time, (2) Swabhava�Nature, i.e., favorable environment; (3) Niyati�Destiny or Necessity, (4) Karma�Action or motion and (5) Udhyama� Self�assertion or Effort� the five�fold Determining Causes (Nimitta Karana) all acting in conjunction with one another on the substance (Dravya) [rpdice changes and variations in the same, regulate their manner of unfoldment and determine its growth, form and configuration as well. It is important, therefore, to dwell briefly on the characteristic indications (Lakshan) of these five�fold determining causes by virtue of which the self�existent Universe has been the permanent theater of perpetual changes and diversities� a strange array of ever�occurring phenomena that bewilders us at every moment and turn of our life and thought. 



1.	Time (Kaal) � to begin with� is an aggregate of one dimension; of itself and from its very nature, it flows on uniformly revealing itself as it does in relation of sequence and seasons. Succession being thus the very property of time all changes are possible in time only. 



2.	Nature (Swabhava) is the natural or External environment of a thing or organism.It consists of the soil, the air, the water, the heat and the light.The growth of a plant may be referred to the seed which is the substantial (upadan) cause of the plant and to the soil, the air etc., to the circulation of the sap and to the chemical action of the heat and light� in short, to the External environment which determine the growth. This is why it is said that the life of an organism depends on the external Nature whose function is to supply the wants and demands of the living organism which happens to enter into relations, the continuous adjustments of which is called life. A living organism is a seat of chemical changes divisible into (i) Anabolic or Constructive processes in the course of which the so called non�living matter is taken in and assimilated by the organism from without and into (ii) Catabolic or Disintegrative, destructive processes during which living matter or stores�up substances are expended. Metabolism (Pranankriya) is but a name for these two processes of construction and destruction and forms the chief feature of a living organism. And the normal growth of an organism means normal metabolism requiring the supply of food quantitatively and qualitatively of the proper kind, the laying of the food within the body and regular chemical transformation of the tissues and the preparation of the effete products which have to be given out. It is thus clear that the External Nature (Bahya Prakriti) stands to supply the needs, demands and requirements of the organism for its proper nourishment and normal growth. If she in any way fails to supply what is demanded of her by the organism, the latter deteriorates and becomes weak to carry on the struggle to cope with the undesirable forces and elements, or to propagate species and thus goes to the walls in the long run. 



3.	Niyati means, Fate or Destiny. According to some school of thought, it means Divine Decree which must come to pass to bear its command over our thoughts and activities. Thus interpreted, it takes away from us all the moral responsibility which lies only in our option of doing a thing, and not in compulsion. But in Jain philosophy, however, the term Niyati signifying 'Necessity' is described as the concatenation of causes whence all things must necessarily follow as the four follows from two plus two or as three angles of a triangle must be equal to two right angles clearing away everything standing in the way to offer it even the least possible resistance. 



4.	Karma means Action or Deed done. Revealing itself as it does in the taking of the one concomitantly with the leaving of the other, it implies a change of relations or relative positions which is nothing else than motion itself in some form or other. The cause of motion or action being the substance itself which by exertion of power produces action, operation or Karma, the substance or the organism itself has to bear the consequences of its own Karma in any stage of its existence, past, present or future. And this explains the origin of the common adage "As you sow, so you reap." 



5.	Udhyam� Exertion, assertion or effort which is in its simplest form is the desire to realize a particular end or idea. Shifting analysis of the affairs of the world of phenomena in question brings us to the 'desire�to�be' evident in the form of exertion or assertion as the supreme reason for all existences. It is the desire�to�be, to exist distinct and separate from what it is not, that is evidently the cause of the world of distinctions and forms. If it is asked what was the root cause of the organism coming into existence, we must reply, "Itself." Who was the creator of the being?  'Itself', is the ready answer we have to make in response to the question. 'Itself' is its own object and itself alone is its reason for existence. And, therefore, it has been well said that all the true reasons and transcendent motives a man can assign for the way in which he acts can be rendered into the simple formula "in that was my pleasure". and likewise is the case with the wherefore of the other things and beings. The highest philosophy brings us no other reply:  beings and worlds are because it was their pleasure�to�be. To�be or not�to�be is but a matter of option for self�assertion, or otherwise wherein lies deep the primordial root of all responsibility. 



Now Time (Kaal), the External Nature (Swabhava), Necessity (Niyati), Action (Karma) and Exertion (Udhyama) whose natures have been just discussed in brief, speak for the differences and diversities in the world of formsa and phenomena. To illustrate for a more thorough grasp of the point at issue as to how these determining causes and conditions co�operate in bringing about the countless differences and diversities in the processes of the compound evolution let us take the case of a huge tree developing from its own seed. 



We have already stated that every thing in the universe is surcharged with infinite powers of developing itself after its own type.l So also the case is with the seed. The seed of a particular tree is also instinct with infinite power of developing so much so that the huge form of the tree together with its bark, branches, twigs, leaves, flowers and fruits in the course of time, lie hidden in a potential state of existence in the seed. The protoplasm which ultimately develops into the seed being the substantial cause, it changes and transforms itself into the seed and ultimately into the tree by the help of such causes, and conditions as time, nature and the like�which determine its manner and growth of development. On close examination of the seed we find that the granular protoplasmic particles� the contents of the outer shell, the cuticle, which holds together the granules in a particular combination is all through uniform both in texture and chemical composition without any difference and differentiation between its parts in the primary stage of its being. If you crush the seed so instinct with the potency of development, it will not bud forth and why not?  There are the component parts of the seed� the granules not an atom of which has been lost in any way. Why would it not then develop into a tree?  The answer is simple enough and we need not travel far to look for it. The sed is the seed under a particular arrangement and disposition of its constituent elements and as such it is the substantial cause having the potency of developing itself into a tree of its own type, if only the determining causes conjoin with one another to help its growth. But the crushing of the seed interferes with the relative disposition and arrangement of its constituent elements and thus has rendered it impossible for the five�fold determining causes to act on the seed. 



So we see the seed that has potency to develop itself into a tree after its own type, but it has to wait for the proper time� the arrival of the season which might be the rainy one. The season is there but the seed must be planted in the soil which such other natural environment as would allow a reasonable circulation of the sap and the chemical action of heat and light and would as be well able to supply the requisitions of the seed. 

Again, granted that the time, the external nature, the necessity, all three are present. The seed, if not planted by some body, does not fall on earth by the virtue of its own exertion and weight, making all the necessary transformations thereby impossible. 



Then, again, though the season is there and the seed will not grow into the tree of such and such bulk and configuration for the manifestation of which it has the potency unless there be the concatenation of the causes and conditions which is but another name for "Necessity" that operates irresistibly. 

The seed fructifies, as is often observed, but yet it may not sprout forth into a tree identical with the parent one and bearing leaves and flowers and fruits or seeds of the same size, taste, color, beauty and grandeur of the tree whereof the seed was born. And why?  Surely these are the effects of Karma even done is some time past, that the seed has come to be a seed of this and not of another organism. 



To enter a bit more into details as to the causality of Karma in bringing about the phenomenal diversities and differences, the existence of various kinds of vegetable organisms all around us, is undeniable. In the organic world, it is but a truism to say that the like produces the like. The mango seed will develop into a mango tree and to nothing else. So with the other kinds of seeds. Now in the processes of metabolism every living organism grows and undergoes through the adjusting and regulating influences of the two�fold nature� Inner and Outer (Antar Bahya). The seed is the inner nature of the tree where as the outer nature comprises the soil, the water, the heat, the light, and the air. The seed has the potency to develop into a tree and it is only the outer nature that stands as a help to the seed in the exertion of its latent powers for its proper developments into a tree; but this outer nature is almost the same to all the different trees. The real difference, therefore, lies in the inner natures' of the different trees, i.e., in the seeds. And the same ole question comes round yet, Whence is this difference?  If it is said in reply that the difference is due to the difference in the relative disposition of the particles constituting the two seeds, then the difference is only explained by another difference which tantamount to explaining 'X' by 'Y' both of which are unknown quantities and therefore the second difference again has yet to be inquired into. Science stops short here. She does not know. The mystery, though pushed back, remains unaltered. However may a Lamarck take recourse to the principles of conservation (Heredity) and progression (Adaption) and touch upon the struggle of each against all; or a Darwin may twist and stretch his so called principle of Natural Selection to show the Origin of Species and the Descent of Man or however may a Spencer write volumes on the interpretations of the Law of the Survival of the Fittest through the processes of which the weakest go to the walls, or to explain the unsurmountable gaps in the gradations of the organic beings� vegetable or animal or however may a Haeckel knock his brains out to find out the missing links in the ever�evolving chain of organic evolutions from Monera to Man, the present and the last expression of the organism of the highest type, Biology only misses the mark and beats about the bush when she says that protoplasm are alike and identical but does not assign any reason for their subsequent differentiations and variations. and years afterwards she will have to admit that there is no other alternative course than to take recourse to the Law of Karma to explain the causes of differentiations and differences as manifest in their combinations and subsequent variations. The granules of protoplasm were registered with impressions of the acts and deeds they have done in their past lives whereof they have developed a kind of deposition or tendency towards each other under the influences of which they have come to the existing forms of combinations making up the different 'Inner Natures' in the different species of trees and other organic beings. Or what else is there to explain the diversities of Nature?  They can't be explained as her mere freaks or as fortuitous concourse of what is in variably conditional� a fact which is but a visible contradiction and negation of the chance�hypothesis; nor can they come out of nothing, for, we are unable on the one hand to conceive nothing becoming something or on the other something nothing. It being thus impossible to establish in thought a relation between something and nothing, we cannot but deduce thereof the indestructibility of matter (pudgal) and continuity of motion�karma. Other determinant conditions being there, it is the continuity of Karma that explains why the properties of a molecule of urea and that of cyanate of ammonia are different, though they are composed of the same number of chemical elements and it is also this continuity of Karma that accounts for the development of the diverse forms of a mollusc, a frog and a mammal though arising from apparently identical primitive cells. 

�

CHAPTER XVI



GOD 



Jainism makes no room for an extra�mundane God�Laplace and Nepolean�The idea is not singular in India�Yet the Jains are not dependant on any All�mighty Ruler standing in the without�Dr.Bose and the Super�physical Power�Spencer and Spinoza�"Tertium Quid" nature of the Power�The Coalescence these powers in different beings on the attainment of"Nirvan" is the idea of the God�head of the Jains. 



In the last chapter on the compound Evolution and the Law of Universal Causation, it has been made clear as to how from the standpoint of phenomenal Naya the universe is ever changing and transitory, and how from the standpoint of Noumenal Naya according to which the universe is taken as one undivided whole of inter�related reals, it is self�existent and permanent. we have also seen that because it is self�existent and permanent, therefore, it is not an effect of some anterior cause working from behind the universe; and further that the diversities and differences in the world of phenomena and forms owe their existences to the operation of the five�fold determinant causes such as Time, External Nature, and the like. Such being the trend of thought and progressive retiocination, the Jain philosophy leaves no room whatsoever for an iron�willed capricious God in the Jain scheme of the universe. The Jains hold that a correct understanding, according to the teaching of Victors, of the true principles of causality and phenomenology, dispenses with the necessity of any divine intervention in the affairs of the world. They are of opinion that the very attempt to posit an all�ruling extra�mundane God is to conceal the ignorance of the true principles of causality under a pomp of delusive reasoning� an ignorance unaware of itself. 



Such a doctrine may indeed strike curious and atheistic to the adherents of the various European schools of Monotheists and to other doctors of Divinity so as to give them a rude shaking. But there is no help to it. Truth must be told. When Laplace, the world�renowned French scientist went to make a formal presentation of his famous work to the world�conquering Emperor Napoleon, the latter remarked, "M. Laplace, they tell me, you have written this large book on the System of Universe, and you have never mentioned its Creator". Whereupon M. Laplace drew himself up and answered bluntly, "Sir I had no need of any such hypothesis." And this piece of dialogue between the two great minds of the eighteenth century, does not strike singular in India, and the reason is that from the time when Greece and Rome, those cradles of western civilization, were still steeped in profound ignorance; nay, from long before the pyramids of Egypt had raised their hoary heads to have a look down upon the valleys of the Nile, such doctrines which do not find any rhyme or reason or necessity to call in the existence of the so�called Deity have been in vogue in India. The followers of the Numerical philosophy of India� the Sankhya School of thought� not only do not postulate any such Divine being but make a definite pronouncement to the effect that "God is not in existence; because of the want of all manner of evidence." Nor the Mimansaka atheists yield an inch in their astute denial of an omnipotent extra�mundane God. The Charvaka materialists openly and avowedly teach and preach that there is not only no God but there is no soul at all for the so�called redemption of which one should toil and moil all the day and night forsaking all pleasures of life and thought. 



One might well venture to remark here that all these schools being more or less atheistic, are the Jains too atheists of similar type?  'No', is the emphatic answer, we have to offer to the equirers. The Jains do believe in a God after their own way of thinking� a belief which is in and through saturated with all the vigor and strength of life. It does not make us dependent on any Almighty Ruler for our being and beatitude into the molds of those weaklings who love to creep with a quivering prayer on their lips to the silent doors of the Deity; nor of those who crawl, beating breast at every step before his fictitious feet or figure to adore. Rather it makes us feel that we are independent autonomous individuals who can curve out paths for ourselves here and herein�after both for enjoyment of pleasures and emancipation of our souls by our own will and exertion. 



Here�in�before we have fairly discussed what sort of God we do not believe in; we have seen there what it is not. We shall see now what He is to us as taught by the Jain Teachers. 



According to the Jain philosophy the universe is not a fortuitous concourse of dead, dull matter (pudgal) only; for that would mean crude materialism which Jainism does not allow. The Victors by that the series of changes as presented by the organic and inorganic worlds, show, as has been recently demonstrated by Dr. J.C.Bose, that in addition to the dead dull pudgal�matter, there is something super physical both in the living and in the so�called non�living. When this something super physical departs from the constitution of the living and the so�called non�living, we say it is dead by which we mean that it does not respond. Experiments have shown that like plants and animals, a piece of metal responds in a like manner, if suitably influenced. But when 'killed by poison, ' like the plant or animal, it does not respond. European thinkers and biologists have so far assigned the presence of a separate 'vital force' in the physical phenomenon connected with the living organism. In place of any real explanation, a hypothetical nomenclature was used either to explain away or to clothe in a greater mystery the most complex phenomena that we ever come across. From this position with its assumption of super physical character of response, it is clear that on the discovery by Dr. J.c. Bose, the most renowned Bengalee scientist of the day, of similar effects in inorganic substances, the necessity of theoretically maintaining such Dualism in Nature, must fall to the ground. There is, therefore, not any unknown arbitrary vital force as Physiologists have taught us to suppose but a law, the working of which, knows no change, nor any deviation; but which, as the Victors hold, acts uniformly from within throughout the inorganic and the organic worlds. 



Now that (call it soul, spirit, super physical something or by any other name you like) by the departure of which the living becomes dead is of the highest spiritual essence and is common to all. The manifestation of this divine principle may differ in different living beings but the collective idea derived from such observations as of this something inherent in the living and in the so�called non�living is called God. According to the Jains there are energies present both in the material and dynamic worlds. Living apart the material or mental energies, the spiritual ones as a whole is God giving materiality, mentality and substantiality to all things and beings. 



The Ultimate Spiritual Power, often called by Spencer, as Primal Energy, forming the last limit of the knowables, reveals itself in various forms and with varying degrees of perfection in different grades of being. The universe with all its bewildering manifestation, is nothing but the revelation of this Ultimate Power or Energy. This is by its nature a tertium quid being matter conscious only when it reveals itself through a sentient organism, and remains unconscious so long its embodiment is the sentient one. This is the Primary Reality from which other realities owe their existence and this is the sap which supports everything what we called real. The same or allied thought is expressed also by Benedict Spinoza when he says that mind and matter are but two among infinite aspects of the Ultimate Reality which can neither be designated as material or physical in the sense of being conscious. 



God is, in short, the coalescence of this spiritual principle emancipated from the bondages of matter in all its purity; perfection, freedom and blessedness. They do us wrong when they say that we are agnostics; for we worship this Supreme Essence.� the Ideal of all of life and thought. We bow down to this Ideal, because we desire to realize the Ideal in every acts of our life and thought. We worship the Tirthankars, the pure and perfect souls, merely for the sake of their purity and perfections; but not for the expectation of any reward in return. 'Lives of great men remind us that we can make our lives sublime.' By following the foot�prints on the sands of time of the Ideal Tirthankars who were real heroes, pure and free, who attained to omniscience and quietude, Nirvana, by the dissipation of their karma, we shall be able to raise ourselves form the mires of the world and to attain to Nirvana. By a like dissipation of our own karma and by freeing ourselves form the eighteen blemishes that inevitably led ultimately to omniscience, the next door to Nirvana. 

�

CHAPTER XVII



SOUL 



Souls and the God�head� Materialistic conception of soul� A bye�product of matter� Eastern and Western materialism compared� Charvak and Hakel and Girardian, the socialist� Cosmological and Moral difficulties involved in Materialism- Admissions by Huxley, Spencer and Darwin� The Jain conception of Spirit and Matter� Their Correlativity� Pradeshas�Parts or Soul unit.� conscious effulgence form the spiritual essence of the Soul, � Soul's constitutional freedom� Its Transmigration through the grades of Sansar and Emancipation. 



While dealing with our conception of God, we have seen that the individual soul, when it becomes free from all taints and blemishes, reaches perfection characterized by omniscience and realizes itself as a self�conscious spirit of the nature of all�delight, distinct and separate from other than itself, it becomes God. 



But what is this soul which is thus potentially divine and attains to God�head, He being no other than the coalescence of the pure and free self�conscious spirits existing in a higher unity without losing the traces of their individuality in the same?  What is the nature of this soul�substance?  Is it a spark from the anvil of the Blacksmith, a bye�product of matter of the Physicist, the nascent or the just�born of the Chemists?  The Charvaka school of thought teaches that there is no plausible reason and evidence to demonstrate the existence of soul as something distinct and separate from matter and material forces; for consciousness which is a quality of the soul�substance is but the resultant of the concussion of the brain�matter. Just as liver secretes bile so brain produces consciousness. This phenomenon of matter and material powers which is characterized by consciousness in different forms in the living and the so�called non�living, is soul for which reason, we often take recourse to such forms of expressions as consist in saying in our common parlance that the plant lives, the brute lives and feels, and the man lives, feels and thinks. It is thus evident that more the subtle is the organic mechanism, by far the more clear is the manifestation of the forms of this bye�product of matter and material forces revealing as these do in the phenomenon of consciousness which is otherwise called by the name of soul or atman. Just as lightning flashes across the horizon from the action and interaction of the stored�up energies and powers in the etherial space of the sky, so the consciousness flashes across the so�called mental horizon wherein matter and material energies are stored up in their most subtle character. Such being the attitude of mind of the followers of the system of Charvaka philosophy towards the soul, they say it is not the soul that is immortal; but the deeds done by the mighty minds that are imperishable and immortal. In the moral as well as in physical world, the great ones only immortalize themselves by their great achievements, but their souls die and cease to be with them at the death and dissolution of the organisms wherein they appear to be encased as it were. 



This denial by the Charvakas of the different entity and immortality of the soul seems to receive additional support from the researches in Biology by some of the master�minds of the west. In summing up his 'Last Words on Evolution, Earnst Hackel says, "the very interesting and important phenomena of impregnation have only been known to us in details for thirty years. It has been conclusively shown after a number of detailed investigation that the individual development of the embryo from the stem�cell or fertilized ovum is controlled by the same laws in all cases. 



One important result of these modern discoveries, was the phenomena given to one fact that the personal soul has a beginning of existence and that we can determine the precise moment in which this takes place; it is when the parent cells, the ovum and the spermatozoon, coalesce. Hence what we call the soul of man, or animal, has not persisted; but begins its career at the moment of impregnation. It is bound up with the chemical constitution of the plasm which is the vehicle of heredity in the nucleus of the maternal ovum and the paternal spermatozoon. One cannot see how a being that has thus a beginning of existence can afterwards prove to be immortal." (The italics are ours; ). Such is the idea of the soul and its immortality according to the researches of Modern science in the west; but there is nothing new in it. The idea such an origin and nature of the soul is traceable as far back as Plato's time and since 'to the pure, all things are pure', it will not be labor lost to inform our readers, by the way, that the most famous lines, ' 



"All things by a law divine 

In one another's being mingle" 



in Shelley's 'Love Philosophy' contain an unmistakable reference to the passage of Platoe's Symposium which Shelley himself translates as follows (see Shelley's Prose Works, Ed. R. H. Shepherd, Vo, II, p.95):  �"The intercourse of the male and the female in generation, a divine work, through pregnancy and production, it were something immortal in immortality." similar ideas occur also, it would be interesting to note, in the concluding portions of the 'Brihadaranyaka Upanishat" of the Hindus. 



But to return to the Materialistic hypothesis of themodern scientist and biologists of the west, we can well say without the slightest fear of contradiction that it is but the revised echo of the Charvaka School of Indian Thought. so much so that even the very spirit of the moral doctrine which the followers of that ancient sage Charvaka or Brihaspati openly and avowedly taught and preached for the regulation of the activities of man so far his moral nature is concerned, persists in the notable declarations which M. Emile de Giradian laid down merely as his own creed but as that of the vast majority of his socialistic countryman. Girardian's pointed aphorisms are:  ��



 (i) 	That the world exists for itself and of itself solely. 



 (ii) 	That the man has no original sin to ransom. 



 (iii) 	That he bears about him memory and reason as flame bears in it heat and light. 



 (iv) 	That he lives again in the flesh only in the child that he begets. 



 (v) 	That he survives intellectually only in the idea or the deed by which he immortalizes himself. 



 (vi) 	That he has no ground for expecting to receive in future life a recompense or punishment for his present conduct. 



 (vii) 	That moral good and evil does not exist substantially, absolutely, inconsistently by themselves; that they exist only nominally, relatively and arbitrarily. 



 (viii) 	That in fact there only exists risks against which man obeying the law of self�preservation within him, seeks to insure himself by the means at his command. 



Such has been in the main the consequential development of moral ideas of the out and out Materialistic philosophers of the past as well as of the present age. And constituted as we are, it sends, as it were, a thrill of shudder to think of these ideas and ideals of the most grovelling nature curiously chalked out to pave the way for the satisfaction of the most lower instincts and brutal propensities of our life and living. Man does not live for bread alone, not for mere living; nor for the satisfaction of the lower instincts and propagation of species. man has a moral nature and possesses a soul to save and a conscience as well by the virtue of which he is enabled often times to subdue, nay sacrifice himself for the progress of thought, culture and humanity. If lives were but bubbles that break at every breeze, why should we not make the best use of the short span of life, we have at our disposal by drawing our sharp knives from your ear to ear for the satisfaction of our own interests and instincts. What bar is there against our doing this?  But, as we often see, they do not do it always and invariably. They organize society and live in it for the common weal and progress. Not only they are often found to subdue their own personal or communal interest; but they sacrifice themselves at the sacred alter of humanity for progress and perfection. And these and the like ideas and ideals are not compatible with the gladiatorial theory of life and living as measured by the standard of crude materialistic hypothesis either of the Charvaka school or of Darwinian thought and culture. 



Besides the above moral difficulties, there are lots of other psychological difficulties of the gravest character involved in the very philosophy of materialism whereon these de�humanizing moral codes are based. To cite only a few of them here, it is admitted on all hands that all phenomena of matter and material energies are modes of motion. But consciousness in and through which soul reveals itself is not a mode of motion, and hence consciousness cannot be a bye�product of matter and material forces. Again, the presence of consciousness does indeed make a great difference to the working of the organism. It is mind that controls the organism and life�work could not be the same if consciousness were to cease to be in it. The monumental works of a genius are produced by a hyper physical power infinitely superior to and higher than the forces accruing from the rushing to and fro and collisions and frictions of the cells and ganglions and molecules or other matter contained in the human skul. 



These and similar numberless difficulties are involved in the Materialistic conception as to the origin of consciousness for which reason Huxley aptly remarks in his "Physical Basis of Life, " I individually am no materialist; but on the other hand I believe materialism to involve grave philosophical errors." "Anti�materialistic", writes Spencer in his Essays, "my own view is, "I agree entirely with Mr. Martineau in repudiating the materialistic interpretation as utterly futile." Darwin inquires, "Is there a fact or a shadow of fact supporting the belief that these elements acted on only by known forces could produce living existence?  At present it is to us absolutely inconceivable." Such and similar other passages might be gleaned in numbers from the pages of the works of other scientific minds of position and authority to show that materialism fails to dive deep into the metaphysics of things and fathom the underlying mysteries, unless it admits of the existence of a super�physical principle by the virtue of which the atoms and molecules combine and work, according to the inviolable law of karma, so as to present to us the bewildering phenomenal activities of nature. And this super physical principle is our soul�substance. But such an admission of the soul�substance as distinct and apart from dead dull pudgal involves dualism of spirit and matter�Jiva and Ajiva. Indeed, it does involve, for spirit is as self�existent reality as matter itself is. But the Jains say there is no hard opposition between them as would render them incapable of being united in such manner as we find in the case of milk and water. For the attributes of matter are not absolutely contradictory to the attributes of the soul. Matter is only matter in relation to what is not matter, i.e., spirit and so is the case with the spirit itself, and thus there being an organic unity between the two, they stand to each other in relation of object and subject in as much as if there were any absolute distinction between them, a distinction which by its very nature would be self�contradictory, it would cut off all connection between the things it distinguished. It would annihilate the relation implied in the distinction itself. An absolute difference, teach the Victors, is something which cannot exist within the intelligible world and the thought which attempts to fix such a difference is unconscious of its own meaning. Thus there is no reason why these two would not enter into relating with each other. "Body and soul", to talk in the language of Young, "are yet loath to part." Then, again, we often find ourselves placed in so very uncongenial circumstances that do not suit our constitution at all, and from which, in consequence, we necessarily try to extricate ourselves. The sooner we do it, the better for us. So is the case with the soul. However mysteriously and inconveniently it might have got into the granules of plasma yet the fact is that it is there. We may not see it with our eyes or feel it with the other senses. But what of that?  Constituted as we are, do we see force?  All that we know of, is motion in and through which both matter and force reveal themselves to us. So mysteriously subtle is this soul�substance in essence, so abstrusely abstract is the idea we can have thereof that it has been taught as belonging to the regions of the un�extended which accounts for the plurality of its existence. The conception of pudgal�matter is that it has weight and fills up space; but the essence of the soul is conceived in self�consciousness absolutely devoid of any tinge of materiality whatsoever. The soul being as such it is according to our philosophy a self�existent ultimate reality without beginning and end. Bereft of all color, taste, smell and touch, it is metaphysically formless though it takes on the form of that wherein it happens to dwell by virtue of its own karma. Like the vacuous space it has innumerable pradeshas. By pradeshas are meant the minutest parts, the soul�units, which do not admit of further psychological analysis. These indivisible parts of the soul or soul�units which are infinite in number are all alike in essence for which reason the soul is said to be characterized by unity with a difference. They are essentially of the nature of conscious effulgence which seems to have been put out, as it were, by the super�imposition of the karma matter on the various parts of the soul, just as a mirror becomes clouded with dusts falling on it and appears non�reflecting in consequence. This soul�substance of the Jains, is not a single all pervading reality without a second of its kind to stand by it. There is an infinity of these souls. And though true it is that an infinite number of these has become free from the turmoil of the world; yet there remains an infinite number struggling for freedom; for, if infinity is taken from infinity the remainder is infinity itself. It is these souls in plasma that lie scattered in every nook and corner of the universe and each is the doer of good or bad deeds to reap the consequences of which each takes to the repetition of births and deaths according to the merits of its own karma and thus traverses through the various grades of Sansar.



Heaven, Hell or purgatory or ultimately releases itself from the fetters of bondage by the dissipation of its own karma whereupon it becomes pure and perfect and fixed as it were in the regions of Aloke. 



Thus we see as a reality, the soul has no beginning nor end; but viewed with the light of its own states or grades of existence, it has a beginning and an end, and herein lies the reason why the soul is stated to be both with and without form. So long it has to go round and round through the repetition of births and deaths it has a form. But viewed with the light of bliss and beatitude which it attains to by being freed from karma, it has no form. For, if on the one hand, the soul is to have a form by the virtue of its own, then it cannot but be dull insentient matter�pudgal devoid of all consciousness and intelligence (gyan chetna or sambot); on the other hand, if it be absolutely formless then by the virtue of its being free from all activities too (kriya�rahitvat), bondage and freedom would become incompatible with its own nature and Sansar too would be impossible and there would, therefore, be no necessity for teachers to impart instructions on the real nature of the soul nor for scriptures enjoining duties which are required to be performed for the attainment of Nirvanam Shantam. 

�

CHAPTER XVIII



THE KARMA PHENOMENOLOGY



Constitutional Freedom and Divinity of the Soul� 'Karma' and soul� How could Soul get unfettered in the Chairs of 'Karma'� Different Theories as to the Relation between Soul and 'Karma'� Law of 'Karma' and Re�birth� The Basis of the Jain Ethics� Heredity cannot explain differences between Organisms� Heredity and "Karma." 



In the last chapter we have dwelt on soul or jiva as an eternal self existent reality. We have seen also that soul is the cogitative substance in the living world and that it has ever been trying to break off its adamantine chains of karma which binds it down to the mires of the world. From the fact that it has been incessantly struggling to free itself from the shackles of karma, that it has been ever striving to attain to Divinity by becoming pure and perfect through the dissipation of its own karma, we understand it to be constitutionally free and potentially divine. And here it may be question, why what is constitutionally free and potentially pure and divine came to be chained down to the mires of the world. Soul being but a self�existent reality from all eternity must be existing from periods prior to jiva's karma. How then what is of subsequent growth can affect the soul which is constitutionally free, pure and formless?  



To this the Jain Teachers say that such a question as the present one cannot even be raised. Karma is a phenomenon in time; but soul stands far above time and causation, and until we can logically formulate the question, we cannot reasonably look for an answer to the same. When clearly put, it stands thus, � How, what is above time and causation came down into the meshes of relativity, of the cause and effect?  How what is uncaused and increat came to be caused and created as it were?  How what is truly pure and free became impure and fettered?  How what is essentially divine forsook its very nature?  Constituted as we are, we cannot answer this question. We think and we think in relations. So it is impossible for us to think of what stands above all relations or causes and conditions. Is it not absurd to enquire as to how the Absolute became Relative or how the Uncaused came to be caused as it were?  This is why the Jain Philosophy vehemently objects to the raising of such purile questions. 



But yet the fact is there and we cannot deny it. The soul lies there fettered in the plasma subject to causes and conditions, to the law of karma by the virtue of which it is forced, as it were, to travel through the various grades of Sansar. And how are we to account for this?  If karma be posterior to soul which is pure and perfect and which, in consequence, has nothing to do or perform, how would it come to perform karma?  Hence karma cannot be taken as posterior to soul. Nor can we take karma as something anterior to soul; for in that case it would come to be interpreted as the product of karma; but the characteristic indications of the soul as taught in our philosophy show nothing as such. It is not a compound of any ingredients standing for the substantial cause of the soul which is self�existent, and, as we have seen, has no beginning nor end so far it is concerned as a metaphysical entity. Then, again, the soul is formless and there is no functional activity of the agent in the manufacturing of what is formless. Therefore karma cannot be anterior to soul which is but a simple and formless cogitative substance. If it is contended as a third alternative position that both the soul and karma came into existence at one and the same item, then it would lead to the difficulty of explaining which would lead whom?  � there being no subject in relation to an object. And such being the position the soul cannot suffer under the consequences of karma which being co�eternal with the soul has, like the latter also, nothing to stand for its substantial cause. We cannot hold that their Creator stands for the substantial cause as well as for the determinant cause to bring about the existence of soul and karma; for it would involve the difficulty of explaining as to where was God, the Creator, when these were not. If it is remarked that there was neither merit nor demerit in the beginning of things, save and except the soul which is of the nature of existence, consciousness and bliss, it becomes difficult again to explain the various diversities in the phenomenal world� the causes being absent thereof. 



All these positions being thus untenable, the Jains hold that both the soul and karma stand to each other in relations of phenomenal conjunction, the continuity of which is without beginning in the sense of unbroken series or succession in time (anadi apaschanupurvi somyog apravahasamvandha). And such is the ocean of sansar whereon tumultuous waves variously swelling in names and forms come one after the other and break off dashing against weight of the adamantine chain of the phenomenal law of karma causation. Sansar is thus subject to the laws of causes and conditions, to the laws of karma and omnipresent is the effect thereof in the phenomenal universe. It is mete here to note that suffering is not limited to the human world only, but spreads over all the abodes of existence; such, as Hell (narak), the World of the goblins (Pretaloke, Life among the brute�class (Tiryakayoni), the World of demons (Asuraloka) and the World of Gods (Devaloka). It is karma� the abiding consequences of our own actions�which subject us to revolve round the wheel of births and deaths through all these stages of existence. Our present state of being is not an allotment of a power working upon us form without, but rather is the consequence of our own deeds done in the past, either in the present or in our previous lives or stages of existence. Whatever happens is the effect of some anterior causes and conditions and whatever one reaps, is nothing but the harvest of what one had previously sown. This is the key�stone supporting the grand edifice our ethics which declares the dignity and equality of all souls in any form of their existences and teaches as well that every soul stands erect and independent of the so�called inscrutable will and power of any superior Being to whose silent doors we need not creep for the gratification of our desires and ambitions, nor need we crawl weeping and moaning with a view of purging our souls of sins and iniquities of our own make by His grace. The Jain ethics based as it is on this automatic law of karma phenomenology, teaches that we are the makers and molders of our own fate, and infuses life, strength and vigor by awaking in us our high sense of moral obligation and responsibility� the fountain�head of all virtuous deeds. 



Now what is this karma on the phenomenology of which the whole of the Jain ethics is based. Etymologically it means action or deed. But as a philosophical terminology, it signifies not only� action but the crystallized effect as well of the action in so far it modifies the futurity of the doer even beyond death and molding his career to a great extent in the subsequent states of his existence. A close examination, for instance, of the appearance of man, of the anthropoid ape and of the bat, from almost identical embryos, will make it clear as to what we mean and understand by the operation of the Law of Karma in its most general signification. 



The embryos of the above named organisms are identical in structure and composition. Hence the embryo of the bat ought to develop into a man. But it does not happen. And why?  Because of the difference of 'heredity, ' as they say, which is the conservative principle accounting for the comparative persistency of the type of the organism. But the validity of this principle of transmission into the offsprings, is still open to question. 



Why is it that the children of the same parent show marked dissimilarities to their parents and to one another?  Why do the twins develop dissimilar characters and possess irreconcilable tastes and tendencies, though coming almost at the same time, from the same stalk and nurtured and brought up with the care and affection under similar conditions and environments?  These cannot be explained away as accidents. There is nothing as such in science. Nothing in the universe of phenomena and form is exempt from the inexonerable law of the cause and effect. There must be some reason, therefore, underlying these inequalities. And what is that reason?  To say that these inequalities in children are due to the parents is to admit the truth and validity of the principles of heredity and adaptation to the environment as working out these differences in the spheres of organic evolution. But such eminent biologists as Dr. August Weisman and a good many others of equal authority and reute deny that heredity tendencies of the parents predominate in one; of the grand�father in another; those of the grand�mother in the third and the like. Not this alone. Weisman goes further and reasons out that the acquired tendencies and nerve transmitted to the offsprings. He believes in the 'continuity of germ�plasm and is of opinion that the inequalities are caused by the differences in 'germ�cells'."I have called this substance germ�plasm", says Weisman, "and have assumed that it possesses a highly complex structure, conferring upon it the power of developing into a complex organism." Heredity �Vol. I.p.170).Dr. Weisman states further:  "there is therefore continuity of the germ�plasm from one generation to another. One might represent the germ�plasm by the metaphor of a long creeping rook�stock from which plants arise at intervals, these latter representing the individuals of successive generations. Hence it follows that the transmission of acquired characters is an impossibility, for if the germ�plasm is not formed anew in each individual, but is derived from what preceded it, its structure, and above all, its molecular constitution can not depend upon the individual in which it happens to occur, but such an individual only forms, as it were, the nutritive soil at the expense of which the germ�plasm grows, while the latter possessed its characteristic structure from the beginning, viz., before the commencement of growth. But the tendencies of heredity, of which the germ plasm is the bearer, depend upon this very molecular structure and hence only those characters can be transmitted through successive generations which have been previously inherited, viz.. those characters which were potentially contained in the structure of the germ�plasm. It also follows that those other characters which have been acquired by the influence of special, external conditions during the life�time of the parent, cannot be transmitted at all." (vol.I.p. 273�) "But at all events, " sums up Dr. Wiesman, "we have gained this much that the only fact which appears to directly prove a transmission of acquired characters, has been refuted and that the only firm foundation on which this hypothesis had been hitherto based, has been destroyed, "� (vol.I.p. 461). 



So we see how the theory of heredity and adaptation, in short, the theory of Natural Selection through the cosmic processes of which Charles Darwin and a host of others of his line of thinking attempted to show the origin of species, fails to explain the real causes and conditions for the specific differentiations in the spheres of organic evolution. 



The real causes and condition determines the origin of the different types of organism are to be found out in the principle of metempsychoses. And if the remarks of Dr. Weisman are read between the lines, it will be quite apparent that the Dr. stands on the very threshold of a revelation. He is knocking at the gate and it will open to give him an entrance into the mysteries of Transmigration, "the undivorceable spouse of karma"; for, according to the Doctor's hypothesis, the characters of each of the children referred to in the above by way of concrete illustration, are not the results of hereditary transmission but are a manifestation of "those characters which were potentially contained in the structure of the germ�plasm." And the question, therefore naturally crops up in our minds, where did the potentai characters and tendencies of the germ�plasm originate from?  He says, "from the common stock." But what and where that common stock, we are to look for?  Dr. Weisman does not inform us anything on the point, nor does he solve the real problem at issue. 



Besides the physiological principle of hereditary transmission involves grave moral difficulties. It means the iniquities of the fathers visited upon the children. One commits the wrong but another receives the punishment! Can absurdity go any further?  The reason why the embryo of the bat cannot develop into a man, consists in this that human organism, according to the Jain philosophy, is the product of a different set of causes and conditions; or to put the idea with all the Orientality we can command, because the karma of the human being is different. Karma, here, does not mean 'heredity' through the principle of which the offsprings are alleged to inherit the qualities of the fathers. In Jain philosophy, it signifies what the soul carries with itself from an anterior stage of its being by virtue of its prior deeds and desires. The idea is that every thought we think, every act we do, tells upon our souls and thereby leaves an impression upon them, as it were, which continues to exercise influence on them in their subsequent careers. And accordingly our present happiness or misery is not the award of any power existing outside ourselves but is rather the consequent of what we ourselves had done in the past either in this life or in an anterior birth. None is exempt from the operation of karma� Nor Krishna, nor Buddha, nor Christ Jesus. This doctrine of karma thus unquestionably furnishes the key to the interpretation of the phenomenal greatness in humanity. Christ Jesus of Nazareth was a Christ by the virtue of his own karma. So angels become angels or they loose their angelhood by the force of their own karma. "The experience gained in one life", to quote the language of Hartmann, the great German philosopher, "may not be remembered in their detail in the next, but the impressions which they produce will remain. Again and again man passes through the wheel of transformation, and changing his lower energies into higher ones until he becomes� what he is destined to be� A GOD." 

�

CHAPTER XIX



CHURCHIANITY AND THE LAW OF KARMA



Christian Criticism of 'Karma'� Empty Heart of Jainism� Examination of the Criticism� Inconsistencies and Difficulties of the Christian Theology� God and Satan� Good and Evil.� Indian Widows Christian unmarried Girls. 



From what has been discussed in the preceding pages so far the inexorable Law of Karma�causality is concerned, it is perfectly clear that man is the maker of his own Destiny. This is the main principle whereon the grand edifice of the Jain ethics is securely based. But this belief in the ethical autonomy of man making him thoroughly free and independent of the iron will of any Being outside himself cannot but irritate Christian minds. 



"Instead of a God delighting in mercy, who rules and judges the fair world that He has made, " writes Mrs. Sinclare Stevenson in her latest contribution, 'The Heart of Jainism, ' "the Jain have set in this place a heinous thing the accumulated energy of his past actions, Karma, which can no affected by love or prayer than a run�away locomotive. On and on it goes remorselessly dealing out mutilation and suffering, till the energy it has amassed is almost exhausted and a merciful silence follows. The belief in Karma and transmigration kills all sympathy and human kindness for sufferers, since any pain a man endures is only the wages he has earned in a previous birth. It is this belief that is responsible among other things for the suffering of the thousands of child�widows in India who are taught they are now reaping the fruit of their own unchastity in a former life." 



So writes Mrs. Sinclare in exposing the so�called 'Empty Heart of Jainism' and in vindication of her Christian creed. But alas! She cannot explain the world of inequalities and diversities from the stand�point of her own Christian Theology. If an All�mercy Personal God created this universe out of nothing, could He not make all things good and beautiful and all beings happy?  Why one is a born saint and another a murderer?  Why one waddles in wealth and opulence and another starves to death?  If God created one to enjoy the pleasures of life which the world can afford to supply with and another to labor life�long under the stifling tyranny of his master, how could he be an embodiment of All�love and All�mercy?  Need she be told in the language of the poet that "A God all�mercy is a God Unjust." 



Christianity teaches that man has but one life on earth to live either for an eternal existence in Heaven or to be condemned into Hell according to the merits or demerits of his deeds. But this naturally encourages a man to make the most of his opportunities here. Besides an appeal for mercy at the hands of an Omnipotent God best suits him who has consciously failed in the discharge of duties. But the great disadvantage of such form of faith is that it makes some violently reckless so much so that when the poet Henri Hein was asked if he believed in Divine Grace, he replied, "God will forgive me, for that is his profession." 



This dramatic incident reminds us of the famous lines of another poet who sang in the following strain, 



"He who does not sin, cannot hope for mercy; 

Mercy was made for sinners; be not sad." 



But with the Jains such conceptions do not count for anything. If the Supreme Being delighting in mercy is the Prime Author of all that is, He should have shown mercy and perfect forbearance, from the very beginning to man, � His own handiwork, instead of allowing him to fall into the pit�fall of Original Sin. Man is not omniscient, and according to the Christian theology, nor a perfect being as well, and as such he must have his shortcomings and failures; but as he was living under the protecting and paternal care of his All�mercy Maker, could he not naturally expect that if he were to commit any mistake in his movements, his Omniscient Father and Guardian who must have foreseen things long before he himself could realize, should protect his son, showing thereby, His perfecting of forbearance and mercy to his creature which he is to delight in?  We have already remarked that we the Jains cannot persuade ourselves to believe in a God in the sense of an extra�mundane Creator who caused the down�fall of mankind but afterwards taking pity on them dropped down from Heaven his only Son through whose crucifixion mankind was saved. 



Some Christian Divines hold, however, that the pit�fall of Original Sin which caused the down fall of the entire human race was but dug out by the Devil. They teach that God created all that is good and beautiful and it was Satan who brought in the Evil and spoiled man� the handiwork of God. But little do these Divines think that good and evil are but relative terms. Good cannot be without evil and vice versa evil without good. There is a soul of goodness in things evil and conversely there is a soul of evil in things good. And when God created what is good he must, at the same time, have created the evil too. similarly, when the Satan created the evil, he too must have created, at the same time, what is good. Now to view things as they stand, we cannot but logically infer that God and Devil worked together to create this universe of ours which is a mixture of good and evil. And to push the question still further, both of them being equally powerful and limited by each other, it follows that neither of them was omnipotent, omnipresent and omniscient. Does Mrs. Sinclare wish us to set up within the shrines of our tender hearts such a God the very conception of which is logically absurd. 



Turning to the effects of karma on social matters it is true, indeed, that here the earth is soaked by the tears of the child�widows, but will Mrs. Sinclare inform her readers as to why the Christian world echoes with the sighs of the unmarried?  Here the Indian widows had a chance for the husbands to love and to loose in this life as these were written in the their own karma and there is every reason to hope that they would receive their beloved back more cordially in their warm embraces during the subsequent turn and term of their natural life and quite in accordance with their own karma. But what hope can Christianity, believing as it does in a single term of life on earth, hold out to the thousands of unfortunate girls who never get any husband to lover, while the favored few who have once been married still have many a chance to grant favors to other men who win the woman's heart and marry them again?  Are there any reasons to assign for the poor unfortunate girls' never getting any husbands to love at all?  And did not the poet sing, 



"It is better to have loved and lost 

Than never to have loved at all." 



Besides if the fear of the Hell or the hope of Heaven be a powerful incentive to good conduct in this life, the prospect of countless births and deaths, during the courses of which there are numerous chance for amendments of conduct and which repetition of births and deaths can only end with the attainment of emancipation from the thraldom of servitude must be far more so. With its firm conviction in the inexorability of the law of karma�causality, Jainism regards every successive life as the molder of the next until through the entire and absolute exhaustion of the individual's karma, liberation is surely and inevitably attained, sooner or later. 



In fine Mrs. Sinclare would do well to bear in mind that the law of karma which in the Physical world speaks of the continuity of motion and indestructibility of matter teaches in the domain of Ethics, the immortality of deeds and the inevitability of the moral responsibility in the case of an individual, family, or nation. 

�

CHAPTER XV



BELIEF IN RE�BIRTH



"Karma" and Rebirths, Complimentary aspects of one and the Same Law Governing the Universe� Buddhistic Nihilism� all without an Ego� Belief in the Law brings in Solace and Comfort in ones failures� Wide range of the belief in Agis and Europe� Poets Scientists and Philosophers� Transmigration has its root in reality� Karma Sarir. 



While investigating into the causes and conditions for the differences and diversities in the world of names and forms, we have seen that we cannot explain the differences unless we accept the Law of Karma and of Rebirth as determining them. Karma and Re�birth which are thus, potent factors in the evolution of the world of particulars constituting Sansar are but two complimentary aspects of one and the same Law governing everything having its being as a part, as it were, of this ocean of Sansar. Boundless is the ocean of Sansar with countless waves ruffling its expense in the shape of individuals and phenomena. Sansar is thus a composite existence subject to the control of the Law of Karma and Rebirth. Almost all the ancient systems of philosophy, excepting only that of the sage Brihaspati, are at one here. Even Buddhism which denied the very reality of everything, could not deny the force and validity of the Law of Karma and Rebirth. All is impermanent, says a Budha, so that there is no eternal entity passing over to Nirvan across the ocean of Sansar. all is without an ego so that there is no soul to survive the shocks of death and dissolution. Thus rejecting, on the one hand, the metaphysical entity of Sansar and immortality of soul, Buddhism, on the other hand, teaches that it is Karma that sets revolving the 'Wheel of Becoming'. Or more plainly, it is our Karma� the abiding consequences of our actions which subject us to the repetition of births and deaths. 



The belief in the law of Karma has been very strong in the Indian mind from time out of mind so much so that it has almost become constitutional with the Indians inhabiting this vast peninsula. Not to speak of the higher philosophical treatises of the soil, even the ordinary Indian vernaculars abound in such passages and proverbs which unequivocally bespeak of their staunch faith in one's own Karma in such a manner as makes it pretty clear that the belief in question has become a source of solace and comfort in one's disappointments and failures in life. Thus lamenting over the cruelty of fortune, a melodious bird of Bengal sings, "Sakhi re ke mor karame likhi" "Ah! My dear, what was written in my karma." 



It is important to note that this belief in Karma and repetition of births is not confined within the precincts of India only. It is also prevalent in China and Japan. There is a Japanese proverb� "Resign thyself as it is the result of thine own karma.". 



Not the Eastern countries only:  an enquiry into the literary contributions of the Christian lands unmistakably shows how far the doctrine of Karma and metempsychoses has influenced the civilization of Egypt and Greece. Even the mighty minds of Europe and America have been much swayed by the doctrine. To quote a few verses from the best poets of the Christian world:  In the 'Night Thoughts' of Young, the poet sings, 



"Look Nature through, 'tis revolution all, 

All change, no death; day follows night, and night 

The dying day, stars rise and ste, and set and rise. 

Earth takes the example. All to reflourish fades; 

As in a wheel� all sinks to re�ascend; 

Emblems of man, who passes, not expires." 

In Dryden's Ovid we read, 



"Death has no power the immortal soul to slay, 

That, when its present body turns to clay, 

Seeks a fresh home, and with unlessened might, 

Inspires another frame with life and light." 

Shelley sings in "Queen Mab:"

"For birth but wakes the spirit to the sense 

Of outward shows, whose inexperienced shape 

New modes of passion to its frame may lend, 

Life is its state of action, and the store 

Of all events aggregated there 

That variegate the eternal universe, 

Death is a gate of dreariness and gloom, 

That leads to azure isles and beaming skies 

And happy regions of eternal hope." 

In his 'Intimations of Immortality' Wordsworth informs, 

"The soul that rises with us, our life's star, 

Hath had elsewhere its setting, 

And cometh from afar." 

In the 'Two Voices' muses Tennyson

"Or if through lower lives I came

Tho' all experience past became, 

Consolidate in mind and frame

I might forget my weaker lot; 

For is not our first year forgot?  

The haunts of memory echo not." 



Walt Whitman confirms in his "Leaves of Grass,"

"As to you, Life, I reckon you are the leavings of many deaths, 

No doubt I have died myself ten thousand times before." 



Such and similar other passages might be culled in numbers to show how the doctrine of metempsychoses influenced the best of the European minds in the domain of Poetry. 



Again, Egyptian culture and polity was in and through saturated with the idea of metempsychoses. "The Egyptians propounded, " says Herodotus, "the theory that the human soul is imperishable and that where the body of any one dies, it enters into some other creature that may be ready to receive it." 



Pythagoras says, "All has soul; all is soul wandering in the organic world and obeying eternal will or law." According to Maxmuller, claimed a subtle etherial clothing for the soul apart from its grosser clothing when united with body." 



In Greece, the doctrine was held by Empedocles. The students of Plato must have noticed that the doctrine of metempsychoses forms, as it were, the key note to the principles of causation and compound evolution. 



In Plato's Phaedo we find:  "They (souls after death) wander about so long until through the desire of the corporeal nature that accompanies them, they are again united, as is probable, to animals having the same habits as those they have given themselves up to during life or even into the same human species again." 



"The soul leaving body, " says Plotinus, "becomes that power which it has most developed. Let us fly then from here below and rise to the intellectual world, that we may not fall into a purely sensible life by allowing ourselves to follow sensible images etc." 



Philo of Alexandria, a contemporary of Christ, says:  "The company of disembodied souls is distributed in various orders. The law of some of them is to enter mortal bodies, and after certain prescribed periods (as according to our ayuh�karma) be again set free." 



Besides these, copious passages could be gleaned from the philosophical writings and dissertations of such eminent men and leaders of thought as Kant, Schelling, Fichte, Schapenhauer, Goethe and the like. Even the most astute molder of the Sensatinist school of thought, Hume, the skeptic, in his Essay on the 'Immortality of Soul' had to acknowledge the truth and validity of the theory of rebirths. He says:  "The metempsychoses is therefore the only system of this kind that philosophy can harken to." 



Prof. Huxley of the modern scientific world somewhere remarks:  "None but the hasty thinkers will reject it * * * * Like the doctrine of evolution itself, that of transmigration has its root in the world of reality.' 



Among the Christian theologians many prominent theological leaders have maintained it. Dr. Julius Muller, the eminent German theologian, supports the theory of Rebirths in his work known as 'The Christian Doctrine of Sin." Besides Swedenborg and Emerson believed in metempsychoses. 

�

CHAPTER XVI



RE�BIRTH AND KARMA�SARIRA



Prof. Huxley and Re�birth� Huxley's Character and our Karma�matter� Character� Inner Nature� Linga�deha of the Hindu Philosophers� The Five Koahas or the Concentric Circles� Pranas of the Hindu and of the Jain Philosophers� Transmission of Character through Heredity�Vs. Transmigration of Karma�Sarira through Re�birth. 



In another place of his last Romane's Lectures, says Huxley, "Every day experience familiarizes us with the facts which are grouped under the name of heredity. Every one of us bears upon him the obvious marks of his parentage, perhaps remote relationship. More particularly the sum of tendencies to act in a certain way which we call 'character' is often to be traced through a long series of progenitors and collaterals. So we may justly say that this 'character'� this moral and intellectual essence of a man� does veritably pass over from one fleshly tabernacle to another and does really transmigrate from generation to generation. In the new born infant the character of the stock lies latent, and the ego is a little more than a bundle of potentialities; but very early those become actualities; from very childhood to age, they manifest themselves, in dullness or brightness, weakness or strength, viciousness or upright; and with each feature modified by confluence of another, if by nothing else, the character passes on to its incarnation in new bodies. 



"The Indian philosophers called 'Character' as thus defined, "Karma."  It is this karma which passed from life to life and linked them in chains of transmigrations and they held that it is modified in each life, not merely by confluence of parentage, but by its own acts. They were in fact strong believers in the theory, so much disputed just at present, of the hereditary transmission of acquired characters. That the manifestation of tendencies of a character may be greatly facilitated or impeded by conditions, of which self�discipline or the absence of it are among the most important, is indubitable:  but that the 'character' itself is modified in this way is by no means so certain, it is not so sure that the transmitted character of an evil�doer is worse or that of a righteous man better than that which he received. Indian philosophy, however, does not admit of any doubt on the subject; the belief in the influence of conditions, notably self�discipline, on the karmas was not merely a necessary postulate of its theory of retribution, but it presented the only way of escape from the endless of round of transmigrations." 



Such is Prof. Huxley's interpretation and presentation of the law of karma and metempsychoses in Indian philosophy. But we differ from him in as much as neither the interpretation, nor the presentation, on that account, is correct. For we must have to draw a line of distinction between a man and his conditions. According to our philosophy a man, indeed, be roughly taken as the embodiment of intellectual, spiritual and moral (darshan gyan charitra) essences which Huxley sums up by the word 'character'. And the man as such is not different from the sum�total of the energies summed up by 'character' as just explained. But then there is another inviolable physical condition in the shape of a medium for the manifestation and operation of the above energies and it is the mortal physical frame which the man takes on. And there is invariably a kind of chemical affinity under the secret influence of which the man is drawn to a particular body wherein he is to take birth. It is true that man passes from body to body and deaths, and as he progresses or retrogresses quite in accordance with the good or bad deeds he performed in the past, it is evident enough that he passes out with his own self�acquired habits, qualities and desires fitly called 'karma�sarira according to our philosophical terminology. But this does not necessarily mean that the habits and qualities he acquired through the processes of self�discipline he might have undergone� be these for good, or for bad� are transmitted to the off�springs through the physiological principle of heredity. True it is that the offsprings display at times such habits and tendencies as can well be traced out as if coming down from the parent or some remote ancestor. The way in which this hereditary transmission is explained by the modern physiologists cannot, as we have seen elsewhere, give a satisfactory solution of the problem in question. The phenomenon of apparent transmission through the physiological principle of heredity as explained in our philosophy seems to clear up the difficulties involved in the question. According to our philosophy, the re�incarnating soul, bearing as it does about it the karma�pudgal which the Jiva acquired by dint of its past experiences and unfulfilled desires, forming its character in the past, automatically develops with a mathematical precision, a sort of affinity or tendency of attraction, for the appropriate physiological and moral conditions wherein it may find a fit and favorable soil for molding out of the same, a suitable body as the manifesting media for the display of its powers and qualities, either to cope with nature in the fulfillment of its unsatisfied desires and enjoyment of the pleasures of the world, or to strive for the attainment of bliss and beatitude, as the case may be, according to its karma in a previous birth. 



To enter a bit more into detail:  we have said before that there is some "super physical" power in every living body, by the presence of which the body is enabled to respond, if suitably influenced. Responsiveness, here, forms a predominating phenomenon of life, and death of the body means the departure of the "super physical" power, called atman�Jiva (soul) �from the living body after which it can no longer respond to any stimulus. 

At the time of death, when this soul or the "super physical" power shuffles off its mortal coil, it passes out assuming the form of a subtle unit of energy clothing itself, as it does, in a subtle body as its vehicle which is built out of the fine karma�matter�� the crystallized particles of the soul's past experiences and unfulfilled desires etc. with which it happens to pass out. According to our philosophy, these fine karma matters or the crystallized particles of past experiences and unfulfilled desires, embodied in which the soul passes out leaving the body dead, form the very germ of physical life in future. 



The use of the phrase 'karma�pudgal� karma� (matter) is singular in our philosophy. All karmas, the other systems of Indian Thought, accept unwaveringly the truth and validity of the doctrine of karma causality and re�births; but with them karma is amurta�imponderable. None has yet been found to take as we find it to have been used in our philosophy. It is true that karma of the Jiva means its past activities or energies� forces of its own making that tend it to be a murderer or a saint in the next life. But the energies or forces, as they are in themselves are formless and as such they cannot act and react on any thing and produce changes in the tendency of the same. Sky, like void space, because of its being formless, cannot affect us. In order to act and react and thereby to produce changes in things on which they work, the energies and forces must have to be metamorphosed into forms or centers of forces. So are the cases with Jiva's karma� its past activities or energies�forces of its own making, which become metamorphosed as it were into the form of karma�particles wherein remain stored up in a potential state all the experiences, desires and tendencies which Prof. Huxley sums up by the word 'Character'. 



The experiences and forces of its own, metamorphosed into a material particles, which the Jiva carries with it at the time of its departure from the body wherein it had been encased in a previous birth, and known as the karma�pudgal of the Jiva� form, according to our sages, the physical basis of a future life. It is also technically called�Karman Sarira of the Jiva which along with the tejas sarira which is also inseparable from it, clings round to the soul until it reaches final liberation. Here again we find another display of the grand truth teaching us of the indestructibility of matter and continuity of motion�Karma.



After shuffling off the gross mortal frame like a pair of ole worn�out shoes, the individual soul, taking the form of a subtle unit of energy clothed in the karma� pudgal as explained, instinctively flies off to one or the other of the different grades of sansar or gati, as it is called, for which it has developed a strong affinity and where, on that account, it may find a more favorable soil for fuller expressions of the energies and forces of its own making during the course of the previous term of the physical life. It may happen to be located for some time in the regions of hell (narak) or go to some other world.It may travel among the brutes and beasts (tiryak yoni) or may become a god or a demon in the world of god and demons (Devasur Lok).It may also by the virtue of it's own Karma under which it willingly labored, run to Heaven, the region of the gods, there to enjoy the sweetest pleasures of life which he so much hankered after or be born again to such parents in the human world (manushya lok) as is consistent with its prior deeds and desires, either to waddle in wealth and prosperity, or to starve to death in poverty, or to strive after bliss and beatitude, forsaking all the pleasures of worldly life and living. 



So we see that the 'Character' of Prof. Huxley is somewhat the same with the karma�sarira in the Jain philosophy. The Hindu philosophers also hold that the death of a living being means the departure from the same of a subtle body technically called, Linga�deha or Sukshma sarira. 



The Hindu sates have thought it wise to analyze an organism into five sheaths or koshas. The first is the Annamaya kosh. (ii) pranamaya kosh, (iii) Monomaya kosh, (iv) Virgnanamaya kosh and lastly (v) Anandmaya kosh or the innermost sheath that the soul is stated to reside� the outermost being the gross nutritious vesture or sheath called the Annamaya. Excluding the outermost one, the Annamaya� the other four, one coming consecutively within another like concentric circles taken together, constitute the Linga or Sukshma�sarira or subtle organism of the Jiva. The Hindus further hold that this subtle body consists of chitta or the mind�stuff with the organs of sense and actions there held together by the energy called Pran playing through the medium of the organism. According to the functional activities this Pran is further analyzed into:  



 (a) 	Pran or the inhaling power which moves the lungs. 



 (b) 	Apan or the exhaling power manifest in throwing out foreign and effete matter from the system. 



 (c) 	Saman or the digestive and distributive energy in the system. 



 (d) 	Udan� is the power of speech. It also helps to the descent of foodstuff through the alimentary canal to the stomach. And lastly, 



 (e) 	Vyan� is the energy which sustains the body and galvanizes its parts into life and vigor thus protecting it from putrefaction. 



Now these organic energies which are but functional activities of one and the same Power� called Mukhya�Pran or the Primal Physical Energy along with the five elemental rudiments of the nutritious vesture, bearing the impress of desires, experiences, and ideas formed in the past, make up the sukshma�sarira of the Hindu philosophers that passes from body to body through the various grades of sansar according to the merits and demerits of the embodied soul. 



But the karman�sarira in our philosophy is of different make. It is true that the Jain philosophy speaks of pranas as organic and bodily powers:  but these develop only as the Jiva ascends up the scale of evolution from lower to higher organisms. The highest type of organism of a Jiva has ten pranas and the lowest type must have at least four. Of the ten pranas or powers which are to be found in the higher types of organism as man, � five belong to the five organs of sense, viz., touch, taste, smell, sight and hearing. Add to these five, the three powers of body, mind and speech (kaay man vachan). The ninth is the power of inhalation and exhalation termed (aan paan) and the tenth is the ayu�bal� or the power whereby is determined the longevity of the Jiva during which it has to keep to a certain definite configuration of the body in which, it might happen to enter in a particular stage of its existence determined by its own past karma. The Jain philosophers hold, however, that of these pranas in their abstract or etherial forms, accompany the karma�sarira clothed in which the soul departs from an organism wherein it dwelt for a certain period of time by the virtue of its ayu�bal, accruing from ayu�karma of which we shall have occasion to speak later on. And these abstract (bhava) pranas or powers develop only when the karma�sarira enters a particular organism according to its own karma. But all the types of organism do not possess the five senses; neither all can speak, nor all have the intellect to think. While dealing with the Jiva in the chapter of categories, we have seen that jivic organisms are classifiable according to the number of the organs of sense they possess. It is important to note by the way that each of these types of organism is again divisible into two sub�classes�known by the names of Paryapta and Aparyapta. The paryaptas are six in number, viz., ahar or the seed of life; sarira or the body; Indriya or the senses, svashochchasa or breathings, bhasa or speech, and mana or mind. The panas and the organs develop as the jiva migrates on and on through the processes of metempsychoses. It is impossible to exhaust in the short space at disposal, the list of the different types of organism which the karma�sarira takes on, according to the ideas and desires registered on it. In fact, it shows to our wonder and admiration how could the Jain sages amass in that ancient time such wealth of biological information and morphological variation of organisms. 

But to return to the direct subject matter:  Prior to its migrating from the oudarikabody or gross physical frame, the jivafixes its gati or the particular abode, and actually migrates out with the potentialities of developing these pranas and the organs.But these are developed as necessity arises for the formation of the particular new organism it is going to enter into. And the developments are quite in keeping with its previous karma and take place subsequent to its entering into the new body as determined. 



Thus we see the karma�saviraof a jiva, as explained in the Jain philosophy, is simply a kind of organism born of its own experiences i.e. energies and forces of its own making which become materialized, as it were, into karma�pudgal or karma�matter enveloped in which the individual soul, reducing itself into a unit of energy, passes out. 



Every thought we think, every word we speak, every act we do, every desire we form� becomes rarified and stored up in our Experimental body. It remains dormant there for sometime only to reappear again in the form of mental waves with all the potentialities of strong desires etc. Nothing can prevent the courses of desires. Desires must be fulfilled. This is the Law of Nature. This will is equally and indistinguishably desire and thought. It is the will to be, to assert and thereby exist as a distinct and separate from all the rest, that is the root of everything we see around us in the world of particulars. It is but a truism to say that different thought activities manifest themselves in different outward forms. The science of physiognomy and thought�reading owe their development to the study of the changes in the outward manifestation of the organism, corresponding to the changes in the mental constitution. And organisms may vary not only in respect of their structures, but in respect of their tendencies to do this or the other in all kinds of ways. The thought�currents for tasting finally results in the organic formation of the tongue. So the ear, the nose etc, can like wise by traced to the taught�currents for hearing music, for smelling fragrance and the like respectively. Every bodily structure corresponds to each set of thought�currents called, upanga�nama karma of the jiva to which it belongs. So is the case with the human organisms in general. Human organism, to speak more pointedly, is but the objectification in a gross form of the human action�currents of will and thought. Kant, the great German philosopher, says of man that 'his will' is his 'proper self." "The will is simply the man, " says T.H.Green. "Any act of will is the expression of the man as he, at the time, is. The motive issuing in his act, the object of his will, the idea which for the time he sets himself to realize, are but the same thing in different words. Each is the reflex of what for the time, as at once feeling, desiring and thinking the man is......" Man is thus but a visible expression of his will which is equal to and indistinguishable from his thought�activities. But will and thought simply as they are in themselves, are mere abstractions, and cannot therefore as such modify the character of our organism; for how, what is merely a pure abstraction, can affect our material constitution?  but we feel that every act we do, every thought we think, and every desire we form, does actually produce changes in us and there can be no denial of it. Therefore the actions and desires to be in a position to effect any change in us must transform themselves into a medium of homogeneous nature with our physical constitution itself. But the question arises how can it be conceived?  Psychology shows quite unmistakably that no desire, no feeling, no connotation passes the threshold of our mind without, in someway, modifying the neural processes. We forget what we felt or did before. But the whole system vaguely experiences a sort of diffused effect of what has been. Modern psychology would tell us that they abide in the region called, "subconscious". But our psychology teaches that just as a volume of water rushing out, leaves its traces of watery particles on the person who stands close by:  so the action�currents of the human thought and will leave vestiges on its experimental body which brings about a new arrangement in the atomic distribution of the karma�pudgal composing the karma�sarira. 



Whatever might be the mystery, it is clear and certain that human thoughts and desires are embodied in or objectified into the human karma�sarira. Thus the karma�sarira then forms the 'inner'�nature of which the visible man is but an 'outer' expression. The Inner and the Outer, according to our philosophy, are not essentially different. They are the same essentially with this difference only that one manifests through the other and stand to each other in the relation of mutual intermutation. Just as there is no essential difference between force and exertions; for force is only known in and through exertion making it to be the effect of the cause which is no other than the force itself:  so what is 'inner' is but the invisible cause of what is outer which is but an effect in a visible form. 

�

CHAPTER XXI



KARMA�SARIRA AND OUDARIKA SARIRA



Relations between the 'Karma' and the 'Oudarika'� Stages of development� 'Karman' produces the 'Oudarika'� 'Oudarika' produces 'Karma'� Not Identical but Two distinct Entities� Co�existence Inexplicable� Then no Inter�action possible Relation of Concomitant Variation� Difficulties of Parallelism� The 'Karman' body and the 'Oudarika' stand to each other in Relation of Intermutation. 



We shall now discuss the relation between the karma body including Tejas, or the 'inner nature' and the 'Oudarika' body or the 'outer nature' of man. And as it is a stumbling block for the beginners, it deserves a careful consideration. Without asserting any thing dogmatically, we shall only discuss every possible hypothesis which can be framed with regard to this relation and show that, for the contradictions involved therein, none of them appears to be rationally tenable save and except the position held by our sages. Our procedure here, therefore, will be more or less dialectical, i.e., we should point out poverty of each hypothesis by bringing into light the inconsistencies involved therein. 



One may suppose that the relation is question is simply that of development. The inner nature develops itself into the outer nature as the plant grows into a tree or the world develops itself into the present form from the primal state of nebulous matter. What lends plausibility to this hypothesis is the fact of the inner nature being more subtle than the outer nature which is grosser than the former. The very characteristic indication of an effect, is its grossness and the reason of it, is to be found in the fact that what remains unmanifested in the cause becomes manifested in the effect. 



But fortunately the advocates of this theory overlook the serious difficulties which lurk in it. First of all we draw attention to this that if they be the different stages of development of the same thing, then by the very nature of the case, they cannot be co�existent. Development implies change; change implies time. And 'stages' have any significance only with reference to different periods of time. As the plant ceases to exist, when it has grown up into a tree, so the inner world would cease to have its being after its transformation into the outer world, for they belong to the same thing although at different periods of its development. The cact of co�existence being thus inexplicable, the mutual interaction between them, which cannot be denied becomes inexplicable also. 



Of course if the purvapakshin say that the earlier state is not altogether lost in the later state of a thing developing, but is retained there:  our obvious retort will be that if it is retained at all, it is retained in such a transformed manner that it loses its distinct existence. for what is accidental to the different stages of a developing thing, vanishes away with the lapse of time and what persists is the essence or the substance in abstract which reveals itself through theses different stages of development. 



To get over the difficulties as exposed in the above, some may erroneously hold that the inner nature produces the outer nature of a man. The relation is that of a cause and effect. 



This theory also labors under serious difficulties. The first question which we put to such theorists is, how does it produce the outer nature of man?  Mere being or the fact of existence of the inner nature cannot account for the origin of the outer nature. The mere being of a thing cannot explain the origin of another thing, so we are led to assert that the karman�sarira transforms itself into the Oudarika sarira. Here the same difficulties reappear! How to explain the fact of (1) Co�existence and (2) Inter�action. 



Others may think that the right theory is this:  karman�sarira does not produce the oudarika sarira, but on the contrary oudarika produces the karman�sarira. 



Oudarika is the cause of the karman�sarira:  but this theory is open to another fresh objection in addition to the previous difficulties. The activity of the oudarika�sarira is possible only when it is actuated by desires and will. Has any body heard of unmotivated activities?  And these desires and will belong to the karman�sarira:  so the obvious mistake is here to make the presupposition of oudarika is not possible, cannot be reasonably conceived to be the product of the activity itself. 



So the only way of escape from this difficulty, at first sight seems to be this:  neither of them produces the other, but both are co�existent. They have been maintaining their distinct existence from eternity so to speak. 



But to say this, is also not enough. We have got to define the precise relationship existing between them. It will not do to simply say that they have been eternally existing as distinct entities, for the fact of interaction between them requires to be explained. 



Now different hypothesis may be framed with regard to the precise nature of interaction. Some may suppose that there is no interaction proper, but the relation of concomitant variation subsists between them. The changes in the one correspond to the changes in the other, though they are two distinct entities or worlds, having nothing in common. 



Our reply is that it sees the half�truth only. In fact there is a relation of concomitant variation, for the change in one manifests itself in a corresponding change in the other. But this relation is not possible and cannot be satisfactorily explained, if they be not ultimately the same, or to put it in other words, if a common blood does not run through their veins. But this is negatived by the hypothesis, for by ex�hypotheses they have been assumed to be two distinct worlds having nothing in common. 



Others, in order to escape from these difficulties, may suppose that some influence in some form or other, passes into the thing called effect and produces changes in the same. The interaction is not apparent here as in the former case, but real. The cause exerts some influence upon something else and thereby produces changes in the same which we call effect. 



This at first sight to possess much of plausibility, though it cannot stand to a careful scrutiny of reason. The difficulty here is this:  where does the influence rest before its being received by the thing for which it is meant?  We cannot conceive of any influence passing out of a thing and resting in nowhere and then entering another thing we call effect; for, the conception itself is a psychological impossibility. so here too is a big chasm in our thought. Thus we see none of these hypotheses can stand the test of reason and we are thus led by an immanent process of dialectic to our own theory, the only theory logically tenable and free from these short�comings as we shall presently see. 



By Karma sarira we mean that Experimental body where the effects caused by the ^pyOudarika^py are stored up as it were in a subtle form. The operation of the ^pyOudarika^py or the Perceptual organism leaves a permanent vestige upon the Karman, known as Karma�vestige, just as the agitation of the brain molecules in thought, leaves a permanent vestige upon the brain itself. This is what we mean by karmic effects. These karmic effects, again, as we shall show hereafter, determine the nature of the perceptual organism or the Oudarika body. The operation of the Oudarika body leaves this Karma�vestige upon the Experiential body and thereby modifies it to a certain extent, while on the other hand, the karman, the organ of thought, desires and will, determines the character of the former by its preferential interest. So the relation is intermutative. And this is borne out by our analysis of the question at issue. 



The relation between Karma�body and the 'Oudarika'� this is our immediate topic. And we begin our discussion by defining the two in the clearest possible manner. By karman�body we mean the Experiential�body where the effects caused by the Oudarika�body or the Perceptual organ leaves a permanent vestige upon the Karma�body known as Karma�vestige, just as the agitation of the brain molecules in thought, leaves a permanent vestige upon the brain itself. This is what we mean by Karma�matter. This Karma�matter again, we shall show hereafter, determines the nature of the perceptual organ or the Oudarika�body. The operation of the Oudarika�body leaves thus vestiges upon the experiential body and thereby modifies it to a certain extent, while on the other, the Karma�body or the organ of taught, desires and will, determines the character of the former by its preferential interest. So the relation, from ine aspect is one of correlativity. We shall prove this in various ways. 



We all know that we have both perception and conception of a thing. And we know further that perception is directly related to the object, for it follows the direct presentment of the object to the senses, whereas the conception is indirectly related to the object through perception. The former, we are of opinion, belongs to the Oudarika body (Oudarika Sarira) or the perceptual organism where the external objects are directly presented to and the latter namely, conception, desire, and will belong to the Karman body for these are referred to the object only indirectly through the senses. But what is a conception?  Is it not perception universalized?  A conception becomes a chimera, barren and empty, if it is not capable of being fulfilled by the direct presentment of the object on the senses which constitutes perception. How are we to know otherwise which conception is valid?  Validity can well be established by the actual sensory contact of the object conceived. The conception thus becomes something general, universal in character, which differentiates itself, so to speak, without losing its unity and character, into so many individual objects, the subject�matter of the perceptual organ, becomes so many concrete embodiments of the conception itself which cannot be, like the former, presented to the senses. From the point of view of the perception also, it may be shown that they are unintelligible, unless they are interpreted with the light of the concept itself. An individual, or a single perception, caused by the actual contact of the object with the senses, remains unintelligible, unless it is subsumed under its respective concept which is, again, nothing but perceptions universalize. The conception we thus see, is the perception itself in its universal character and embodies itself in the actual objects forming the subject�matter of the perceptual organism (Oudarika Sarira) and the perception is nothing but specific differentiation and fulfillment of the conception. To say this is therefore to say that they are but two aspects of the same thing� one is universal and the other is specific in characters. And as through perception, the conception becomes fulfilled, we may call the perceptual organism (Oudarika Sarira) to which it belongs the attribute of perception, as instrumental to the fulfillment of the conceptual organism (Karman Sarira) to which it belong these concepts, and both of them thus stand in the relation of mutual inter�dependence. 



Thus from what precedes it follows logically and necessarily, that all the varying experiences, which we get from time to time from the peripheral contact of the external objects with the senses, are contained in a nutshell, as it were, in the conception itself; for here all the various perceptions which occur from time to time are preserved, they being but specific fulfillments of the concept itself. This is then what we mean by saying that Karma matter (Karma pudgal) is being stored up in the Karman body (Karman Sarira). 



To discuss the question from another point of view by drawing a distinction between the experiences of the Oudarika body and the experiences of the Karman body. By Oudarika we mean our neural organism which is the vehicle of the sensations, gross in form. While the experiences of the Karman body is confined within its thought, ideas, desires and will. Here there is an important matter to note. The experiences of the Oudarika body which follows on the direct presentment of the actual objects, have no interest for us unless they are owned by us, i.e., referred to our own inner nature or Karman body. To be conscious that I am experiencing such and such thing, the whole of objective experience requires to be viewed as the experience of my inner nature or in other words the objective experience, belonging to the Oudarika body must be referred back to and determined by the inner nature; otherwise the experience, being devoid of every subjective reference, will lose all interest for us, and cannot be viewed as my own experience. The outer experience, unless they are referred back to and determined by our inner nature stands on the same level as other phenomena occurring in Nature.But these states of changes become the source of interest for us as son as they are viewed as experiences of the Karman body itself. So our inner experience or the experience of the Karman body is not only the outer experience merely condensed and materialized, but it is something more. 



It is not another kind of experience to be set by the side of outer experience, but one which includes the latter and goes beyond it. 



It is the outer experience itself focussed and referred to and determined by our inner�nature. Hence it follows that they are not two distinct worlds of experience, but ultimately the same, with this distinction only that one is devoid of every subjective reference while other is not. 



Hence (i) if the operation or the activity of the Oudarika body when not referred to and determined by the inner nature, standing on the same level as other phenomena of Nature, becomes morally blank, and assume moral quality, only on their reference to the inner nature, and if (ii) human experience be possible only on this ascription or reference, it follows that every activity or Karma leaves behind an effect either good or bad in the shape of vestiges on the Karman body ��our inner nature or the character of Prof. Huxley. 



Having discussed the relation between the inner nature, Karma body and Oudarika body or outer�nature we come to the question of re�birth. So long we discussed the problem of relation in theoretical terms, nay, even more, a practically significant world than it is a theoretically definable world. And we may, at once, simply say that the concept of the individual in its primary and original sense is distinctly an ethical concept and that is so whether you speak in theoretical terms or in terms of being. So from this conception of individuality we hope to see to the possibilities of rebirth, not merely as a logical necessity but as that without which the purpose of man's individuality will be altogether balked. 



As a mere theoretical thinker, we cannot get any idea of individuality, nor can we form any clear conception of it. We can prove all this by psychological analysis of the development of a child's mind. A child's first ideas are all unconsciously universal or vaguely abstract ideas. Even the child's first conscious ideas must be of what we call the universal as such. The many presentations he cannot yet know as so many individuals; for he cannot grasp single facts for their own sake. He only learns to recognize the type which persists through many presentations. He knows things by types, by universals. The one that persists through many, he comes to recognize as the one, the universal, the type, the idea. As a mere theoretical thinker his progress has stopped and cannot go beyond it. 



But observe another side of his nature. He has a doll; and say, he loves it. He breaks it. Now offer him another doll as nearly as possible like the former one. Now will the child accept this as compensation?  No. And what is the reason of this?  It is this that the love for this toy is in its subjective, instinctive, pre�conscious type an exclusive love, and is such a feeling that the idea of the two objects that can be conceived as giving equally possible satisfaction of this feeling is an absurd idea. At this moment he consciously individuates the toy and this is so because he loves the toy with an exclusive love that permits no other. With such exclusive interests, one learns to love one's hoem, books, children etc. Hereby one becomes conscious of a thing not as an object that represents a class, for exclusive interest does not permit it, but views it as a single member of a single class. This is the point where her individuates it. 

Thus we see ethical love, or organizing interest is precisely that sort of interest that cannot serve two masters. It first individuates the master and then others in relation to it, that come in the way of means to it. It is this individuating interest in living one kind of life for one purpose in view that a man becomes a moral individual, self�same personality and not a totality of passing states as the Sensationist School or the Buddhists hold. 



Now to consider our own theory regarding Karman body:  Jiva incessantly tries and struggles to get rid of the bondages of limitations, through Karma, as we have seen before. This becomes its exclusive interest. The love for particular mode of living, i.e., the mode in which the liberation can easily be achieved, becomes the exclusive interest for the man and tends to individualize him. This exclusive love for this state of autonomy or self�rule, which no body can attain just in the way open to him, tends to individuate his activities and conduct, as well as the outer organism the Oudarika body, by means of which actions conducive to the self�rule or autonomy are performed. Thus we may say that though the Karman body may resemble others of the same kind in types universal in character, still, considered as individualized that is in the sense we have expounded above, they are quite distinct and separate entities. Individuals they are and must be, for all have exclusive interest for the attainment of that state of autonomy, of bliss and beatitude which is the real and ultimate goal of all that live, move and have their being in the different abodes of the Sansar. Now do we not see that without immortality and re�birth of the Jiva, i.e., without the persistence and continuance of the Karman body through the ravages of time and the processes of metam psychosis the whole purpose of such life and individuality as manifest in the incessant struggling of the Jiva becomes absolutely meaningless! 

�

CHAPTER XXIII



FREE�WILL AND FATALISM



The problem discussed:  Is 'Jiva' a free center of Origination?  � Belief in the latter makes� Moral Judgment Inexplicable� Ethics lose its Injunctive Character� Leaves no room for Merit, Reward and Virtue� Examination of the Demerits Arguments in the Light of European Ethics. 



Hitherto we have been discussing the relation between the Karman body and Oudarika body and the transmigration of the former from body to body by means of which a Jiva attains to higher forms of evolution and state of beatitude by its own moral will and endeavor. There we took it for granted, as it were, that every Jiva has got capacity to improve itself morally and otherwise by its own effort. Whether this belief is true we did not stop there to enquire and consider. And, there may arise, indeed, a doubt as to the rationale and correctness of this belief. The Jains hold, as we shall see later on, that either this belief must be true or moral judgment must inevitably become impossible. Thus the question raised is a very important one; and moreover as the whole fabric of the Jain metaphysics and ethics which are but complementary parts of a singular system of thought is based on the belief in the Free�will of the Jiva who is the maker and master of his own fate, it imperatively demands of us an immediate solution. In taking up the question, therefore, ere we enter upon any other topics, we shall first examine the problem from the view points of European Ethics, � Whether in the exercise of will, in the choices of things and alternative lines of action for a particular end which the Jiva has in view the mind is wholly determined by phenomenal antecedents and external conditions or itself also, as active subject of these objective experiences, plays the role of a determining cause?  In short, whether or not, the Jiva is a free center of origination?  



This is the problem which now looms before us for solution. The two doctrines which we shall develop presently, represent very widely divergent schemes of thought, which put a different interpretation upon every thing in nature and life of which we shall have occasion to speak later on. Those who maintain the first one of these two alternative doctrines, call themselves, 'Necessitarians'; because under the assigned conditions, the sequence of one particular volition, in their opinion, is an inevitable event which is no less than the falling of a book when blown off from the roof of a house. And those who maintain the second one of the alternatives, call themselves 'Libertarians'. because they deem it possible, in spite of the assigned condition, for the mind to will, or not to will, or to will otherwise. It is not obliged to deliver itself to a bespoken judgment or submit to the verdict of Nature. The former thinkers regard man as simply a product or an effect of cosmic evolution while the latter as an originating cause capable of determining what was indeterminate before. According to the former view man has been throughout, and has always and invariably to be submissive to the play of given laws and forces working upon his life that move and mould him as they come and go; while according to the other he himself stands in the midst of the conflicting forces of Nature as a maker and master of his surroundings, as autonomous, as an independent center of origination. 



The problem therefore is:  Is man an absolute creature of the cosmic powers that set him up?  Is he simply a product of nature?  We answer, "No". For, if he were simply a resultant of the cosmic processes of life and living or if he were wholly and absolutely determined in his will by other phenomenal antecedents, then what sense is there in the moral judgment which we pass upon others?  Does not moral judgment take for granted that in the moment of yielding to one of the competing solicitations which is morally bad, we might have preferred the other if we really willed it?  Does it not take for granted that we are not manufactured articles passable in the market of the world as good or bad from the very beginning of our mundane existence, but to a certain extent at least authors of our own characters?  If you are already determined to take up a particular line of action by phenomenal antecedents, then, what sense is there in such sayings of Ethics or Gospels, of the Great as "Do this and that and do not do other." Ethics will lose its injunctive character and will be reduced to a mere science of health. In fact the experience of contrition which follows so often on one's doing something wrong, the language of praise and blame, we so often use when admiring the moral rectitude or the quality of the sentiment of justice, the inspiring instances of forgiveness, the constant reference to higher virtue, to the mode of plain living and high thinking and all of the like character we say, rest on this belief in the freedom of man. Take away the freedom of man, the wickedness of him comes out in nakedness and horribleness in the same category as devastations of nature. If noble minds rose upon us as necessarily as lengthening summer days, we might indeed rejoice, but cannot be carried away by uplifting veneration. The language of ethics when translated into necessaria formulas, bids adieu to all conceptions distinctly moral and becomes simply descriptive of phenomena in natural history. It tells us what has been what is going on and what will be in the time to come; but not what ought to be. For if an inevitable and invincible necessity makes us will what we will, our will is no more responsible for its volition than the spring of a watch is responsible for its movement. From this point of view it is absurd to blame the will, which wills only is so as far as another cause distinct from it, makes it will in the manner as it wills. In short, if you take liberty away from man, you leave on the earth no vice, no virtue, no merit; rewards are absurd and punishments become unjust. 



To enter therefore into an examination of the ethics of the necessarians. Some of them hold that "the universal application of the causal�connection leaves no room for caprice or freedom in the mysterious citadel of will." If everything in nature is determined by antecedent conditions, why may not the same thing be true in the sphere of our volition. 



In reply to this we say that "against the evidence offered for Determinism, there is to be set the immediate affirmation of consciousness in the moment of deliberate action." And a psychologist must accept as elementary "what introspection carefully performed declares to be so." 



Moreover, as metaphysics points out, the primary idea of causality is derived from the efficiency of the will itself and a secondary account of causality as is found in nature should never be applied to the interpretation of human volition. 



 (2) 	When we fix our attention on human action we observe that a portion of it is originated by subconscious influences and the same thing may be true of our volition, specially when there is no sharp line of demarcation between such acts and volition and when the gradual transformation from one to the other is an undeniable fact. 



Against this we may point out that it overlooks the fundamental characteristic of volition. Our exercise of will is strictly confined within the region of consciousness and a choice among such facts of clear consciousness forms the true characteristic of volition. 



 (3) 	"We always explain the voluntary acts of others on the principle of causation by character and circumstances. Indeed otherwise social life would be impossible." 



In reply to this we may say that interpretation of facts by reference to the known tendencies of character illustrate but the influence of habits. But this habit is only an expression of the uniform exorcise of free�will. Again, however adequate our knowledge of one's character may be, it never enables us to predict with absolute certainty, how one should act on any future occasion. 



The dictum of these philosophers in the domain of ethics, is that our volition is always determined by the strongest motive and the motive which can ever be the strongest is that of prospective pleasure. Be the motive passions many or few that are implanted in us, that which practically moves us into action is the strongest one and the strongest one among the motives should be recognized by its pleasure�producing capacity. This idea of prospective pleasure then becomes closely associated with the strongest solicitation which prompts us to action. Thus will of man is altogether passive here:  for, it cannot but identify itself with this strongest desire. 



The obvious defect of this theory is that it entirely makes the will passive. And it is due to bad psychology. A desire cannot actuate, cannot lead us to do a particular action, unless we identify ourselves with this solicitation which alone can urge us to follow a particular course of action. When we identify ourselves with one of these desires, (this act is called will, ), it gets into prominence over all others and thereby becomes the strongest one. This strongest one, we call motive power. In this act of willing which consists in the conscious identification of ourselves with one of the desires which are by themselves nothing more than mere prompting, the will is wholly active and is completely free. 



An objection might be taken here to the effect that even in this act of willing the will is determined by one's character, and habit, and so cannot be reckoned as free in its operation. But to this our reply is that this character which fetters our will in its activity, is itself nothing but the product of the free operation of ourselves, the effects of which are materialized and preserved as Character or Karma�matter. For what is this Character?  It is the settled disposition of the mind to operate in a particular way when opportunity comes. It is the habit which fetters us indeed only apparently to a certain extent later on, but as engendered by the free operation of ourselves. We say apparently, because the clear verdict of consciousness in every case of activity is that we might have preferred another course of action, had we but sufficient strength of will. We cannot, by any amount of effort as a clear introspection reveals, divest ourselves of this consciousness of freedom, i.e., freedom to operate otherwise if only we had sufficient stamina to do so. In the presence of this clear verdict of consciousness all the arguments arrayed by the Determinists fall to the ground and our will seems to be not determined by its phenomenal antecedents as has been wrongly alleged, but is on the other hand free to all intents and purposes. 



Again if our volition is completely determined by the strongest motive, and if that motive be always that of prospective pleasure, then we cannot but identify the determinists with the egoists. And we must necessarily charge him with the horrible consequences of a rule of life founded upon self�interest. His difficulty will begin when going beyond this simple psychological fact viz., that the strongest motive determines our volition, he tries to make a relative estimate of these haphazard impulses and find for them an ethical principle of order and to say that the altruists should have place rather than the egoists, and the sense of right than both. Besides these he overlooks the play of disinterested impulses in mind in the shape of motherly affection, devotion to right, compassion etc. If this be the doctrine of the necessarians, we may conclude by saying that it is in no way compatible with the sense of duty in men and excludes all righteousness from the universe; and thus the moral faith and nobleness of the necessaria becomes an intellectual inconsequence. Nay more, it takes away from man what belongs to himself properly, his freedom which constitutes his true worth and dignity and brings him down to the level of inanimate objects of nature. 

�

CHAPTER XXIV



WILL AND INDIVIDUALITY



"Karma�Sarira" and the Nature of its Migration�� Water�Globule and 'Karma�Globule�� The Vegetable, Seeds and Karma sarira in Relation to Nature�� Selection and its character � Human Evolution is Essentially Teleogical� Humanity always keeps a God before itself. 



Now it is this 'Karma sarira', the character or the inner nature of the individual man that re�incarnates or expresses itself successively in various forms through the repetition of births and deaths. When a man dies, the Karma sarira, his character or inner nature, is not disintegrated and dissolved with the death and dissolution of his physical mortal organism, but passes through womb to womb in an invisible form. To draw a comparison with a physical phenomenon, as a water�globule rising from the surging waves ruffling the vast expanse of the ocean passes through various stages of existence sometime in the invisible form of vapor state in a cloud or changes into snow, ice or descend in rains to mingle again with the ocean from which it sprang; so the Karma�globule, for it is indeed as subtle as can be imagined� springing up as it does in the beginning less past from the vat expanse of the eternal ocean of verities, persists in its career, sometimes remaining invisible to our mortal eyes, at other times expressing itself through the gross material frames of living beings and organisms, whirling through a succession of births and deaths according to the merits and demerits of its past desires and deeds molding the inner nature in its subsequent career. 



The thought, will, organic want or desire molding the inner nature or 'character' of an organism a power of selection; for, thinking and willing consist in determining and selecting an alternative, and the subtle organism determines and selects only that alternative which is favorable to the manifestation of its character and the realization of its wants and desires. The process may best be illustrated by taking two seeds, say one of mangoe and the other of jack�fruit, as representing two different 'characters' or Karma sarira of the two different vegetable organisms. The power of growth and development in the two seeds or their inner natures is of the same kind. And thought the external nature or the environment consisting of earth, water, air or light and so forth is common to both the seeds planted within the bounds of a selected and definite area having soils of equal fertility; yet for certain characteristic peculiarities latent in each of the stones, each determines, selects, and draws, according to its own constitutional wants, appetites, and desires, peculiar to itself, such nourishment both qualitatively and quantitatively from the common environment as would be contributive to the growth and development of the organism and to the fulfillment of its own wants and desires. This phenomenon of selection by the seed is not a blind adaptation to the environment, but selection by a preferential interest in the thing selected from amidst an infinite diversity of materials and elements in the unlimited store�house of Nature. The nature and character of this conscious and deliberate selection becomes more and more clear to our vision when we divert our attention to the human evolution. Man does not live for bread alone, not for mere animal living and multiplication of species; but expressly for the attainment of some particular object, end, or idea. Human evolution differs from all other forms of evolution in this that humanity always keeps before itself a goal for the realization of which it constantly strives and struggles. And its adaptation to the circumstances is not a blind acquiescence to the forces that be, a mere trimming of the sails and adjusting of the oars to suit every passing breeze; but a conscious choice of will exercised in the interest of the object, end or idea, it keeps always in view. If the object, end or idea� the main�spring of his thoughts and activities� is lost sight of, man then no longer remains a conscious willing agent impressing his will and individuality upon the environment, drawing nourishment from nature and utilizing her in the fulfillment of his desires and realization of his end or Idea; but becomes a dead and passive subject to the indiscriminate operation of the forces that surround him. His destiny then no longer remains within and under his control; he becomes but a child of Nature, a creature of circumstances; and his environment becomes all�in�all and plays the role of Destiny rough�hewing and shaping him as it wills. 

�

CHAPTER XXV



CAUSALITY IN THE MODERN WORLD



What does 'Responsibility' Imply� Reward or Punishment Unavoidable� Law of 'Karma'� Causality Inviolable� Prayer or worship has no Efficacy� No Need of Extra�Mundane Moral Providence� Law of 'Karma' is more Rational Explanation� An Act of Vice is not equal to Incurring a Debt� the Theory of 'Karma'�Pudgal� the Distinction between Right and Wrong is not an Absolute Distinction. 



In discussing the question of Free�will and Fatalism, we have seen that man is constitutionally free and essentially an autonomous being with all the potentialities of vision, knowledge, strength and delight infinite. And as such he is wholly and entirely responsible for all his thoughts and actions. We have seen also that responsibility for a thought or an act means the liability of the man who thinks or acts to undergo the consequences of his thought or act. 



But to undergo the consequences of a thought or an act is nothing more or less than the enjoyment of a reward for entertaining a good thought or performing a good act or suffering a punishment for giving way to bad thought or condescending to do a bad deed. And however a man might wish to taste the sweet fruits of righteous deeds without performing the same or to avoid the bitter ones for practicing the vicious acts, he can never escape the firm grasp of the Law of Karma�causality which is sure to bring him round and round to undergo the consequences of his thoughts and deeds in perfect accordance with their nature and character; for the Law, so to speak, is automatic in action and works with mathematical precision. So there is not the least possibility of escape from its mechanical grip. You may offer up prayers on your knees and assure the Lord of your giving Him a feast with the best and choicest fruits, flowers and sweets or you may shave off your heads at places of pilgrimage and roll yourself on the dust and dirt around the temple; or you may knock your brains out on the threshold of the shrine of your Lord, and wash his feet by the tears of your swollen eyes; but these will not save your from the iron�grip of the great law of Karma�causality which has been working out from times without beginning. 



Admitting the truth and validity of Karma�causality, however, in a more or less general way, some suggest that a man will be judged by his actions and be punished and rewarded for these. But this implies evidently that as if there is a judge human or divine, as they hold, who may be prejudiced or partially informed or might be lenient in the administration of Justice in the case of one and strict and uncompromising in the case of another. 



Again, to escape from the undesirable consequences of our thoughts and actions, some interpret that by doing a wrong, the man simply incurs a debt and that this debt can well be paid off by the sinner himself or by some one else for, and on his behalf. the interpretation of the law of Karma in this wise has created a much confusion of thought and anomalies in the performances of religious and social rites. The Sradh ceremony of the Hindus consisting in the offerings of pindas on the death of the father is one amongst many others which partly appears to be resultant of such a line of thinking and reasoning. The crucifixion of Jesus Christ whereby the entire race of sinners was saved is but another illustration of the same kind of interpretation that can only proceed from Christian bigotry. 



To disown the sequence and own the antecedents is like the denial of attributes to a substance. The attributes inseparably go with the substance; so does the consequence, i.e., responsibility for the thought and act inseparably goes with the thought and act themselves. Doing an act of vice is not the same as the act of borrowing money and incurring a debt which can well be cleared up, either by the debtor himself, or by another for and on his behalf. It is not like the liquidation of a debt some how or other, and shifting all responsibility thereby; for, not only the man who commits an act of vice, has to undergo the consequence of the same; but he has also to bear the burden of the Karma�pudgal which clinging to the soul instinctively develops a certain strength and vibratory motion whereby his future nature and career is molded to some extent. And examination of the natural environments wherein the man is ushered into a physical existence, a study of the development of his form and physical constitution as well as his mental inclinations, the coloration of his thoughts and activities in the different spheres of life� all tend to show how he has to still bear the burden of Karma�pudgal of years and ages he passed through. 



But others, remark, there is no common standard whereby we are to judge between good and evil, and act accordingly. What you think to be good to A might be bad to B. What is happiness to you might be a misery to me. What is deadly poison to you might prove a saving nectar to me. Besides, we do not see the good accruing from good, and evil begetting evil, always and invariably. Very often the case appears to be reverse to what is generally interpreted according to the law of Karma. 



So think the impatient minds laboring under a regrettable short�sightedness to look through Nature, the permanent theater of perpetual changes. But these people seem to have no insight into the metaphysics of things and thoughts and to forget that nothing is good in and by itself. It is the use and abuse of things and powers with us that are either good or bad. There is nothing as freaks of nature in our philosophy. What is in the root must come out in the sap. Whatever happens must have a cause and whatever is in the cause must pass into the effect. Right use must result in good effects and bad, bad. 



The law of Karma as we hold it, is but an all�embracing interpretation of the law of causation which must work out things inevitably and invariably. If the fall of the apple, before the eyes of Newton who deduced thereof the universal law of gravitation whereby all what is earthly is drawn towards the earth, were but a freak of nature, how things of the world would stand?  Where would be the use of the fall at Niagara� if the torrents were to run down only occasionally without any invariability?  Just as the use and utility of the natural laws and forces lie in their invariability and inexorability of the phenomena in and through which they present themselves to us; so it is the invariability and uniformity of the operation of the law of Karma�causality that makes possible the amendment of and atonement for our past and the laying down as well the lines of our action in future. Indeed there is a common adage to the effect, that what is done cannot be undone; but surely we can neutralize or turn the direction of our past actin�currents by quickly setting up a set of counter action�currents. For illustration, you sent a message to B, a message the breaking of which has every likelihood of breaking his heart as well. Immediately after, when you learn that the message you despatched was a wrong one, how would you act?  Surely either you would run yourself to or send one of your chosen men with definite orders either to overtake the man with the message on the way and stop him from delivering the message, or failing which to do something else that would surely neutralize the effect produced by the delivery of the wrong message. And this is how the effect of past actions can be amended or neutralized by our quickly setting up currents of counter action to run as antidotes to the former. It is just like setting the ball on motion in a certain direction and stopping the same by a subsequent counter�action which would either neutralize the effects of previous action or divert the ball in motion in another direction determined by the laws of parallelogram of forces. It is true that we cannot in fact undo what we have already done; but surely we can thus modify nd improve matters to a large extent by setting up new forces to run counter to the older ones and neutralize or divert the currents of the same. 



So we see the law of Karma, properly understood, is not so fatalistic that it would send in us a thrill of shudder to think of the firm grasp of the hold it lays upon us. However inexonerable, however death�like might be the grip of the Law to make us undergo the consequences of our own thoughts and deeds, it is not as cruel as Destiny herself compelling us to do this and that at her own dictates and sweet will. For, just as we know more of the laws of nature, the more intelligently we can use them to our own advantage and benefit:  so the more we know of the causality and working on of the Law of Karma�causality, the more firmly we become convinced intellectually and morally that it is a law that has always been affording us ample opportunities to right the wrong, to remedy the evil, to amend the effects of the past with a view of molding the inner nature� our character, for a higher form of evolution of a more and more perfect type of organism and for the attainment of greater perfection. And such is the teaching of our sages! 



From what precedes, it seems to follow that every living being, specially the man who always keeps before himself as a goal, the realization of a particular end or idea, is free to think and act as he wills. Will, as we have remarked, consists in determining and selecting between the two or more alternatives. A man with certain objection his mind to accomplish, invariably finds on reflection that there are different alternative means by which he can accomplish the end he has in his view. And he is free to determine and select the one or the other of the alternatives that would suit him best. When we ponder over the ways and manners in which a man thinks and acts, we find that his thoughts and activities in the different spheres of life consist in the conscious acceptance of one thing and a similar rejection of another. Of the different alternative means, we freely adopt that course of procedure which we think to be most conducive to the realization of our end, and reject others as being detrimental to the end. We do not live only for the satisfaction of the lower instincts and multiplication of species. We live for progress, for peace and happiness. The highest end of mankind is to live, move and have its being in peace and happiness. No doubt every one desires to live long and to live well also; but what to live for, if it be not for the enjoyment of autonomy, of peace and bliss?  Whatever might be the nature and constitution of this Summum Bonum; however we may define it, it is ultimately for this end that the drunkard becomes addicted to wine, the criminal becomes habituated to crime, or the devotee bends his knees in the shrine. Whatever we think and whatever we do, we think and act consciously or unconsciously for the attainment of peace and bliss or autonomy. This really constitutes the Highest End or Idea for which we all live and move and have our being in the universe. And in proportion the nature and character of this Ideal varies with the changes of the angles of vision we take, according to the principles of Naya and that from the different stages of our life, the means we employ for the realization of the ideal in view also vary as well. But in any case, there is no denial of the fact that it is we that are the free agents in the determination, selection and adoption of an alternative course which would be most conducive to the realization of the end we have in view for the time. All the aspirations of life, all our reasons for our living, all that we think, tend in reality to argument this our sense of freedom of thought and action. We can not possibly imagine that we are not free to think, will and act in our own ways. And with this liberty to think, will and to act in our own ways arises the question of our responsibility for the same. 



Liberty and responsibility go hand in hand. And it is impossible, say the Jain thinkers, to disunite responsibility from the agent who is at liberty to think and act in whichever way he wills for the realization of his ideal. To disown liability originating from the responsibility but to enjoy the privileges accruing from liberty is not only a logical absurdity, but is indicative as well of moral depravity. Riches and poverty, fames and obscurity, power and subjection, health and disease, knowledge and ignorance, toil and pleasure, feasting and hunger, are but so many varying consequences of liberty we have and had in this life and in the past. 



To think is to act and to act is to resist. Resistance is action itself which produces changes not only in the thing worked upon but also in the worker as well� for work implies waste in both. Therefore, no thought, not a single deed which a man thinks or performs can ever be disunited from its effect which in the moral world takes the form of responsibility involving the idea of liability of the thinker or the doer to undergo the consequences of his thought or deed. And as what is in the root comes out in the sap; as the cause passes into effect and the like produces the like, the consequences of a good thought or deed bears out good or bad fruits. It is clear, therefore, that responsibility carries with it the idea of enjoyment of a reward for a good act done or of suffering a punishment for a bad act committed. But so frail is human nature that it only wishes for the fruits of righteous deeds and avoid practicing the same, wishes not to reap the harvest of sinful acts whereas wishes only to perpetrate sinful things-



"___________..." 



But the whole aspect of things changes if we were to consider the question, 'Is man in fact so free as to think or do whatever he pleases?" If every man were free, that is to say, if he could act as he pleased, history of the world would have changed into otherwise for the absence of any common bond. If one among the millions of human beings who lived and died in the infinite number of years that have rolled by, could be found capable of acting purely in conformity with his will and desires, the free movements of this man in opposition to the general scheme of the universe would be enough to annul the possibility of the historical laws for all humanity. Nor the movements of man show that he is free to live and move as he chooses. Historical laws regulating the movements of man, are but visible negations to the existence of free�will in man. Far from his being an agent willing and acting freely, observation of his movements and a study of his constitution clearly confirm the belief that he is wholly dependent being acting in due obedience to Nature and natural laws. No man has ever been found to act in utter disregard of the laws of gravitation nor the phenomena of his cerebral activity have been found wanting in regulation and controlling his will. Man is but subject to these cosmic forces and laws he moves and acts with due regard and obedience to Nature to whom he owes his life and looks for life. For, "thus from the war of Nature, from famine and death, the most exalted object which we are capable of conceiving, the production of higher animal follows.There is a grandeur in this view of life, with its several powers having been originally breathed by the Creator into a few forms or into one; and whilst this planet has gone cycling on according to the fixed law of gravity, from so simple a beginning, endless forms, most beautiful and most wonderful, have been, and are being, evolved." 



But this aspect of evolution which is being worked out by Nature through its warfares, through the principles of competition, through adaptation to the environment and transmission of acquired qualities through heredity, makes the environment, the maker and molder of the man. Man, according to this cosmic process of evolution is no more an independent being having any free will of his own to think and act after his own way and exercise his independence in the free choice of things and impressing his individuality upon the surroundings. Nature has left man no option, no free will to act. But the circumstances play the part of Destiny as it were, rough�hewing and molding him after their own casts. He acts and moves about indeed but impelled by the forces of Nature. Nor man can be taken as the same individual being who has been running down from eternity through the processes of metempsychoses. It is true that Nature has been working from time without beginning, ushering into existence from the conflict of the aggregative and separative forces inherent in her, the stars and planets composing the astronomical cosmos; and as these have been going on revolving round their own orbits according to the fixed and inexonerable laws of motion, a few forms of life have sprung out into being to crawl on earth. The cosmic processes of life and living in the shape of their adaptation to the environment and transmission of the acquired characters to the off�spring at last culminated in the transfiguration and evolution of Man� the mystery, the wonder and the climax of the cosmic evolution. Man thus is but a product of circumstances and has no free� will. Wherein lies then the possibilities of persistence and re�birth of the same individual running up and down from eternity through the processes of metempsychoses, of undergoing the consequences of his own activities and desires and of reaping the harvest of what he had previously sown?  



There is a grandeur in this view of life indeed. But the charms of poetry cannot always and everywhere hide the metaphysics of ideas and ideals from the penetrating insight of ht eunprejudiced philosophers! 



If we deny the very independent existence of man and take him as derived product of matter and material forces working in him we must say that he must have a derivative responsibility for all what he thinks and does. One may owe his existence to something else�� to some Higher Power but the fact itself cannot entitle one to shake off responsibility from his shoulder:  his existence may be derived; but with it comes his responsibility as also similarly derived. To illustrate by a concrete instance, the king delegates his certain powers to the minister for the administration of a certain province. But is not the minister responsible for uses and abuses of the power he derived from the king. The Jain view of the point in question is that in the commitment of a murder by a servant at the uncompromising order of his master in whose hand he is but a tool, not only the master alone but the servant also is liable to receive punishment. And this view of liability as involved in responsibility holds good even in matters of evolution through cosmic process. Failures of the organisms in the right adaptation to the environment cause them to be weak and supplanted by other organisms who have been successful in their adaptations. Therefore the organisms who thus become weak and go to the walls, are responsible for their movements and activities in their own spheres of life and struggle, environment being common to them all. 



But to view the question from the psychological stand�point. Man is not simply a product of matter and material forces engaged in a terrible conflict in which the weakest go to the walls and the strongest survive to multiply. man is essentially mind� a thinking being having a soul in him to save; and the soul is neither matter nor, like sparks of electricity, a product of matter and material forces. Psychologically as we have seen elsewhere, it is something super�physical. If the soul were matter or a product of matter and material forces engaged in a deadly conflict, how would we account for the psychical possibilities infinite of tripartite character viz., vision, knowledge and freedom infinite� the very essence of the soul for the unfoldment of which the mighty minds of all ages and climes have been laboring?  The principles of naturalism, of aggression and self�assertion have always been in direct opposition to the teachings of the great minds whose lives have been a perpetual surrender for the good of mankind. For, side by side with this fierce movement of struggle for life and living in which the fittest survive and the weaker ones go to the walls calling forth fearful vengeances upon those that march trampling upon their dead skulls, there has been a parallel movement in the society of nations of all ages and climes� a blessed movement that seeks to mitigate the evil, to smooth the harshness of behaviour, to rub off the angularities of character, and to soften down the asperities and rigors of life; to introduce, in short, a reign of ordered harmony where there is discord and to bring in the messages of "peace and good will, good will and peace, peace and good�will to all mankind." If the evolution of human organism and the progress of humanity were due to the competitive movement which is called cosmic, how are we to account for the origin of this parallel movement which is not only essentially humane an ethical but works as a direct antithesis to the cosmic mode of life and living?"It repudiates the gladiatorial theory of existence. It demands each man who enters in the enjoyment of the advantages of polity, shall be mindful of his debt to those who have laboriously constructed it and shall take heed that no act of his, weaken the fabric wherein he has been permitted to live. Laws and moral precepts are directed to the end of curbing the cosmic process and reminding the individual of his duty to the community, to the protection and influence of which he owes, if not existence itself, at least the life of something better than a brutal savage"� (Evolution and Ethics pp. 81�82). 



Thus from the sharp contrast drawn between the operation of the cosmic laws and ethical laws, between natural man and moral man, it is pretty clear that whatever be the angles of our vision as to the constitution of the thoughts and activities of man, they are but determined partly by his freedom of will and partly by the operation of the laws of necessity. Liberty and necessity both co�operate harmoniously in the production of every human thought and activity. Every human life and conduct therefore is but a re�conciliation between liberty and necessity. This has been the case always and everywhere from the days without beginning. We think and act partly of our own accord and partly our thoughts and activity are determined and regulated by the laws of Karma in accordance with the merits and demerits of our previous instance. We know this not only by metaphysical speculations or intuitions pure and simple; but also an investigation in the lines of empirical method into the historical events and life�works of the mighty minds of yore, makes it clear that there is in fact a certain amount of liberty and a certain amount of necessity participating in every human thought and activity. 



Human life being thus but a reconciliation between liberty and necessity, it behooves us to enquire by the way as to how are we t calculate and measures the parts played by each in giving shapes and forms to our life and conduct. The Jain philosophers hold that greater the liberty, the lesser the necessity, and vice�versa lesser the necessity, the greater the liberty; or in other words necessity and liberty are inversely related to each other:  and the proportion of the part played by the two in a phenomenon of life has to be ascertained from the different points of view we can take in our examination and estimation of human conduct, namely Dravya (i) Bhava (iii) Kala and (iv) Kshetra and (v) Karma and (vi) Udyam and (vii) Niyati as already in a previous chapter. 



But instead of entering into the complications involved in the examination of certain phenomenon in the world of particulars from the above points of view, we may otherwise for convenience' sake do the same by considering the conduct of the man in the four different relations of:  



1.	Kshetra locality or surrounding circumstances in relation to which we can interpret that a man living, moving and having his being in the complexity of society or having a particular profession or calling is subject to the laws of necessity to a greater degree in proportion to the amount of liberty he is supposed to enjoy. 



The more a man lives and moves in the complicated net work of society, the more his movements are mechanical, artificial and he is less free to think or act after his own accord. But the man who stands outside and above the complexity of social organism, or in other words, the more he lives in isolation, or seclusion, or wanders away from place to place without any attachment to the pleasures of the world� he is more free to act at his own will and choice without being accountable to any one save himself. But still this wandering monk is not wholly free to will or to act, if we find him speaking to any one or working at his task or breathing in the atmosphere surrounding him and basking in the sun that shines upon. Full liberty of action and will only belongs to Him who is really a kevalin and has soraed high above time, space and causality. 



2.	Kala Time is an important factor in forming proper moral judgments, for it is very difficult to discern the motive by which an individual is actually led, just after the accomplishment of the act. A study of the historical, sociological and other antecedents and consequents is necessary to make us sure whether the individual has been impelled by circumstances and other necessities, or has freely initiated the action himself to serve his own ends and the nature of the moral judgment depends considerably on such decision. Thus time is a potential element in the determination of the participation of fate an free�will in a particular conduct of man. 



The devastating war between the kurus and Pandavas which killed the manhood of the nation, seems to have been caused by the free will of several people. The war could have been avoided.



3.	Karma or the abiding consequences of deed done in the past either in this life or in prior ones, which determine the inner nature or character of the man in a posterior incarnation. 



The movements of a man who is placed in very untoward circumstances hardly able to meet his two ends in comparison with the movements of another who is rocking in lap of fortune, are more determined by necessity than the movements of the other who enjoys a more liberty of thought and action. 



4.	Niyati, the concatenation of natural causes and conditions from which a certain effect must irrestibility follow just as the number four follows from the concatenation of two and two.



In the great battle which was waged against Ravan, the king of Lanka, for kidnapping the beautiful Sita from the forest's solitudes. Ram Chandra's movements seem to have been determined to a greater extent by Niyati, because from the study of the'Ramayan' we find that the whole thing was due to the intrigues and instigations of Surpanakha, the sister of Ravan. 



Thus in fine, we see no mortal man who lives, moves or has his being within the span of time, space, causation is absolutely free in his actions. His movements take directions in strict conformity with the laws of the parallelogram of forces which follow from the conflict between the constitutional freedom of his will and the determination of the same by necessity or Fate of his own make in the past. And this is the reason why, referring to the doctrine of the Fatalists in the Book 1. lecture 1. chapter 2 of the Sutra�Kritanga we find the venerable Kevalin Mahavira teaching, "they (the necessarians or the fatalists) have no knowledge and do not understand that things depend partly on fate and partly on human exertion." 

�

CHAPTER XXVI



CLASSIFICATION OF KARMAS



"Karma" Definition. Nature and character of 'Karma'� 'Karma' or Action�Currents� Two main Divisions of Action�currents� Currents of Injury and of Non�Injury� Dr.Bose and the "Action�Currents"� Sub�divisions of Action�Currents of Injury� vision knowledge. Mohaniya and Antray� Detrimental to Psychical unfoldment.� Currents of Non�Injury� Aus. Nam. Gotra and Vedaniya� Determinative of the organic formations. 



In our rapid survey of causation and compound evolution of Karma phenomenology and Karma�causality as discussed in our philosophy, we have seen what important and wonderful are the parts played by the Law of Karma in the Jain scheme of universe. We have also seen how it opens up secret chambers of ht universe and unravels to our vision the most inscrutable mysteries of Nature and her laws. We have also seen how it helps to amend our lives for a higher evolution of a more and more perfect order and thereby throws open to us the channels that lead to Right vision, Right knowledge and Right conduct without which swaraj, self rule or autonomy, i.e., the fulfillment of the jiva as taught in the Jain philosophy becomes an impossibility. 



Such being the high and prominent place held by the Doctrine of Karma in the evolution of humanity, we are naturally led to enquire into the classification of Karma. But the complexity of divisions and sub�divisions as minutely detailed in the Jain philosophy in the most elaborate manner defy the most subtle psychological analysis. It may well be compared to the gigantic banian tree which has been growing on steadily through the revolutions of ages and empires in such a form that its original tunk now defies the research of the investigators who approach it of the first time. If any stranger who is unaccustomed to walk in the wood�way paths of dense�forest, wills to do so, he is sure to be bewildered and disheartened by the very sight of its labyrinthian complications. And therefore to make the subject more easy of approach we shall begin with the most simple and general classification in the following manner:  



Karma, in its philosophical sense, is motion, vibration, action or 'action�currents' as Dr.J.C.Bose puts it. But in Jain philosophy at least the word appears to bear a double signification viz., not only vibration or 'action�current' but also the materialized effects or vestiges in so far they affect the fate of the actor, continuing even beyond death and modifying his subsequent career. The Jain philosophy recognizes two distinct kinds of Karma or action�currents, namely, �



A. Ghatin Karma or the Action�currents of Injury. 

B. Aghatin Karma or the Action�currents of Non�Injury. 



The reason why the former is called the action�current of injury and the latter, 'action�current' of non�injury, thanks to Dr. Bose for teaching us the terms, consists in this:  the esse of the soul as a metaphysical reality with infinite pradeshas as taught in our philosophy, viewed in its tripartite aspects, is infinite vision, infinite knowledge and infinite freedom, the attainment of which is the Summum Bonnum of every moral endeavor. Now in the eternal continuum of Karma wherewith the soul stands in relation of timeless conjunction (anadi apaschanupurbi samyoga sambandha pravaha) there are two sets of currents which leave vestiges of Karma on the various pradeshas or corpuscles of the soul. 



Now the one set of action�currents which thus inhibits or retards or is actually harmful to the unfoldment of the psychical tripartite possibilities infinits is called the action�currents of Injury (ghatin Karma) and the other set of similar current which in the same way determines merely the physical condition of the psyche or the soul� its body and localization� is termed as the 'action�currents of non�injury'. 



A. DIVISIONS OF GHATIN KARMAS



Ghatin Karmas or the action�currents of Injury� are of four kinds, according as they retard the unfoldment of the tripartite Infinite psychical possibilities, namely, Vision, Knowledge, and Freedom. Thus:  



I.	DARSHANAVARANIYA or the action�current of injury to right vision. 



II.	JNANAVARANIYA or the action�current of injury to knowledge. 



III.	MOHANIYA or what is injurious to the physical equanimity resulting in the delusion or infatuation of the mind from the want of right intuition and knowledge. 



IV.	ANTARAYA or what is injurious to the higher evolution and progress of the soul towards the perfect unfoldment of its infinite�possibilities. 



B. DIVISIONS OF AGHATIN KARMAS



The Aghatin or Non�Injurious� are also of four kinds according as they determine the duration and other physical conditions of the soul. These are:  



V.	AYUS or what determines the longevity of soul's physical existence and the duration of its surrounding conditions. 

VI.	NAMA, or what determines the color and configuration of the soul's physical organism. 



VII.	GOTRA or what determines the birth of the soul in a certain nationality, race and family &c. 



VIII.	VEDANIYA� what sends in sensations of pain or pleasure. 



Now the action�currents of injury and of non�injury making up the eight Karma verities which bind down the Jiva and whirl it round and round through the different grades of Sansar (gati) are again subdivided, according to the nature of effects (prakriti) they produce, in the following manner:  



I. DARSHANAVARANIYA KARMAS.



 (i) 	DARSHANAVARANIYA or the action�current which is determined to vision or perception, is subdivided into nine kinds:  �



 (a) 	CHAKSHUDARSHANAVARANIYA� what is detrimental to sight. 



 (b) 	achakshudarshanavaraniya� what is detrimental to the perception through the other organs of sense and mind than the eye. 



 (c) 	Avadhi darshanavaraniya� what is detrimental to the realization of the general use and importance of things and beings not perceived through the sense. 



 (d) 	Keval darshanavaraniya� what is detrimental to the right Intuition. 



 (e) 	Nidra vedaniya� what lulls the Jiva into sleepiness where by it is stripped of its consciousness of anything what goes around it. 



 (f) 	Nidranidravedaniya� what tends the Jiva to sink into a deep sleep in which it forgets every thing whereby perception becomes absolutely impossible. 



 (g) 	Prachala�vedaniya� what causes restless sleep under which condition right perception of things is impossible. 



 (h) 	Prachalaprachalavedaniya� what causes extreme restlessness of the sleep in which the Jiva does not properly respond to stimuli. 



 (i) 	Styanaradhi Vedaniya� what makes the Jiva a somnambulist in which state of mind, it cannot perceive what it does or where it moves about. 



Next comes jnanavaraniya or the action�currents detrimental to the formation of knowledge. 



It is important here to note, that following psychologically the order of development, we have placed Darshanavarana before jnanavarana for Darshan stands for diffusive; undifferentiated cognition which later on develops into definite, categorized, coherent conception we generally call knowledge of Jnan. 



II. JNANAVARANIYA KARMAS



Knowledge of things, we have seen, in an earlier chapter on our epistemology, is of five forms; and the action�currents which are detrimental to the unfoldment to these forms of knowledge respectively have been classed as:  



 (a) 	Mati�Jnanavaran� what is detrimental to the formation of the conception or defined knowledge of things through the processes of reasoning and intellection. 



 (b) 	Sruta�Jnanavaran� what is detrimental to the formation of the conceptual knowledge of things received through the perceptual organs. 



 (c) 	Avadhi jnanavaran� is that kind of action�currents, the predominance of which, makes intuitive knowledge not dependent on any organ of sense, impossible. 



 (d) 	Manaparyaya Jnanavarana� is the action�current which is detrimental to the reading of thoughts passing in another' mind. 



 (e) 	Keval�jnanavarana� is the action�current injurious to the unfoldment of the soul's power of pure Intuition. 



III. MOHANIYA KARMA



Then comes Mohaniya Karma or the action�currents which hypnotizes the Jiva. Moha has been stated to be what deludes the Jiva from the right vision into the true principles of the Jivas and leads him away from the right path of conduct. There are twenty eight kinds of this Mohaniya Karma and as these affect either the vision or the conduct, they have been grouped under two classes namely (a) Darshana Mohaniya and (b) Charitra Mohaniya. 



 (a) 	DARSHAN MOHANIYA dividing itself into:  



 (1) 	Mithyatva mohaniya prevails upon the Jiva to take good things for bad. 



 (2) 	Misra mohaniya is what makes the Jiva oscillate between the right and the wrong and thus preventing him from coming to any particular discussion. 



 (3) 	Samyakta mohaniya is what makes the Jiva unable to devote himself to the right cause though he is morally convinced of it, there being a bit of intellectual hesitation in the matter. 



 (b) 	CHARITRA MOHANIYA KARMA divides itself into two principal branches viz, (i) Kashaya�Passions; (2) Akashaya� correlates of Passions. 



 (i) 	The kashayas are four in number namely, 

(a) krodha� anger; 

(b) Man� pride; 

(c) Maya�deceit; 

(d) Lobha�greed. 



Now each of these four major Kashayas or passions is further analyzed into four groups according to the intensity and protensiveness of influence as these have on human life:  



1.	A Kashaya which is most intense and protensive in exerting a life�long influence on the mind is called anantanubandhi kashaya. 



2.	A kashaya which is comparatively less intense and protensive, influencing the mind only for a considerable period of time, goes by the name of apratyakshyan. 



3.	A kashaya which is of still less intense in character and less protensive in duration influencing the mind only for a shorter period of life is named as Pratyakshyan. 



4.	A kashaya which appears only to disappear immediately after influencing the life only for the shortest period possible goes by the name of Sanjvalan. 



Thus classified according to the quality and durability of each of the kashayas, the Jain philosophers hold kashayas to be sixteen in number altogether, as given below:  



A-1.	Krodha anantanubandhi� is the anger of the most intense kind influencing the mind all through the lif. Its currents are so furiously strong that it mars, peace, roots out all feelings of amity, and causes a wide breach between friends. It is just like the deep chasm in the rock due to a rude shaking of the earth. 



A-2.	Krodha Apratyakshyan� is an anger of less intense in quality and less durable in period. After influencing the life for a considerable time, it disappears some how or other. The anger of this kind is usually compared to splits on muddy fields dried up by the scorching sun, which continues to remain until these are filled up by the moistening and softening of the soil from heavy down�pour rains. 



A-3.	Krodha Pratyakshyan� is that kind of anger which influences the mind for a still lesser period and is less intense in quality from the fact of its being compared frequently to line�marks in sand�fields which disappear off and on with the fleeting movements of sands by the breeze. 



A-4.	Krodha Sanjvalan� is the anger of the shortest possible duration.It appears like a flash of lightning but gets quenched of itself immediately after, for which reason it is compared to aline drawn on the surface of water which leaves no vestige behind. 



Man or Pride blinds vision and disables man to read things through times. 



B-1.	Man Anantanubandhi is that kind of intense pride which knows no yielding in life.It is aggressive in its attitude and stands out as a towering rock. 



B-2.	Man Apratyakshyan is a kind of pride which makes a man almost stiff and unbending:  it is of the nature of an iron rod which can be warmed into bending. 



B-3.	Man Pratyakshyan � is that kind of pride which is characterized by still lessor constitutional stiffness.It yields just as some chips of wood yield to pressure after it has been kept under water for sometime. 



B-4.	Man Sanjvalan � is a pride of cane�like stiffness for which reason it can be bent, as you would will, with slight effort. 



C-1.	Maya Anantanubandhi� is the deceit of most acute and durable character. It is revealed in the natural crookedness of the mind which consists in deliberately doing one thing with some other ulterior motive behind. It is a kind of intrue which for its intricacy is usually compared to the bamboo�knot. 



C�2.	Maya Apratyakshyan� means the crookedness of the mind like that of the antelope's horns which can be straightened with difficulty. 



C�3.	Maya Pratyakshyan� refers to that crookedness of the mind which can well be compared to the zigzag course that the current of water takes subsequent to its springing from a fountain�head. 



C�4.	Maya Sanjvalan� is that attitude of mind which moves in curves that can only be stretched into straightness like the shavings of wood that are flattened by a slight pressure. 



Lobha or Greed is the attitude of mind which makes one cleave to things worldly with a peculiar tenacity as if these were a part and parcel of its own. 



1.	Lobha Anantanubandhi� means intense attachment to a certain thing which, if taken away from its possessor, will perhaps take his life as well. It is just like the fast dye on cloths which lasts as long as the cloths endures. 



2.	Lobha Apratyakshyan� refers to the kind of attachment which is less intense in character and continues for a pretty long time, but not all through life. It is compared to the grease marks from the cart�wheel which stick to cloth only for a certain time. 



3.	Lobha Pratyakshan� is the attachment which can be removed with some effort as in the washing away of certain color from a piece of cloth with soap water. 







 (2) THE NINE AKASHAYAS OR CORELATES OF PASSIONS



The Akashayas or the corelates of the Kashayas or Passions, according to the Jain psychology, are nine in number as in the following:  



 

(i)	Hasya� frivolity 

(ii) Rati�love; 

(iii) Arati�hatred 

(iv) Shaka� sorrow; 

(v) Bhagya� fear; 

(vi) jugupsa�likes�and�dislikes; 

(vii) Striveda; 

(viii) Purush veda 

(ix) Napunsaka veda. 



All these are detrimental to the right conduct of the Jiva. 



Of these nine necessary Corelates of Passions, the first six we need hardly deal with, they being very widely understood as common emotions. To take therefore the last three:  �



 (vii) 	Stri veda� is that kind of Karma which awakens sexual appetite in females at the sight of or in contact with males:  just as the predominance of biliousness creates a desire for the sweets. The characteristic phenomenon of this erotic instinct in woman is such that a mere touch with the delicate and beauteous parts which add to her personal charms quickens this lower instinct into a debasing animal propensity just as a mild fanning or blowing quickens the fire under ashes into a blaze to consume things. 



 (viii) 	Purush veda� is what awakens the same sex�passion in males at the sight of or in company with females. This erotic instinct is compared to the nature of the straw�fire dies out after consuming the straws; so this purush veda dies out immediately after its temporary preponderance and consummation. 



 (ix) 	Napunsaka veda� is what awakens the sex�passion in both the male and the female alike for a mutual embrace at the sight of each other. It is compared to the conflagration which reduces the whole town into ashes. 



Thus we see that the three Darshana�Mohaniya Karmas and these Twenty five Charitra Mohaniya Karmas which make up altogether TWENTY EIGHT kinds of Mohaniya Karma, � all act as so many hypnotising action�currents to delude the human mind from attaining to Right�knowledge through Right�vision which can only enable it to walk in the Right�path. 



IV. ANTARAYA�KARMA



Antaraya Karma stands for that kind of invisible action�currents of injury which flowing under the surface of things secretly hinder the accomplishment of a particular end, the Jiva in such a manner that it may not feel any inclination to gain Right�knowledge through Right�vision for the purpose of moving in the Right�path leading to the realization of the end; but the Antaraya Karma do not destroy this inclination. It only works in such a manner that in spite of the earnest inclination on the part of the Jiva to do a certain thing and even in spite of the necessary requisite materials being ready at the elbow, the Jiva fails to accomplish the end he has in view. 



Now this Antaraya karma divides itself into:  

 (i) 	Danantaraya � is the invisible currents which work so that a man practically fails to make a gift of anything to any one in spite of his ardent inclination to do so and readiness of the requisite things at his elbow. 



 (ii) 	Labhantaraya�refers to the invisible action �currents which disable the jiva to practically gain any proht from working hard in the materials and advantages about him. 



 (iii) 	Bhogantaraya�stands for the action currents which invisibly workout; so that the Jiva in spite of the earnest inclination and good health, cannot enjoy the palatable dishes and the like which can but be enjoyed once. The word bhoga connotes the sense of enjoyment but for once. 



 (iv) 	Upabhogantraya� denotes that action�currents whereby a Jiva cannot enjoy the pleasure of a good bedding, woman, and the like even when these are at his disposal for pleasure and enjoyment. In the word upabhoga� the particle upa prefixed to the word bhoga has the sense of continual enjoyment; but not the kind of enjoyment that can be had for once only as in the cases of rarely available palatable dishes and the like. 



 (v) 	Viryantaraya refers to that kind of action�currents which secretly work in such a way that a man, in spite of his having a powerful will, a good moral stamina and other requisite materials and conditions conducive to the accomplishment of an end, fails to carry out his object. In the word viryantaraya, the word� uirya denotes strength, force, power or the will to do a thing. 



Now from what precedes, it is clear that the truths underlying, the Antaraya karma cannot be gainsaid. cases of failures in the performance and enjoyment of certain things and productive to their accomplishments being the same, very often come into our cognisance where we fail to discover their real causes. The unreflecting minds, ignorant of the true principles of the law of Karma causality, often attribute them to the imaginary dispensation by the Extra�cosmic providence. 



Here ends the classification of the Ghatin Karma or the 'Action currents of injury' comprising FORTY SEVEN KINDS IN ALL. 



B:  AGHATIN� KARMA AND ITS CLASSIFICATION 



We have seen already that the lghatin kind of Karma or the action�currents of non injury are those sets of vibratory are those sets of vibratory currents which merely determine the shape, the configuration; in short, every physical condition and environment forming a part of the manifesting media of the jiva. The vibratory action�currents are called non�injurious, because harm to the unfoldment of any direct harm to the unfoldment of the possibilities latent in the soul; but merely serve to determine and construct as well, the character and configuration of the manifesting media through the instrumentality of which the jiva works out its higher forms of evolutions for the unfoldment of its psychical possibilities infinite in their indications and constituting the real essence of the soul.We have seen also the Karma in our philosophy means not the deeds done only; but also the energies of movement and form of the jiva's own making which materialize into the Karma�matter which cling round the soul as potential energy of the system. It is now admitted on all hands that diversities and changes in the phenomena of nature are possible only on condition that energy of motion is capable of being stored up as energy of position. For, the relatively stable forms of materialization of Jivic energetics, chemical action nd reaction, organization of forms. the evolution of vegetal and animal organisms, �all depend upon the locking up of the kinetic action in the form of latent energy reduced into Karma particles.And it is the kinetic release of this locked�up or potential energy in the form of the karman body that can account for all the possibilities of diversities and changes in the phenomena of nature. 



In the processes of integration and disintegration, of combination and decomposition. motion, by overcoming visinertia, gives rise immediately to another kind of arrangement of the atoms of body, that is, to the production of a compound which did not before exist in it. These atoms must be previously possessed of the characteristic power of arranging themselves in a certain order; else both friction and motion would be without the slight influence and significance. 



The characteristic power which the atoms are already previously possessed of, is on other than karmic forces or kinetic energies of the jiua's own making transformed into potential energy, which lies locked�up there as it were only to be released again for its kinetic manifestation in the future take advantage of this law of life without knowing what it really is; for instance, if you wish to form a certain compound that requires a peculiar character or the peculiar karmic�force, to make it what is required?  What must you do?  you must take steps to liberate the right kind of karmic�force at the exact instant that you wish the union to take place. You then get the chemical properties wanted; otherwise you would not. And the reason for this is that the particular Karma, having a peculiar vibratory current is not common; and under other circumstances than those named, you cannot effectuate the metamorphosis. 

It is thus pretty clear that atoms which differently arrange themselves and combine into new forms and compounds must be previously possessed of certain Karmic forces having a peculiar tendency of distributing and arranging themselves in a definite order which gives constitution to the compound. But this distribution and arrangement of atoms is nothing more than a kind of permutation and combination speaking for the particular character and configuration of the composite body it makes. Bodies, we see, differ from one another:  and the difference, it is evident also, is due, as we have seen elsewhere, to the difference in the permutation and combination of the atoms and molecules. But what again is this difference due to?  Fortuitous, surely it is not. The difference we have stated is due to the differences in karma. And we emphasize upon the same point by noting further that the difference is rather due to the peculiar nature and character (Prakriti) of the forces (Karma) under the influence of which the atoms vibrate in a certain form and combine into the making of a particular body. Vibrations of atoms differ in period and amplitude, and the changes of their mutual relations in combinations taking place, differ according to the respective parts already played by them.



Then again, apart from these varying phenomena of permutations and combinations of atoms into the formation of newer bodies as explained in our philosophy, the character of the body changes as well from compression and variation of temperature, i.e., from the local and other surrounding causes and conditions called the nimittas. For instance, the capacity for magnetism in the same body is augmented by mechanical compression and is even made to differ in different directions, according to the mode in which the compressing force is applied. When the density of the body is, by nature, different in different directions� as in crystals � its magnetic capacity is likewise different. The same view is further corroborated and confirmed by the changes of the magnetic capacity produced by changes of temperature. 



To one it may seem that all these apply only to the inorganic world from which illustrations have been drawn. But for the organized bodies which appear to stand entirely in a different plane, we say that there is but little difference between the so�called inorganic and organic worlds. The difference is but a difference of degree in the manifestation. Both the worlds�serve as the manifesting media for the display of the energies and powers struggling from within. Besides, physical organisms consist of solid, liquified, gaseous and ethoeric matter most exquisitely and delicately organized into cells and tissues. These again build up into organs which enable the jiva to become aware of the outside world and of what is going on there. The organism thus formed is but a medium of the life�forces and therefore must be subject also to the same sets of causes and conditions which determine the character and configuration of things and bodies in Nature outside. A man's body, consists of a combination of several systems of parts known as skeletal, muscular, nervous, digestive, circulatory and genito�urinary. Each system is made up of a set of organs. Each organ is built up of tissues. All human tissues are born of cells. A cell in its simplest form is a minute mass of a transparent gelatinous contractible granular material, called Protoplasm.



Protoplasm thus appears to be the natural elements of life. It has been characterized with uniformity of structure, chemical composition and excitability of parts. When any part of the lump moves. An ameba is a single lump of protoplasm excitable and contractible in all parts of its substance and not more so or less in one part than in another. Such being the characteristic indications of Protoplasm, the physical basis may, the very matter of life, (for the inconceivably fine albuminous granules called germ plasms form the constituent elements of protoplasm), what is it that makes this homogeneous lump of matter pass into different forms of heterogeneity as manifest in the differentiation and transfiguration not only into the different forms of species�jati of organic beings vegetable or animal, peopling the different abodes (gati) of Sansar, but what is it that makes the cell which is but a structural unit of living being or to take the case of the human ovum which is but a typical cell, what makes it differentiate in the manner so that some of these differentiated parts combine into the tissues, some transform into skeletal, other evolves muscles, the third nerves, and the fourth, the organs of sense and the fifth the organs of action and the like which all compose the gross material system or the Oudarika sarira of the man?  Not only this. No two human bodies (sarira) even, of the twin brothers or sisters, are alike either in character, behavior or in configuration (Rati, Gati, Murti). Natural selection in the sense of the struggle for existence and hereditary transmission as we have already seen, cannot explain the causes and conditions as to why the human ovum should differentiate in the above manner so that certain of its differentiated parts come to be destined, as it were, to work out the skeletal, others to evolve heart, brain etc, while another set of parts gives formations to the limbs and extremities�upangas, till the infant after the formation of its physical constitution or oudarika body in this way for a certain period of time in its mother's womb comes out to see the light of the day. Then again the physical constitution of every child that is born is not sound, whole and entire. Why some are stout and healthy and proportionate in their limbs and extremities from birth, while others are lean, thin, emaciated as if they were dead already?  Why some are born with defective sense�organs and deformed limbs and extremities and others with such and such complexion adding beauty and lustre to its constitution which is liked by all, while others are born with such physical organisms as are highly loathsome?  Some are born to such and such parents in such and such family in such and such race and in such place and walk and move with such traits and gaits in departments and motions that all these taken together make up their respective individuality for which we are constrained to designate one as Mr so�and�so, son of Mr. so�and�so, of such caste, family, and the like. The Naturalistic hypothesis with all its vaunted principles of adaptation to the environment and transmission of the acquired qualities to the offspring fails to explain the causes and conditions which determine the physique and physical environment which mark out a particular infant from amongst many others. But our sages explain by attributing the same to the aghatin Karma � the "action�currents of non�injury". It is these currents of action that determine the physical constitution and the environment which gives the Jiva its longevity and individuality by which it is conventionally singled out from the rest. Of such sets of action�currents of non�injury which individuates and singularises the Jiva for a certain definite period in some definite form comes first:  �

 

V. THE AYUS KARMA



The word ayus lit. duration, refers to the period of existence in a particular condition. And as the word is used generally to mean duration of life, it is known as longevity. Now the action�currents which determine the duration of existence in any of the four abodes (gati) of sansar is called � Ayus karma. It divides itself in the following way:  



 (1) 	Devayuh karma � is what determines ones existence in a subtle form in the region of gods to enjoy there the sweets of life for a certain definite period of time.



 (2) 	Narakayuh karma � is that set of action�currents by reason of which a jiva lives for a certain period of time in a hell which is so called because of its being devoid of all pleasures.



 (3) 	Manushyayu karma � is that by which a jiva is born in the human world to live and struggle there for a certain period of time.



 (4) 	Tiryanchayu karma � is what determines the period of existence in the world of beasts and birds.



VI. THE NAMA KARAMS



Nama karma, or action�currents determinant of names, forms (nam�rupa) and environment which all combine to give the jiva its individuality and singularity. But as the causes and conditions which determine and make up the personality and individuality by means of which a particular jiva is singled out from amongst the many, are of various kinds. The sages have thought it wise, therefore, to classify these karmas into two main divisions (a) Pinda�Prakriti (b) Prateyka Prakriti.



THE PINDA PRAKRITI NAMA KARMA



Refers to those sets of action�currents which all combine in the concretion of Jivic�energetics in such a way as to make up its physical organism after a certain type, form, color, configuration, localization of position in relation to other surrounding circumstances which make up the particularisation of the Jiva as a migrating soul. These sets of action�currents are:  



4. GATI NAMA KARMA



 (i) 	Deva Gati karma � the word gati in the phrase means abode of existence. According to the Jain sags there are four gatis, (i) Deva gati � or the abode of the gods, angels, and fairies. It might well be compared to Heaven of our Christian brethren and Svarga or Deva loka of our neighbors � the Hindus. Life is all pleasure here; and as in the midst of pleasure there is pain, it cannot be absolutely devoid of any pain. Hence there is also pain and suffering in Heaven; but these are here reduced to what we call irreducible minimum. Life in Heaven ends with the full fruition of the karma which determines the Jivas, duration and enjoyment there.



 (ii) 	Nayak gati karma � The word nurak is synonymous with niraya denoting the state of existence which bespeaks of Jiva's unspeakable suffering and intense agony. It stands for the hell of the Christians with this difference only that according to the Christian idea, a jiva once condemned for an act of sin against God into any of its numerous chambers, cannot expect to return, however penitent it might be subsequent to its might be subsequent to its being condemned there. But the Jain view of the question is that by the narak gati karma or the set of action�currents corresponding to it, a Jiva may indeed be led to live in and suffer in this abode of tortures and torments, but with the dissipation of the particular karma which drifted it into an abode like this, and if there be no other determinant causes and conditions working upon the jiva to prolong its period of existence in this suffocating condition, it gets rid of this state of existence and retires to some other gati�abode, according on the Karmic energies of its own making. And this might either lead to, 



 (iii) 	Manushya gati or the human world�the best and the only sphere of life and thought even for the gods who have to descend here to struggle for the attaintment of autonomy or self�rule, or to:  



 (iv) 	Tiryak gati � the worlds of beasts and birds or vegetables and minerals.



5.	JATI NAMA KARMA.



The word jati here means species of living beings, and not caste into which the Indian social organism is divided. As a biological term in the Jain philosophy, it is used to denote the living organisms which are classified according to the number of sense�organs each jiva possesses:  every living being does not possess all the five sense�organs. Some possess only one, viz. touch; others possess only two, viz., touch and taste, and so on. The Jain teachers hold that this variation in the number of the sense�organs as possessed by the jiva is due to a certain sets of action currents which work out the formation of the sense�organs. And accordingly, they teach:  



 (i) 	Ekendriya jati karma is that set of action � currents by the virtue of which a jiva has the sense of touch only.



 (ii) 	Dwindriya jati karmas � is that set of acting�currents by reason of which the living organism has two sense� organs, � of touch and taste.



 (iii) 	Trindriya jati karma � is the set of action�currents which works towards, the possession of the senses of touch, taste and smell.



 (iv) 	Chaturindriya jati karma � is the set of action�currents by dint of which the jiva is born to those species which have the origin of sight in addition to the above three organs.



 (v) 	Panchendriya jati karma � is that set of action�currents which make the jiva to be born as one amongst those species of organisms which have also the sense of hearing in addition to the above four organs.



Now it is important to note here that Jainism recognized the sense of touch as the fundamental organ of sense. All the living beings, it is true, do not possess all the organs of sense, but none is ever found to be bereft of the organ of touch. It is the sense of touch, says the Jain philosophers, that distinguishes the living from the non�living. If responsiveness, as lately demonstrated by Dr.Bose be the creation of life, then every living being must at least be possessed of the organ of touch without which 'response' becomes impossible. The reason wy any and every jiva, having its being within the relativity of causes and conditions, must at least be possessed of the sense of touch is this:  a jiva cannot exist alone, aloof and by itself anywhere in the vacuous space without anything there for the jiva to come in contact with. With a jiva to be, means not only to exist somewhere but to be in contact with something else as distinct from itself; and this consciousness in the living being of being in contact with something other than itself, upon which it acts and re�acts, would be impossible, it were devoid of the sense of touch. 



Jainism further holds that with the increase of the complexity of life and living, activities on the part of the Jiva too grow more and more varied and complex. The pudgal particles, which cling to the soul, as consequences upon the jiva's deeds and misdeeds, in the previous cycle of existence set up types of action currents hitherto unexperienced, and bring into play newer energetics, which, owing to the want of their proper vehicle, compel the jiva to find out a more suitable embodiment that would serve better the purpose of manifesting media for their fuller and richer display. It is also worthy of note that they develop pari passu; for the nature and form of this new vehicle are to a great extent, determined by the simplicity or complexity of the action�currents set up by the subtlety or grossness of the energetics brought into play. The readers may remember here that we have already hinted at the same truth although viewed from an altogether different stand�point while discussing the possibility of re�birth.



5. SARIRA NAMA KARMA



Is the set of action�currents which determine the growth and development of the body (sarira) of the jiva of those sets of action�currents determining the character of the body:  



 (i) 	Oudarika sarira karma � is that set of action currents which determine the ordinary physical body that we see, to come actually from the mother womb. It is called oudarika because it is born of the materials in the womb (udara) of its mother.



 (ii) 	Vaikriya sarira karma � is the set of fine action�currents whereby is evolved a kind of subtle�body which is variable at will. It is possessed by the devils and angels who modify it into various forms some times enlarging it into a gigantic size with four arms and the like and at others reducing it into the minutest of the minute hardly perceptible by our mortal eyes.



 (iii) 	Aharak sarira karma � is the set of action currents whereby a jiva develops the power of evolving a tiny body out of itself to be sent to distant region and clime to get news from any one else or receive instructions at the feet of the master who might be travelling at the time in some distant countries. It is the Jiva's 'double'.



 (iv) 	Taijas sarira karma � is the set of action�currents where by jiva develops personal magnetism and heat through processes of which it evolves a magnetic body luminous in character and consuming in its power. A jiva who has sufficient occult power born of his Sadhana � spiritual culture discipline can project this luminous body out of himself and burn up things.



 (v) 	Karman sarira karma � is the fine�subtle body which is built out of the karma�pudgal of the energetics of the jiva's own making materialized into temporarily stable forms of Karmic atoms. It is important to note that ordinarily all the jivas have the Oudarika. Taijas and the Karman. Of these the latter two are inseparable from each other and must remain clothing the jiva till it attains to the state of nonchalance�Kaivalya. It is the migrating body which travels from womb to womb shaking off the Oudarika in its travels as the snake casts off its slough. Regarding the relation between the Oudarika and Karman, the reader is referred to the previous chapter on the subject. 



3. UPANGA NAMA KARMA



In Upanga nama karma, the word upanga means limbs, extremities, lungs and others organs of action composing the body, and the sets of action�currents which evolve these component parts of the body are called upanga karma. The Upanga nama karmas are of three kinds viz.



 (i) 	Oudarika upanga karma � means the set of action�currents which evolve the component parts of the gross physical body formed out of the materials in the mother's womb "udara".



 (ii) 	Vaikriya upanga karma � means the set of action�currents which work out the component parts of the vaikriya sarira of the gods and demigods.



 (iii) 	Aharaka upanga karma � refers to the set of action�currents giving formation to the component parts of the aharaka body which the saints and sages can evolve out of themselves by the help of the powers they have acquired through severe austerities and penances they have undergone.



It is imperative to note that the other two kinds of bodies�the Karman and Taijas, have no limbs and organs.



15. BANDHA NAMA KARMA



The word bandhan means binding, connecting. We have seen elsewhere that our body is composed of six parts roughly speaking viz. skeletal, muscular, circulatory, nervous and genito�urinary according to the modern physiologists. These parts not only stand vitally related to one another but there is an organic unity between them. They are joined together by what is called 'connecting tissues' equivalent to 'Sanyojaka tantu' in Sanskrit cementing up, as it were, into an organic whole. In dissecting a dead body when we sever its parts by our knives, we cannot afterwards restore them to their original position and connection:  because in dissection, the connecting tissues which bind the muscles, the nerves etc. into an organic whole are also cut asunder. Now the bandhan nama karma means those sets of action�currents which evolve and determine as well the nature and character of these connecting (links) tissues which bind together the component parts of a body. And as bodies are stated to be of five different kinds as noted in the above under sarira nama karma, so the nature and character of the connecting tissues which bind together the component parts of these bodies must also be of different nature and character as given below:  



 (i) 	Oudarika bandhan karma � means the set of action�currents which evolve and determine the nature and character of the 'connecting tissues' binding together the component parts of the gross physical body.



 (ii) 	Vaikriya bandhan karma � means the set of action�currents determining the connecting links joining the component parts which make up the variable body possessed by the gods and the demigods.



 (iii) 	Aharaka bandhan karma � refers to the set of action�currents evolving and determining the connecting links joining together the parts of the tiny body which is sent out by the spiritual adapts to distant regions, as noted in the above. 



 (iv) 	Taijas bandhan karma � is what determines the connection between the parts making up the luminous body.



 (v) 	Karman bandhan karma � is what unites together the karma�pudgal or the materialized energetics of the jiva's own making vehicles on which the soul reducing itself to a subtle unit of energy passes out of the oudarika body of the jiva remain intertwined with one another in two fold ways of warping and woofing by which reason we have got ten other forms of bandhan in addition to the five forms just detailed. But as the nature and character of these ten kinds of bandhan is not different from those enumerated, we do not think it our worth while to enter into their further details. 



5. SANGHATAN NAMA KARMA



The word sanghatan means collecting and laying up of materials. Every living matter by the virtue of its own inherent power, works and collects from the outside non�living, matter as its food which is annexed or assimilated by it through the processes of integration or anabolism without which the formation of the tissues and the growth of the organism become impossible. Now the set of action�currents which determines this synthetic or anabolic process in a living body is termed as the sanghatan karma and as there are five kinds of living bodies, the sanghatan karma must be also of five different kinds accordingly, viz.



 (i) 	Oudarika sanghatan karma � means, the set of action�currents which determines the construction, i.e., anabolic processes whereby non�living matter is collected by the gross physical organism and is assimilated through chemical transformation into tissues for its growth and development.



 (ii) 	Vaikriya sanghatan karma. � is the set of action�currents which determine the processes for the variation and transformation of the variable bodies of the gods and the demigods.



 (iii) 	Aharaka sanghatan karma � means the action�currents set up by the spiritual adapts to collect materials from without for the construction and formation of the tiny bodies which are sent out of their gross physical frame to distant regions and climes.



 (iv) 	Taijas sanghatan karma � is the set of action�currents by virtue of which heat (teja) is absorbed by the jiva from without.



 (v) 	Karman sanghatan karma � refers to the set of action�currents whereby the desires and energetics of the Jiva's own making are materialized into (karmic) atoms to adhere round to the soul as locked�up energy composing the karman body.



6. SAMHANANA NAMA KARMA



The word Samhanana, like bandhan, also means joining together, with this difference only that the latter bears the import of binding a thing by some thing else, just as, a man is bound down by a rope; where as samhanan implies joining things by their mutual interpenetration. In the case of bandhan nama karma the muscles, ligaments etc. surrounding the skeletal parts of the body tie them up into a particular stature and stoutness of the system as a whole; where as in this samhanana karma, the skeletal parts only are joined together by mutual interpenitration, dove�tailing, into each other as in the skull. Now the manner in which these skeletal parts are found to be joined with one another are variously determined as detailed below:  �



 (i) 	Vajra rishava nararcha samhanana karma � is the set of action�currents which determines bonny joints of the strongest characters. In this kind of joints, the bones are not merely joined together by mutual interpenetration but there is a bony projection (vajra) along the joints with a cover upon it, making these immoveable; such being the case these joints are not easy of dislocation.



 (ii) 	Rishava naracha samhanan karma � means the set of action�currents determining the skeletal joints by mere interpenitration and without a vajra as in the ball and the socket joint of the hip.



 (iii) 	Narach samhanana karma � denotes set of action�currents determining the skeletal joints in the same manner as in the previous one but without any tissue cover.



 (iv) 	Ardha naracha samhanana karma � is the set of action�currents which determines the character of the joint at one end of the bone in the manner as the above while the other end is simply kept in position by ligament in the case of the thigh�bone.



 (v) 	Kilaku samhanana karma � is the set of action�currents determining the joints of the skeletal simply by nails at the points of the joints without any pin or a tissue cover.



 (vi) 	Chhevaththu Samhanana karma � is the set of action�currents whereby the bones are simply joined to one another, one sightly entering into the socket made in another.



6. SAMSTHANA NAMA KARMA



The word samsthana signifies configuration of the body and the set of action�currents which tends to determine the shape, size, and character of the configuration of the body, is called Samsthana karma.



 (i) 	Samachaturasra samsthana karma is the set of action�currents by reason of which the configuration of the body is kept thoroughly symmetrical.



 (ii) 	Nyagrodha samsthana karma � is the set of action�currents which make the part of the body upward from the naval symmetrical but retards the growth and development of the lower part.



 (iii) 	Sadi samsthana karma � is the set of action�currents which make for the full and proper development only of the lower part of the body down from this naval leaving the upper part not properly formed to keep up the symmetry.



 (iv) 	Kubja samsthana karma � is the set of action�currents by the predominance of which only the trunk of the body gets deformed�limbs and extremities being left symmetrical � 'kubja' means 'hump�backed.'



 (v) 	Vaman samsthan karma � is the set of action�currents due to the influence of which the different parts of the body including the trunk do not develop into their normal size, form, and configuration as in the case of a dwarf which is equivalent to Vaman in sanskrit.



 (vi) 	Hunda samsthana karma � is the set of action�currents by reason of which none of the different parts of the body are symmetrical and properly adjusted so as to make the whole configuration attractive and graceful.



It is important to note that the configuration of the oudarika bodies that come out of the womb (udur) are more or less determined by the samsthana nama karma; but those which have no oudarika constitution are not subject to these action�currents determinant of the configuration under discussion.



5. VARNA NAMA KARMA



The word varna means color or complexion; and the set of action�currents which are determinant of this color or complexion of the physical constitution of the jiva is called, varna karma or the set of action�currents determinant of complexion. This varna karma is again analyzed into prasastha and aprusastha, i.e., pleasing and unpleasing to the eyes from the aesthetic stand point. And these are divided into five kinds as in the following:  



 (i) 	Krishna varna karma � is the set of action�currents by the influence of which the color of the physical constitution becomes black like the Nigroes of Africa.



 (ii) 	Nila varna karma � is set of action�currents by the reason of which the physical complexion is made blue like some of the Indian races of pre�historic time.



 (iii) 	Lohita varna karma � is the set of action�currents which reddens the complexion like those of the Red Indians of America.



 (iv) 	Haridra varna karma � is the set of action�currents which give yellow color to the constitution as we find in the Yellow races of China and Japan.



 (v) 	Sveta varna karma � is the set of action�currents which makes the body white as snow like the completion of the White races of Europe.



GANDHA NAMA KARMA



The word gandha means odor. And it goes without saying that every kind of physical body has a particular smell about it. So is the case with the physical organism of the jiva. Now, the odor which an organism emits is either fragrant (suravi) or fetor (duravi):  Hence, 



 (i) 	Surabhi gandha karma � is the set of action�currents which makes, a body radiate a fine fragrance very pleasant to smell.



 (ii) 	Duravi gandha karma � is the set of action�currents which make a body emit a bad stinking fetor very unpleasant.



5. RASA NAMA KARMA



The word rasa means taste. As bodies have 'smells' so they have 'tastes' rasa) as well, which is discerned by the sensation which bodies awaken in us through the organ of taste (rasanendriya). But as the matter affecting the organ must be in a liquid state in order to its being felt, we have the word rasa which bears about it the sense and significance of liquidity. Tastes differ as bodies differ in constitution, and the action�currents which determine the nature and character of these tastes are named as Rasa�Karma or the action�currents determinant of taste. To illustrate, the sensation of bitterness (tikta) as produced by quinine and the sensation of sweetness (madhura) as produced by sugar, are very definite and specific sensations. The Jain sages have, therefore, classified the gustatory qualities of bodies (Rasas) into five as in the following�



 (i) 	Katu rasa karma � is the set of action�currents which make the body give hot or pungent sensation (katu) as in the case of pepper.



 (ii) 	Tiktu rasa karma � is the set of action�currents which make the body awaken the sensation of bitterness (tikta) as in the case of quinine.



 (iii) 	Amla rasa karma � is the set of action�currents which determines the quality of sourness (amlu) in bodies as in the case of acids (amla).



 (iv) 	Madhura rasa karma � is the set of action�currents which determines the sweetness (madhura) of bodies as in the case of sugar.



 (v) 	Kashaya rasa karma � is the set of action�currents which determines the saline (kashaya) quality of body as in the case of salt.



"In the ordinary course of things these sensations are excited by the contact of specific sapid substances with the mucous membrane of the mouth, the substances acting in some way or other, by virtue of their chemical constitution, on the endings of the gustatory fibers. When we taste quinine, the particles of quinine, we must suppose, set up chemical changes in the cells of the taste�buds or in the other parts of epithelium, and by means of these changes gustatory impulses are started. * * Substances which taste sweet or bitter are always found to contain certain definite groups in the molecule, especially the hydroxyl (OH) and amido (NH2), groups. Moreover, it seems as if a certain definite balance between positive and negative radicals must exist in order that a substance shall taste sweet, for when such substance is so altered chemically that this balance is upset, the resulting derivatives are, according to circumstances, either bitter or tasteless." Does this not show what is implied in the rasa�nama karma?  



8. SPARSHA NAMA KARMA



The word sparsha means touch. It is by touch that we understand whether, a body is heavy or light, rough or smooth, warm or cold, and the like. And the set of action�currents which determine the nature and character of the tactile�muscular sensation which bodies awaken in us through touch is named as the sparsha karma. Tactile muscular sensations ar of eight kinds viz� 62�69. (i) Karkash�rough; (ii) Mridu�smooth; (iii) Guru�heavy; (iv) Laghu�light; (v) Shitu�cold; (vi) Ushna�warm; (vii) snigdha�moist; (viii) Rukshma�dry.



4. ANUPURVI NAMA KARMA



The word anupurva means order, series or succession, i.e., the order of the succession of bodies which the jiva has to migrate through after death. And the Anupurvi nama karma, therefore, signifies the action�currents which determine the course of movements which the jiva has to make in migrating out of the oudarika body at death; we have seen before that after death, the jiva being wrapped up in karman body migrates to that gati which is determined by the gati karma of the jiva's own making during the period of its oudariku existence. But how would it go?  the karman�body clothing in which the Jiva at death passes out of the gross mortal coil, has neither the organs of sense, nor of action which only enable the Jiva in the oudarika body to move along certain lines in a certain direction in space in order to reach a particular destination it has in view. But the Jain philosophers hold as solution to this doubt that as both the Gati and the Yoni whence the Jiva will have to take birth, become fixe and determined by the action�currents set up by the Jiva itself, so the direction of the Jiva's movements after death to reach its future destination, is also determined by its setting up of certain action�currents, called anupurvi karma, which determine and control the direction of the jiva's movements in space by which it is enabled to directly reach its destination:  but as there are only foru gatis or destination:  but as there are only four gatis or destinations for a Sansari jiva to reach after it has shuffled off its oudarika body, this anupurvi karma takes four different forms, �



 (i) 	Devanupurvi Karma � means the set of action�currents which directly leads the jiva to Deva gati or the region of the gods and the demigods.



 (ii) 	Narakanupurvi karma � means the set of action�currents which directly leads the jiva to the Naraka gati or hell.



 (iii) 	Manushyanupurvi karma � is the set of action�currents which leads the jiva straight to the human world.



 (iv) 	Tiryaganupurvi karma � is the set of action�currents leading the jiva straight to the worlds of the beasts and birds.



It is interesting to note here by the way that according to the principle of karma�causality, a jiva after death has to go straight not only to the gati or the world wherein he is destined by the action�currents of its own setting up to move about; but also straight to the very Yoni or womb through which it is destined as well, to take its rebirth immediately after the termination of its past life. The period intervening between death and birth of the one and the same jiva is known by the name of Vigraha Kala in Sanskrit or Vate vahata in Guzrati. This vigraha kala is so infinitely small it can not easily be measured, the longest being the time one takes to count from one to four. From this it becomes further evident, and it is really held by the Jains, that it is not the parental soul that is born as a child; for were it so, then the parent, remark the Jain philosophers, should have died the moment the jiva was conceived in the womb through the act of coition:  nor again the newly conceived jiva can be taken as a pari of the parental soul for that would imply an actual division of the soul which is constitutionally indivisible by its very nature. the Jains hold, therefore, that the jiva that is born to the parent, is not the parental soul which remained hidden as it were, either in the constitution of the father, only to be instilled by him into the womb of its mother in and through the seminal fluid at the time of impregnation, or in the constitution of the mother, in her ovum (driav) which passes through certain stages of development while coursing downwards into the uterus (Jarayu) where it awaits the embrace of the spermatozoa at the climax of the congress. The new being that the mother conceives, according to the Jains, is but a jiva that has just laid aside its mortal coil, the oudarika body, elsewhere, and directly comes rushing in with lightning speed to plant itself in the ovum just fertilized through the processes of coition for its reception. It is true that through the processes of impregnation and reproduction innumerable jivas in the forms of spermatozoa in the seminal fluid meet their deaths; but none of these is born as the child conceived by the mother in the act of coition.



2. VIHAYO GATI NAM KARMA



74�75.



Vihayo gati means gait and deportment in one's movement and the set of action currents which control this gait and deportment in the movements of the jiva, is named as vihayo gati karma:  This vihayo gai karma is either (i) shubha (good) and (ii) ashubha (bad). It is with this vihayo gati karma that ends the list of karmas (action�currents) coming under the heading of Pindu Prakriti Aghatin Karma.



THE PRATYEKA PRAKRITI KARMA



Or the action�current that runs singly without any differentiating characteristic insignia in the current. Of these Pratyeka Prakriti karma comes first:  



1.	Paraghatu karma � is the action�current by virtue of which the jiva becomes invincible.



2.	Utchchasa karma � is the action�current which determines the courses of inspiration and respiration.



2.	Atapa karma � is the action�current which determines the light and halo of the personality of the jiva as we feel when in the presence of any high soled person, who changes the atmosphere around him by the personal magnetism it has developed.



3.	Udyota karma�is the action�current determining the serenity of the influence a jiva of high merit sheds upon those who gather around him.



4.	Aguru laghu karma � is the action�current by which the body is made neither�heavy nor light.



5.	Tirthankara karma � is the action�currents which fit the jiva to become a tirthankara in some future incarnation.



6.	Nirman karma � is the action�current by which the organs become properly adjusted and placed in their respective positions.



7.	Upaghata karma � is the action�current by dint of which the organs do not get adjusted in their respective places to allow a normal functional activity.



8.	Tras karma � is the action�current by virtue of which the jiva passing out of the immoveable body like trees and plants etc. take to a moving body which can travel about.



9.	Badara karma � is the action�current helping the jiva in the metamorphosis form an invisible minute body into a big visible body.



10.	The paryapta karma � is the action�current which enables the jiva to develop its organic parts to their full and complete development.



11.	Pratyeka karma � is the action�current whereby a jiva has the privilege of having a body along with other jivas. From this it is apparent that the Jain sages quite understood the biological possibilities of a great many jivas swarming together in a common home.

12.	Sthira karma � is the action�current whereby a jiva has a good set of strong teeth, a good set of hard bonny skeletal and the like, adding to the strength and steadiness of the body.



13.	Subha karma � is the action�current whereby the jiva enjoys a charming upper part of the body inviting the attention of other people. It differs from Nyagrodha samsthana in this that it determines the nature and character to an attractive finish of the upper part of the body, but it does not necessarily leave the lower part clumsy and defective, while the nyagrodha samsthana karma as we have already seen before, determines the symmetrical get up of the upper part only, leaving the lower part defective and clumsy.



14.	Saubhagya karma � is the action�current by reason of which a jiva becomes popular.



15.	Sausvara karma � is the action�current whereby a jiva has the privilege of having a sweet melodious voice which charms all who hear.



16.	Adeya karma� is the action current which adds importance, wisdom and weight to the words spoken by a jiva.



17.	Yoshokirti karma � is the action�current whereby a jiva earns name and fame.



18.	Sthavara karma �is the action�current which impels a jiva to take birth in an organism of immovable nature like the trees and plants.



19.	Sukshma sarira karma � is the action�current whereby a jiva has a very fine subtle body hardly perceptible by the sense�organs.



20.	Aparyapta karma � is the set of action�current by the influence of which a jiva to succumb before it attains to a complete maturity of limbs and other organs in their entirety.



21.	Sadharan karma � is the action�current whereby a jiva dwells in a body which is common to many.



22.	Asthira karma � is the action�current due to the influence of which the teeth, the bones etc., not being strongly set up are unsteady and wallable.



23.	Asubha karma �is the action�current due to which the upper part of the body is neither well�built nor pleasing to other eyes.

24.	Durbhagya karma � is the action�current whereby a jiva in spite of his working hard and doing many good deeds does not get popularity in return.



25.	Dushar karma � is the action�current whereby the jiva has a rough hoarse voice.



26.	Anadeya karma � is the action�current due to the bad influence of which a jiva, however he may speak truth, or words of wisdom and utility, his words carry no weight, nor convince any one of the truth he speaks out.



27.	Apayasha apakirti karma �is the action�current whereby a jiva has to labor under a bad name and disrepute.



 (NOTE:  The paragraph below finally explains the reason for the peculiar number system that was used above - and corrected, by me for a more normal formatting pattern. ACF) 



Here ends the long list of One Hundred and Three Nama Karmas determining the environment and physical condition in and through which a jiva has to struggle on and on.



VI. GOTRA KARMA



We have seen before that gotra karma means certain action�currents whereby is determined the family and the race in which a jiva has to be born in the next incarnation. But families being either high or low in social structure, or being of high antiquity, having behind it the experience of ages, the Gotra Karma divides itself into two distinct sets of action�currents, viz-



 (i) 	Uchcha gotra karma � is that set of action�currents by the influence of which a jiva is born to a high family with edifying surroundings.



 (ii) 	Nicha gotra karma � is that set of action�currents under the influence of which a jiva is made to take birth in a low family with bad environments and grovelling people around him.



VII. VEDANIYA KARMA



The word vedana is synonymous with samvedana which is equivalent to sensation as understood in modern psychology. Sensation results from the action of an external stimulus on the sensitive apparatus of our nerves. Each organ of sense produces peculiar sensations which cannot be excited by means of any other. The eye gives the sensation of light, the ear of sound, the nose of smell, the tongue of taste and the skin of touch. And the sensations not only differ from one another in kind partly with the organ of the sense excited, but they also differ partly with the nature of the stimulus employed in two ways either (i) shata or (ii) ashata.



 (ii	 ashata.



 (i) 	Shata vedaniya karma �is the set of action�currents which, working on the sensitive apparatus of our nerves, gives rise to pleasurable sensations.



 (ii) 	Ashata vedaniya karma � is the set of action�currents which similarly occasion in us sensations of painful character. Thus we have One Hundred and Eleven kinds of Aghatina Karma or the "Action�currents of Non�injury" determining and evolving as well the physical conditions of the psyche or the soul, i.e., its body of action and its localization in space which stand as the manifesting media for the play and operation of the energetics of its own making in the past.



Now to summarize the classification of Karmas�both Ghatin and Aghatin which together make 158 kinds of karma. We have:  



1.	Jnanavaraniya				  5 Kinds 

2.	Darshanavaraniya			  9 Kinds 

3.	Mohaniya					 28 Kinds 

4.	Antaraya					  5 Kinds

5.	Ayuh						  4 Kinds

6.	Nama						103 Kinds

7.	Gotra					  2 Kinds

8.	Vedaniya					  2 Kinds

����������

TOTAL						158 Kinds



The details of these jivic energetics which materialize themselves into relatively stable character in the form of karma�pudgal clinging round the soul can be worked out indefinitely in strict accordance with the Jain philosophical treatises. A critical study of these questions on the formation and transformation of the energetics of the jiva's own making, cannot but convince a reflective student, of the intense love of truth and freedom which prevailed upon the sages who renounced their hearths and homes to enter upon hair�splitting analysis of these phenomena, psychical or physiological, which every human being can possibly experience, so that those who have been groaning under the de�humanizing effects of their impudent conduct due to wrong knowledge originating from their perverted visions into metaphysics of things and ideals, might take a note of warning before�hand, and strive to attain to a free and beatific state of being by the virtue of Right�conduct (samyak�charitra) proceeding from Right�Knowledge (samyak jnana) acquired through Right�Vision (samyak darshana) into the underlying realities of ideas and ideals. But as the present treatise is but a stepping�stone to have a bit clearer vision into the metaphysics of ideas and ideals lying hidden in the rich and almost inexhaustible mines of the Jain literature and philosophy; nay as it only an epitome faithfully and consistently giving, in the briefest manner possible, a general idea of the Jain epistemology, ontology and theology on the principles of which, the whole moral code of the Jains is formulated for our right conduct in the attainment of the true Self�Rule or Swaraj, pure and simple, we must refrain, for the present, from entering upon a more detailed enquiry into the subtlety of the still deeper truths which lie veiled under the phenomenology of the organic energetic of 158 kinds as detailed in the foregoing pages, and pass, from the natural man who has been continuously forging fresh links to the chain of bondages by yielding to the solicitations of lower nature, on to the consideration of the moral man whose life has been a constant endeavor to shake off the guided shams of the senses, to break off the fetters, to tear asunder into pieces the shackles of bondages, to soar higher and higher into the regions of bliss and beatitude to shine there in all his effulgence and glory.

�

CHAPTER XXVII



FROM METAPHYSICS TO ETHICS



How does Theory determine the Practice�the Jain Ethical Speculation �How it is determined and based on their Metaphysical Speculation�A Contract between Buddhistic and Jain Morality�the Jain Conception of the Summum Bonum. 



To man, his own inner nature, like the outer nature which surrounds him, is at first a chaos to be organized into cosmos. As his intellectual interest consists in subduing to the order and system of the world of verities, surrounding him, the varied mass of presentations which incessantly pour in upon him, so as a moral being, his ethical interest lies in bringing the claimant and jarring impulses, propensities and other elements in conformity with the order and system of the rational life. As the business of a theoretical thinker, confined only to his own interest, is to make the world orderly enough as to be fit for habitation, so the business of the moral man, leaving out of account the theoretical and other interests, is to establish order, unity and coherence in human practice. But here too, as everywhere else, the head guides the hand, the intellect controls the will; for theory always determines the practice. Of course, it is needless to mention here that a clear and adequate theory comes into being, or become crystallized into a definite shape, after long crude practice, but still, it may be asserted, as a fact, incapable of being denied, that every life implies a certain plan, a certain conception, however vague and ill�defined, of what life means. And such a plan or latent in every theory of life. The clearer and more definite the conception of the meaning of life meaning of life becomes, the more of order and harmony is also introduced into human practice. This is why intellectual superficiality is os often a main source of moral evil; and folly and vice are largely synonymous. This is why the first step towards moral reformation is to arouse reflection in a man or people; for the claims of morality cannot be properly satisfied and its demands fulfilled, until and unless the rigors of these claims are properly brought clearly into view. Every case of moral awakening is therefore also a case of intellectual awakening; for the apprehension of truth does not remain a mere matter of intellect, or job of head; but it has other far�reaching consequences as it rouses the emotions, higher or lower, and demands expression through them in conduct or in life. "The opinion we entertain as to man's life as a whole and its relation at large must influence our practice of the art of life."



If this be the relation between 'the theory of life' and 'the art of life', and if theory molds the practice, as is evidenced by the history of mankind, we may easily surmise the nature of the ethical discipline which will necessarily follow from the subtle and splendid metaphysical speculations of the Jains, we have discussed before. For the ethical discipline is nothing but the formulation of the principles in accordance and in conformity with the metaphysical speculation, which will bring order, coherence, and unity in our practice and thereby help us in the achievement of the Summum Bonum, we have in view. And the art of life and its principles for the guidance of the conduct, being but means to the realization of the Highest Good, will vary considerably with any variation in the conception of the End itself. And we shall develop this presently by bringing the Buddhistic ethics in sharp contrast with the ethics of Jainism.



The Buddhas, rejecting the view of the soul as a persistent entity hold out that it is a continuum of conscious states and processes, for their metaphysics leaves no room for any abiding substance. This view of momentary existence, this denial of any persistent reality as commonly understood, was extended, to utter astonishment, of the physical world also, it being thought of a mere subjective impressions having no permanent underlying substance. It is out and out subjectivism, for here the momentary experience becomes the sole reality and the only datum of consciousness.



Now, in face of such philosophical speculations which reduce the self as well as the external world into so many momentary but continuous existence, which conceive reality in the form of and ever�flowing fluid, the only ethical dictum which can be held out consistently is � "Guard the interest of the present and think not for the morrow". The very fact that we are the children of every moment and not of eternity as is taught in direct opposition to our own doctrine, makes the claim of the present, even of the momentary present, imperious and supreme beyond all others. Not the calculating prudence, but a careless surrender to the present becomes the true rule of life. And it is a mood, we may say, which must recur with every moral skepticism. For whenever the meaning of life, as history reveals, is not truly realized or lost sight of altogether, or whenever that meaning is shrivelled up in the experience of the momentary present, when no abiding interest is found amidst this fleeting earthly life, when in it, is discerned no 'whence' or 'whether' but only a brief, blind, continuum of conscious states and processes and of transitory existences, then the conclusion which is inevitable to come foremost in the mind, is that the interest of the present have a paramount and supreme claim and the present enjoyment and future unconcern is the only good of life. And we may remark that such a philosophical speculation, by the perfect frankness, with which it eulogizes the life of momentary experience and undermines the importance of calculating wisdom so essential in life, takes away from man what is of worth and dignity to him and thus bears its own condemnation.

The Jains, however, on the other hand hold out a different ideal�an ideal of freedom from bondage�which can only be attained by voluntary effort, both intellectual and moral. Here, as we have found in Buddhistic metaphysics, the soul is not reduced to a continuum of conscious states, to a flux of psychical impermanent and mobile units, but is viewed as a substantial unity, a true verity, which has got to undergo all the consequences of its thoughts and deeds either in this life or in life to come, till it attains to that state of freedom and beatitude which is enjoyed only by the Kevalins or the Omniscients. The man here does not escape the effects of his own deed, virtuous or vicious, shuffling off this mortal coil as taught in 



Buddhistic philosophy, but on the other hand, enters again into a state of bondage, though it may be somewhat different from the present one, to feel the consequences he earns or has earned, and there is no escape from this cycle of birth and rebirth, till he is able to shake off by his own moral endeavor, the pudgal particles clinging round his soul on every occasion he acts. This, bondage is also regarded as something alien to the soul, it being caused by its own misdoings and it can therefore regain its original state of liberation, by developing in full the capabilities which are now lying veiled or dormant in him. The summum Bonum of life is here not the gratuitous enjoyment of the present in utter disregard of the future, as Buddhists hold; on the other hand, it is the sacrifice of the present to the future, the sacrifice of flesh to enter into a life of spirit, the annihilation of passion to enjoy into a life a spirit, the annihilation of passion to enjoy a state of serene bliss, that forms the keynote of Jainism. In short, the yearning after a state of freedom from bondage, � a state of bliss and beatitude and omniscience, attainable after much moral endeavor from a pious home�sickness in the state of bondage in this earthly life is at the heart of Jainism. And consequently their ethics, is not an ethics of sensibility where man sells ethics of self�realization in and through self�rule and self�regulation.



Such being the end and aim of Jain morality, we turn our attention to the methods which should be adopted for the realization of this sublime ideal. Erelong, we have discussed the question regarding the possibility of such realization and we got an emphatic affirmative answer to it, nay the question has been already decided by a single stroke so to speak with the solution of the problem of Necessity and Free�will. There we have shown clearly that man has this peculium to criticize the impulsive stream, to arrest and change its course and to subdue the lower, animal propensities leading to vicious crimes, in view of the sublime ideal. It is here that he stands on a higher level than animal, for his life, unlike the life of an animal, is not a life of blind immediacy, but a life controlled and guided by its meaning as a whole. His life is not a life of surging passions and promptings; on the contrary, he is the critic as well as the subject of these and as such he is the maker of his own destiny. Man has to rise, in order to attain to this state of beatitude and bliss, above the impulses of the moment, and must view everything he feels or thinks or wills, in the light of the Supreme Ideal�the source of all moral obligation. He must criticize the solicitations of sense and his natural tendency to activity, judge, approve or condemn them according as they stand either conducive or detrimental to the attainment of freedom or to the interest of his self�realization. Living as he does in this stage of bondage�a state of perpetual conflict between reason and sensibility, between ideal and actual, between natural and moral, he cannot avoid this rule of life. He cannot without ceasing to be a moral personality abjure this function of self�realization, which is the true way for self�realization, because he feels an incessant craving in him for a life which would be the fulfillment of his true and characteristic nature. Virtue is not a spontaneous natural growth, still less an original endowment of man. He has to constitute himself a moral or virtuous person and has to build up his character after a long and toilsome process of self�legislation and self�conquest. And it is the privilege and dignity to him to be the critic of his own impulses, to be the maker of his own destiny and to have in his own hands, the way to his own emancipation. No doubt this way to self�realization is beset with many obstacles and impediments and a walk on it entails much struggle and pain�suffering; but looking to the other aspect, we also find, in the depths of a moral being, a joy which is even stronger and more steadfast than the self�imposed pain itself�we mean the joy of the conviction that the struggle is worth while, nay the only thing which has any worth at all; for the goal, he strives after, is not something transitory, fleeting or evanescent, like that of the Buddhist but is everlasting freedom, everlasting omniscience and everlasting bliss. And in the joy of anticipation of this blessed state �a state of unparalled spontaneity, freedom and naturalness, all the pity of pain and sorrow, of struggle and defeat, of mortifications, and penances sinks out of heart and mind. This is the state, where in the language of a philosopher, the indefinite potentiality of either vice or virtue, has been transformed into a definite capacity for virtue, nay even more, into an incapacity for vice. Here he soars above the region of merit and demerit, of reward and punishment, of public sanction or censure, shuns off what is stiff, stereo�typed and artificial, and lives a life which is "free down to its very root." And we may conclude by saying that "because man is a citizen of a higher world, and is potentially free, he feels the bondage, of the lower form of life and the burden of self�realization becomes one which becomes the lighter the longer, and more faithfully it is borne. For better, he feels this noble discontent than the most perfect animal contentment.

�

CHAPTER XXVIII



THE CONCEPTION OF VIRTUE AND VICE



Virtue and vice � distinctive principle between them � Human conduct is essentially Teleological �Moksha is the Highest End of life and activity � Contrast between the Eastern and Western conception of Vice and Virtue�virtue. Vice and Karma�causality�The problem of evil.



Before giving a detailed list of the manifold virtue and vices, as has been enumerated by various Jain philosophers, we think it necessary, for a philosophical treatment, to enter into the principle on which this distinction rests or the principles from which we may logically deduce them. A mere survey of the virtues and vices as given, in the list. (vide infra) won't help us much in the way of entering into the philosophy of the thing or understanding the rationale of such distinctive.



To enter into our subject�matter therefore, we first draw the attention of our readers to the fact, that in opposition to the philosophy of the West, we find even here, first, a teleological conception dominating the entire distinction; for the Jains do not believe in the intrinsic worth of any particular thought or deed which is palpable to the so�called supernatural faculty which goes by the name of Conscience or Moral Sense, as is held by the Common�Sense philosophers of the West:  but on the contrary, hold that a thing or a thought has any worth only as it is conducive to the realization of some end to which it is but a means. An objection, which may seem to have much of plausibility, at first sight, of course, might be raised to the effect, that we cannot go on ad infinitum in this progression; so we must stop somewhere which must be the ultimate End and means to nothing; and this Ultimate End or Summum Bonum, being by its very nature, not any means to any end, cannot, in strict conformity with the proposition already laid down, have any worth at all and so ceases to be desirable altogether. Thus Moksha or Final Liberation, which is regarded as the Ultimate Goal of every moral endeavor and as the source of all moral obligation, may seem to have no worth in their eyes!



The criticism in reply, we say, is beside the mark:  for the proposition is applicable to every thing except moksha itself in relation to which we judge everything else and which is regarded as the fountain of all worth. this moksha or the state of liberation, as we have discussed before, is not something alien to our nature, but is on the other hand the fullest development of the capabilities now lying veiled or dormant in us, and all the worth it possesses for us, is due to its being the fullest realization of our own true and characteristic nature. And all the feelings, emotions and affections which gather round the apprehension of virtue and vice, which accompany the sense of duty or conviction of obligation, and the consciousness of good or ill desert, remorse and self�approval, moral hopes and fears, �all testify unanimously to his being in the state of bondage, the liberation from which is therefore the true goal of every moral progress. For whence comes the permanent uneasiness and discontent that are apt to haunt even the favored lives?  Undoubtedly from the constant presence of unrealized ideals�the ideal of liberation and omniscience. The sense of short�coming, of broken purposes, of blighted visions which cause many a chill on the most genial hours, admit of no other more rational explanation, And this feeling of uneasiness, this feeling of discontent�is that which saves the individual as well as the nation from every sort of moral stagnation and stationary existence.



In another respect there is also a slight difference between Jainism and Western philosophy which consists in this that here virtue does not directly refer to the excellence of character as in the West, but to the conduct conducive to the realization of moksha. The conduct, being but a partial revelation of the character, the Jains confine the terms Papa and Punya, i.e., vice and virtue, to the conduct itself, regarding the character which reveals itself through the conduct conducive to self�realization, as simply religious; for here religion and morality both having the common end in view, mingle together and are regarded as inseparable.



Virtue we thus see, is that form of conduct which furthers the self�realization of man, helps him in the purification of the heart and the attainment of liberation and a state of beatitude and bliss. It has a good end�an end which justifies its worth�namely perfection; for perfection, it seems to us, is a worthy aim in itself and the pain we suffer from on our march towards, it, therefore needs no apology. Virtue, in spite of the pain which it brings in its trail, is of incalculable use in correcting and disciplining the spirit, for it serves to soften the hard of hearts, to subdue the proud, to produce fortitude and patience, to expand the sympathies, to exercise the religious affections and lastly to refine, strengthen, nay, to elevate the entire moral disposition. It tends of its very nature to honor and life and vice to dishonor and death. And lastly it sheds upon us a deep peace, a sense of security, of resignation and hope which no sensible or earthly object can elicit. It clarifies our vision, refines our thought, purifies our heart, animates our will, and last of all it adds we say a cubit to our moral stature.



Such being the nature of virtue, how can we expect in face of the operation of Karma�causality, other than pain and misery, when we commit vice. Surely the entail of natural evil, of pain and misery, upon moral transgression is the indispensable expression of the righteous adjustment of things by the operation of Karma�causality. Sin being there, it would be simply monstrous, in face of such inexonerable moral causality as discussed above, that there should be no suffering, no misery, and no pain, and would fully justify the despair which now raises the sickly cry of complaint against the retributory wretchedness of moral transgression. And still in utter forgetfulness of such moral causation, we, when, we are haunted by the fatalism of nature on our own misdoings, cry against the sternness and rigidity of the inexonerable law, with which it marches upon us! We forget, in short, that the absence of physical evil in presence of the moral evil pleads against the operation of the law of Karma�causality, nay against the whole righteous adjustment of the world, and is a horrible inconsistency.



But we have not as yet got rid of another difficulty which may perplex the mind of one interested in this problem; for questions like this as "why should there be any vice at all?" cannot but disturb minds of earnest inquirers. True, they may say, there is the law of Karma�causality, the firm grip of which, no one can elude on commission of vice�truer indeed that by virtue, the torpid conscience is awakened, the close affections are opened and the slavery of selfishness can be successfully escaped by why is this world at all tainted with vice and not a world of pure unalloyed virtue?  Or, more briefly, why there is any sin at all?  



The obvious reply to such enquire is that it is due to our free�will. We are as man, the most gifted animals in the arena of the universe, and this best possible endowment, namely the power to choose between good and evil regardless of their unavoidable consequences, includes in its very nature, the ability and possibility of its misuse. And this free�will needs no justification, for without it there might be some sort of goodness or docility, which may be properly designated as animal goodness, but no virtue in the strict sense of the term, for a virtuous being is one who chooses of its own accord to do what is right, thought the heaven falls. And the notion of a moral being, without being endowed with the freedom to act of its own accord, without the concurrence and approval of its own will, is itself a down�right contradiction; for otherwise, we would be forced to think of morality in stones and trees, To take away this freedom of man is virtually to arrest the system of things to a natural order and means the reduction of human life to animal spontaneity and leaves no room for the possibility and leaves no room for the possibility of its culmination into an ethical society.



Sin, we thus see, jar from being an inevitable outcome of a determining necessity, is the result of the abuse of an original endowment of man�which being the ground of his moral nature when properly used, instead of depraving morality, heightens it. And we may further say that owing to this peculiar endowment, the whole resources of men are well in hand and the creature with this controlling agency when raised to its highest pitch, displaces a thousand obstacles in the way of its self�realization.



Thus we seen that man is not moral owing to any peculiar organ, for these is no peculiar organ in virtue of which we may say he is a moral being. On the other hand, it is by the whole make and constitution of his nature, not by a particular faculty, that he is framed for morality. And as a moral being, he is placed in the perpetual conflict between the ideal and attaintment, and hears incessantly the categorically imperative demand of the ideal�self. He always hears the 'Thou shalt' voice of the ideal to the actual man which admits of no concession or compromise. This ideal man stands our as the judge of what we do, and as such it accuses, or excuses, condemns or approves with a voice of authority, which we may, owing to our perversity of will, disregard, but the legitimacy of which wee can hardly dispute. It does not rule or pretend to rule even with an autocratic sway nor, does it give us a law of its own making. On the contrary, it claims to rule us; because it is the fulfillment of our destiny, the fullest realization of our natura and the highest goal which mankind can keep in view. Here its authority is not coercion, for man lays the law upon himself, and it is self�imposed obligation. And because man is a citizen of a higher world, he complacently accepts and bears the burden of such obligation and feels the bondage of the lower form of life.



Let us then conclude by saying in the language of a philosopher that "in the darkest hour through which a human soul can pass, whatever else is doubtful, this at least is certain, that � if there be no god and no future state, even then it is better to be generous than selfish, better to be chaste than licentious, better to be brave than a coward. Blessed beyond all earthly blessedness, is the man, who in the tempestuous darkness of the soul, has dared to hold fast to these venerable land�marks. Thrice blessed is he who, when all is drear and cheerless within and without, when his teachers terrify him and friends shrink from him, has obstinately clung to this gloom. Thrice blessed, because his night shall pass into clear day.

�

CHAPTER XXIV



ON PUNYA AND ITS FRUITIONS



Punya and Papa in relation to 'Charita' � Analysis of Charita or Conduct � Considerations of moral activity. Good and the Law of duty�Fundamental factors of Punya�Knowledge. Faith and Will�Punya as forms of service�Sincerity as the soul of religiosity �Sincerity and Punya�Psychical and Physical fruitions for the performances of Punya.



We have in the previous chapter discussed in brief the principle and the rationale which underlie the difference and distinction between Punya (virtue) and Papa (vice), as conceived and interpreted by the Jains in their scriptural texts and legendary accounts. We have seen there that the Jain conceptions of Punya and Papa mostly center round the word, Charitra, which has the word 'Conduct' for its English equivalence. Conduct or Charitra is the conscious adjustment of the human activities (Karmas) for the attainment of a particular end or object. But Karmas, as we have seen elsewhere, are the vibratory action�currents in and through which the pudgal particles (Karmavargands), according to the Prakriti (nature) of which a particular action�current is set up, so adjust themselves by a change of their relative positions as to directly connect the agent (Kartri) with the end, in view of which he set up a particular set of action�currents. It is clear, therefore, that the conscious and voluntary adjustment of the extremely super�fine Karmavarganas as would�if there were no antaraya (or impediment on the way), � connect the end with the agent is what is called charitra or conduct.



A conduct is either moral or otherwise. A moral conduct is that which has particular moral good for its end or object, and the law which connects this activity with the object is duty usually classified into Charan (Jural) and Karana (Teleological) of which we shall have to speak later on; while the psychical disposition on the moral agent by the preponderance of which he obeys and loves to act in conformity with the law, is termed as subjective or Bhava�punya; and, in so far as he out of the love of the good, practically obeys the law and acts in conformity with the same is called Objective or Dravya Punya.



Thus we see Punya is not the knowledge of the good only; it is also a love of good and order at the same time, where love is not merely a condition and stimulant of punya; but it is one of its essential elements of no less importance than the knowledge of the good itself. But what is this love of the good?  And speaking generally, what is love?  Does love necessarily exclude knowledge?  Certainly not. Love is not the blind impulse of the sense and sensibility, it is the pleasure (ananda), which is super added to the idea of an object. Love is thus not only inseparable from knowledge but it is distinct from appetite as well. In true love, the idea is always mingled with delight and yielding to such a love therefore means yielding to reason and thus the agent is free.



To push the question of Punya further on, knowledge jnana and love (Sraddha) do not constitute the whole and entire of Punya. Its conception is not limited only to these two elements. Instances are not wanting to show in how many cases, the love of the god is as powerless as the knowledge thereof. Very often it happens that a man who knows good and entertains as well a love for the same, yet fails to adjust his Karma for the achievement of the same. Who has not seen how many a generous soul, thought uniting wisdom and enlightenment in his being yet succumbing before temptations?  Evidently, therefore, as the Jain sages hold, there must be, in addition to love and knowledge, something else in Punya as forming one of its fundamental factors. And this additional elements is the supreme effort, an act of personal resolution without which a Punya cannot be practiced and completed. Revealing as it does in the form of last choice, the final decree for immediate execution without further deliberation, this third element is called the Virya, the power or the will�to�do. Virya is the faculty of initiating a change which is not determined by any anterior change. Thus is Virya identical with the ultimate authority or liberty which is a Profoundly personal thing that exists in and works from within us, and which moves without being itself moved.



So we see, in every act of Punya, Judna (knowledge Sraddha or Anuraga (love) and Virya (liberty or force) are indissolubly blended together. In a word, Punya (Virtue) is the moral strength consisting in wilfully practicing the good with love and intelligence. And the Jain sages teach that it is by practicing the good with love and intelligence that one may become virtuous. Viewed with this light, Aristotle is right when he says that 'Vritua is habit'; for a single act of virtue will not certainly make any one virtuous (Punyavan). It is by constant repetition of virtuous acts that one may become virtuous in as much as this constant repetition transforms (Pranamate) the soul, evolving from within it higher and more constant instincts and tendencies. It is important to note that this constant repetition of acts which goes to the formation of habit, does not mean here discharging of duties in a mere mechanical way. In the mere mechanical way of doing things, the soul by subjecting itself to a rigid rule of extraneous discipline, looses the consciousness of what it was doing. It is by the spirit that we must become virtuous and not merely by deeds; for we should always bear in mind the golden maxim:  "The letter killeth but the spirit maketh alive."



Now Punya being thus found to consist in wilfully practicing the good with love and intelligence, the Jaina sages have laid down nine general ways in which it can be cultivated as in the following:  



 (1) 	By feeding the hungry and the striving who are without means and therefore rightly deserve it. This is Annapunya.



 (2) 	By quenching the thirst of the help less thirstily. This is Pan�punya.



 (3) 	By clothing the helpless nude who are destitute of all means where�with to provide themselves with clothing?  This is Vastra�punya.



 (4) 	By sheltering the poor and the destitute who have no place wherein to rest their head. This is Layan Punya.



 (5) 	By providing the tired and the tottering with seats and bedding to take rest and compose themselves. This is Sayan�punya.



 (6) 	By revering the venerable worthies which is due to them. This is Man�punya.



 (7) 	By duly appreciating and admiring in words the merit of the really meritorious. This Vachan�punya.



 (8) 	By personally attending to the needs and necessities of anyone who is in real need of it. �This is Sarira punya.



 (9) 	By respectfully bowing the notables and the elders who deserve it. This is Namaskar punya.



These are the nine principle ways for any one to cultivate Punya�virtue. It will perhaps be remarked that these are but forms of social laws which a man as a social being ought to obey. Like the law of compromise in the severe struggle for existence, as summed up in the formula, "Live and let live", these might be taken as a few positive principles of social service formulated to guide and regulate the social life of a man with a view of mutually living in peace and amity where there is discord and introduce thereby a reign of harmony in the different spheres of our life and activity. But wherein lies the religiosity of the conduct which is presumed to purify the soul from the soils of the abominable sense?  Shortsighted and unfortunate is the man who thinks in this vein; for he forgets that it is in service that lies the soul of all religiosity. A service rendered with sincerity not only opens the vision, enlarges the heart, and draws out the higher instincts of man in their dynamic operations in the play of life here; but also sets up such strong action�currents as would mould the environment in a way that would contribute to the higher evolution of the individual here�in�after, as we have seen while treating of Karma�phenomenology, "as we sow so we reap." Moreover, apart from the question of the immortality of deeds in the moral world, we can never secure from an idea that intense realization which very often comes in the wake of emotion. It is the feeling that counts with service; emotion galvanizes the cold idea into life and activity. It makes it alive and dynamic It is the feeling after truth that makes the scientists experiment with dangerous chemicals; it is the feeling with the helpless millions suffering under various organic maladies, that actuates the physician to gladly risk his life for a new discovery. The man who plunges deep into the surging waters of a gurgling rivulet to save his drowning fellow man, must have felt, nay sensed something beyond the body. From all these it is apparent that a service, whatsoever form it may take, is not born of any social ceremonialism. It is born of the internal and moral habit which is seated in the will and the heart. And herein lies the religiosity of the services we have enumerated herein before.



Now such being the psychology under lying the cultivation of Punya exhibiting itself as it does in the various forms of services rendered, as detailed in the above. with all the sincerity of the will and the heart one could command, it is natural that these virtuous acts, punya, should not only clarify the visions, draw out higher instincts of the performer in their dynamic operations and there by evoke admiration, benediction etc., from all humanity in its track; but should as well set up such strong action�currents that would place him here, in the present life, in a more favorable condition and environment affording greater opportunities for a larger enjoyment of peace and pleasures of life as well as would work out for him in future, a higher and more befitting form of organic evolution as its manifesting media whereby it would be enabled to utilize in a different and higher sphere, the manifold opportunities and advantages that would naturally open to him as stepping stones to rise to a higher state of being and happiness. This is how the seeds of Punya sown in one life bear fruits both in the psychical, and physical worlds, according to the law of Karma�causality for enjoyment in a subsequent life.



The action�currents set up by the nine kinds of Punya are of various pitches and types. But for convenience' sake the Jain sages have classified them into forty�two kinds in and through which a jiva enjoys the fruits of 



Punya done by him in the past. As for instance the (1) the enjoyment of pleasurable things by a jiva in this life must be understood as due to the set of action�currents known by the name of Shatavedanya, set up by him through some virtuous deeds, (2) Similarly taking birth in some higher caste, Kshatriya and the like is due to that kind of action�currents known by the name of Uccha gotra karma which are set by the jiva through the performance of some virtuous deeds in the past (3) Likewise the birth of a jiva in the human world (Manushya gati) is or in the god�world Devagati is to be understood as due to setting up of such action�currents.



In the same way is to be taken the anupurvi�karma under the influence of which a jiva in Karma�sarira is directed towards a particular gati according to his Karma in the past. If after death, the Karma sarira along with the tejas of a jiva is directed towards the human world (manushya gati) to take its birth there, or towards the god�world (Deva gati) to be born there, then it must be understood as due to the directive influence of the manushya or devanpurvi action�currents set up by the jiva by his virtuous actions performed in the past.



The possession of the organism with five senses (Panchendriya) is due to the action�currents known as Panchendriya jati karma. So is the case with the possession of bodies (Sariras) which are of five kinds, for instance, then having of an oudarika body or vaikriya, dharika or taijas, and karman is due to the setting up of such action�currents which determined the growth development of these bodies from out of pudgal�materials. Certain other fruits of virtuous acts are enjoyed by the possession of a set of well proportioned limbs and extremities (angopango) in the oudarika, vaikriya or adharaka state of being of the physical organism.



Of the Sanhanana nama karma, the setting up of action�currents making way for the firmly joined skeletal parts, as the having of the vajra�rishava narach is due to some Punya in the past; the possession of a well�proportioned body with a decent configuration (Samachaturastra sansthan) is due to the action�currents after its names sake set up by some virtuous performances. The having of subha rasa, subha gandha, subha varna and subha sparsha is the result in the same of way of some Punya done in the past. It one is neither fat nor lean, it is due to the agura�laghu action�currents set up by some virtuous acts. Similarly if any one is so strong and stout as to get the upper�hand over his enemy, it is due to Paraghat nama action�currents. The enjoyment of a full and untroubled breathing is due to Uchchasa nama action�currents.



In the aforesaid manner, the action�currents known as 



(26) Vihayogati 

(27) Udyata nama 

(28) Nirmana nama 

(29) Tus nama 

(30) Badaruama 

(31) Paryapta nama 

(32) Pratyeka nama 

(33) Shird nama 

(34) Shubha nama 

(35) Subhaga nama 

(36) Suswar nama 

(37) Adeyanama 

(38) Yasha nama 

(39) Tirthankar name 

(40) Tiryancha nama 

(41) Manushya ayu 

(42) Devayu nama 



� all these the nature and character of which have been discussed before, in our chapter on classification of Karmas under their respective headings are set up by virtuous acts ensuring the jiva, the possession of a pleasurable sentient existence along with the advantages and benefits as might accrue from them.

�

CHAPTER XXV



PAPA, VICE OR SIN



Constituent Elements of 'Papa, �'Ananda is the prime Good�Philosophy Passion � The doctrine of Indolentia �Eighteen Kinds of 'Papa'� Their Consequences.



Having discussed in the last chapter as to what does Punya (virtue) consist in, we are naturally led to enquire into the nature of Papa (vice), the second of our moral categories. Punya and Papa are not only relative but contrary terms as well, each presupposing the other. As the Jains hold if Punya, as we have already seen, is moral strength, Papa is moral weakness. It is the preponderance of passions, of the senses and the sensibility over reason:  it is the rebellion of the lower instincts and impulses against the moral good and the law or duty. The only notable factor which is found commensurate in both Punya and Papa is the free�will of the agent who performs or commits the same. Just as Punya is really a Punya only when it is performed willingly, so Papa is papa only when it is committed voluntarily; for at the back ground of them both stands out revealing itself as it does in the free choice between the two alternatives good and evil, in as much as liberty, so far it manifests itself in the free exercise of choice, is unstained and unstainable with anything obligatory or compulsory in its character. But viewing the thing from a different position, if samyak jnana (wisdom) and samyak charitra (moral perfection) is characterized as being but a mode (paryaya) of liberty and Mithyatva (subreption) and Duhshilatva (Perversity) as state of slavery, then punya might be said to consists in being voluntarily free and papa to consist in being voluntarily a slave of Kashayas, i.e., of propensions and passions.



Such is, roughly speaking, the notion of vice as well as liberty of vice as conceived and interpreted by the Jains. Some thinkers, however, disagreeing with this view of the Jains hold that when the question of liberty comes in as commensurate in both Punya and papa, there can be no papa at all that one may commit. There is punya and punya only.



To maintain this, the holders of such an opinion argue that nobody commits a sin knowing it to be as such. Man plunged as he is into this world of nature, is always found to be in want of something or other which he believes in and struggles for This end or object of his endeavor is what is called Good in ethical language; and when he knows this object, the nature of this good, the realization, the attainment of which he believes will satisfy his want, he pursues it choosing a particular line of action or conduct that will ultimately connect him with the good, the object of his desire and actions; and it is in this his free choice of the line of conduct that his liberty manifests itself, there being various alternative lines of conduct to select from. Where is Papa then?  



But this is talking like the Charvakas�the uncompromising exponent of the philosophy of pleasure in antiquity. The whole question turns upon the idea of the good as they have in mind. 



Good is that which we all seek and pursue. It is that which all would possess if they could have it; but what is good which all seek and clamor for?  It is dnanda�pleasure. Ananda, pleasure, is the good. The child is sensitive to ananda pleasure:  and the sage who denies it does with a view of the pleasure he derives in this his very act of denial. The pleasure is the watch�world of all, down from the savage upward to the sage. Such is the idea of the good in the philosophy of pleasure which unchaining all the passions, lets loose at the same time all the appetites, opens a free path�way for the sense and thus sometimes descends to shameful excesses. It is true that in freeing the passions from restraint, it acquires a certain sort of grandeur�the fierce grandeur of nature; it has even a sort of innocence � the innocence of the blind torrent which knows not whiter it rushes; and finally, by the very fact of making no distinction between passions and pleasure, it sometimes gives free play to generous instincts and attains to a nobility which is lacking in cold calculation and mercenary virtue.'



But such a good as understood and conceived in terms of pleasure in the philosophy of passion, can it secure us any basis for the formation of a definite moral code?  In fact, pleasure without bounds, without choice, without fore�sight; pleasure taken by chance and according to the impulse of the moment; pleasure sought and enjoyed under any form in which it may present itself; a brutal sensual pleasure preferred to any intellectual�pleasure thus understood destroys itself; for experience teaches that it is followed by pain and is transformed into pain. Such a principal therefore is self�contradictory and falls before its own consequences. And this is why we find the ancient classifying pleasure into two kinds�Nitya and Anitya. The pleasure derived from the gratification of the senses is what they term as transitory Anitya. It is but a mingling both of joy and grief; it disturbs the soul for a moment only to add to it more grief than joy. Having thus experienced the bitter consequences of seeking temporal good as transitory pleasure the voluptuous philosophy however seductive it might be, had to seek the superior principle of the stable pleasure which they found in repose, peace or insensibility so much so that they thought paramount good to consist in "the absence of suffering" or indolentia (dukha�bhaba).



Thus Papa being found to consist in Subreption (mithyatva) and perversity (duhshilatva) as manifest in bad�will, the Jain moralists hold that liberty of vice manifests itself in and through the eighteen different forms of action as in the following:  



 (1) 	Jiva Hinsha � this means crushing out the organic energies of an embodied soul. 'Ahimsa parama dharma' � non�killing of life is the cardinal principle of all true religiosity.' Even the Mimansaka at heists teach, "ma himsyat sarva bhutani" which means don't kill any life. The only difference between the Jain moralists and Mimansaka sages in this respect of himsa, is that former take an uncompromising attitude in positively prohibiting the taking of any life; while the latter only relatively prohibits the killing of any life; for on certain occasions they enjoin the same as we find in the statement, Senena abhicharan yajeta, " i.e., kill enemies by the performance of Sena yajna.



However, what is himsa from the Jain point of view?  It is the crushing of the jivic organism into two, oudarika and the karman bodies; for non can destroy the karman body clothing a soul.



It will be remarked perhaps that the sage like Jainini could not put in such contradictory rules of conduct in his Karma Philosophy. The answer is a very simple one. The scriptural statement of interdictions and injunction are to be interpreted according to the view points from which they are made. The prohibition of 'not killing any life' is in reference to one who has conquered his Krodha (anger):  while the injunction for the performance of Sena yajna for the slaying of enemies, is with reference to the man of the world who has anger and its correlates. So is the case with Jain savants. They too have had to make a distinction between the rules of conduct both for the monks and the laity. A Jain monk should rigidly follow the principle of non�killing so much so that he is even forbidden to take the life of an organism that has but one sense. But this rigidity, relaxes when the question of the laity comes in. The ordinary folk are forbidden to take the life of any organism possessed with two or more sense�organs. It is interesting to note that this Himsa is of two kinds� Dravya and Bhava, i.e., Actual and Psychical. The psychical precedes the actual and is that kind of mental attitude which gives rise to the desire of taking life in one form or other, and Dravya himsa is the practically killing away of life somehow or other.



 (2) 	Asatya Mrisavada untruthfulness. � If Himsa is of the most heinous of sins, Asatya is also no less so. Telling lies eats into moral vitality of one who tells it and habitual liars have no chance of gaining any knowledge for moral and spiritual redemption.



 (3) 	Adattadan or stealing � This is another kind of committing sin. It not only means taking of another's belongings but means also of appropriating or keeping lost articles without any public declaration, accepting of bribes, cheating, smuggling and the like forms of action.



 (4) 	Abrahmacharya or Unchastity � Chastity consists, as ordinary conceived, in one's being true to another in body, mind and speech, when these two are related as man and wife. And with the monks who are forbidden to take to wife, it, consists in being free from any kind of erotic thought and pleasure. Unchastity, therefore, consists in violation of these rules of conduct.



 (5) 	Parigraha or Covertousness � This is a kind of intense attachment to one's belongings so much so that if anything is lost, he gives himself up to excessive grief. Parigraha with a monk also consists in keeping to himself anything more than what he really and actually requires for his physical existence.



 (6) 	Krodha or Anger � This is also a source of sin; for it like the preceding ones disables a man to keep the equanimity of temper which is but an imperative requisite to obtain a right vision into the metaphysics of things.



 (7) 	Man or Egotism � This takes the form of ahankar or egotistic pedantry in one's movements. This sense of egotism in one, leads him astray from the right path by adding to his anger tkrodha which rudely disturbs the equanimity of temper.



 (8) 	Maya or Hypocrisy � This is a kind of double�dealing revealing itself as it does in the act of simulating, or representing a thing with a motive or purpose which is very different from what is really in the heart.



 (9) 	Lobha, Greed or Avarice � This is a kind of the inordinate desire of gaining and possessing wealth and the like. In ordinary parlance in Bengal even we have "lobha papa, pace nurityu, " i.e., avarice begets vice and vice brings on death."



It is important to note here by the way � that these last four viz. krodha, man, maya and lobha which combine into kashaya or the tie that binds a jiva down to the mires of the world, have been discussed with comparative details in our Chapter on the Classification of Karmas� (Pages 400�407).



 (10) 	Rdg, Asakti or Attachment � This consists in one's being in intense love with anything standing in the way of moral detachment from things worldly. 



 (11) 	Dvesa or Hatred � This is a form of bearing ill�will against anything. As one should not be in excessive love with anything, so he must not bear any hatred against anyone. Both love and hate are impediments in our upward march for moral perfection.



 (12) 	Klesh or Quarrelsomeness � It is a kind of vice which displays itself by breaking up into pieces the solidarity of family�life and national life.



 (13) 	Abhyakshyana or False Accusation � This is a kind of slandering by spreading false report against any one so as to lower him in the estimation of the public or anyone else.



 (15) 	Paisunya or Tale�telling � This is also a kind of defamation taking the forms of caricatures which the caricaturists often take recourse to by the help of their fertile imagination.



 (16) 	Rati and Arati or Joy and Grief � This consists in being elated with joy at success or being sunken with grief at the loss of anything. Both of these psychological attitudes are considered as vices in as much as they both tell upon the normal equanimity of temper of the soul.



 (17) 	Maya�Mrisa�This is one of the most acute kind of vice of doing improper things under the garb of propriety, or of ostensibly presenting a fair appearance but secretly practicing vice or villainy; like a courtesan who plays the dancing drum in the way of her infamous profession yet with modesty affected within her veil. The import of maya�mrisa as interpreted by the Jains is fairly borne out by the well�known Bengali expression "Ghomtar bhitare khemta nacha, i.e., beating a drum within a veil:  Khemta here bears the same reputation as the cancan does in France.



 (18) 	Mithya darshana shalya or False perception by psychological parallogism. This is the last of the eighteen kinds of the enumerated vices. It consists in taking a thing for what it is not, or viewing a thing as that which it is really not. Mithya Darshan, therefore, is the error attaching to the mistaken apprehension of a thing appearing as that which it is really not that thing. Or in other words, it is the putting of the notion of a particular thing into that which is not that thing. As for example, putting the notion of a true guru (Sat guru) into that person who is not a true�guru, is mithyatva. This Mithyatva is the primary root of all evil, all our misery. All the practices of mankind, all the empiric phenomena of life and living are due to this false perception by subreption�Mithya Darshana.



Now this Mithya darshan, as classified by the Jain sages, according to the different forms of its appearance, is of various kinds which for convenience, have been mainly divided into five forms as in the following:  



 (1) 	Abhigraha Mithyatva � is that under the influence of which a jiva a thing that his experience of a thing and knowledge gathered thereof is all right and true, while others' experience and knowledge of the same thing is false on that account. And this conviction is so strong that he refuses even to test and examine the truth and validity of his own experience and knowledge.



 (2) 	Anabhigraha � is that under the influence of which a jiva thinks that all the different systems of religion and culture, however contradictory to one another they might be, are all true, and, therefore, every one of them can lead to salvation or freedom.





 (3) 	Abhinibesh�is that under the influence of which a jiva thought morally convinced o the errors that were involved in his own judgement, will still persist in enforcing the acceptance of his own opinion. Under Abhinibesh, a man 'thought vanquished will argue still'.



 (4) 	Samshaya � is that detrimental influence which induces a jiva to entertain a doubt as to the truth, and consistency of the teachings and principles of the faith promulgated by an Omniscient Victor � Jina.



 (5) 	Anabhanga � is that under the negative influence of which a jiva loses even the faculty to discriminate between dharma and its opposite and the like. A jiva with deranged organism labors under the influence of Anabhoga Mithyatva.

It is important to note here by the way that the question as involved in the principle of false vision by subreption is broad and far reaching in its consequences. Therefore, it imperatively requires a more detailed treatment at our hands. And this we propose to do when we deal with the causes of Bandha where it will suit us well according to the scheme of the development of our theme. For the present, however, we believe we have been able to make the Jain conception of Papa or Vice clear to our readers. According to the sages the constituent elements involved in Papa, are False vision by subreption, Perversity, and Liberty of Vice or Bad�will�all inseparably mingled together.



Now these are the eighteen forms of action in and through which a jiva commits Vice�papa by setting up action�currents of injury and non�injury (Ghatin and Aghatin) which acting on the soul retard the unfoldment of its infinite psychical possibilities of vision (darshan), knowledge (jnana) and the like on the one hand, and on other, determine unfavorably the character and configuration of its manifesting media, its duration of life, its localization in a sphere and other physical conditions as consequences of its own vicious deeds of the past. These psychical and physical consequences which the jiva has to suffer under by dint of its own vicious acts are eighty two in number as in the following.



a.	Darshanavaraniya karma �or the action�currents of injury to vision which are of nine kinds viz 

(1) Chakshu; 

(2) Achakshu; 

(3) Avadhi, 

(4) Keval; 

(5) Nidra; 

(6) Nidra�nidra; 

(7) Prachla 

(8) Prachla�prachala; 

(9) Stynardhi.



b.	Jnandvaraniya karmas � or the action�currents of injury to knowledge which are of five kinds viz. 

(1) mati, 

(2) sruti, 

(3) abadhi and 

(4) mana�paryaya and 

(5) Keval.



c.	Antardya karmas � or the action�currents detrimental to the attainment of the end in view which are of five kinds viz 

(1) Dana, 

(2) Labha, 

(3) Bhoga, 

(4) Upabhoga, and 

(5) Virya.



d.	Mohaniya karmas � or the action�currents detrimental to the psychical equanimity giving rise to the delusion and infatuation of the soul which are of twenty�six kinds viz. 16 kashayas such as krodha, mana, maya, and lobha together with their four sub�classification of each and the nine correlates of the kashayas such as 

(1) hasya 

(2) Rati 

(3) Arati 

(4) Shoka 

(5) Bhaya 

(6) Jugupsa 

(7) Striveda 

(8) Purusavedu and 

(9) Napunsaka veda.



e.	Vedaniya karma � or action�currents sending in sensation of pain called Ashata.



f.	Ayus karma � or the action�currents determinant of the duration of life in Hell (Naraka).



g.	Gotra karma or the action�currents determinant of birth in a low family (Nicha).



h.	Nama karmas � or the action�currents determinant of names and forms and other physical environments which combine to give the jiva its physical individuality and singularity. Of the nama�karmas only 34 are set in motion by vicious deeds of the past viz.



(1) Narak�gati 

(2) Tiryanch gati 

(3) Narakanupurvi 

(4) Tiryanchanupurvi 

(5) Ekendriya gati 

(6) Dwiendriya jati 

(7) Tirendriya jati 

(8) chaturedriya jati 

(9�13) five samhanan viz 

 (a) Rishava narach, 

 (b) narach, 

 (c) arah narach, 

 (d) kiloka and 

 (e) Savartu, 

(14�18) five sansthanas viz. 

 (a) nyagrodha 

 (b) sadi 

 (c) Vaiman 

 (d) Kubja 

 (e) Hanaak 

(19) Aprasastha Varnu 

(20) Aprasastha Gandha 

(21) Aprasastha Rasa 

(22) Aprasastha Sparsha 

(23) Upaghatu 

(24) Kubihayo gati 

(25) Sthavar 

(26) Sukshma 

(27) Aparyapatu 

(28) Sadharan 

(29) Asthira 

(30) Asubha 

(31) Asubhaga 

(33) Duswar 

(33) Anadeya and 

(34) Apayasha kirti.



These are the eighty two ways in and through which a jiva, pays the penalty for his committing vices in the past. Thus, if a man is an idiot, he must have been then laboring under the action�currents of injury to knowledge. A short�sighted man must be under the influence of chakshu darshana varaniya karma. If a man in spite of the presence of necessary requisites at his elbow and in spite of his intelligence and industry is not able to make profit from the business in which he has laid out his whole fortune, then it must be understood as due to labhantartaya action�currents set up by him through some vicious acts done in the past.



So if a man becomes deluded and tempted into a course of action which he knows to be very far from the right conduct, he must be understood to have been laboring under the influence of Mohaniya karma. Likewise, if a man is found to be experiencing only painful or unpleasant sensation all along the time, he must be taken to be under the influence Ashata vedaniya karma. The certain duration of life which a jiva has to pass in hell is due to Narakayu karma So is the case with the birth in a low family with grovelling surroundings which is due to the influence of Nicha gotra karma. Similarly a dwarf to be taken as being under the influence of Vaman samasthan karma. If anyone has rough hoarse voice, it must be due to Duswar karma. And thus are to be accounted for all other defects, drawbacks and disadvantages which a jiva may possibly labor under.



Now such is the nature of papa�vice as conceived and interpreted by the Jains; but some writes being unable to see eye to eye with the Jains differ from them and interpret human actions in an altogether different light. Of course we must agree to differ, and when we do so, we must bear and forbear. But when definite charges are laid at the door of a creed or faith, the exponents of the same ought, as in duty bound, to examine the same and see if they can explain the issues in question. In one of her latest issues The Heart of Jainism, Mrs. Sinclair Stevenson made out a charge that the Jain conception, is in fact ceremonial rather than moral." This is no doubt a very serious charge that can be levelled against any school of thought and culture which has a definite system of moral code as the legitimate outcome of the most subtle metaphysical conclusions.



The observances and ethical disciplines as enjoined in the moral code of the Jains seem to her to lack in moral and religious character. Others also think they are more externals, husks, matters of minor or no importance and as such should be stripped off, if anyone wished to get straight to the kernel. Consistently with this view, therefore, they cannot but apprehend, that these external practices or religious observances which have become, as they say, fossilized into dry ceremonial rites, may at some time, grow so as to choke the internal vitality of the religion itself and eat away the essence of the same.



So far the moral character of these observances is concerned, we have discussed it at length both here at the beginning of this chapter and elsewhere, and we feel no necessity of recapulating them here over again. All that we want to show here is that the opinion as entertained by Mrs. Sinclair or by others in her line of thinking is the revival of the old superficial rationalism as well as of no less superficial idealism which fail to take account of history and may be taken as due to perverted vision of things, ideas and ideals. We shall prove this by entering, by way of a reply, into a study of the psychology of religion, which besides corroborating what we have stated before will throw an additional flood of light on it and bring into clear vision of Mrs.Sinclair and her readers that for which she was so long groping in the dark.



To begin with, therefore, by drawing attention of our readers to the fact that every religion has a subjective and an objective side�we may designate them as 'religiosity' and 'religion'. And it is only in constant action and interaction of these two elements upon each other that the true nature of religion is fully revealed. We have also seen, that since the dawn of religious consciousness in mankind, a man has ever clothed his emotions, his thoughts, his aspirations and his sentiments in conceptions and ideas and that he has always expressed them in observances and practices. Out of the former, grows a religious, doctrine, which, with the progress of civilization and culture, is committed to writing in the shape of sacred cannons and creeds; these latter gradually assume the form of common religious observances. But for the maintenance of the doctrine and for preservation of the practice in accordance with it, he allies himself with kindred spirits, consciously or unconsciously, and feels constrained to act in accordance with his accordance with his most cherished convictions:  otherwise, as psychology reveals, the emotions would only pass away, the impressions would lack in stability, the sentiments would prove to be but vague ebullitions, and thus his intellect would fail to attain to perfect clearness even to himself. Religious men, borne out by history and as thinking beings, feel the mind as possessed of some conception as to their true destiny which will satisfy the craving of their hearts, whether it is derived from others or thought out by themselves�a conception which will satisfy their thinking faculty, and must necessarily flow itself in outward observances, because their hearts impel them to do so. Zealous for truth, longing for a sense of assurance and clearness of insight, they naturally translate into outward acts full; for religious of which their hearts are full; for religious truth is piety manifesting itself in word and, deed, in creed and conceptions, in doctrine and observances, and in other works and other activities of life. And if this sentiment is sincere and fervent, it manifests itself in and through a man's whole conduct and exerts a decisive influence on his whole moral nature. Of course there is no harm in admitting the fact that these observances are not a proof of religion unless genuine, for they may be mere spurious imitations. But it must be also confessed on all hands that if a man abstains from all sorts of observances, it is a decisive proof that in his case his religious need is in a dormant state, if it exists at all. We do not of course subscribe to the view that all who take part in such observances, as handed down to them by tradition or scripture, are actuated by the same heart�felt, needs; for in this, as in other cases, men's motives may differ very widely, but to estimate the value of a thing, it is injudicious to confine one's attention upon these only. To do this we must take into account the psychological origin of these. And we believe that in the case of Jainism, the root of these lies deep in the fact of yearning after a state of liberation � a state of beatitude and bliss, a state of omniscience of whose sublimity one's imagination has formed a conception, and which he feels himself inwardly capable of attaining, and for which he strives, so far as humanely possible more and more to approach. In a word, it is the longing of the finite man, who feels inwardly that he is more than finite that gives rise to these observances. It is in the striving and struggle of the individual to escape from the turmoil of earthly existence�with its petty cares anxieties and great sorrows, with its strife and discord, its complete immersion in sordid lusts of the world�in order that he may breathe a purer and freer atmosphere, that its origin should be sought for. And when studied in this light, we shall be able to winnow from every sort of religious observance, however insignificant or formal it may appear at first sight, the pure grain of religious principle. Those who renounce religion altogether, because they have become blind to the religious element within them may look with supercilious contempt on all observances and dub them with the name of superstition or formal ceremony or whatever they like, but the truth stands out no less clear than broad day light, that a religion, sprung up from the inmost yearning of so many hearts and reared through renunciation and mortification ever fighting and struggling and ever extending her sway, cannot be regarded, without the farthest stretch of blind imagination as indulging only in meaningless rites or ceremonies.

�

CHAPTER XXVI



ASRAVA OR THE INFLUX



Influx�Influx and Bandha�Their mutual Relation of Reciprocity�Causes of the Influx�Mithyatva, Avirate'. 'Pramada' and 'Yoga' �Influx. Subjective and Objective�Forty�two Channels of Influx of the 'Krrma�matter into the Soul.



Now to come to the Asrava or the third of the Jain moral categories. Asarava is the influx of the karma�particles into the soul. Or it may be said as the acquirement by the soul of the finest of the fine karma�matter from without. But the soul does not always and invariably take in these karma�matter. To do it the soul must be charged with certain requisite powers by virtue of which it will draw in foreign matters into its various chambers or pradeshas. 



The requisite powers which galvanized the soul to draw in matters from without is 



(1) mithyatva (sub�reption), 

(2) avirati or attachment 

(3) Kashaya or propensions; 

(4) pramada or negligence and 

(5) yoga or the functional activity of mind, speech and body. 



The soul being affected by these becomes transformed into a magnet as it were and attracts karma�matter towards it. The psychical condition which thus magnetizes the soul to attract foreign elements is what is termed as Bhavasrava or the Subjective influx and the foreign matter that is actually drawn into by the soul to accumulate there in the state of satta, is called Dravyasrava or the Objective influx which results ultimately into the bondages (bandhan) of the soul. But the question is, Could there be any asrava in the absence of any bondage?  If bondage is held to be anterior to asrava, then bondage cannot be taken as a consequent of asrava which is its cause in as much as the effect which has something anterior to it as its cause cannot come to be without the cause, for it is the cause that passes into the effect.



Indeed! But there is no such contradiction as exposed in the above objection in the interpretation we put in to explain the causal relativity between asrava and bandah. Asrava and Bandha, both are mutually related to each other as cause and effect. Asrava is not only the antecedent cause of bondage but the consequent as well of a still anterior bondage; and so is the case with bondage also. And this does not amount to moving in the vicious circle of cause and effect on account of their eternal continuity like the seed and the tree.

Now the objective influx is always in proportion to the strength and intensity of the subjective influx. The stronger and more intense the subjective, the quicker is the objective inflow and consequently the heavier is the load of karma on the jiva to cast off. But the subjective condition which makes influx possible is not the same with all the souls�though all souls are essentially the same. The subjective conditions of the different souls vary with the variation in the intensity and protensiveness of mithyatva, avirati, kashaya, pramad and yoga which the different souls become variously charged with to draw in foreign elements and thereby forge fresh links for their bondages. The intensity and protensiveness of these beginning with mithyatva constituting the constituting the psychical condition which makes influx again possible are determined by punya and papa as practiced by a jiva in the past; for, as we have explained already, papa and punya reveal themselves in and through a man's desires and deeds and a man's thoughts and desires in our life build his character, tendencies and capacities for the next. A strong desire along certain lines that remains entirely unfulfilled in one life, will produce a capacity along those lines for the next. By dwelling constantly upon a certain thought, a man sets up a particular tendency and if he fails to carry it out, he will surely do it in a subsequent life. And just as a man's desire and thoughts and the like build up his character, tendency, capacity and the like for the next:  so his actions and deeds in one life will produce his surroundings and circumstances, opportunities and advantages for the next.



However, the influx (asrava) of karma matter into the soul has been very often compared to the flowing of waters into the pond. Just as waters flow into a pond through various pours and channels in the earth and accumulate there; so through a variety of pours and channels in the jivic organism, karma flows into the soul and accumulate there to bind it down to sansar. And this explains why according to the nature and character of the various channels in the jivic organism, the Jain sages have classified the influx (asrava) into forty�two kinds; namely, five sense�organs (Indriyas); four propensions (kashayas); five avratas or the non�keeping of the vows, twenty�five kriyas or works and three yogas or the functional activities of mind, speech and body.



Of these forty�two ways, the easiest ones for the karma�matter to flow into the soul, are the five sense�organs viz., the ear, the eye, the nose, the taste and the touch. To take the case of the ear (kana), for example, karma flows into the soul through the sense of hearing, i.e., through our listening to the sonorous songs which may ultimately delude the jiva from the righteous path. How often do we find men extremely devoted to music lose all sense of right and wrong and thus fall away from the right conduct. So is the case with the eye (chakshu) through the lust of which karma flows into the soul; for instances are not wanting in our everyday life to show how they get themselves entangled into the snares of the world by lustfully gazing on art or young women which in the long run charm them away from the right path. Karmas also flow into the soul through the other senses in the same way by setting up vibratory action�currents running towards the soul.



Next come the four kashayas or propensions in and through which karma also flows into the soul, namely anger (krodha), manu (conceit), maya (hypocrisy) and lobha (greed). Indulgence in any one of these means perverting the right vision into the metaphysics of things and thereby falling away from right conduct which can only proceed from the right knowledge of things and ideals.



Then there are the Avratas by dint of which karma flows into the soul. Avrata means non�abstention from doing prohibited actions. The five prohibitions which go by the name of the five great vows (pancha mohavratas) are, (i) not to kill life (pranatipat viraman vrata); (ii) not to tell lies (mrishavada viraman vrata); (iii) not to steal and the like (adattadau viraman vrata); (iv) not to be covetous (parigraha viraman vrata); (v) not to indulge in sexual congress (maithuna viraman vrata). These are the five great prohibitions which are enjoined on the jiva to observe for avoidance of influx of karma�matter into the soul; because so vicious, relentless and keen is the law of karma to flow into soul that the moment an inlet is created by the jiva through a single and simple act of omission in the observance of these vows, the influx of karma�matter will at once take place?  



Next in order are the kriyas (works or actions) which are five and twenty kinds through which karma also flows into the soul. These kriyas are:  



 (1) 	Kaytki kriya � means the bodily movements through the carelessness of which an evil karma may flow into the soul. 



 (2) 	Adhikaraniki � measn the use of instruments or weapons through the careless handling of which evil karma flows in hurting another.



 (3) 	Pradosha � means action originating from the excessive predominance of anger and the like.



 (4) 	Paritapaniki � means the action done in intentionally causing grief and sorrow to another.



 (5) 	Pranalipataki � means the action which crushes out the life�energies of an organism.



 (6) 	Arambhakti � means the action done in tilling the ground which might injure a jiva.



 (7) 	Parigrahaki � means work originating from the excessive earning and hoarding of wealth; for at times enormity of opulence leads to various evils.



 (8) 	Maya pratyaiaki � measn work born of hypocrisy.



 (9) 	Mithya darshan pratyaiaki�means action due to subreptive vision into the nature of things.



 (10) 	Apratyakshyaniki � means works originating from non�controlling the propensions or kashayays.



 (11) 	Dristiki�refers to works due to intensely gazing at Jiva or Ajiva with love or hatred.



 (12) 	Spristiki � action originating grom actually touching women, children &c. With attachment.



 (13) 	Pratityaki � means work originating as a consequent of the sinful desire for a Jiva or Ajiva entertained in the previous birth.



 (14) 	Samantopanipatika � works originating from listening to the praise of one's son, brother, pupils or his other earthly belongings.



 (15) 	Naispristiki � means the works done in compulsion or in sheer obedience to the strict order of the employer.



 (16) 	Svahustiki � means the action performed by one's own hand in the execution of a particular end.



 (17) 	Angnapuniki � means activities born of the metaphysical conclusions drawn by one in ignorance of the philosophy as taught by the Arihanta.



 (18) 	Vaiddraniki � means works due to defacing or breaking any image of reverence and worship.



 (19) 	Anabhogiki � means activities born of discharging organic emissions any where without looking about the place thoroughly well.



 (20) 	Anavakanksha pratyaiki � is the works due to the disregard to and disbelief in the effectiveness of the laws of life and conduct as promulgated by the jina.

 (21) 	Prayoga � works born of not controlling mind, speech and bodily movements in the manner as taught in the Jain scriptures.



 (22) 	Samudan � works due to the opening out of all the channels of the body through which karma may flow in at a time.



 (23) 	Prema�pratya � work due to the influence of deceit and greed as well.



 (24) 	Dvesha�pratyayiki�works springing from the co�operation of conceit and anger.



 (25) 	Iryapatha � action done in walking specially in the walks of the dispassionate and the retired.



These are the five and twenty kinds of works in and through which karma�matter may flow into the soul:  besides these there are the three yogas of mind, speech and body, i.e., from the functional activities of these three, karma also flows into soul and stick to it in the state of Satta.

�

CHAPTER XXVII



BANDHA OR BONDAGE



Classification

Possibilities of Bandha 

Refutation of the Theory of Parallelism and Dualism 

Bandha is without beginning 

Causes of Bandha

Mithyatva or Subreption 

Definition of Subreption

Forms and Kinds of Subreption 

Possibilities of Subreption

Psychology and Philosophy of Subreption.



In the preceding pages we have seen what the Jains mean by Asrava or Influx. Influx is the flowing of the Karma�currents into the soul. And when the Karma particles which have flowed into the soul coalesce with the same, it is called Bandha or bondage. It is the interpenetration, as it were, into each other's spheres of soul and Karma�matter making both appear as self�same with each other. And like Asrava, this Bandha, which is but another name for the self�sameness of the soul and Karma�matter, is also distinguished into Bhava (subjective) and Dravya (objective).



The psychical condition which keeps the soul in a particular disposition so as to combine with Karma into a self�sameness as it were with the soul is called Bhava�bandha or Subjective bondage and the real Karma�matter which flowing into the soul stands in relation of Identity (Tadatama sambandha) as it were with the soul is called Dravya�bandha or Objective bondage.



Now according to the nature and character in and through which it displays itself in the phenomena of our life and thought, this bandha is classified into four kinds; viz., �



 (A) 	Prakriti Bandha � The word Prakriti here refers to the Karma prakritis, of which there are in all, one hundred and fifty eight kinds. For convenience sake, these have been reduced into eight fundamental classes, four of which beginning with Durshanavaraniya Karma are called Ghatin Karma or the Action�currents of Injury and the remaining four are Aghatin or the Action�currents of Non�injury. Now when on the one hand these eight fundamental kinds of Karmas classified into Ghatin and Aghatin (for a detailed discussion of whih the reader is referred to our chapter on the Classification of Karmas) and the soul on the other penetrate into each others spheres appearing thereby as self�same with each other, it is called Prakriti bandha.

 (B) 	Sthiti Bandha � The word Sthiti means here protentiveness. The sages hold that all the different kinds of Karma which get into the soul and remain there in relation of identity (Tadatma sambandh) with it, do not stand there is this relation for all time to come. They often fall away and thus break off their relationship with the soul; but they do not fall off all at a time. According to certain causes and conditions some fall off while others yet remain there standing in the same relation. And when we speak with reference to the duration of the existence of this relation between the soul and the Karma�matter, we call it Sthiti bandha.



 (C) 	Anubhaga Bandha � Anubhaga here means 'quality and intensity.' some Karmas which stick fast to the soul are sharp and acute so much so that the angularities of their character cannot be easily rubbed off. When we speak of bandha with reference to its intensity we look at it from the stand point of Anubhaga.



 (D) 	Prudesha Bandha � Pradesha means parts. Karma is ponderable substance:  so it must have parts and the minutest part which does not admit of any division is called anu or atom. A Karma prakriti consists of such innumerable atoms and when we speak of bandha with reference to the number of atoms covering the pradeshas of the soul, we are said to view it from the stand point of Pradesha bandha, i.e., from quantitative stand point.



Such are the four different view�points from which Bandha (bondage) can be studied. As we have just seen, Bandha, is coalescence of the soul and karma�matter, like milk and water, in which both the different elements entering into a relation of identity as it were with each other, (tadatma sambandha) seem to lose their respective differences and appear as one organic whole.



But the prima facie objection that is raised to the possibilities of the bandha of the soul as hinted at in the above is this:  The soul is not karma�matter, nor karma�matter the soul:  The two are radically opposed to and distinct from each other:  how then could soul and matter be so fused together into an identical whole as we find in the cases of organic life?  The instance of milk and water cited by way of analogy does not hold good here; for they are both paudgalic in essence and therefore chemical action and reaction is possible between them. But the soul and karma, there being nothing common between them, how would it be possible that they should mutually enter into a relation of identity (tadatma sambandha) which is defined to be the state Bandha?  



True, reply the Jains. The Cogitative substance going by the names of soul, self &c., is the subject (Bhokta, karta) and the Non�cogitative substance or non�soul, non�self, is the object (Bhogya�drishya). And they being radically opposed to each other, it is impossible indeed to demonstrate the fusion not only of the subject and the object, having for their respective spheres the connotations of I or the Ego and 'Tu' or the Non�Ego but of their respective attributes as well into a kind of mutual self�sameness with each other respectively as we find in the phenomena of life and thought. But the fact of there being such a fusion cannot be denied; and it is from this fusion that there originates the tendency in our ordinary parlance to say � I am lean, this is mine and the like a procedure of speech having for its basis a fusion due to mithyatva�subreption in the main with respect to subject and object and their respective attributes.



One may indeed enquire as to what is this subreption (mithyatva) by which they not only identify soul with karma�matter and vice versa matter with soul but their respective attributes as well.



As we remarked already, it is the putting of the notion of something else present in the vision which is not that thing. Various schools of philosophy have defined this subreption (mithyatva) in various ways. As for instance, the Naiyavikas define it as the assumption of the possession of contrary attributes in the very thing super�imposed upon another thing. The Prabhakar school of philosophy explains it as the error (bhrama) attaching to mistaken apprehension of the super�imposed thing for the thing super�imposed on. According to the Buddhist school, it is the assumption of something else's attributes to a thing; while Shankar, the pseudo�Buddhist define, it to be the appearance of what has been seen previously in something else (elsewhere), taking the form of recollection.



Now whatever might be the psychology and the fine rational underlying the subtle difference and distinctions between these various definitions, all the schools agree to recognize it as the putting of the notion of something into something else before him which is not that thing and this is what we call Subreption (mithyatva) by which the body and soul are fused together into an identical whole from which we have the instinctive tendency to say 'I am tall and lean, ' 'the child is mine' and the like in the movements of our empirical thought and life. Were it otherwise, it would have been impossible for us to be aggrieved at the loss of our dear ones or to be sorry in their sorrows and afflictions. And the sages hold that it is this bandha or combination of body and soul into an identical whole due to subreption (mithyatva) which is the primary and other secondary causes and conditions such as kashayas and the like that is the root of all our Sansar and miseries.



But still the possibilities of the bondage of the soul by subreption and the like is not made clear. Indeed we understand what is meant by subreption (mithyatva). But is it possible for us to put the notions of the object and its accidents into the self which is not an object of knowledge?  Object of knowledge (vishaya) and Subject (vishayee, i.e., non�object) are not only two distinct substance but also the accidents of the one are radically opposed to the accidents of the other. Such being the case how are we to account for the alleged subreption of the two incommensurate entities in as much as subreption as just discussed is possible only where there is some thing common between the two factors under subreption. It is just because there is a kind of unity between one object and another that we put by subreption the notion of the one into another object. But between the body and the soul, there being no unity of any kind, the question of subreption of the two cannot come in at all, specially when, according to the Jain metaphysics, the soul or the self, from the transcendental point of view (nischaya naya) is of the nature of pure consciousness or knowledge itself (vide Atma�pravad purva). Aforteriori, therefore, the self cannot be the object of knowledge and hence the notion of the Not�self cannot be put into the self which is knowledge or consciousness itself.



Then again it is not true that the notion of one object can always and invariably be put into another object wherever the latter might happen to be. The fact is that by subreption (mithyatva) we put the notion of some object already observed elsewhere into another object which is situate before us. To illustrate by example, when we put the notion of silver into the mother of pearl before us, we have an object into which the notion of silver is out by subreption and which has an existence quite distinct and separate from us and before us whence it follows that it is into an object situate before him that any one puts the notion of another object observed by him previously elsewhere. But in the case of bondage, how is it possible to put the notion of the body into the self filled in us from within:  for this self is our inward self and how can it be said to have a separate existence situated before us; rather it transcends all the connotations of the non�ego as being not an object of knowledge.



But all these argumentations as urged against the possibility of the combination of the self and the other into an organic whole do not hold good here. It is true in fact that subreption consisting as it does in the putting of the notion of something already observed elsewhere into something else present in the vision, is only possible between the different objects of knowledge; but then the self is intuitively perceived as constitutional with us and as such it is the object of our introspection. And further more because the self is admittedly the object of the connotation of the I, it is also present in our vision as such. And this accounts for the combination of the self and the other by subreption into an organic whole.



Indeed as contended the self which is in reality (nishcaya naya) of the nature of pure consciousness and luminous of itself is not an object of knowledge; and as such it is neither fettered nor tainted with any of the blemishes; neither it is in reality the agent of any deed not the enjoyer of any fruits thereof. But in such combination by subreption as of the self and the other, the same self by reason of its manifesting itself as it does through the other, the media of the organism and the senses, becomes, as it were, the object of introspection as well as of the connotation of the I and thereby appears as the Jiva, the doer of deeds and enjoyer of the fruits of thereof. It is due to this subreption that the self�same spirit appears both as the agent and enjoyer as well as the object of the connotation of the I. Of course to be the agent or enjoyer of something, the self must have the energy to work and enjoy, and it might be contended that it is impossible with self, because of its being of the nature of pure consciousness to be as such. True as these energies are inherent in the mind�stuff which is bereft of intelligence. It must be understood that in the combination by subreption of the self and the other, into an organic whole, the self�same spirit acquires somehow the energies to work as well as to enjoy the fruits thereof and appear as the Jiva.



But some will however remark that this is but arguing in a circle. For, to say that the subject differentiates into object by subreption and that subreption is due to differentiation is to be guilty of moving in the vicious circle of reasoning and hence the possibility of the subreption of the self and the other combining thereby into an organic unity is inadmissible. But the Jains repudiate the charge altogether; since it involves a causal reciprocity as implied in the causality subsisting between the seed and the tree�a fact of common experience. the fallacy of the regression ad infinitum is indeed condemnable in metaphysical speculations drawing conclusions which have no analogous cases in the field of actual experience for verification. It is a fact of common experience that from the seed sprouts forth the tree and the tree from the seed again and so on ad�infinitum. And as this does not involve the fallacy or regresses ad infinitum so no such thing is involved in the statements when we say that the combination in question is due to subreption and subreption again is due to combination and so on ad�infinitum. This is how the Jains say that mithyatva or subreption is without beginning. And in fact it is acknowledged on all hands who has recognized the truth of the teaching that freedom consists in the realization of the self as absolutely free from what is alien to it. In other words every system of thought which finds the bondage to be due to subreption holds out the hope of liberation by the destruction of the cause of subreption by knowledge.



However, it is pretty clear that each case of subreption is invariably preceded by another subreption leaving its residuum in the form of lesyas or tints as its consequences coloring and magnetizing the soul whence its follows that the self which was the object of previous subreption becomes the integrating principle in a subsequent combination by subreption; for in such a combination there is always presupposed a unifying principle which must refer to itself at each step it takes in the processes of combination, since without such a principle referring to itself there can be no synthesis at all.



And now the question is:  what is this integrating principle?  It is the Jiva, Jivatman or the empirical ego revealing itself as it does in the unity of self�consciousness. The underlying unity of self�consciousness fulfills all the conditions of an integrating and discriminating agency without which we cannot conceive of any other unity as involved in the mutual relation of factors under subreption. For, empirically speaking, in order to be, an object must be distinguished from other objects but there can be no distinction unless the object distinguished and those from which it is distinguished are held together by a single unifying principle, the Jivatman. The various Karma bargains are so many external things existing by virtue of their mutual determinations. Now each of these must be present to an integrating principle which holds them together and opposes them to one another as we find in the case organisms. It is clear enough that this combining principle cannot be in reality any of the objects held together and distinguished from each other. That which distinguishes must be above, though implied in those things that are distinguished. In other words the combining principle, must transcend and be equally present as well to the object combined and it is by subreption (mithyatva) and the like causes and conditions that we lose sight of the transcendental aspect of the self, the integral nature of which is the empirical aspect of the same.

�

CHAPTER XXVIII



SAMVARA OR STOPPAGE



Samvara classified into Physical and Psychical � With Samvar begins the practical morality � Swaraj the ultimate End � Fifty seven kinds of Samvar � Five Samitus, three Guptis. Ten rules of Ascetisim.� Twelve Bhavanas. Twenty six Parishahas and Five Charitras.



From what precedes it is pretty clear that all our poverty and degradation, all our sorrows and afflictions are due to asrava and bandha caused by subreption (mithyatva and the like). Fresh asrvas forge fresh links of bandhan of the soul which is constitutionally free and potentially divine. We have also seen elsewhere that in order to manifest this constitutional freedom and essential of the soul, a jiva must shake off all karma�matter which being alien to its real nature works as a veil of ignorance to prevent the unfoldment of right vision into the verities of life and living leading to right�knowledge without which right conduct in the empirical life and thought ultimately crowing its efforts with a free and beatific state of being, a swardiya, a self�rule, an autonomy, for all time to come.



But the question is, how can the soul be freed from the snares (pash) of karma?  how can the veil of ignorance be removed?  The Jain processes of purging the soul out all karma�matter, of renting the veil of nescience and the like jnana�darshan�avara�nadis hiding the jiva from the knowledge of its own real nature begins with what is termed as Samvara. With samvara, the fifth principle of the Jain moral categories, begins the most practical side of the Jain moral philosophy. It is true that the ultimate end of all the different systems of thought and culture on this side of the Eastern Hemisphere, is Freedom. And the nature of this freedom has been variously conceived and defined by the different schools of philosophy, But with the Jains it means Swaraj, self�rule, or autonomy pure and simple. Swarah or self�rule in every department of life and activity is the Ideal of the Jain system of thought and culture. Subjection to anything alien being recognized as the true characteristic insignia of servitude both here and hereafter, the Jain sages have deemed it wise to lay down for the aspirants to Swaraj and for the good of humanity in general, a few rules and canons, movements along the lines of which will surely enable the jiva to realize the Ideal by the removal of the aliens standing in the way. Of these rules of life, comes first the samvar which is nothing more than practically putting a stio to the influx of foreign elements into the constitution of the jiva.



Like Asrava and Bandha, Samvara is also analyzable into Subjective (Bhava) and Objective (Dravya). By Subjective samvar, we mean the kind of conscious and voluntary striving, mental and moral, along certain lines, on the part of the jiva, to arrest the influx partially or wholly whereas Objective samvar means the actually shutting up of the channels against further influx of fresh Karma�matter into the constitution of the jiva.



Now the lines along which a jiva should strive and struggle for the gradual effectuation of samvara are of fifty�seven kinds; viz. 



(A)	Five Samitis. 

(B)	Three Guptis. 

(C)	Ten�fold Yati�dharma. 

(D)	Twelve Bhavanas. 

(E)	Twenty�six Parishahas. 

(F)	Five Charitras



�thus making up fifty�seven kinds in all.



 

(A) 	The five Samitis�Samiti means the voluntary movements of the jiva in perfect accordance with the Agamas�The samiti is resolvable into five�fold ways as in the following.

 

(1) 	Irya Samiti means cautious and careful walking, so as not to hurt anyone. But this is practically impossible. A slight movement from one side to another will surely kill many a life. Indeed! But one should be very careful to 'walk in a manner as would cause the least possible injury to life. Irya samiti is imperatively enjoined on the monks who must take special care to examine the ground before he steps out anywhere. He must not plod through grassy fields; but should take himself to high�ways fully illumined by the scorching rays of the sun and not much frequented by human beings of either six:  for in wending his way through these sunbathed highways with careful steps, if any jiva is killed unwarily, the sin begotten in consequence thereof would not materially affect him in as much as the merit he acquires by his deliberately taking every precaution for not injuring any sentient being outweighs and counteracts thereby the demerit that accrues from the unintentional killing of the invisible germs and animalcules on the path. Such is the character of the first samiti known by the name of Irya.



 

(2) 	Bhasa samiti � This means careful movements of the tongue. One should never make any foul use of the tongue as is done in the case of filthy speaking, abusing, or using harsh strong words against any one so as to wound his feeling. This is how the tongue is to be guarded.



 

(3) 	Eshana samiti � As bad�karma may flow into the constitution of the jiva through the kind of food one takes in, so one should be specially careful about his meals. A Saddhu should never take in any food that is some away or other spoiled with forty�two defects.



 

(4) 	Adannikshepa samiti � This means that one should take special care in the selection of seats to sit on, or in putting on garments, or in using the utensils so that no jiva might be injured thereby.



 

(5) 	Parisatapanna samiti � This is but a precautionary measure that a sadhu should adopt in throwing out unhealthy organic elements from his constitution. A Sadhu should not, for instance, spit out anywhere and everywhere in as much as it may affect other jivas swarming in the place the might spit on.



These are the five samitis which are enjoined on the lay people in general and on the Jain monks in particular to observe in their daily lie. The imperative character of their importance becomes clearly evident when we direct our attention to questions of the relation of hygiene and bacillus. The modern bacillus theory of diseases which have often been declared as contagious, explain the scientific character of the above five injunctions, specially with respect to the monks who have to move about from village to village, from city to city excepting the period of chaturmasya or the four months of the rainy season when they are forbidden to visit place after place.



 

(B) 	Three Guptis:  Having regulated the external movements of a jiva in such a way as would help him to arrest comparatively the influx of karma, the sages have deemed it wise to lay down further rules for controlling his inner nature. Of these guptis or the processes of controlling the inner nature of a jiva we have first, 



 

(1) 	Manogupti which means the controlling of the mind. If mind is not controlled and regulated at will to work in a particular direction, nothing great can be achieved. So the first thing one should try to do is to control the mind which could be done in three ways:  viz.



 

(a) 	Asatkalpanaviyogi � which means that one should not give himself up to excessive grief and the like at the demise of anyone dear to him or at the loss of anything. One should reflect within himself that all the pleasures of life and living are only temporal:  they come and go like the fleeting clouds so there is nothing permanent to be gained thereof for the well�being of the soul which must strive and struggle on and on till the Highest Good is realized.



 

(b) 	Samata�bhavini � means continuous thinking along certain line that will bring on the equanimity (samata) of the mind. He must try to realize that for a mumukshin jiva, both love and hate, pain and pleasure, have no value; for both are but chains, one of gold and the other of ore, which subject the jiva to go round and round the wheel of births and deaths. Moreover unless this equanimity of mind is attained, a jiva cannot expect to have a right vision into the metaphysics of ideas and ideals without which the veil of mithyatva cannot be torn asunder.



 

(c) 	Atmaramata � means 'Introspection' or Self�reflection. By this the mumukshu jiva draws in the powers of his mind from the extramental world and concentrates the same upon the soul to study the different phases it passes through. Thus it gradually creates an apathy to the things of temporal character by a comparative arrest of the influx and enhances the ardent desire for a speedy deliverance from the turmoil of the life of servitude.



 

(ii) 	Vachan�gupti � means controlling the speech which can be accomplished in two ways. viz:  



 

(a) 	By taking a vow of silence (mounabalambi) for a certain period during which the mumuksha jiva should never open his lips. Or by



(b) 	Vakniyami � regulating his tongue only to move on imperative occasions.



(iii) 	Kaya�gupti � means controlling the physical organism by the mumukshu jiva in accordance with the various rules and regulations as laid down in the scriptures.



Now from the characteristic indications of all the three guptis, it is apparent that they are meant to help a jiva in the arrest of his karmic inflow; for all these act as an antidote to the poisons of temptations which the world abounds with.



(C) The Ten�fold Duties of the Monk

A monk can well stop the influx of karma by acting in consistent with the ten duties enjoined on the human species specially on monks and they are, 



 (i) 	Kshama � Forgiveness. There is nothing like the maxim 'forget and forgive. The spirit of forgiveness helps a great way to control anger which eats into the moral vitals of the mumukshin. It is by virtue of forgiveness that Christ Jesus of Nazareth was a Christ Jesus; for do we not remember the soul stirring exclamation from the cross "Father, father, forgive them for they know not what they do."



 (ii) 	Mardava�Humility, � There is nothing like it to subdue pride and arrogance. Arrogance deteriorates the mind and vitiates the right vision. An arrogant man cannot look into the real utility and necessity of things or discriminate between the right and the wrong whereas an humble man awakens active sympathy in those with whom he comes in contact to his own advantage and sees into the truth.



 (iii) 	Arjava � Simplicity. The maxim Simplicity pays best yields to none in its intrinsic merit. It serves to keep the mind free from bias "without which light of truth cannot well be reflected, in the heart. It adds to the courage of conviction and helps in the preservation of veracity of character.



 (iv) 	Nirlobhata � Greedilessness. Greed begets sin and sin begets death. Greediness increases attachment, makes the jiva extremely egotistic and narrowly selfish so much so that he knows himself only and looks to his own interests whither you go to the wall or not.



 (v) 	Tapas � Austerity. Cultivation of austerity as laid down in scriptures helps the jiva to have a control over his lower passions to chasten the mind and to soften the heart.



 (vi) 	Samyama � Restraint, of the senses, the speech and the mind, is the primary conditions for every moral growth and intellectual expansion:  



 (vii) 	Satya or Truthfulness. It is born of the love of truth which must be the goal of 'every human endeavor. Adherence to truth in every act of life and thought often helps to walk straight with head erect and steer clear of the rocks and shoals which the passage across the ocean of Samsar abounds with.



 (viii) 	Saucha � Purity or Personal cleanliness. It includes the cleanliness of both mind and body. We must not only guard our thoughts well and keep them pure but should as well keep our person clean, for mind and body act and react on each other.



 (ix) 	Akinchanatva � Renunciation. Cultivation of the spirit of renunciation is a safeguard to the above moral requisites and raises a jiva from the lower level of grovelling life.



 (x) 	Brahmacharya � Chastity, It means not only restraining the senses and the lower appetites but freeing the mind from erotic thoughts of every sort and kind.



 (D) 	The Bhavana � Next comes the bhavana or reflection or thinking within one's own self as to the real nature and character origin, use and utility of something else. Constant thinking of this nature, wakes up in the mind of the thinker, a knowledge of the intrinsic value of the object thought upon and helps him to avoid such things as would stand in his way to the realization of the object or end he has in view or remove obstacles from his pathways to perfection �the be all and end all of our life and thought.



Such being the nature bhavana or self�reflection, the Jain sages has classified it in twelve kinds for a mumukshin soul as stepping stones to higher things and they are as in the following; 



 (1) 	Anitya bhavana � Anitya means non�permanent. Anitya bhavana � therefore means the thinking of the non�permanent character of things. Things transitory can not have any absolute value to a mumukshin soul whose permanent interest lies in the realization of the self. For all the relative conditions of existence which appear to be imperative in our empirical life and thought, are but so many fleeting clouds that come and go to dazzle or darken our vision. Beginning with such reflection on the temporary and perishable character of things, a mumukshin soul comes to feel within the inmost recesses of his heart, that the real permanent good is the freedom of the soul which must be raised from the mires of this transitory world; for health, wealth, beauty, strength and the like are but gilded shams which only hypnotize the mind and tie the soul down to samsar.



 (2) 	Asaran bhavana � means the reflection on the helpless condition of a jiva in this world of phenomena. Really a jiva is without any one here to push him on to moksha. All his friends, relations and dear ones may wish him well, may pray for a long lease of his life on earth; but no body can save him from sinking deep into the bottomless ocean of Samsar which he as a mumukshin desires to get rid of. In this vein a jiva must think on and on to realize within himself the absolutely helpless condition of his own in this Sansar and therefore must strain his own nerves and thus strive to get rid of it by his own power and resolute will.



 (3) 	Sansar bhavana � Sansar is full of sorrows and sufferings. What we ordinarily call pleasure is only pain in another form. Miseries and afflictions permeate as it were every strata of Sansar. In this theater of the world, we are but so many actors and actresses playing our parts only for the time being after which we shall have to bid good�bye to all we hold dear to us:  so no use forming an attachment for these transitory trivial and knowing them as such one should turn his face against them and seek for the immutable state of being and bliss.



 (4) 	Ekatva bhavana � Alone I came into the world and alone I will have to depart from hence. Alone do I work and alone shall I have to reap the consequences thereof. None of my dear ones will take off or unload me of my karma and set me free or give me a short relief; nor can they save me from the consequences of my own deeds. They are but adept in having their own desires accomplished through me and what a stupid am I to yield to their apparently wise persuasions. This wont do. I alone am the maker and molder of my own destiny and so I must forsake all what is not�me and thus carve out a path of my own for the fulfillment of my own Good.



 (5) 	Anyatva bhavana � The Self, the I is not this body which I hold to be nine. It is but a different and distinct entity unadulterated by anything else in reality. The ordinary mode of speech finding expression in such statements 'as I am lean', or 'my limb is broken' or 'my child is suffering' has for its basis wrong knowledge as to the real nature of our inward self which by subreption appears to be identical with out physical constitution:  but the wise and the omniscient have definitely determined it to be otherwise. The Self, the I is absolutely different from the non�self in every respect. So what care I if the body which is neither me nor nine go away. What do I care if the child ceases to be here and now. Such reflections within one's own self along this particular vein and strain is called Anyatva bhavana.



 (6) 	Asuchi Bhavana � This our mortal coil is of composite substance and is born of the admixture of various elements in and through the processes which are really repugnant to the right thinking. all sorts of dirt and filth are within this physical constitution. So why should I be encased in it like a bird in the cage, knowing to be a composite of dirt and filth, and originating, as it does, in moments of weakness and sin?  This line of self�reflection is what is called asuchi bhavana.



 (7) 	Asrava bhavana � Asrava or influx�means, as we have seen, flowing of karma�matter into the constitution of the self through the channels and loopholes in our body, speech and mind. It is taught by the wise that looking upon the sentient being in terms of equality with ourselves; revering the really qualified; dealing politely with the rude and the rough; feeling pity for the impoverished; all these four make one acquire the forty�two kinds of Punnya, where as roudra dhyan, arta dhyan, the five kinds of mithyatva (subreption), sixteen kashayas, five kinds of desires, all lead a jiva to acquire eighty two kinds of Papa. The wise and the aspirant to freedom must know all these and reflect on the degrading tendencies they are inherent with, to work havoc on the jiva through the influx; and so a jiva should guard himself and conduct himself accordingly.



 (8) 	Samvara Bhavana � Samvara is the stopping of the influx. This samvara is of two kinds�relative and absolute. Relative samvara means the partial stoppage of the influx, while Absolute samvara means the complete stoppage of the influx. This latter kind of samvar is only possible with the ayogi kevalins. The relative samvara which is possible with the mumukshin on the path�ways to bliss and beatitude, is again resolvable in dravya and bhava. Dravya samvara means the actual shutting out of the senses and other channels against the inflow of karma�matter where as Bhava samvara means the particular mental disposition which precedes Dravya samvara. Now constant thinking as to the ways and means of shutting up the various channels of asrava, destroying mithyatva, giving up of the arta and roudra dhyanas, practicing only of shukla dhyana and dharma dhyana, replacing anger by its opposite, pride by humility, hypocrisy by veracity and the like which turn our minds away from perusing after things temporary is known by the name of samvara bhavana.



 (9) 	Nirjara bhavana � Reflection on the ways and means of purging the soul of all impurities. Nirjara or purging is of the two kinds sakama and akama. When a jiva intentionally conducts himself in such way as would purge his soul out of all impurities, it is called sakam nirjara, it is called sakam nirjara; but when karma bargains are left to themselves for their own falling off from the constitution of the soul in their natural course, it is called akama nirjara, Nirjara bhavana implies, therefore, the thinking of the ways and means of voluntarily getting rid of the karma�matter infesting the soul with the express intention of attaining to beatitude.



 (10) 	Lokaswabhava bhavana � means the thinking on the symbolic conception of the universe as given in the Jain scriptures. the sun, the moon, the earth, the planets and stars; the physical sky, the hell, the heaven and the like constitute one composite universe according to the Jain system of thought. Its form and configuration is just like a man standing erect with arms resting against his waist. Being composed of the six substantive categories of the Jain philosophy from time without beginning, it is the permanent theater of perpetual changes. All the jivas and the pudgal particles which fill up all the three regions known as urdha, adha, tiryak are not outside this Person but they are all contained in it:  for outside this Universe�man is the vacuous space only going by the name of alokakash or hyperphysical regions which is infinite in extensiveness. In the infernal regions (adholoka) there are seven world one upon the other wherein are imprisoned the jivas of the hell. Somewhere there also dwells the Bhavanapati. In the third world from downwards dwell the human beings and other animal lower to them. In the celestial regions live the gods. Such, roughly speaking, is the figurative conception of the universe, a conception which is also traceable in the Virati Purush or the Cosmic Person of the Hindus. Now meditation on this figurative conception of the universe as given in the Jain scripture is known as Lokaswabhava bhavana.



 (11) 	Bodhidurlabhatva bhavana � This means reflecting on the difficult path one has to travel through to attain to a state of pure intuition:  for every thing in this world, can be had with comparative ease save and except the three jewels, viz. the Right�vision, the Right�knowledge and the Right�conduct constituting the alpha and omega of our being. The Hindus also say, "Khurasya dhara nishita duratvyo durgamamayam pantha kabayo badanti." The way to the goal is so very difficult to travel through; it is just like the walking on the sharp edge of a razor. Therefore, now that we have got the human birth which rarely happens to a jiva, we must give up all to reach the goal, however difficult the path may the to travel through.



 (12) 	Dharma bhavana � This means constantly reflecting on the essential nature of a true religion. Religion not saturated with piety, with the spirit of innocent service to humanity and other sentient (sachit) beings is but a sham. For, it is mercy that lends color to the soul of religion. Real mercy proceeds from right�vision, veracity and philanthropy. He who never tells a lie, sticks to truth even unto death, is indifferent to the worldly loss or gain, helps the needy and has an unwavering faith in the words of a jiva, the victor, is really a righteous man from the Jain point of view.



These are the twelve kinds of reflections which help a jiva in his efforts towards the actualization of Samvara which if not cultivated with propriety and judiciousness cannot put a stop to the incessant influx of karma�matter into the constitution of the jiva.



Next comes the Parishahas or endurance of hardships without which no one can expect to attain to a thing; for work implies not only waste but endurance as well. A mumukshin soul must ever be prepared to gladly endure all sorts of hardships as consequent on the strain and struggle he has been voluntarily undergoing for the realization of the Highest Good. The Jain sages have classified in their own ways these various forms of hardships into twenty�two kinds, viz:  



(1) 	Kshutparisaha or endurance of hardship consequent on hunger, 



(2) 	on thirst (trisha), 



(3) 	cold (shita), 



(4) 	heat (ushna), 



(5) 	insect bite (dansha mashaka), 



(6) 	nakedness (acheta), i.e., tattered rag, 



(7) 	on unfavorable environment (arati), 

(8) 	on the presence of the opposite sex, 



(9) 	on constantly shifting from place to place (charya); 



(10)	on the disadvantages arising from abiding by the rules of conduct in a particular quarter temporarily taken as habitual (nishadya), 



(11)	on uncomfortable bedding to sleep on (shayya), 



(12)	on taunts and reproaches (akrosha), 



(13) on personal injury (badha), 



(14)	on begging alms (yachnya), 



(15)	on disappointment in the begging (alabha), 



(16)	on disease (roga), 



(17)	on thorn�pricks (trima sparsha), 



(18)	on physical dirt and impurities (mala); 



(19)	on being indifferent to words of praise and acts of service relative to himself (sat karma); 



(20)	on the avoidance of the pride of learning (Prajna) 



(21)	on the avoidance of pain due to the consciousness of his own ignorance (agnana), 



(22)	on the avoidance of being cast down for not being able to acquire a right�vision into metaphysics of ideas and ideals.



Now these are the twenty two Parishahas or forms of endurance which otherwise tell upon a mumukshin jiva so as to cast him away from the right path and conduct without which the progress towards the highest state of being and bliss is held to be impossible.



Then there are the Five�fold Conduct for further stoppage of the influx. The five�fold conduct are but the Five Rules along the lines of which a jiva should move himself to stop the inflow of karma�matter into its constitution. They are �



 (i) 	Samayika Charitra � which enjoins on the mumukshin, the abandonment of bad companions and retirement to seclusion for meditation.



 (ii) 	Chedopasthapannya Charitra � which enjoins a full and complete confession with repentance to a guru of the sins and crimes done intentionally or otherwise by a mumukshin jiva and humbly submitting to any punishment that might be inflected on him in consequent thereof.



 (iii) 	Parihar Vishudha Charitra. � It goes without saying that without the purification of the heart, right�vision into the metaphysics of things and thoughts leading to right knowledge resulting in the deification of the inward self is impossible:  we have also in the Bible, "Blessed are the pure in heart for they shall see God." 



So without chittasuddhi or purification of the heart nothing is possible. Now there are various means and disciplines whereby the heart can be purified. Of these the most preliminary for a mumukshin is to serve the sadhus, the monks. The most typical of these services is the services rendered to the monk engaged in Tapa � austerity. Performance of tapas may cover the period of even eighteen months and if a mumukshin serves a monk who is thus engaged in Tapas in such a manner as to see that nothing there takes place externally as to break the Tapas of the monk, he is said to be achieving the purification of the heart to a certain extent. The psychology underlying this is too obvious to require any further elaboration.



 (iv) 	Sukshma Sampardya � The more the heart is purified the more the light of truth will be reflected thereon and he will realize the temporary character of the things worldly, along which he will become less and less attached to them, with a growing spirit of renunciation born of right knowledge of the real values and functions of these. This is how should a jiva cultivate apathy and indifference to things worldly. So long a jiva living, moving and having his being in this empirical world of ours, he must have to work and the more he works out things with attachment the more fettered does he become; but if he does his duty for duty; s sake without waiting for the result thereof, he will develop by this his mode of conduct, a spirit of renunciation which will help him to preserve the equanimity of temper in the midst of intense activity.



 (v) 	Yathakshyata. � Having thus gradually developed the spirit of doing things without the least attachment he will attain to such a state of being when all the five fold rules of conduct will be observed automatically so much so that the jiva himself will be left to himself for introspection into and self�reflection upon its own nature, phases and phenomena.

Thus we see how the various ways of arresting the inflow of karma into the constitution of the jiva can be classified into fifty�seven modes or types viz, five Samity, three Guptis, ten Yati dharma, twelve Bhavanas, twenty two Parishahas and five�fold Conduct�Charitra. A jiva desirous of salvation from the thraldom of the senses must make strenuous efforts to gradually stop the influx of fresh matter foreign to the soul. For as we have already seen it is these karma particles getting into the constitution of the jiva that blind its vision into the metaphysics of things and there by prevents its right knowledge without which right conduct is held to be impossible.

�

CHAPTER XXVIV



NIRJARA OR DISSIPATION



Nirjara � Its Definition� Classification of Nirjara into Sakam and Akama � The Mumukshin strives for Sakam Nirjara to expedists Liberation �Phases and Transformation of Karma � Means and Methods of Sakama Nirjara � The Primary Condition of Nirjara is Austerity� Austerity burns up the Karma seeds and sets the Jiva free� Forms of Austerities and Dhyanas which burn up the seeds of Karma before their due times.



Along with the practice, of Samvar or arresting the influx of fresh karma�pudgal as stated in the preceding chapter a mumukshin jiva is required to act in such a way as would help him in throwing away the already acquired dirt of karma which has been subjecting him to go round and round the wheel of births and deaths. For until and unless a jiva's entire karma�matter clothing his soul�worked out or neutralized in a manner as would make it impossible to transform into udaya�kinetic state of its being, a jiva cannot expect to attain to freedom. � And the processes and activities whereby the karma�matter clothing the soul is worked out or their effects completely neutralized so much so that they would fall away from the constitution of the jiva is called Nirjara.



The Jain sages have classified this Nirjara into two kinds viz; (i) Akama Nirjara & (ii) Sakama Nirjara.



To deal with Akama Nirjara, karma�pudgals while standing in some relation with the soul assume various phases through successive processes of transition according to laws inherent in them. This is the reason why the sages have come to another kind of classification of the karma�bargains by the names of 

(1) Satta, 

(2) Bandha 

(3) Udaya and 

(4) Udirna.



(1)	By satta karma � The sages mean the karma�bargains which getting in to the constitution of the jiva remain there merged as it were in the soul. Satta�karma corresponds to the Sanchita�karma of the Hindus:  The whole man that still remains behind the man not yet worked out�the entire unpaid balance of the debit and credit account. 



(2)	By Bandha Karma � the Sages mean the karma�bargains in the state of satta enter by virtue of subreption of the jiva into a relation of identity with the soul where by the jiva takes in further karma�matter in its current lease of life to mould its destiny for the future. This Bandha karma is analogous to the Kriyaman karma of the Vedanta philosophers.





(3)	By Udaya Karma � The sages mean the karma bargains which standing simply in relation of identity with the soul for sometime develop into an energy of movement for the enjoyment of the soul at the commencement of each life. This is analogous to the Prarabdha Karma of the Hindus by which they mean the amount apportioned to the man at the beginning of his life on earth. It is important to note here that this third type, the Udaya karma, is the only destiny which can be said to exist for man and this is what an astrologer might fore�tell for us, that we have apportioned to us so much good and evil fortune � so much of the good and evil actions of our past lives which will react on us in this life.



(4) 	By Udirna Karma � The sages mean the karma barganads which by the resolute will and exertion of the soul are worked out into the energy of movement for the enjoyment of the jiva before they are due.



Now if the jiva allows himself to be drifted from wave to wave surging in ever flowing currents of karma, his destiny will no longer remains his hands but the environment will become all in all in the making and molding of his destiny. For he will be under the complete sway of his own karma creating conditions of his being and will be reaping the consequences of his own karma without any will or individuality of his own to stem the tide of the influx. For karma�matter according to its laws and forces which it is instinct with will continually get into the jiva to be there in the state of satta for some time only to be awakened into kinetic energies whirling the jiva round through the different grades of sansar, while others will indeed fall off yielding places to newer ones. Therefore, instead of leaving the life to chances, the sages have devised means and methods whereby the seeds of karma could so burnt as to wholly neutralize their effects and leave the soul free and pure to soar up and up into the regions of the Siddhasila. Experience have taught us that the karmic�seeds�the root�evolvent of miseries � could be burnt up into nought in the glow of austerities � Tapas. Just as fire consumes the combustible so do the tapas�austerities burn up the karma�bija of the jiva and sets him free from the turmoil of sansara. These austerities are of various kinds and types which for the sake of convenience, have been classified by the Jain moralists, primarily into 

(1) Bahya, exterior and (2) Antar, Interior austerities.



(1)	By Bahya, exterior or physical austerities, our physical nature is so controlled as to work out automatically towards the furtherance of the end in view whereas by the Antaranga tapas or Interior or psychical austerities mind is so controlled as to help the jiva in getting an insight into the real nature of things with a view of attaining to a right knowledge thereof and their values as well without which right conduct on the part of the jiva becomes a rarity. And mind and body being found to act and react on each other through the principle of concomitance, the relative importance of both the forms of austerities is quite evident.



Now of the two kinds of tapas, the bahya, the exterior or the physical consists in the processes of controlling the physical nature of the jiva in six following ways.



 (1)	Anushan Vrata, i.e., the vow of fasting. Importance of fasting from time to time to give the physical system a rest goes without saying in these days of scientific culture and refinement. It is said in the scripture that fasting purifies the sense�organs and adds to their sensibility so much so that it makes them to respond to a any fine and delicate vibration that might be set up in the outside.



 (2)	Unodori � Avoidance of full meals. It adds to the agility of the jiva. Full meals bring on slumber and laziness and are the causes of dyspepsia which is very difficult to get rid of.



 (3)	Vritti sankhepa � Dietetic restrictions which can be observed in different ways from the view�points of dravya, kshettra, kala and swabhava. As for instance, I am in the habit of taking meals consisting of nine or ten kinds of eatables and to observe the vow of vriti sankhepa from the stand�point of dravya, I will have to reduce the number of the eatables, say, to five kinds making up the meal would take. Then again I may put in further restriction to the obtaining of the meal from certain quarter from the view�point of kshettra. Thirdly, I may put still further restriction to the time kal of my taking meals. I may take once a day and that again say by 3 p.m. every; day; and lastly, from the view�point of bhava, I may put still another restriction in obtaining food from people with certain peculiar mentality and position. I may take the vow of having meals only from the chaste and pure passers by whom I may happen to meet on my to a certain destination.



 (4)	Rasatayaga � Renunciation of palatable articles or dainty dishes, such as a variety of sweets, milk, butter, sugar, salt and the like which may awaken in me a sense of attachment to the pleasures of life.



 (5)	Kdyaklesha � Endurance of physical troubles. A mumukshin must ever be ready to undergo all sorts of physical discomforts without, in the least, losing the equanimity of temper. He must take both heat and cold (shita and ushna) in the one and the same light. 



To realize this, he may undertake to practice meditation either in the scorching rays of the sun on an elevated seat in the summer or in a cold uncovered place in the winter.



 (6)	Samlinata � Turning the senses from their respective objects. This will develop the spirit of renunciation in the mumukshin jiva and strengthen his moral rectitude in such a manner as to make one look upon things most charming to the worldly as of no use and avail to him. This is how the senses, we are told, guarded against all temptations (ndriya samlinata). Then again the mumukshin must control the passions and their correlates, such as anger, deceit, pride and greed (kasaya samlinata) as well as his thought, speech and body (yoga samlinata). And lastly, there is the viviktacharya which means previous ascertainment by a mumukshin as to whether anyone of the opposite sex is there at the place of his future destination where he will be next going.



These are the six forms of exterior austerities (bahya tapa) for regulating and controlling the physical nature of the mumukshin jiva. 



Besides, there are six interior austerities (antar tapa) of which the first is, �



 (1)	Prayaschitta � penance and repentance for the blunders committed through pramad or negligence. It often takes the form of a moral confession to the spiritual guru, or to an other sadhu instead, of the sins and crimes one might have done through commission or omission with repentance and accept the penalty to be imposed on him by the guru and act according to the regulations as laid down in the scriptures and repeat every morning micchami dukkadami, i.e., may my sins be forgiven!



 (2)	Vinaya or Humility � A mumukshin soul must also cultivate humility, for this serves to kill all pride and saturate the mind with sympathetic feelings. "Of vinaya there are four kinds:  



(a) 	Jndna vinaya, i.e., to be humble and respectful to all who are superior in knowledge and wisdom.



(b) 	Darshan vinaya, i.e., to be humble and respectful to those who have gained a real insight into the metaphysics of things and thoughts.



(c) 	Charitra vinaya � to be humble and polite to the men having a good moral stamina by the virtue of which he follows a right course of conduct.



(d) 	Mana vinaya � to be always in a kind of mental attitude as to pay respect to all the saints and sages of the world who live for others, and therefore, worthy of our reverence.



 (3)	Vaiyavritya � Service to humanity. It takes a thousand and one forms in and through which the acquired dirt of karma is worked off. Vaiyavritya consists chiefly in services rendered to ascetics; feeding the poor, sheltering the helpless and the like forms of social services. In these days of flood and famine, the sadhus of the Ramakrishna Mission have been, it is important to record, seriously engaging themselves in the performance of this Vaiya�vritya. Viyavritya brings on chitta�suddhi or purification of the heart.



 (4)	Svadhyaha � means study:  here it refers to the study Jain scriptures:  following the rules of conduct as laid down therein for practical guidance; testing for practical guidance; testing the truth and validity of the Jain metaphysical conclusions and being convinced of the same, preach them out to the world for the good of humanity in right earnest and energy. This clearly shows the evangelical spirit of Jainism.



 (5)	Vyutsarga � discrimination between the soul and the non�soul. It is just like the nityanitya vastu viveka of the Vedantists.



 (6)	Dhyana � meditation, contemplation or uniform unbroken concentration of mind upon something. To be more clear, dhyana is an unbroken thread of thought evolving out of continuous thinking on an object or an Idea. This dhyana has been classified into four kinds according to the object or Idea whereon a jiva concentrates his attention; viz: 



(1) Arta, (2) Roudra, (3) Dharma and (4) Sukla.



(1)	Arta Dhyana, it is the most intense hankering with attachment after an object of enjoyment revealing itself as it does in four forms namely.



 (a)	Ishta viyoga � constantly thinking of the loss of what was dear to him; grieving too much for the dead and the departed dear ones or wailing and beating breast in grief for the loss sustained.



 (b)	Anista Samyoga � to be constantly brooding over entering on a new relation with of something undesirable and unpleasant, and thereby gradually sinking into despondency as if no more hope were left to recast his lot.



 (c)	Roga chinta � to be constantly laboring under an anxiety for some physical malady, or in other words always thinking of the physical ill�health.



 (d)	Agrasocha or Nidanartha � to be occupied with the thought of the future only, that I will do this, then that, next the thing will as a natural consequence and I have my objective fulfilled.



It is important no note here by the way that Arta dhyana is possible between the 1st. mithyatva and the 6th gunasthan and leads jivas to take birth in the Tiryak goti.



(2)	The second of the Dhyanas is Roudra dhyana which means to be absorbed in the thought of wreaking vengeance for some loss or damage one sustained through the action of another. This thought of wreaking vengeance (Roudra dhyana) expresses itself into four forms viz.�



 (a)	Hisanubandhi, 

 (b)	Mrishanubandhi, 

 (c)	Steynubandhi, 

 (d)	Samrakshanu bandhi.



Arta and Roudra Dhyanas always lead mind to concentrate its energies on things extra�ongaric. These instead of dissipating the karmic energetics rather keep the jiva under such influence as to acquire karma�matter subjecting it to the repetition of births and deaths in the different grades sansar.



 (3) 	But the third one, Dharma dhyana which means constant thinking of the ways and means to and following the same in practice for the realization of the true nature of our inward self, helps the jiva to work out its own karma. Dharma dhyana has been analyzed into four phases, namely�



 (a)	Agna vichaya � to have a firm faith and sincere belief in the metaphysical conclusions as arrived at by the omniscient kevalins and in their teachings.



 (b)	Apaya vichaya � the belief that what is non�self is not only alin to the real self, but constant thinking of the not�self enfetters the self.



 (c)	Vipaka vichaya � the belief that from the ontological point of view, thought the self is a positive entity all pure and free, but viewed from the phenomenal stand point, it appears to be otherwise owing to the eight kinds of karma loaded with which the jiva passes through births and deaths.



 (d)	Samsthan vichaya � mental ideation or picturing in the mind of the fourteen worlds as well as the nature of the constituent elements of the same as taught in the Jain philosophy.



 (4)	Sukla dhyana. Sukla lit. means white which is but a symbolic representation of purity when it follows that Sukla dhyan is nothing else than thinking of the soul in all its purity, i.e., to be absorbed in the meditation of the transcendental nature of our inward self as constitutionally free and potentially divine. Such being the import as understood by Sukla dhyana it expresses in four forms viz:  



 (a)	Pritvakatva Vitarka Sapravichara � consisting as it does in the ideation of the substance as characterized with origination, dissolution, continuation (utpada vyaya dhrouva yuktam sat) as well as in the discrimination between such pair of opposites as jiva and ajiva; guna and paryaya; swabhava and bibhava tending to the formation of the right knowledge of the soul as it is in itself. This attitude of the mind becomes manifest when the jiva is between the 8th and 11th Gunasthan.



 (b)	Ekatva vitarka apravichara.� consists in thinking of the unity in difference between the pairs of opposites and thereby to arrive at the knowledge of unity admist at the knowledge of unity admist the diversity of things and thoughts. It appears to develop in the 12 Gunasthan.



 (c)	Sukshma kriya Pratipati � consists in continuous thinking and striving to resist the yogas of mind, speech and body in and through which karmic matter flow into the jiva. This dhyana is possible to a jiva in the thirteenth gunasthan.



 (d)	Vicchinna kriya apratipati � By this type of sukla dhyana which is the last and final of the dhyanas, helps the mumukshin soul to tear asunder for good the veil and covering which so long stood in the ways of the jiva's realization of the true nature of itself. It is a kind of mental striving which becomes more and more intense as the days go by to realize the siddhahood of the jiva. To a jiva in the fourteenth gunasthan this dhyana is possible.



It is important to note that Arta and Roudra dhyanas engage the mind of he people moving up and down between the 1st and the 3rd gunasthanas:  Dharma dhyana between 4th and 6th gunasthanas; Sukla dhyana is possible to the jivas entering on the 7th gunasthan and onwards.



Besides the above way of classifying the dhyanas, The Jain sages have also otherwise classified them into (1) Padastha, (2) Pindastha, (3) Rupastha and (4) Rupatita. To take the first.



 (1)	Padastha dhyana �is the continuous meditation on the nature of the Perfect souls, the kevalins or the Panch Paramesti.



 (2)	Pindastha dhyana � is to think that the self within is in reality of the same essence with those of the arihantas and the like.



 (3)	Rupashta dhyana � is to think or meditate in the manner that this our inward self is not of the nature of pudgal whereof our physical constitution is composed; for vision, knowledge and delight infinite constitute the very essence of our soul. Be it noted here that all these three dhyanas come within the range of Dharma dhyana discussed here in before.



 (4)	Rupatita dhyana � This is to think the soul within as superphysical, eternally free, pure, without parts and desire. Essentially it is intellectual delight revealing itself as it does in and through its four quarternary infinite technically know as the ananta chatustaya.

�

CHAPTER XXVV



MOKSHA OR EMANCIPATION



Moksha or Emancipation�Moksha is the Highest Good �Conceptions of the Highest Good according to the Different Schools of Philosophy�Moksha is eternal and constitutional with the Soul�It cannot be worked out by Karma�For Moksha is not the Product of anything.



Now comes Moksha or Beatitude, the last and final of the Jain moral categories. Those who have followed our line of thought from Karma�phenomenology to the chapter proceeding this, must have understood the inner psychology of the whole trend of thought and culture, the sole objective of which is the emancipation of the soul from the miseries of the world and its a element to a state of the highest felicity of the concern of everyman to know and which the Sadhu takes so much pains to acquire. The Jain Sadhu, as it is now well�known, aims at nothing less than the complete deliverance of the soul from all veil and covering � Sarvavaranavimuktirmiktih. But it is not so with the followers of the other systems of thought and culture. They have various states of the beatitude which they aim at according to the different schools of thought to which they belong. For instance the Vedantist has two states of bliss in view viz., one inferior which is attained in this life by means of knowledge, tatraparah jivanmukti lakshanam tatvajnantarena; and the other superior, obtainable after many births of gradual advancement to perfection, param niksreyasam kramena bhavati.



Similarly the Charvakas hold it to be either absolute autonomy here in this life or death that is bliss, svatantryam mrityurba mokshah.



The Madhyamikas say, that it is the extinction of the self�hood that is called liberation, atmochhedo mokshah.



The Vijnani philosophers have it to be for a clear and edified understanding, nirmala jnanodayah.



The Ramanujists hold it be the knowledge of vasudeva as the cause of this all, Vasudeva jnanam.



The Ballabhis find it in the sporting with Krishna in Heaven, Krishnena saha goloke lilanubhava.



The Pasupatas and the Maheswaras see it in the holding of all dignity, Paramaiswaryam.



The Kapalikas define it to be the delight found in the sweet embrace of Hara and Parvati, Hara�Parvatyalinganam.

The Raseswarvadins find it in the possession of sound health and happiness by virtue of mercury, Paradena dehasthairyam.



The Vaishesikas seek it in the extinction of all kinds of pain � dukkha nivrittiriti.



The Mimansakas trace it in the enjoyment of Heavenly bliss � Swargadi sukhabhoga.



The Panini gramarians find it in the powers of speech, Brahma rupaya banya darshanam.



The Sankhya materialists has it in the fusion of matter and spirit � Prakritow Purushasyavasthanam.



The Udasina atheists trace it in the eradication of egotism, ahamkara nivritti.



The Patanjalas see it in the absolute nonchalant state of the Person originating as it does from the utter indifference to matters worldly, Purusasya nirlepa kaivalyam.



The Pratyabhignanis interprete it as the realization of the perfection of the soul, Purnatma labhah.



The Sarvagnas find it in the eternal continuum of the feeling of the highest felicity�nitya niratishaya sukha bodhah.



The Mayavadins say it to be manifest on the removal of the error of one's having a separate existence as a particle of the Supreme Being�Brahmansika jivasya mithyajnana nivritti.



Such are the conceptions of the Highest Good which the different schools of thought ultimately aim at. A comparative study of the nature of these conceptions will make it clear that the Jain conception of the same gives us but a clear idea as to what a mumukshin soul really strives and struggle for. It is a kind of swaraj, self�rule, a state of autonomy, pure and simple, which every jiva instinctively aspires after to realize by tearing asunder the veil or the covering in and through the process of which the Ideal is Realized. In the ordinary empirical state of our being the ideal is ideal; it is far ahead of the practical And the Jains hold that if the ideal remains an ideal, far ahead of the practical forever and evermore, it can never be made realizable. So the Jains interprete it otherwise, from their points of view, and really speaking, there are two tendencies running parallel all through the human life and culture. One is to idealize the real and the other is realize the ideal. These two tendencies are often at war with each other. One tends us to take the existing state of things and affairs as the best of their kind and so we must make the most of it. From this point of view whoever is found to go out of the way and to pull the world up to a higher level to have a so�called richer outlook of life, he is dubbed as the impatient idealist moving in eccentric orbits. But the other tendency by virtue of which they struggle to raise the world to a higher or ideal state of things, the tendency that is born of the intense dissatisfaction at the present state of things and affairs, is the tendency to realize the Ideal. Be that as it may, complete deliverance from the veil and covering of karma is called moksha or emancipation from the miseries and afflictions of the world. Karma, we have seen, is the cause of bondage of the soul. But the karma which whirls us round and round through the cycle of sansar has been classified either into papa or punya. Punya and papa are the causes of all our weals and woes with this difference only that those who commit sin go down to the lower grades of sansar, or sink into hell to suffer penalties as the natural consequences thereof whereas those who perform virtuous acts take births in the higher grades of sansar to enjoy there the pleasure of life and achieve the objects of their desire. So papa and punya both have got to be worked out for the attainment of freedom�moksha.



Here one may argue that if nirjara or purging means complete washing out the soul of all karma�matter, papa and punya, foreign to it, how are we then to look upon punya�karma which is enjoined on us as means to the attainment of the state of bliss and beatitude which is only possible when the soul has got rid of all karma�matter?  



To this the Jains reply, it is true that punya ensures comfort, and happiness; but they are but comforts or pleasure of this mundane world. The eternal felicity born of the born of the complete deliverance from all veil and covering, cannot be the consequence of punya however wisely and carefully may it have been discharged:  for the consequences of punya karma are always conditioned in as much as karma and the consequences thereof are possible only in so far, as the mundane existence is concerned, but with reference to what is devoid of all name and form, being above all causality, it is not possible. In other words, karma cannot evolve things of permanent character. Karma can produce, transform, conjoin, or re�adjust. Over nothing beyond these has karma any jurisdiction. Thus it is clear that karma is possible only in sansar.



Some may remark that karma done with judiciousness and indifference to the consequences thereof might result in the emancipation of the soul. But this, the Jains hold, does not stand to reason; because moksha is not the result of anything done or performed. Moksha is the tearing asunder to the snares of karma binding the jiva under the sway of subreption to the sansar, and, therefore, it is not the effect of anything preceding it as its cause. A karma cannot destroy karma. It changes only to re�appear in another form. Besides the effects of karma are traced in things which have origination (utpada) and the like. But moksha which is eternal in reality cannot be said to be the result of any work. Ordinarily karma manifests itself in the production of a thing, in joining one thing to another, in transforming one into another and the like But speaking from the mishchaya naya, moksha has no origin. The jiva, as we have seen elsewhere, is constitutionally free and potentially divine. And it is simply due to subreption (mithyatva) that it appears to us as otherwise.



Indeed what is contended is partially true, replies the opponent, but not wholly admissible; since the nature of the work done without the knowledge thereof is of one kind; and different is the nature of the duty discharged with a thorough knowledge of the same and simply discharged for duty's sake with absolute indifference to the results that would accrue thereof. To show an analogous case, poison kills:  but when judiciously administered by a physician efficient in the science and art of the administration of drugs, it acts like nectar. And this is what we mean when we state that moksha or deliverance is derived or results from the wise discharging of duties for duty's sake.



But we the Jains hold it to be altogether meaningless or misleading, since the analogy does not hold good here; nor is there any proof to verify the truth of the statement:  for, it is in and through origination, conjunction, transformation or re�adjustment, that karma can work itself out and through nothing else beyond these four; because of the want to all manner of evidence, direct or indirect. So it cannot be maintained that moksha is derived from the wise discharging of duties for duty's sake. The opponent might remark that to say this is to deny the merit of such scriptural injunctions as laid down�under the heading of Jural Seventies (Chran sittari) which have been imperatively enjoined both on the monks and the laity. Does not this denial stand as an indirect evidence to prove that moksha results from the wise discharging of duties as laid down in the Jural Ethics?  Complete deliverance from the veil and covering, therefore, we hold, is the result, though not the effect, of our wisely working along the lines of Jural Ethics which is imperatively enjoined on every man. Otherwise none would have ever been inclined in any way to work along the lines of Jural Ethics.



To say this rejoined the Jains is to state that 'moksha is the result of our being true in thought and deed to the injunctions of Jural Ethics and on that account it cannot be said to be the effect of our doing something. But what does this your statement mean?  Mere euphonic difference in the words result and effect which are synonymous in sense and significance does not always make out the difference in respect of their imports. For, it involves a contradiction to say that though moksha is the result of our being true to the injunctions of Jural Ethics yet it is not the effect of our performing the duties as laid down therein. Of course to maintain your position you will perhaps contend that here karma takes the position of knowledge. Though moksha is not really the product of knowledge, yet in common parlance we say "deliverance is due to knowledge." But this your contention we, the Jains, hold is of no avail; because when we say deliverance is due to knowledge, we thereby mean that the light of knowledge dispels the darkness of ignorance hindering the deliverance and it is because of the light of knowledge dispelling the hindering darkness of ignorance whereby moksha is realized, that we say 'moksha or deliverance is due to knowledge'; but karma cannot remove this dark veil of ignorance. Karma is conceived as hinderance to moksha and this hinderance cannot be removed by karma itself; because karma cannot destroy karma; rather karma generates karma and until and unless all karmic energetics are dissipated away from the body of the soul, its natural freedom cannot be made manifest. And moreover because this moksha or freedom is constitutional (swabhava) with the very soul itself, it cannot be said to be derived out of or result from anything else.



Then again it can't be maintained that karma removes ne�science (Avidya) for there is a gulf of difference in the essential nature between karma and knowledge. To make it more clear, ne�science or non�knowledge (ajnana) is subreption as to the true nature of one's own self, while knowledge (jnana) as opposed to ne�science is the realization of the true nature of the same. Hence ne�science which is of the nature of the subreption is contradictory to knowledge which is of the nature of true realization. And in this way we may well interprete that light of knowledge dispels darkness of ne�science. Therefore karma and knowledge are altogether opposite to each other in kind. But karma does not stand in such relation of opposition to ne�science. Hence karma cannot be said remove ne�science (ajnana). Taking an alternative position, if we interprete ne�science either as want of knowledge, doubtful knowledge or misapprehension, then this ne�science can only be removed by knowledge alone and not by karma, because ne�science taken as such does not stand in opposition to karma.



So we see moksha is not the product of anything. It is the realization of the Ideal. Self in and by Itself which is possible only when all the karma�particles have fallen off from It, Jivasya krita karma kshayena yatswarupavasthanam tanmoksha. Conventionally (Vyavahar naya) moksha is said to be a kind of paryaya of the jiva. It is important to note that soul is no airy nothing as the Intellectualist of the Buddhists hold. It is a substantative, positive entity, and as such it much exist in a state of being called a paryaya from the phenomenal point of view (vyavahar naya). And this paryaya too cannot be wholly distinct and different from the substance itself whereof it is a paryaya; for, who has ever seen or conceived of a substance bereft of paryaya and paryaya without substance, dravyam paryaya viyutam paryaya dravya barjitah:  kah kada kena kim rupa drista mane a kena veti.



Moksha, thus, is the emancipation of the soul from the snares of karma (karma�pasha). Like the other moral categories the Jain sages have also resolved this moksha into bhava and dravya. When the soul becomes free from the four Ghatiya karmas or the 'Action�currents of Injury' it is said to have bhava moksha and when the four Aghatiya karmas or the 'Action�currents of Non�injury' disappear from the constitution of the soul, it is said to have attained dravya moksha. The psychology underlying this resolution of moksha into subjective (bhava) and objective (dravya), is too obvious to require any detailed discussion. When the soul in and through the processes of nirjara or dissipation of karmas, gets rid of the four�fold action�currents of injury to the natural vision (darshan) knowledge (jnana), and the like of the soul, it becomes omniscient (kevalin), because the soul is just like a mirror which becomes dim and hazy when the karma barganas veil its surface. By nirjara, the karma�barganas are purged from the constitution of the soul which on that account, attains to clearness and omniscience (keval jnana). Having attained the keval jnana, the cause of forging fresh fetters of bondage being absent by virtue of samvar or stoppage, and nirjara being yet in the processes of working, the jivanmukta kevalin gradually becomes free from all the residuum of Aghatiya karmas known as vedanya, ayu, nama and gotra and thereafter attains to a state of bliss never�ending and beatitude everlasting. The realization by the jiva of this viz., his permanent state of being in knowledge and delight infinite is what is termed as Moksha, freedom or emancipation from the snares of karma for which reason we have the adage, � karma�pasha vinirmuktah mokshah. And when the soul is thus liberated it goes straight up to the Siddhasila or the Region of the Free and the Liberated at the summit of Lokakash. Speaking from the stand�point of noumenal naya, a siddha has no form whereof he is imperceptible by the senses, but viewed from vyavahara stand�point he has a shadowy form of a human figure which is but an embodiment of Right�vision. Right�knowledge and Right�conduct in and through which a jiva attains to a state of perfection bliss and beatitude which is otherwise known omniscience and Freedom Absolute.

�

CHAPTER XXXVI



GUNASTHANAS



The Gunasthanas or the Stepping Stones to Higher things� The Fourteen Stages Squeezed up into Four only�The First is the Life of Animality and Impulses � The Second the Life of Conscious Selection � The Third is that of Conscience and Faith � And the Fourth is that of Knowledge and Delight Infinite � Fourteen Stages leading to Omniscience � Regulation or Control does not mean Stultification as Complained of, 



To anyone who knows the nature of Moksha and the means prescribed for it in the Jain scriptures, there will be no difficulty in apprehending that the realization of the self is preceded invariably by a series of conditions which must be fulfilled one after another and that perfection itself is the culmination of a graduated scale or hierarchy of moral activities, which have been classified into fourteen stages and have been called Gunasthanas by the Jainas. So long as the soul is bound by karma, it can never attain that deliverance from mudance existence which is the be�all and end�all of all that live, move and have their beings on earth. The Jains believe that there is a ladder of fourteen steps by which a jiva may climb up to the stage called moksha. The sages have, therefore, divided the path which leads to the nirvana into fourteen stages or stepping stones, each of which represents a particular stage of development, condition or phase of the soul, following up from the quiescence, elimination or partial quiescence or partial elimination of certain energies of karma, the final outcome of which is the manifestation of those traits and attributes so long held in check as it were by the karmic energetics.



To begin with the psychological observations which underlie the whole fabric of these gunasthanas, we may remark at the outset, that these fourteen stages may be squeezed up more generally into four only in the moral ascent of the soul. The First stage, we may roughly speak of as the stage of impulsive life, of lust and enjoyment, when the soul is quite in the dark as to its true destiny and goal, and is least removed from the animal existence; the Second is the life of conscious selection and pursuit, where the goal and true method of realization are still misapprehended; the Third is the life of conscience and faith where the ends are taken not as we like, but as we aught, and the Fourth, the stage where all such conflicts disappear altogether and the soul shines forth in all it naturalness and omniscience.



Now as to the question as to why the stages should succeed one another in the order stated above, and not in any other way we remark that as soon as the self�conscious life is thrown in the front or induced by the pains and miseries of the animal life, the life of impulses, the conscious will of man wakes up and learns to remain in the ruinous spread of blind propensity and animal spontaneity. Here, by the mere shrinking from the membered misery of recklessness, some harmony is introduced and under the measured checks offered by Reason and sober thinking, a certain unity of movement is given to the activities. At the same time we should not ignore the fact that here no new force is introduced and the whole operation is rather regulative than creative and it shows the want to intensity by being swept away before some flood�tide of affection that bears us right away out of ourselves.



The third stage begins with the changes in the dynamical conditions otherwise present to us which are occasioned by the blind perception of the moral superiority of the higher springs of action. It is a stage of unworking faith, of implicit apprehension of the true way of realization notwithstanding the want of a clear intellectual discernment as to the moral worth or imperativeness of the course of action adopted. Here the soul does not only exert a restraining influence, or has a mere regulative control over some of the springs of action, and other propensities, lest they might when freely indulged in, give rise to other pains and miseries incident to the first and second stages; but also itself voluntarily sides with one of the solicitations it has implicitly apprehended as the right course of action. Some sort of harmony and concord have truly been attained, some conditions have been truly worked out for the attainment of the desired End; but still this harmony is incomplete, inchoate and unstable so long Reason is called in to decide between rival desires; in as much as this harmony is brought about and kept up untarnished, not by leaving every chord of heart to vibrate freely, but by laying the silencing hand on everything that would speak in discord, if once left alone. The constitution here is undoubtedly regulated, the passions and propensities of life have been curbed and restrained to make the achievement of the observed End possible, and some sort of harmony truly shines forth. But still it goes without saying, that the right order is purchased here by some sacrifice of force, by exertion of will, some of which is spent still only in holding down the clamoring impulses of life and consequently the constitution can hardly be said to be properly tuned.



The forth stage of life begins when the competition of impulses cease with the absolute concurrence of the natural solicitations with what ought to be, with the harmony of the scale of intensity of the impulses of life, with the scale of their excellence and moral efficiency. This stage is made possible only after a clear intellectual discernment (jnana) of what ought to be and of the proper means of its realization. Here the harmony that is introduced is not partial or unstable as in the previous stages but is complete and it effects its end and works out itself with complete naturalness and spontaneity.



Thus to generalize further we may say that of these four stages, the first is characterized by indiscrimination or caprice, freedom without restraint, the second and third by voluntary and much strained regulation at the expense of the so�called freedom, and the fourth by the coincidence of freedom and regulation. And as each person shines forth in its true light, he becomes one with itself, as he passes from the preceding stages to those succeeding, reconciling now some warring inconsistencies, satisfying some haunting claim and getting rid of some gnawing uneasiness, and thus stands forth in greater vigor, keeping clear of all enfeebling defects, because to the lower sort of indecision and indiscrimination forever cling.



Another thought which occupied the minds of the Jain philosophers and which practically molded their philosophy into its present shape is that the additional sufferings which our soul undergoes beyond the limits of animal sensibility are contributed by our own intellectual endowments. It is because we look before and after from the point where we are now standing, because our mind can well detect beforehand the actual and the possible, because the visible has no power to blot out the invisible from our thought that with us no pain can perish in a moment, but on the contrary, leaves on us many a vestige on its departure. Memory although it seems to have the cruel property of stripping the evil of its transitoriness, has also the brighter aspects as well in as much as it sends forth a notice of the approach of the evil and betrays the secret of it and men suffer as they fail to catch these warnings. What would then be the correct view of it?  Would you renounce this foresight, this reason altogether and revert to the mere animal existence to be saved from the tears?  Would you forsake your many chambered mind and shut yourself up in a single cell and draw down its blinds so that you may feel no storm, see no lightning and know nothing till you are struck down?  Certainly not, says our Jains teacher, for the expansion of your vision, your intellectual consciousness will help you in having a control over your distresses and it is the only condition of whatever control you may have over them. It is only by continuance in thought that we can distinguish their kinds, investigate into their causes and discover their remedies and it is the self�knowledge of suffering that will open up before you the way to its own remedy. Most of the misfortunes and miseries incident to our life are due to our own ignorance to the want of our own true insight into the real nature of things and they are gradually sure to be removed with the expansion of our intellectual and moral endowment.



To understand the principle underlying the arrangement of the gunasthanas, it is necessary to bear in mind the fact that the attainment of every end requires Right Vision, Right Knowledge and Right Conduct Of these three, Right Vision precedes Right Knowledge, while Right Conduct is a characteristic of those alone who have almost perfected themselves in Vision and Wisdom. Hence, the earliest stage of the journey is necessarily that which marks the transition from the state of settled wrong convictions to the acquisition of true faith and Knowledge. Thus we see that in Jain philosophy a great importance is also attached to the reflective thought or in other words to the conscious reaction of the mind upon the results of its own unconscious or obscurely conscious movements. The fourteen stages also clearly show that however slow the movement of advance may be, the time must come when reason must turn back to measure and criticize, to select and reject, to reconsider and remold by reflection the immediate products of crude and imperfect knowledge or faith. It must also be remembered in this connection that although there is a relative opposition between the immediate, unreflective movement of man's mind or Faith and that which is conscious and reflective, yet it is the same Reason of man that is at work in both and all that reflection can do is to bring to light, the processes and categories which underlie the unreflective action of intelligence. We must therefore maintain that though reason may accidentally or at the first stage of life may become opposed to faith, its ultimate and healthy action must preserve for us or restore to us all that is valuable in it. Nay in the long run a living faith or immediate vision (Samyak darshan) will absorb into itself the elements of the criticism which is directed against it and it will develop pari passu with other two elements namely:  Right knowledge and Conduct. And Jainism by giving equal stress on all the three elements, namely, right vision, i.e., immediate perception, right knowledge, i.e., intellectual discrimination, and right conduct, i.e., volition may best be characterized as both intuitive and reflective, practical and speculative, conscious and self�conscious.



Let us now discuss the successive stages through which the soul passes from the darkness of ignorance to the illumination of knowledge, from the state of bondage to that of complete deliverance. 



1.	Mithyatva or the stage of false knowledge. It is the starting point of all spiritual evolution, the first step in the ascent of the soul, signifying only ignorance which is the normal condition of all jivas involved in the cycle of Sansara. The soul in this stage is completely under the influence of karma as a consequence of which no true view of things is possible to the soul. When a man thoroughly dissatisfied with the actual state of things of the world, tries to get rid of this miserable condition of being, he tries to speculate upon the state of the world and his relation to it which enables him to hold down in check the three kinds of energetics of darshana mohaniya karma, namely: 



(1) mithyatva, which invariably deludes the soul to settled wrong beliefs 



(2) samyag mithyatva, which is characterized by a mixture of truth and falsehood and 



(3) Samyakta, signifying only blurred faith, i.e., stringed with superstition and 



(4) Anantanubhandhi kashyas, namely, anger, pride, deceit and greed, 



producing what is known as Prathamopasama�Samyaktva � a kind of faith, which being itself unstable and ill�grounded, subsides sooner or later with the preponderance of anyone of the anananubandhi kashayas mentioned above. It can safely be inferred here in this connection that the subsidence of the seven energies of karma is the primary requisite of obtaining a true insight.



There are two divisions of this stage namely, first, when other people can know that one is mistaking a false view of things for a true one, is misapprehending an object or event and secondly, where such detection is not possible although one may still continue in this state. A Jaina sloka says:  



"As a man blind from birth is not able to say what is ugly and what is beautiful, so a man in the mithyatga gunasthanaka cannot determine what is real and what is false."



2.	The second stage appears when the soul, whirling round and round in the cycle of existence, loses some of its crudeness and ignorance and rises to the state called granthibheda and learns to distinguish first between what is false and what is right, as opposed to the first stage where no such distinction is possible, being itself confined absolutely within the limits of ignorance only. It next rises to the state called upasama samakita where, it forgets the above distinction and consequently is not able to act according to such distinctions; but later on when the soul again gets hold of such distinction and fresh remembrance of it comes back, the soul enters on another stage namely, Sasvadana gunasthanaka, which is characterized by exhausted faith.



3.	Next the soul that rises to the third stage namely Misra gunasthanaka is so to speak in a state of tension, oscillating between the stage of knowledge and doubt. At one moment it gets hold of the truth and at the next doubts it. It is a stage of uncertainly and vacillation. But the peculiarity of this stage is that the soul cannot remain permanently in this stage but must either slide down to the second stage or must rise up to the fourth one.



4.	The fourth stage is called Avirata � Samyagdhristi which follows as soon as the doubts of an individual have been removed either by meditation or by instruction of the guru. This stage is so named because the person here becomes a true believer. It is called Avirata because the soul here is still unable to take those vows which strengthen and protect men from the reaction of karma. A person at this stage can control, anger, pride, greed and three other branches of mohaniya karma mentioned above in as much as we can say that this stage is the result of partial or entire subsidence of the seven energies of karma discussed in the first stage. It should also be remembered in this connection that partial subsidence of these energies of karma is very dangerous, because it may cause the soul at this stage to slip back again into lower stages. The soul too at this stage gains five good things which should not also be lost sight of namely, 



(1) Sama, i.e., the power of controlling anger; 



(2) Samvega, i.e., the knowledge that the world is full of evil and as the law of karma only works here, one should have the least affection for this world: 



(3) Nirveda, i.e., the knowledge that his wife and children do not really belong to him: 



(4) Anukampa, i.e., the sympathy or affection to relieve others in distress: 



(5) Astha, i.e., a firm unflinching faith in all the Victors or Jinas.



5.	The next stage is known as Desavirati, otherwise called Samayata�samyata gunasthanaka. It is here the soul which was so long guided by the mere influence of faith, first realizes the great importance of conduct and so can take the twelve vows which really enable a man to fight against the energies of karma. This stage attaches much importance to different kinds of behavior on account of which it has been divided into three parts. First, in Jaghanya desavirati, a man takes a vow not to drink intoxicating drugs or to eat flesh. He constantly repeats the Magadhi salutation to the Five Great Ones � 'Salutation to Ahiranta, salutation to Siddha, to Acharya, to Upadhaya, and to all the Sadhus of the world." The soul may still rise higher while continuing in this stage and without forsaking the previous vows may take a fresh vow to make money in righteous ways only. The person here takes a special care to observe the six rules for daily life namely, "One must worship god, serve the guru study the scriptures, control the senses, perform austerites and give alms." He may also rise further up and may attain to the state of Utkristo desavirati by taking up vows of eating once a day, maintaining absolute chastity, renouncing the company of the most beloved, and finally of becoming a sadhu. At this stage too, moderate anger, deceit, pride and greed are not only subdued but sometimes entirely destroyed.



6.	The next stage is known as Pramatta Gunusthanaka which can be reached by the ascetics only. Here slight passions are either controlled or destroyed and only a few Pramadas (negligences) yet linger. These Pramadas are five in number, namely Pride, Enjoyment of Senses, Kashayas (anger, conceit, intrigue and greed) and Sleep. According to the Jaina Scriptures, a man to rise higher than these stages must not indulge in any of these, for he may otherwise be levelled down to the mithyatva stage. As to why the Jain philosophers condemn anger so vehemently we may say, that because anger appears so evidently and displays itself with so little discrimination towards all sources of injury, real or imaginative, because it gives us so much trouble with its suggestions, at an age when better means of self protection are at our disposal, it is so clearly the business of all reflective knowledge of evil not to indulge in it but to subdue it. Its instinctive character forces itself irresistively on our convictions. It is the sudden rising against opposition and harm of any kind, real or prospective, without originally any idea of moral injury or the reflection on the nature of the object that hurts us. Again, all those persons who attempt to put stress on the enjoyment of senses, do so obviously on the erroneous notion that the beautiful is resolvable into what is pleasing to the senses and they propose to show how a certain stock of primitive sensible pleasures spreads and ramifies by countless association and confers a factitious attraction on a thousand things in themselves indifferent. But this is absurd! For their character is changed into something odious as soon as they become self�chosen indulgence. Those who smoothly indulge in gratification of the senses, betray their general weakness which can never be a strong proof against the fascinations of the Sense. So the Jaina philosophy enjoins that our will should always be directed not be enforce the energetics of Kashayas, but to lull them into sleep, into complete forgetfulness, to weaken them altogether, so that they may not prove even in future a menace to the abiding peace of the soul.



7.	The seventh stage is generally known as Apramatta gunasthanaka. Anger has been here completely subdued and only greed, deceit and pride still linger in a very slight degree. The power of concentration and meditation increases here and the soul gets rid of all sorts of negligences. That which brings stupor or sleep being altogether absent here, all the active powers latent in the soul become by degree more and more kinetic.



8.	In the eighth stage called Apurva�karana, the conduct becomes perfect so far the observances of vows are concerned and man's heart becomes filled with such joy as had never been experienced before. As anger was entirely disappearing in the previous stage, so does pride here. The jiva now applies himself to holy meditation, and the fetters of karma become, as its consequence, more and more loosened. This step is often characterized as the Unique owing to its loftiness.



9.	The next stage is known as Aniyati badara gunasthanaka. As in the previous stage pride disappears altogether, so does deceit here. The man practically rises above all sex�idea and devotes himself to meditation.



10.	The tenth stage is reached by advanced ascetic only who "thereupon loses all sense of humor, all aesthetic pleasure in beauty of sound or form, and all perceptions of pain, fear, grief, disgust and smells. The ascetic gladly renounces his worldly ambition and with it all his worldly cares and anxieties in his stage only remains to be eradicated. This is known as Sukshma samparya Gunasthanaka.



11.	The eleventh stage, Upasantamoha gunasthanaka is the most critical period of life. If the ascetic here be able to completely subdue or destroy the lingering tinge of greed, he is safe and posses on to the twelfth stage. But if it remains only in check by utmost exertion of the soul, then in time to come, it may gather sufficient strength to overcome the controlling forces of the agent, and may cause the soul to slip back even into the lowest stage. If on the other hand he successfully combats greed, he becomes an Anuttaravasi Deva and knows that he is destined to become a Suddha after his next birth.



12.	In the twelfth stage, Kshinamoha gunasthanaka, the ascetic not only eludes the grasp of greed, but also becomes free from the influence of all Ghatin karma or those the influence of all Ghatin karma or those which prove to be impediments in way of obtaining omniscience. And although the Aghatin karma still persists, it is too weak to bring the soul under its control. The soul at this stage passing through the remaining two stages enters at once into Moksha.



13.	The thirteenth stage is known as Sayogi kevali Gunasthanaka. The man who reaches this stage shines in 'eternal wisdom, and delight infinite.' This stage is often known as that of jiban mukta; for there is an entire destruction of the four kinds of ghatin karma. There is still the operation of the aghatin prakritis in virtue of which the soul remains yet locked up as it were within the mortal coil. The man having reached this stage, forms a Tirtha or 'Order' and subsequently becomes Tirthankara or Maker of the Order. These Tirthankaras explain the truth in the "divine anakshari" manner which is garbed in popular languages by advanced disciples. These anakshari thoughts or suggestions, whatever they might be, become translated into popular speech which afterwards are designated as the Agamas, the ordinary mode of conversation being altogether impossible for the Tirthankaras owing to the organic changes brought about by the severity of their own austerities. The truths thus communicated by such Tirthankaras are generally known as Revelations and the warrantee of their truth rests on the fact that they come out from men who being free from the influence of mohonya karma have attained omniscience and stand on a far higher platform than we do. The latter portion of this stage is occupied with Sukla dhyana or pure contemplation which reaches its culmination or highest perfection when the body disappears like burnt camphor as will be described in the next stage. It is the man at this stage that people worship; for in the next the person adored loses all earthly interest and shuffles off his mortal coil.



14.	The next stage begins when all influence of karma energetics has either been successfully dissipated or entirely destroyed. The man at this stage attains moksha and is called Siddha or the Self�Realized. In such stage the Siddhas do not merge themselves in an all�embracing One, but remain in the Siddhasila or the Region of the Liberated as freed, souls, enjoying perfect freedom from every sort of bondage caused by karma particles. Siddhas, being omniscient and omnipotent, must have right vision and right knowledge revealing them spontaneously in their right conduct. Such Tirthas, breaking loose from the shackles of mortal coil and karma and being possessed of all those divine qualities which we cannot but revere and admire most, soar high up into a kind spiritual atmosphere where everyone shines forth as an embodiment of Faith, Truth and Culture.



It is not infrequently that we meet with a few criticisms hurled against Jainism by its detractors mainly resting on the erroneous belief that Jainism, instead of helping in the development of personality, furthers its stultification and that it is a mystery how the Siddhas, after becoming free from all bondage of karma, and becoming alike in nature, do not lose their individuality and merge in an all�inclusive one. It is further contended that while Jainism silently accepts the action and influence of Siddhas in an atmosphere wholly spiritual, it excludes that from our earthly or mortal life, precisely the sphere nearest to them. Are we then to find them in a sphere which lies beyond the region of our dream even and to miss them in our thought, our duty and our love?  



The evident reply of Jainism would be:  "Far from it". For, although the Siddhas live a transcendent life still we are in communion with them. It is not they indeed that under the mask of our personality, do our thinking and pray against our temptations and wipe our tears. These are truly our own. But still they are in presence of a sympathy free to answer, spirit to spirit; neither merging in the other, although both are in the same affections and inmost preferences. Did we remove this element of transcendency of Siddhas so as to render them absolutely universal, the effect would be the reverse of objector's expectations, and instead of gaining something more noble and divine for those Siddhas, we should in reality lose all. For all transcendency would then be gone and no range would be left for the life of these Divine Siddhas; they personality requires that of a personal being, living with persons and acting on grounds of reason and righteousness. In proportion as a being mechanizes himself and commits all his energy to immutable methods and degree which is inevitable if he happens to be wholly untranscendental, he abdicates his personal prerogative and permits his will to sleep off into a continuous automatism. Without freedom to act freshly from immediate thought and affection, that is without some place unspoken by habit, character and personality can have no place whatsoever. This fatal effect of annihilation of personality ceases the moment the universality is removed. Let there be some realm of divine action of the Siddhas, some transcendent form of life in which our spirit is not found, and after learning there the living thought and love of them, we can try our best to follow their footsteps. It does not kill out the characteristics of personal existence. On the other hand, it is but the mixture indispensable to intellectual and moral perfection and from their quickening touch and converse in the spiritual walks of our experience, we can look and see without dismay in the customary ways, of righteous life only a message of hope, the steadfastness of a promise and moral Ideal and not the indifference to, or the iron grip of Fate.



As regards the second objection often hurled against Jainism as to why the Siddhas would not lose there individuality in an all, embracing Self, the retort of Jainism would of course be that if the so called Infinite Self includes us all and all our experiences, � sensations and sins as well as the rest, in the unity of one life, and if there is but one and same final Self for us and each all, then with a literalness it. indeed appalling, He is we and we are He; nay He is I and I am He. Now if we read the conception in the first way what becomes of our ethical independence?  What of our personal reality, our righteousness and ethical responsibility?  What becomes of Him?  Then surely He is but another name for me or you of any of the Siddhas. and how can there be a talk of a moral order, of a moral cosmos, since there is but a single mind in this case and se cannot legitimately call that a Person! When it is made to mean absolute identity, then all the worth of true nearness is gone and with it the openness of access, the freedom of converse and the joy of true reciprocity vanish altogether. These precious things all draw their meaning from the distinct reality of difference persons; for life is eternal and is eternally germinating the supreme consciousness of the Ideal that seats the central reality of each human being in an eternal circle, of persons, and establishes each as a free citizen in the all�founding, all�illuminating realm of spirits. But when we turn that mood into literal philosophy and cause our center of selfhood to vanish in an all�embracing One or One's to vanish into ours, we lose the tone of religion that is true and wholesome; for true religion is built only on firm foundation of duty and responsibility, on ethical rights and righteousness; and these, again rest on the footing of freedom and Personality. A religion based on such firm foundation is truly a genuine and inspiring religion�the religion not of submission but of aspiration, not of bondage but of freedom, not of Fate but rather of Faith and Hope and Insight.

�

CHAPTER XXXVII



JAIN CHURCH



The Cycles of Abasarpini and Utsarpini � The Yugalikas and the Kalpa Tree � We get glimpses of the lives of the First Twenty two Tirthankars�Regulara Historical Accounts begin with Paraswanath the Twenty third Tirthankar and Mahavir the Twenty fourth�Rapture and Split the Principle Subdivisions of the Swetambari and the Digambari � The List of Gacchas.



We have already seen how the Jains establish the eternal existence of the universe as a single unit and of the two great ever�recurring cycles of ages, Abasarpini and Utsarpini. The Jains believe that in each of these, there flourish twenty�four Tirthankaras. During the present period of Abasarpini, Rishav Dev or Adinath as he is also called, was the first Tirthankar and the last one was Mahavira or Vardhman. It was Rishavdev, who first taught the people, men and women, the different arts and industries. But previous to his era was the period of Yugaliks, when as the Jain tradition goes, human beings, were born in pairs, they lived as husbands and wives and all their necessaries were supplied by Kalpa trees. The idea of Yugaliks is, peculiar to the Jains, as we have not come across any description of Yugaliks in any other work of other religionists. Gradually with the degenerating tendency of the time, the Kalpa trees failed in yielding up the desires of mankind and the world became full of miseries so much so, that to alleviate this, Adinath introduced reforms in everything, spiritual or worldly. After his nirvan, twentyone Tirthankaras followed before Parshwanath, the twenty�third, during which period many saints and heroes are lost to us. But we come across only with some important events of their lives and of the times abounding with legends and myths. They were all great personages and yet for the above reasons, their accounts throw in little from the historic point of view.



Parshwanath was born in 877 B.C. and reached moksha in the hundredth year of his age in 777 B.C. There is a chronological list showing heads of the Church, known as Upakesh Gaccha (see Appendix E) running down up to the present day. His first ganadhar or chief disciple was Shubha Datt, who was succeeded by Hari Datt. Then came Arya Samudra and his disciple Prava Suri. Next Keshi Kumar succeeded to the headship of the Church. Acharya Keshi Kumar was c contemporary of Mahavira. Both Keshi, the spiritual head of the Church and Gautam the chief disciple of Mahavira had interviews on spiritual reforms.



Lord Mahavira attained nirvan in 527 B.C. His prominent disciples or ganadhars were eleven viz.



1. Indrabhuti, better known as Gautam from his gotra.

2. Agnibhuti; belonging to Gautam gotra.

3. Vayubhuti, belonging to Gautam gotra.

4. Vyaka, belonging to Bhardwaja gotra.

5. Sudharma, belonging to Agniveshyam gotra.

6. Mandit, belonging to Vasista gotra.

7. Mouryaputra, belonging to Kashyap gotra.

8. Akampit, belonging to Gautam gotra.

9. Achalbhrata, belonging to Haritayam gotra.

10. Metarya, belonging to Kodinna gotra.

11. Prabhasm also belonging to Kodinna gotra.



Except the first and the fifth, all the nine ganadhars got moksha during the life�time of their master.



In those remote ages in India, there were small kingdoms each with its own king, who from time to time was forced to acknowledge the supremacy of another or who used to throw off the allegiance according to his own convenience or power. In Jain texts we find the names of the following contemporary kings of such kingdoms during Mahavira's time. And it is important to note that all these kings were admirers of the last Tirthankar and appreciated the reforms he introduced in the Sangha and many of them were actually his followers.



1.	Srenika was king of Magadha at Rajgriha.

2.	Dadhibahan was king of Anga at Champa where Srenik's son Konic or Asokchandra removed his capital after his father's death.

3.	Chetak was king at Vaisali near modern Bihar.

4.	Malliks were reigning at Baransi (Kashi) 

5.	Lachhiks or the Lachhavis were kings of Koshala (Ajodhya).

6.	King Bijoya was reigning at Palashpur.

7.	Sweta was king at Amalkalpa.

8.	Udayan was reigning at Vitabhaya Pattan.

9.	Shantanik and then his son Udayan Vasta, a lover of music were kings of Vatsya at Kosambi near modern Allahabad.

10.	King Nandivardhan was reigning at Kshatriyakund.

11.	Chanda Pradyotan was king of Malwa at Ujjain.

12.	Sal and Mahasal were reigning at Pritachampa.

13.	Prasanna Chandra was king at Pottanpur.

14.	Adinshatru was reigning at Hastishirsha.

15.	Dhanabaha was reigning at Rishavpur.

16.	Birkrishna Mitra was king at Birpur.

17.	Vasab Dutt was king at Bijoypur.

18.	Priya Chandra was reigning at Kanakpur.

19.	Mitranandi was king at Saketpur.

20.	King Apratihat was reigning at Saugandhik.

21.	Arjun was king at Sughosh.

22.	King Bala was reigning at Mohapur.

23.	King Dasarna was reigning at Darsanapur.



Now a rupture took place in the Jain Church about the year 300 B.C. and the final separation came about in the year 82 A.D. as stated in the Introduction. This is the beginning of the bifurcation and origin of the two great sects, the Swetambaris and the Digambaris, each of which is again subdivided into different minor sects according to the difference in acknowledging or interpreting the religious texts. These minor sects gradually sprang up for the most part on account of different interpretations the pontiffs put on the canonical texts from time to time.



The principal divisions of the Swetambari sect are:  



 (a) 	Pujera

 (b) 	Dundhia or Bistola, 

 (c) 	Terapanthi.



The original stock is now known as Pujera, as its followers are thorough worshipers. The Dundhias had their origin about the years 1585 A.D. and although they recognize the images of Tirthankaras, they do not indulge in worship with formal rites and formulas. The Terapanthis flourished only lately in the year 1762 A.D. or thereabout and they do not believe in images or allow its worship in any form whatever.



The Digambaris are also subdivided into several sects. The important ones are:  



 (a) 	Bispanthi, who allows worship to a certain extent.



 (b) 	Terapanthi, who had their origin about the 17th century, A.D., acknowledges images, but does not allow any sort of worship of the same.



 (c) 	Samaiyapanthi, a non�idolatrous sect, entirely does away with the image or its worship, but simply acknowledges the sanctity of the sacred books which are worshipped by placing them on an altar. It is also known as Taranpanthi as it was founded by Taranswami. He was born in 1448 A.D. and died in 1515 A.D.



 (d) 	Gumanpanthi, flourished of late in the 18th century A.D. and so called from the name of its founder Guman Ram.



 (e) 	Totapanthi.



In the Digambari Church there also arose a number of Sanghas viz; 



 (1) 	Mul Sangha with its subsects viz.

 (a) 	Sinha Sangha

 (b) 	Nandi Sangha

 (c) 	Sen Sangha.



 (2) 	Dravid Sangha



 (3) 	Yapaniya Sangha



 (4) 	Kastha Sangha



 (5) 	Mathur Sangha



In the Sanghas there are Ganas and Gacchas e.g. the Nandi Sangha has Bulatkirgana, Saraswatigachha, and Parijat gachha.



We find several lists of the teachers of these various sanghas, ganas and gachhas in the pattawalis and inscriptions that have come to light up kill now. (See Appendix) Of their Acharyas Kund�Kunda charya, the author of Panchastikya and other works who flourished just before the Christian era (S.B.C.) and Umaswati, author of the famous treatise Tatwarthasutra and other Sanskrit works who flourished about the middle of the 1st century A.D., deserve special mention. Others as Amigati, author of Dharmapariksha, Subhasitratna Sandoha (about 993 A.D.) Akalanka Dev, Dhananjoy, the author of the well known epic Dwisandhan (827 A.D.) Harichandra, author of Dharmasharmabhataya, Devnandi Virnandi, author of Chandraprabha Charitam, Badiraj, Some Dev, author of Yasastilak, were all great scholars and authors of works of high repute.



After Mahavir's nirvan a number of Gachhas (schools) also came to being in the Swetambar Church. They originated from the different Jain teachers, who assumed themselves as heads of their own gachhas, alleging differences in religious practices and holding different interpretations of the texts of the Sutras. These Sutras of the Jain Siddhanta of the Swetambaris were handed down orally till they were reduced to writing about 980 years after Mahavir's nirvan (453 A.D.) by Devardhigani Kshamashraman who was a pupil of Lohitya Suri, in the city of Vallabhi in Gujrat, before a great Council which met for the purpose. The Swetambar Church have got lists of their gacchas and their members and these throw much light on the dark pages of Indian History. The mention of Jain hierarchs, teachers and their schools in the inscription discovered at Mathura and pther places of late, is of great importance of verify the statements in Kalpa Sutra and other Jain texts of such gana or gaccha (the school) the Kula (the line) and Shakha (the branch) of the main Jain Church, Its literature has preserved the list of Suris or hierarchs, noting down the important events during their time. Therein we find that after Udyotan Suri, his eighty�four disciples started 84 gachhas (937 A.D.) as all of them were created Acharyas by him. Although many of them are extinct now, yet they are of great value and the Swetambar literature possesses complete lists of the heads of the gachhas from this Acharya.



We give below, in brief, an account of the heads of the Church from Mahavir, the last Tirthankar up to Acharya Udyotan, as far as could be gathered from the matter available to us. Further Chronological lists are given in the Appendix and they may be useful for reference.



1.	Mahavira. He belonged to Ikshwaku Kula, Kasyap gotra, was the son of King Siddhartha of Kshatri�kund, a town in Magadh and queen Trisala. Born in 599 B.C. on Chaitra Sukla 13. He passed 30 years as a householder, 12 years 6 months and I fortnight in Chhudamast State � (Intermediate state between a house holder and a perfect sage) and 29 years 5 months and 15 days as a Kevali, till he attained nirvan at the age of 72 in the town of Papa about 8 miles from modern Bihar on Kartic Badi 15 in 527 B.C. 



He had 24000 sadhus (male disciples), 36000 Sadhwis (female disciples), 1, 59000 Sravaks (male followers) and 3, 18000 Sravikas (female followers).



His principal disciple was Indrabhuti better known as Gautam from his gotra. He was a Brahmin by caste, son of Vasubhuti and Prithivi and was born in 607 B.C. in the village Gobbar (Gobbar or Govaraya) near Rajgriha. He was for 50 years a householder, for 30 years a Chhadamast and 12 years as Kevali and reached nirvan at the age of 92 in 515 B.C.



After Mahavira's nirvan, Sudharma, the fifth gunadhar succeeded to the headship of the Church as Gautam, the first ganadhar became a Kevali, immediately after his available ganadhar. Moreover the Sadhus converted by Gautam died early and other ganadhara yielded up their pupils to Sudharma. The headship therefore fell upon him.



2.	Sudharma. He was born in 607 B.C. the year in which Gautam was born. He was the son of Dhammilla and Bhaddala of Kollag Village and belonged to Agni Vesayan gotra. He lived 50 years as a householder, 42 years in Chhadamast state and 8 years as a Kevali and reached moksha in his 100th year 20 years after Mahavir's nirvan in 507 B.C.



3.	Jambu. He succeeded to the headship when Sudharma became a Kevali in 515 B.C. He was a native of Rajgriha, son of a banker Rishav Dutt and Dharini of Kasyap gotra. He entered the order at the age of 16, passed 20 years in Chhadamast state and 44 years as a Kevali. He was the last of the Kevalins, and got nirvan at the age of 80 in 463 B.C., 64 years after Mahavira.



4.	Prabhava. After Jambu, he assumed the headship. He was of Katyaun gotra, son of king Jaisena of Jaipur near Vindhya Hills remained 30 years as a householder, 64 (according to some 44) years in Samanya brata and II years as head of the church and died at the advanced age of 105 (according to some 85) in 452 B.C., i.e., 75 years after Mahavira.



5.	Sajjambhava. He was a native of Rajgriha and was next appointed as the head of the church. He was of Batsya gotra and was converted by the appearance of an image of Tirthankar Shantinath, when celebrating a sacrifice as a Brahmin. He left home at the age of 28, passed II years in Samanya Vrata and 23 years as head of the church up to 429 B.C. He died 98 years after Mahavira at the age of 62. He was the author of the famous "Dasavaikalika Sutra" which he composed for his son Manak.



6.	Yasobhadra. He succeeded Sajjambhava and remained 50 years as head of the church up to 379 B.C. He belonged to Tungiyayan gotra, left home at the age of 22 and passed 14 years in Samanya vrata and died at the age of 86, i.e., 148 years after Mahavir's nirvan.



7.	Sambhuti Vijay. He was the next spiritual head and remained as such for 8 years up to 371 B.C. He was of Mathar gotra and was a householder up to the age of 42. He passed 40 years in Samanya vrata and died at the age of 90, i.e., 156 years after Mahavira.



8.	Bhadrabahu. He succeeded Sambhuti Vijay although he was not his disciple, but a brother disciple. He represented the church for 14 years up to 357 B.C. He sprang from Prachin gotra, an inhabitant of Pratisthanpur in the South. He was initiated at the age of 45 and remained 17 years in samanya vrata before he became the head. He died at the age of 76 or about 170 years after Mahavira. He was a great scholar and commentator. His niryuktis on Jain Siddhant the handed down to us, as living examples of his vast learning and knowledge of our Shastras. His brother according to Jain tradition was Barahamir, the well�known astronomer.



9.	Sthulabhadra. He was a native of Pataliputra and belonged to Gautama gotra His parents were Sakadala and Lachhal Devi, the former was a minister of the 9th Nanda King. He lived 30 years in home, and passed 20 years in Samanya vrata and 49 years as head of the church up to 308 B.C. He converted several Maurya kings to Jainism and was a great scholar of the time. He breathed his last 2I9 years (according to some 215 years) after Mahavira in his 99th years.



10.	Arya Mahagiri. He was of Elapatya gotra, entered the order at the age of 30, passed 40 years in Samanya vrata and was the head of the church for 30 years up to 278 B.C. He died at the age of 100, that is 249 years after Mahavira. He had two pupils named Behula and Balissaha, the latter's pupil was the famous Umaswati Vachaka, author of Tattwartha Sutra and other works and his pupil was Shyamacharya, the author of Pannavana Sutra.



11.	Arya Suhati. Like Bhadrabahu, he was a brother�disciple of Mahagiri and belonged to Vasistha Gotra. He was a house�holder for 30 years and the head of the church for 46 years (16 years after Mahagiri) up to. 262 B.C. He died 265 years (according to some 291 years) after Mahavira, at the age of 100. He converted king Samprati, grandson of the great Asoka, to Jainism, who erected many temples and dedicated vast number of images throughout the length and breath of his empire. He tried to spread Jainism even in foreign lands. He was the 17th successor of king Srenika and his reign began from 229 B.C. Suhasti had two pupils Susthita and Supratibaddha.



12.	Arya Susthita. After Suhasti, Susthita succeeded as the head of the church and remained as such for 48 years up to 214 B.C. He was of vyagrhapatya gotra and a resident of Kakandi. He lived 31 years as a householder before entering the order and remained 17 years in Samanya vrata and died at the age of 96 about 316 years after Mahavira. Previous to his period the Jain Church was known by the name of Nigrantha Gachha, but from him the name was changed to Kotika Gaccha from 235 B.C. The tradition is that the origin of the name was due to his counting Surimantra for crores (koti) of times.



13.	Indradinna. He belonged to Koushika gotra. We do not find accounts of both this Acharya and his successor Dinna Suri except that they were heads of the Jain Church and that the former breathed his last 441 years after Mahavira in 86 B.C. We have seen that Arya�Susthita Suri breathed his last in 214 B.C., or according to some in 188 B.C. It may therefore be said that there must have existed other Suris or heads of the church between Arya�Susthita (No. 12) and Arya Sinhagiri (No. 15) besides Indradinna and Dinna (Nos. 13 and 14). But unfortunately the Pattavalis, we have come across, are as well silent on the point except that during Indradinna's time the famous Kalikacharya flourished.



14.	Dinna. He belonged to Gautam gotra. His two disciples were Santi Sen and Sinhagiri.

15.	Sinhagiri. He was of Kousik gotra and assumed the headship after Dinna. During his time the great Acharya named Padaliptacharya better known as Bridhabadi Suri, flourished and his well�known pupil Siddha Sena, Divakar (Kumudchandra) a contemporary of king Vikramaditya identified by some with Kshapanaka composed the famous stotra known as Kalyanmandir. According to Jain tradition king Vikramaditya ascended the throne 470 years after Mahavira in 57 B.C. and was a believer in Jainism. Sinhagiri Suri died in 20 A.D. 547 years after Mahavira.



16.	Vajra. He succeeded Sinhagirin A.D. 2I and belonged to Gautama gotra. His parent were Dhanagiri and Sunanda who lived at Tumbadan. He was born in B.C. 31, i.e., 496 years after Mahavira and lived 8 years only as householder. He passed 44 years in Samanya vrata and remained as head of the church for 36 years up to his death at the age of 88 in 57 A.D. that is up to 584 years after Mahavir's nirvan. He was the last of know the complete ten Purvas and from him arose the Vajra Shakha of the Jain Church. He is known to have converted a large number of Buddhists to Jainism.



17.	Vajra Sen. He was of Utkoshik gotra and was during his time, head of his Church up to A.D. 93. The well�known separation of the Church into Swetambaris and Digambaris took place in A.D. 82 Arya Rakshit Suri was his contemporary. He lived 9 years as householder, 86 years in Samanya vrata and 36 years, as the head of the church. He died at the age of 128 in the 620th year after Mahavira's nirvan. He converted four brothers Nagendra, Chandra, 



Nirvitti and Vidyadhar who after hard study became great scholars and were created Acharyas. They founded the four Kulas after their own names.



18.	Chandra. He succeeded Vajra Sen and remained as the head of the church for 7 years, up to A.D. 100. He passed his life as householder for 37 years and was 23 years in Samanya Vrata and died at the age of 67 that is, 627 years after Mahavir's nirvan. With him originated the appellation Chandra Kula.



19.	Samanta bhadra. He succeeded Chandra Suri as head of the church, but there is no mention of the period of his headship. He was also known as Banbasi.



20.	Deva. He is also known as Briddha Deva Suri. He is said to have attended the installation ceremony of a temple dedicated to Mahavira Swami at Satyapur (sanchore) 670 years after Mahavira, in A.D. 143.



21. 	Radyotana. He attended the installation ceremony of Adinath's temple at Ajmer.



22.	Manadeva. He composed the Shanti Stotra which is still much esteemed by the Jains. 



23.	Mantunga�author of the popular Vaktamar Stotra and other works and was contemporary of the well�known king Bhoja. He flourished about 700 years after Mahavira.



24.	Vira. He performed the consecration ceremony at Nagpur of Nemi Nath temple in 253 A.D. 770 years after Mahavira.



25.	Jai Deva.



26.	Devananda. At Devki Pattan, a city in the west, he performed the consecration ceremony of Parshwanath Temple.



27.	Vikrama.



28.	Narasingha.



29.	Samudra. During his time the famous Hari Bhadra Suri one of the greatest Jain Logicians flourished in 493 A.D.



30.	Manadeva. During his time 1055 years after Mahavira in 528 A.D. Hari Bhadra Suri, the great author, breathed his last. According to some he died in 538 A.D. (S. 585).



31.	Bibudharprava.



32.	Jagananda.



33.	Rabiprava. He attended the installation ceremony of a temple of Nami Nath at Nadulpur in A.D. 643.



34.	Yasobhadra, also known as Yasodeva. During his time Anhilpurpatan was founded by Vanraja in 745 A.D. (S. 802) about 1272 years after Mahavira.



35.	Pradyumua. We do no find the name of this Acharya 35 and his successor Manadeva (36) in many of the lists, but they mention Vimalchandra (37) as succeeding to Yasobhadra (34).



36.	Manadeva.



37.	Vimalchandra.



38.	Udyotana Suri. It was after him that the 84 gachhas had originated from his 84 pupils, each of whom was made a head of the Sadhus under him. This took place in Vikram Samvat 994 or about 1464 years after Mahavira (937 A.D.) at a place named Teli near Mount Abu. He died on his way to a pilgrimage to Mount Shatrunjaya and according to some at a town named Dhaval near Med Pat (Merta in Marwat). He placed Sarbadeva Suri with eight other Acharyas as the head of his line which is also known as "Barh Gachha" from the time, until it was changed to "Khartara gachha " from Jineswar Suri.



The following is a list of the names of the Gachhas commonly found and most of them have become now extinct.



Agama	Chitourha

Anchal	Chitrawala

Anpuri	Dashiya

Bagherwal	Dekacharha

Baherha	Dhandhusha

Bapana	Dharmaghosha

Barhgaccha	Dobandanik

Barodia	Dokarha

Belia	Gachhapala

Bharuachha	Gandhara

Bhatnera	Gangesara

Bhavaharsha	Ghanghodhara

Bhawadara	Ghoghara

Bhawaraja	Ghoshwala

Bhimpalli	Gubela

Bhimsena	Guptauba

Bhinmala	Hansaraka

Bidyadhara	Jalori

Bijaya	Jangarha

Birejiwal	Jawaharha

Boresingha	Jherantia

Bramhana	Jirawala

Chhapara	Jithara

Kachhela	Negama

Kamalkalasha	Palanpur

Kamboja	Pallikiya

Kandobia	Palliwala

Kapursingha	Panchabahali

Kattakpur	Parshwachandra

Kawal	Pippal

Khambhayata	Purnatalla

Kharatara	Puruima

Korantwala	Ramsena

Koshipura	Rangvijaya

Krishnarshi	Revati

Kuchora	Rudrapalli

Kutubpura	Sagara

Lumpaka	Sanchora

Madhukara	Sanderaka

Mandalia	Sanjata

Mandharana	Saraswati

Mandowara	Sarawala

Manghorha	Sardhanpunaniya

Maladhara	Sewantara

Masena	Siddhanta

Mathura	Siddhapura

Muhasorarha	Soratha

Murandawala	Surana

Nadola	Tanawala

Nagardraha	Tapa

Nagarkota	Thambhana

Nagarwala	Trengdia

Nagendra	Tribhavia

Nagori	Upakesha

Nanawala	Ustawala

Narhiya	Utabiya

�

CHAPTER XXXVIII



JAIN FESTIVALS



Of the Festivals. Pajjussan is the Grestest � Chaturmasys � The Dewali�Jnana Panchami � Merh Terash Mouna Ekadashi � Pous Dasami�Chaitra Purnima � Akshaya Tritiya � Ashara Sukla Chaturdashi.



Like other communities of India, the Jains have got a number of festivals during the year. These are especially connected with the anniversaries of the births and deaths of the Tirthankars. And the greatest festival of the Jains, is Pajjusan in the month of Bhadra. (August � September). Chaturmasya commences from the 15th Sukla Paksha or full moon of Asarh ending on the I5th Sukla Paksha of Kartik and this festival is celebrated during the period from Bhadra Krishna Trayodashi lasting for 8 days till Bhadra Sukla Pauchami. Among some Guchhas of the Swetambar. Pujjasan begins from Bhadra Krishna Dwadashi, ending with Bhadra Sukla Chaturrthi.



Among the Digambaris, the festival is known as "Daslakshini" which begins on this latter date lasting for 70 days till the 14th Sukla Paksha of Kkritik. The day of Bhadra Sakla Panchami is also known among the Hindus as 'Rishi Panchami". Literally Pajjusan means Pari samstayena usana sevana, i.e., serving with a whole�hearted devotion. This is the religious session during the rains. Formerly it was restricted to the Jain sages only; but now all of the Sangha, whether a Sadhu or a Sravak, male or female, take part in it and thus it has become almost common with the Jains.



Among the Swetambaris, during this festival covering the periods of 8 days, the only festival in the rainy season, Kalpa Sutra is read and explained before the assembly� a group of lay devotes by yatis and ascetics. Lectures on its commentaries are delivered for the first seven days and on the last day, fasting is observed and the text of the Sutra is read out to the whole assembly of men and women who hear the same with great attention, respect and veneration. It will not be out of place here to speak a few words about the work. This Sutra principally deals with three subjects viz. lives of the Tirthankars, list of sages, and rules and regulations to be followed by the Jain monks. Life of the last Tirthankar Mahavira is elaborately dwelt with, while the lives of the 23rd, 22nd and first are summarily given with few touches of embellishment here and there from historical point of view and the list of the Jaina Church from the last Tirthankar.



During this festival, the annual or the great Pratikraman or confession called Sambatsari Pratikraman is performed, in order to remove all ill�feelings over all living beings and to ask pardon from all living beings for any act done knowingly or unknowingly in the course of their mutual exchange during the whole year. This is considered to be an act of great merit and as imperative on all the Jains.



Another meritorious and important religious ceremony known as Siddha Chakra worship is celebrated twice a year in the months of Aswin and Chitra, each lasting for 9 days and called Oliji from the 7th to the I5th of the full moon. On a chauki or small table of wood or stone or on a plate of silver, generally a circle is described which is divided by eight radius into 8 chambers. In these chambers are written names or less frequently images of siddha, Acharya, Upadhya and Sadhu and the words Darashana, Jnan, charitra and Tapa in their consecutive order, and in the center is written the word Arihanta.



During this festive occasion Puja is daily performed to all these names collectively and each name is also worshipped in turn with special ceremonies and offerings for nine days. The worshipper keeps special fast known as Amil for the whole period taking on the third part of the day water and one food simply boiled, without mixing any thing with it to make palatable. The victual has also to be decided according to the color symbolized for each name. They are as follows (1) White (2) red (3) yellow (4) blue (5) black (6) to (9) white. This Oli Tapa is performed nine times, i.e., for 4.5 years or 9 years by those who celebrate it only once a year. Its completion, udyapana (ujaona) is celebrated with great pomp and expense to acquire the full merit of the Tapa. Rice is generally used for white, gram for red, wheat for yellow, pulse for blue and black pulse for black. On the last day "Navapada" Puja is performed with great eclat before the Siddha Chakra Mandal with singing and offerings and pouring pots of Pakhal consisting of water, milk, saffron and clarified butter.



The Dewali or Kartick Budi 15 is celebrated amongst all the Hindu communities of India as a day of rejoicing and invoking the Goddess of Wealth. The Jains hold it as specially sacred as the day of Nirvan of Mahavira Swami. They present offerings of sweets particularly the ball�shaped sweets called "Laddu" in the temple. A large number of them visit Pawapuri in Bihar to attend the anniversary and Mahotsab at the place where this Nirvan took place more than five centuries before Christ.



Kartick Sukla 5 is known as Jnyan Panchami when the Jains celebrate Puja in their temples and worship Jnyan or Knowledge with offerings and prayers. Kartick Sukla 15 is also another day of religious observances and rejoicing like Chaitra Purnima. The Chaturmasya ends with this day and the Jains generally visit Shatrunjaya Hills in Kathiawad to worship the deity on that day.



Another religious day of the Jains is Merh Terash on Margasira (Agrahayan) Badi 13 or 13th day of the dark moon of the month of Agrahayan. This is the day of Nirvan of Rishavdev, the first of the Tirthankars of the present age Avasarpini.



The Mouna Ekadasi is celebrated on the Margasirha Sukla 11th. This day is generally spent in fasting with a vow of silence for the whole day. They also observe posadh or sitting in one place for 12 or 24 hours. The day is connected with one 18th, 19th and 21st Tirthankaras.



Pous Badi IO is another day of celebration in connection with Parswanath, the 23rd Tirthankar as his birthday anniversary. People generally visit Pareshnath Hills on that day.



Chaitra Purnima is also celebrated with great eclat on the mount Shatrunjaya as a very auspicious day when a large number of the Jains flock to the place worship Adinath, the presiding God.



Akshaya Tritiya or Baisakh Sudi 3 is also observed in connection with the 1st Tirthankar Adinath.



Asharh Sukla Chaturdasi is considered as a day of religious merit. Chaturmasya commences from this day and it is generally observed with fasting by the Jains. Chaturmasya ends on the Kartick Sukla Chaturdashi after four months, as already noted.

�

CHAPTER XXXIX



JAIN PLACES OF PILGRIMAGE



Kalyanakbhumi or Places of Pilgaimages � Shatrunjaya Hills � Pawapuri � Pareshnath Hills� Mount Abu � Girnar Hills�Rajgir � Beneras. � Ayodhya � Champapur &c.



The reader is already aware that the Jains acknowledge the Twenty�four Tirthankars, who flourished during this era in Bharat Khanda (India). Of the various events connected with the lives and careers of these Tirthankars, the Jains attach a great religious importance specially to five things which they designate by the phrase Kalyanak Bhumi, and they are:  



 (1) 	the last place previous to his being conceived in the womb (chyawan) 



 (2) 	the place of his birth (Janma) 



 (3) 	the place where he first renounced the sansar and initiated into a religious life (diksha).



 (4) 	the place where he first became a kevalin or achieved omniscience (Keval Jnyan).



 (5) 	the place where he realized emancipation (Nirvan).



Each of these places being thus associated with the life of a Tirthankar, has not only become a place historically important but has been as well a place of pilgrimage sacred to the Jains in general, whether a Swetambari or a Digambari. From remote periods, the Jains built temples at these places which stand even to this day as monumental works of the Jain arts and architecture. These inspire the people with such spirit of awe and veneration that they worship the images installed or foot�prints inscribed therein. Besides these, there are also a good number of big temples erected at different times at enormous costs and they are also held in great esteem. The reader will find translations of some Persian Firmans in the Appendix from which it would be clear that the Swetambar Jains were a powerful community. During the Mahomedan period too exercised persuasive influence over the reigning sovereigns from whom they were abel to obtain grants of places of pilgrimage throughout the length and breath of India.



THE SHATRUNJAYA HILLS



Shatrunjaya or Siddhagiri (lit. hill of the perfected) also known as Siddhachal, is a celebrated place of pilgrimage at Palitana in Kathiawad Bombay Presidency). A full description of this sacred place is to be found in "The Temples of Satrunjaya" by J. Burgess and the following lines from it would be an interesting reading.



"It is truly a wonderful, a unique place, a city of temples for except a few tanks, there is nothing else within the gates. Through court beyond court, the visitor proceeds over smooth pavements of grey chunam, visiting temple after temple most of these built of stone quarried near Gopenath, but a fes marble:  � all elaborately sculptured and some of striking proportions and as he passes along, the glassy�eyed images of pure white marble, seem to peer out at him from hundreds of cloister cell; such a place is surely without a match in the world:  and there is a cleanliness, about every square and passage, porch and hall, that is itself no mean source of pleasure." Visitors will find very picturesque scenery of large groups of the Jain temples on different tonks of summits of the hill. The most important of these are (1) Tonk of Adishwar Bhagwan. It is Adishwar or Rishavdeva's image consecrated by his son Bahubal that imports its peculiar sanctity to Shatrunjaya. Although as the greatest of the Tirthas by the Swetambaris as the whole hill is considered very sacred, it being the place where a large number of saints entered on Nirvan.



 (2) 	Khartar vasi Tonk.



 (3) 	Chhipa vasi Tonk.



 (4) 	Bimal vasi Tonk.



 (5) 	Choumukhji Tonk.



All of these have temples large or small, built by the Jains of different ages and climes.



We refer to the learned article by D. Buhler, The Jain inscription from Shatrunjaya, published in Epigraphia Indica Vol:  II 34�86 where a number of important inscriptions have been translated with the text and other useful historical information gathered thereof as to (1) the political history of Western India. (2) the different Schools of Jain monks, and (3) the social classification of the Jain laymen.



PAWANPURI



This is a holy place in the Sub�division of Bihar in the district of Patna about seven miles South of Bihar. It was here that the last Tirthankar Mahavir attained nirvan. There is a tank in the place, in the midst of which stands the temple known as Jalmandir. The foot�prints of Mahavira Swami are inscribed there. It was the place of his cremation. Tradition says that countless people came to attend the funeral ceremony and the mere act of taking a pinch of ashes from the place where the sage was cremated. created such a great hollow all round the spot, that afterwards, it being filled with water, became transformed into the present tank, which is about a mile in circumference. There is also a stone bridge about 600 feet in length across the tank from the bank to the temple. The scenery around is really charming. Visitors and pilgrims who from time to time go there, find at proper season of the year, the lake decked with lotuses and the picturesque temple standing in the middle with its dazzling whiteness and the hills of Rajgir at a distance as a suitable back�ground with tall Tai trees scattered here and there all over the country. There is another ancient temple known as Gaon Mandir.



It has now been ascertained from the inscription (Prashasti), that the old temple was required during the reign of Emperor Shah Jallan in 1641 A.D. There is another temple known as Samosaran. This word 'Samosaran' is not a corruption of 'Sravansala' as suggested by Sir A Cunningham in his Reports Vol. XI p. 171; but it is a noun from the verb 'Samavasarati' 'to present one's�self' The tradition is that the place where a Tirthankar presents himself to preach his sermons, people sit in concentric circle around. It is also said that this whole arrangement is made by gods who also used to attend His lectures.

�

THE PARESNATH HILLS



The Sammet Sikhar or better known as the Pareshnath Hills is another important place of pilgrimage of the Jains in India. The mountain is situated in the District of Hazaribagh in Bengal or more properly now in Bihar and Orissa Presidency and is the highest one in this part of the country, Twenty Tirthankars out of twenty�four attained nirvan on the different summits of this mountain and there are as many temples built on these holy places to commemorate their memories.



The scenery of this range of hills, is very beautiful and the distance is about 12 miles from the Railway Station to the foot of the Hills known as Madhuban. There are also temples here built by both the Swetambaris and Digambaris. The whole region is shrouded with thick forest and the ascent to some of the summits is very steep. One has to travel 20 miles or thereabout to take a round to these summits from Madhuban. Streams and rivulets lie across the way through the valleys between these summits. There are only foot�prints of the different Tirthankars in these temples on the hills except the one dedicated to Parshwanath, where there is installed the stone image of this 23rd Tirthankar.



MOUNT ABU



Next we may mention the celebrated Jain Temples at Dilwara on Mount Abu in Rajputana, Col. Todd says, "Beyond controversy this is the most superb of all the temples in India and there is not an edifice beside the Taj Mahal, that can approach it. " These are built of white marble at an enormous cost by rich Jain merchants and are very widely known for delicacy of carving, beauty of details and magnificent ornamentation. The illustration is a portion of a celiing and the reader can easily form an idea of its grandeur, which stands unrivalled as a piece of architecture. There are four temples, the principal one being dedicated to Rishavdeva, the first Tirthankar. Vimal Shah a merchant and banker of Guzrat purchased only the site from the king by covering the ground with silver coins and paying the same as its price. It took 14 years to build and is said to have cost 18 crores of rupees besides 59 lacs in levelling the hill. There is an equestrian statue of the founder. Vardhaman Suri, the head of the Setambar. Church presided at the dedication ceremony by Vimal Shah on Mount Abu in 1031 A.D. The second temple is dedicated to Neminath the 22nd Tirthankar.



Vastupal and Tejpal brother ministers of king Virandhavala of Guzrat erected the temple in 1231 A.D. in the front wall of which there are two niches ornamented with elegant and exquisite designs unequalled in India.



On another summit, a few miles above Dilwara, at Achalgarh there is a temple containing big metal images. All these temples and images have got inscriptions of great historic value and dates between 13th to 16th century A.D.



GIRNAR HILLS



It is the place of nirvan of our 22nd Tirthankar Neminath. It is in Sourastra, modern Kathiawad in the Bombay. Presidency. The hill consists of several peaks on which stand numerous Jain temples. The grandeur of the scenery round about, is simply charming as will be seen from the half�tone plate of one of the peaks given herein. The famous rock inscriptions of Asoka, lie at the foot of the hill. There are other important Jain inscriptions at the place. The Hindus also visit the hill as being sacred to the memory of the anchorite Dattatreya, the incarnation of Shiva.



RAJGIR



Rajgir or Rajagriha is another place of pilgrimage of the Jains. It is one of the most ancient cities of India and was capital of Magadh. The kings of Magadh continued to have their seat of Government here for a long time and it played an important part during the time of Buddha. King Jarasandh, a contemporary of Krishna also flourished here. Our last Tirthankar had also long association with this city as he passed the greatest number of Chaturmasya (14) after he became an ascetic. King Prasenjit, and his son Shrenik who was contemporary of Mahavir, were its kings. It was his son Konik who removed the capital from Rajgir to Champa.



Dhanna, Shalibhadra, Acharya Jambu Swami were its inhabitants. The place is sacred to the Hindus, the Mahomedans, the Buddhists and the Jains alike. There are several hot springs held sacred to the followers of Vedas known as Brahma kund, Surya kund and others, and a fair, mela is held covering the period of one month about these springs, every third year when flocks of pilgrims crowd the place. The spring water is excellent and has got mineral properties. Some Mahomedan saints breathed their last in the place. there are shown a number of caves and other favorite places of Buddha. The Jains hold it sacred and as a place of pilgrimage on account of the Janma, Diksha and Keval Jnan of the 20th Tirthankar Muni Suvrat, a contemporary of the King Ram Chandra, an incarnation of Vishnu of the Hindus.



The five hills are known as:  � (1) Vipulgiri (2) Ratnagiri (3) Udaigiri (4) Swarnagiri and (5) Vaibhargiri. On every one of these there are Jain Swetambar temples.



Benares, Ajodhya, Champapur (Bhagalpur) are also regarded as holy place to the Jains as being Kalyanak bhumis of different Tirthankars and contain temples and Dharamsalas.

�

CHAPTER XI



JAIN LITERATURE



Jain Literature forma One of the Oldest Literacy Records in the World � The Purvan � The Angas � The Purvas have been lost � We find mention of their Names only � Siddhantas and their Origin � The Jain Seholists. Commentators and Auchors.



The Jain Literature is one of the oldest literature of India. According to the Jains the last Prophet Mahavira Swami taught the "Parvas" to his disciples who afterwards composed, the Angas, The "Purvas" literally means "Earlier" and they were so called because they existed prior to the composition of 'Angas'. They were also known as Dristibad. The date of the original composition of these Angas which are in popular dialects, has been placed towards the end of the 4th and the beginning of the 3rd century, B.C. by the Western Scholars. But it is not proved that these Angas did not exist previous to this date. We only find mention made of the fact that the earliest collection of these sacred texts or the Agams took place at Pataliputra and belonged to the Swetambari sect who are still in possession the oldest of the Jain literature. This collection consisted of fourteen Purvas and eleven Angas, and though the text, of these Purvas have been entirely lost but their names and conspectus have been handed down to us, as in the following:  



1.	 Utpad 

2.	Agrayani 

3.	Viryaprabad 

4.	Astinastiprabad 

5.	Jnyan prabad 

6.	Satya prabad 

7.	Atma prabad 

8.	Karma prabad 

9.	Pratyakhyan prabad 

10.	Vaidyanu prabad 

11.	Abandhya

12.	Pranayu 

13.	Kriya Visal 

14.	Lokvindusar



Gradually the Jain canons fell into disorder as they were not then systematically reduced to writing. In order to save them from becoming extinct altogether, another Council was held in Vallabhi (Guzrat) under the presidency of Devardhi�gani Kshama�shraman, when it was decided to collect all the existing texts and to preserve the same in writing. This great personage, not only collected the vast sacred literature, then available, but revised and arranged the whole of them, writing them down from memory. This reduction took place about the year 466 A.D. This collection is the origin of the present Jain canons. Another reduction was made by Skandilacharya at Mathura, which is known as "Mathuri Vachana" or. Mathura reading.



About these sacred books of the Jains Dr. Jacobi says "Regarding their antiquity many of these books can vie. with the oldest books of the Northern Buddhists". These sacred texts or Agams are collectively called "Siddhanta". They are 45 in number and are divided under following heads:  



Eleven Angas 

Twelve Upangas

Four Mul Sutras

Six Chhed Sutras

Ten Payannas

Two Chulikas.



There are also the Jain Nigams or Upanishads which are 36 is number. (See Appendix) 



The Siddhantas or more properly one Jain Sutras have four�fold commentary under the names of Tika, Niryakti, Churmi and Bhasya and with the original texts which are in Prakrit, they constitute the, five�fold Panchangi, Siddhantas. The Hierarch Abhaideva Suri was one of the great commentators of these canons. Haribhadra Suri was also a well�known author of some of these commentaries. As the Jain literature developed very rapidly throughout the length and breadth of India, we find a large number of Jain scholars, authors, commentaros and poets cropping up in almost every age up to the present time. The texts or original canons are in Prakrit or Magadhi or more properly speaking Ardha�Magadhi, the popular dialect as we have already stated, and the commentaries ar embodied in Sanskrit.



Bhadrabahu, who was a very distinguished Jain ascetic and scholar of the age, was the head of the church, when the Sangha met at Pataliputra to collect the canonical texts:  He composed the Kalpa Sutra, which is one of the nine divisions of Chapter VIII on the discourse on Pratyakhyan of a great work known as Dasashruta Skanda. It is held in high estimation as already stated and is annually read during the Pajjusan festival in Chaturmasya with great veneration and eclat.



It is beyond doubt that the Jain writers hold a prominent position in literary activity of the country. Besides the Jain Siddhanta and its commentaries, there are a great number of other works both in Prakrit and Sanskrit on Philosophy, Logic, Astronomy, Grammar, Rhetoric, Lives of Saints etc., both in prose and poetry. Some of these poems are in epic style full of poetic imagery which can fully cope with the best existing literature of the Hindus. We further possess a number of Kavyas both in Prakrit and Sanskrit, which for the most part describe the lives of Tirthankars and Achariyas and other great personages and are generally add to the knowledge of our ancient literature of India. As to the time their composition dates back as early as the first century of the Christian era. Of the Prakrit Kavyas, many of them are now lost to us. Among the existing ones, the Paum Charitum (Padma Charita) is worthy of mention, as one of the oldest Prakrit epics. the "Vasudeva Hindi" is also a voluminous work in Prakrit in three particontaining in a fluent style, narrations of a great many legendary stories and accounts. The "Samaraicha Kaha" and the "Mahipal Charium" are also old and important works in Prakrit. In Short the Jain literature comprising as it does, all the branches of ancient Indian literature, holds no insignificant a niche in the gallery of that literature and as is narrative part, it holds a prominent position not only in the Indian literature but in the literature of mankind."



The Jains, specially their monks, were never behind in literary activity. Besides Bhadrabahu, Devardigani, Abhaideva Suri Haribhadra Suri, as already noticed, we find a great many Jain scholars and philosophers composing works on different subjects over and above their treatises on religion and ethics. Shaktayana, known as one of the eight principal grammarians, was a Jain. He was much earlier to Panini and Patanjali as they repeatedly mentioned him in their works. Siddhasena Divakar, a contemporary of king Vikramaditya, was the author of many philosophical works. Malayagiri was also a well�known author. Devendra Suri, Shanti Suri, and Dharma Sagar also composed many important works. Among the later authors Acharjya Hemchandra is well�known in the literary circle and he contributed greatly towards the preservation of the history of our sect. His dictionary and other works besides the life of King Kumarpala, a prince of Guzrat, and his chief disciple, have made him immortal and proclaim the wealth and richness of Jain literature.



The Jains have got a rich store of old and valuable Palm�leaf manuscripts still preserved with care in various Bhandars in the West and South. The reader will find specimens of an illustrated palm�leaf manuscript written in the 12th century A.D. and preserved in the Patan Bhandar. The Jain library in Jesalmir is far famed as containing a large number of ancient manuscripts both on palm�and paper leaves. The various Jain liberaries of Patan, Ahmedabad, Cambay, Bhavnagar and Bikanir are also well�known. These are consequences of a customary practice with the Jains which find in starting a Bhandar or library in connection with temples, Upasaras or Poshalas. This is the reason why we find Jain libraries in almost every big city of Rajputana. Malwa, Guzrat and Kathiawad, attached to some temple or upasara, established at different periods for the use of the Sangha. Dr.Buhler mentions a Mss. of the Avasyak Sutra, which bears date A.D. 1132 and is declared to be the oldest extant Sanskrit manuscript on paper. The oldest classical literature of both the Kanarese and Tamil are composed by the Jains. Further, to quote the words of Dr.Barnett "Some day, when the whole of the Jain Scriptures will have been critically edited and their ancient glosses, they will throw many lights on the dark places of ancient and modern Indian languages and literature."



The latter Jain works abound in Sanskrit and Vernacular pieces. We find extensive Vernacular literature among the Jains from the 14th or 15th century till the present day. These deal mostly with lives and biographies of famous Jain Saints and Sravaks, their followers. There are also a large number of pieces replete with masterly literary, moral precepts and rules and lessons on the technic of the Jain philosophy. They are composed in melodious verses and in different popular metres and tunes and known as Choupai Choudhalia. Rasa, Sijhyaya, etc., The Jain Acharyas, Sadhus Munis etc. seem to be very active in this period in composing these poems in Vernacular which must have been in very popular use both in Guzrat and Rajputana and they are still read by thousands of the Jains in their leisure hours. the names of Yasavijoyji, Anandghanji, Samyasundarji, Devchandji, Lalvijoyji, Jin Harkha Suriji are worthy of mention in this connection.

�

CHAPTER XLI



JAIN ART AND ARCHITECTURE



Jain Symbolism � Arts and Architecture � Stages of Development along its own lines � Difference between the Jain and Buddhist Arts � Jain Paintings � Its Place in the Ancient Gallery of India and Influence over the Community.



Alike its philosophy Jain symbolism has its own peculiarities. A translation, of ideas on some visible substance with the object of permanency is the first principle of all arts and architecture. Mr. Balabhai truly says in hi article on Jain Architecture "that Architecture is nothing but a kind of history; that it is a standing and living record and it supplies us a more vivid and lasting picture of a nation than History does." In a chapter on "Jain Architecture and Literature" of a recently published book "The Heart of Jainism, " the author says "The earliest Jain Architects seem to have used wood as their chief building material". We think this theory is not based on facts and cannot be maintained In the first place as far as we can gather from the existing materials, this religion took its hold among the middle class; and its followers, the Sravakas, were mostly engaged in trade and higher callings. The architects for the most part, came from lower classes, and were only engaged by the Jains. In order to give permanency to their objects of worship, they invariably used stone and metal. The discovery in recent years of the ruins of many Jain temples built centuries before the Christian era, also confirms the fact that the earliest Jain Architecture was not only limited to wood.



Much has been written in recent years about Indian Art and Architecture and to some extent this is applicable to Jain Art. Mr.V.A.Smith in his. "History of Fine Arts in India and Ceylon" says, "Hindu Art including Jain and Buddhist in the comprehensive term, is the real Indian Art" The special feature of Jain Art lies in the fact that it shows the relative position of natural objects with great fineness. It is sometimes accused of Conventionalism, but this is true of all arts devoted to religions subjects."



In the opinion of Col. Tod. "Their (Jains) arts like their religion, were of a character quite distinct from those of Shiva. The temple of Mahavira at Nadole, (Marwar) the last of their twenty�four apostles, is a very fine piece of Architecture. Its vaulted roof is a perfect model of the most ancient style of dome in the East, probably invented anterior to the Romans." The famous Jain temples on Mount Abu, are triumphs of Architecture; the delicacy and richness of their carvings are unsurpassed in the whole world. As for the antiquity of Jain architecture, the excavation of Kankali Tilla near Mathura, establishes it without any doubt that the erection of the Stupas must have taken place several centuries before the Christian Era and according to Western Scholars, these are perhaps the oldest buildings in India. Formerly the Jains used to build Stupas as imitated by the Buddhists and their ancient relief sculptures are also well�known. They were the greatest temple�builders in Western India. The great Jain Temple on the Shatrunjaya Hills near Palitana in Kathiawar as already noted, are all imposing edifices. The whole hill appears like one mass of temples and the grouping of buildings in a limited area is another peculiarity of the Jain Art There exist several Jain columns in Southern India and they are described as specimens of "a remarkably pleasing design. They are a wonder of light. elegant, highly decorated stone work and nothing can surpass the stately grace of these beautiful pillars whose proportions and adaptations to surrounding scenery are always perfect and whose richness of decoration never offends. In the whole range of Indian Art, there is nothing perhaps equal to the Kanara Jain pillars for good taste."



Numerous Jain cave temples have been discovered in different parts of India in the West and South. The Jain caves at Elura form a series by themselves and contain very elaborate and superior Architectural works. Mr. Griffiths says in the 'Introduction' of his well�known work "Ajanta." "The Jains excavated some five or six extensive works which form a very important group of caves, one of the largest and most elaborate, the Indra Sabha being about 90 feet deep and 80 feet wide and 14 feet high." There are a number of ancient Jain caves in Orissa on hills known as Khangiri Udaigiri and Nilgiri, dating as far back as 2nd century B.C.



The ideas of Jain and Buddhist sculptures are almost alike and the images of Jain Tirthankaras and Buddhas are often mistaken one for another. In the common posture of padmasan they look similar except for the symbols cognizant of the Tirthankaras and signs of garment or thread over the neck and body of the Buddhas We have seen some Buddhist images being worshipped by the Jains as their own. The images of Jain Tirthankars are generally sitting in Padmasan and sometimes in standing Kayotsarga posture, and some time Ardha padmasan style. One of the illustrations of the book is a half�tone print of a very old metal image from the South. Among the Swetambaris there are also metal images known as "Panchtirthis" or images of the Five Tirthankaras in one piece. The middle image is one of any of the 24 Tirthankars in padmasan, two standing. Kavotsarga ones, one on each side of the middle one and two padmasan images on both sides on the too of the standing figures. We moreover and other figures of gods and goddesses as musicians and votaries some worshipping and some waving chamars, some in prayers kneeling or standing with folded hands &c. We also find figures of elephants carrying water or water�pots with their trunks pouring over the head of the Tirthankaras on both sides.



The statues at Sravana Beloga (Mysore) of Digambaris and Karkala and Yemur in South Canara are well�known, gigantic and perhaps the largest free�standing statues in Asia. The biggest one is about 57 feet in height and is cut out of one solid block of stone.



The place of Jain paintings among the Indian Fine Arts is also of importance. A special feature of Jain painting lies in the drift and quality of its line. Line is the chief thing which shows the difference of objects. This line is so finely drawn in the Jain School of Painting that there is no school of Art which bears a comparison with it. Chinese Art is famous for its powerful lines. The excellence of this painting lies in the fact of its being obtained by the application of line. It has been demonstrated that this art was borrowed from India. Time may prove that the Chinese might have learnt the skill from the Jains. Like the ancient Hindu and Buddhistic paintings, the Jain ones, too were restricted to pictures of unseen subjects depicting important events of history, the deeds of saints and heroes. These paintings were confined to religious subjects and as they had a sanctity of their own, they were generally preserved both in temples and homes with great veneration. The Jains were also fond of illustrating their religions texts with paintings.



Dr. Coomarswami in his Notes on the Jain Art says, "The Jain paintings are not only very important for the students of jain Iconography, Archeology, and as illustrating costumes, manners and customs, but are of equal or greater interest as being oldest known Indian paintings on paper". The reader will find two plates prepared from the paintings in the Nahar Family collection in manuscripts of Kalpa Sutra by Bhadrabahu (about 356 B.C.) where he deals with the lives of the Jains. They are on the same subject from the life of Parswanath, the 23rd Tirthankar and give excellent points for comparison. In one of these pictures will be found the very sharp hooked nose and large eyes with no less asthetic value of early Indian paintings. In the second one we find much developed ideas under the influence of the Mahomedan period The interesting changes in drapery, posture, coloring and everything else, is very striking.



Another plate (through the courtesy of J.S.Conference, Bombay) contains portraits of the Jain Acharya Hem Chandra and King Kumarpal from a palmleaf manuscript written in the year 1337 A.D. and preserved in the Bhandar at Patan. These pictures show the peculiar style and serve as specimens of early Jain paintings. The Mahomedan period entirely changed the idea. It is only in the later period that we find paintings of buildings, scenery and portraits throughout the country.



* * * F I N I S H * * *
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