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CHAPTER I



HISTORY OF JAINISM



Indian culture consists of two main trends:  Brahmanic and Sramanic.  The Vedic traditions come under the Brahmanic trend.  The Sramanic trend covers the Jaina, Buddhist and similar other ascetic traditions.  The Brahmanic schools accept the authority of the Vedas and Vedic literature.  The Jainas and Buddhists have their own canons and canonical literature and accept their authority.



Jainism is one of the oldest religions of the world.  It is an independent and most ancient religion of India.  It is not correct to say that Jainism was founded by Lord Mahavira.  Even Lord Parsva cannot be regarded as the founder of this great religion.  It is equally incorrect to maintain that Jainism is nothing more than a revolt against the Vedic religion.  The truth is that Jainism is quite an independent religion. It has its own peculiarities It is flourishing on this land from times immemorial.



The Jaina philosophy, no doubt, holds certain principles in common with Hinduism, but this does not disprove its independent origin and free development.  If it has some similarities with the other Indian systems, it has its own peculiarities and marked differences as well.  Its animism, atomic theory, karmic theory etc.  are quite peculiar. 

Jainism and Buddhism:



Jainism and Buddhism represent Sramanic culture.  If we examine the antiquity of Jainism from the Buddhist and Jaina records, it will be clear that Jainism is older than Buddhism.  The Nigantha Nataputta of the Buddhist scriptures is none else but Lord Mahavira, the last tirthankara (fordmaker) of the Jainas.  The place of his death is mentioned as Pava. The Buddhists often refer to the Jainas as a firmly established rival sect.  Buddha made several experiments in the quest of enlightenment. But such was not the case with Mahavira.  He practised and preached the old Nirgrantha Dharma.  He made no attempt to found or preach a new religion.  Buddha is even said to have entered the Sramanic (Nirgrantha or Jaina) Order of ascetics in his quest of enlightenment. 

The Samannaphala�sutta of the Digha�nikaya refers to the four vows (caturyama) of the Nirgrantha Dharma.  It shows that the Buddhists were aware of the older traditions of the Jainas.  Lord Parsva, who preceded Lord Mahavira, had preached the four�fold Law (caturyama dharma). Mahavira adopted the same but added one more vow to it and preached the five�fold Law (pancayama dharma).  This is clear from the Uttara�dhyayana � sutra of the Jainas.  In this canonical text there is a nice conversation between Kesi, the follower of Parsva, and Gautama, the follower of Mahavira.  In this conversation the two leaders realise and recognise the fundamental unity of the doctrines of their respective teachers.  They discuss the view�points of the four vows (non �injury, truth, non�stealing and non�possession) and five vows (chastity added) and come to the conclusion that fundamentally they are the same. 



Parsva and Other Tirthankaras:

The historicity of Lord Parsva has been unanimously accepted.  He preceded Mahavira by 250 years.  He was son of King Asvasena and Queen Vama of Varanasi.  At the age of thirty he renounced the world and became an ascetic.  He practised austerities for eighty�three days.  On the eighty�fourth day he obtained omniscience.  Lord Parsva preached his doctrines for seventy years.  At the age of a hundred he attained liberation on the summit of Mount Sammeta (Parasnath Hills). 



The four vows preached by Lord Parsva are:  not to kill, not to lie, not to steal and not to own property.  The vow of chastity was, no doubt, implicitly included in the last vow, but in the two hundred and fifty years that elapsed between the death of Parsva and the preaching of Mahavira, abuses became so abundant that the latter had to add the vow of chastity explicitly to the existing four vows.  Thus, the number of vows preached by Lord Mahavira was five instead of four.



Neminatha or Aristanemi, who preceded Lord Parsva, was a cousin of Krsna. If the historicity of Krsna is accepted, there is no reason why Neminatha should not be regarded as a historical person.  He was son of Samudravijaya and grandson of Andhakavrsni of Sauryapura.  Krsna had negotiated the wedding of Neminatha with Rajimati, the daughter of Ugrasena of Dvaraka.  Neminatha attained emancipation on the summit of Mount Raivata (Girnar).



The Jainas believe in the occurrence of twenty�one more tirthankaras. They preceded Neminatha.  Lord Rsabha was the first among them.  The Vedic tradition also refers to him.  It is not an easy job to establish the historicity of these great souls.



Lord Mahavira:



Mahavira was the twenty�fourth, i. e., the last tirthankara.  According to the Pali texts, he was a contemporary of Buddha but they never met. The early Prakrit texts do not mention the name of Buddha.  They totally neglected him.  This indicates that Mahavira and his followers did not attach any importance to Buddha's personality and teachings.  On the other hand, in the Pali Tripitaka Mahavira is regarded as one of the six tirthankaras of Buddha's times.  This shows that Mahavira was an influential personality and a leading venerable ascetic.



According to the tradition of the Svetambara Jainas the liberation of Mahavira took place 470 years before the beginning of the Vikrama Era. The tradition of the Digambara Jainas maintains that Lord Mahavira attained liberation 605 years before the beginning of the gaka Era.  By either mode of calculation the date comes to 527 B. C. Since the Lord attained emancipation at the age of 72, his birth must have been around 599 B. C. This makes Mahavira a slightly elder contemporary of Buddha who probably lived about 567�487 B. C.



There are many references in the Buddhist canon to Nataputta and the Niganthas, meaning Mahavira and the Jainas.  The Buddhist canon refers to the death of Nataputta at Pava at a time when Buddha was still engaged in preaching.  According to Hemacandra , Mahavira attained liberation 155 years before Candragupta's accession to the throne.  This leads to a date around 549�477 B. C. for Mahavira and places his death slightly later than that of Buddha.  Some scholars support this view.

There is no doubt that Parsva preceded Mahavira by 250 years.  The Jaina canon clearly mentions that the parents of Mahavira were followers of Parsva whose death took p]ace 250 years before that of Mahavira (527 B. C.). Since Parsva lived for a hundred years, his date comes to 877�777 B. C.



Mahavira was not the inventor of a new doctrine but the reformer of a Law already long in existence.  The Uttaradhyayana�sutra gives a good account of this fact.  The following is the essence of this account: 

There was a famous preceptor in the tradition of Lord Parsva His name was Kesi.  Surrounded by his disciples he arrived at the town of Sarasvati. In the vicinity of that town there was a park called Tinduka.  There he took up his abode in a pure place.



At that time there was a famous disciple of Lord Mahavira.  His name was Gautama (Indrabhuti).  Surrounded by his pupils he, too, arrived at Sravasti.  In the vicinity of that town there was another park called Tinduka.  There he took up his abode in a pure place.



The pupils of both, who controlled themselves, who practised austerities, who possessed virtues, made the following reflection:



'Is our Law the right one or the other?  Are our conduct and doctrines right or the other?  The Law taught by Lord Parsva, which recognises only four vows, or the Law taught by Lord Mahavira (Vardhamana), which enjoins five vows?  The Law which forbids clothes for a monk or that which allows an under and an upper garment?  Both pursuing the same end, what has caused their difference?'



Knowing the thoughts of their pupils, both Kesi and Gautama made up their minds to meet each other.  Gautama went to the Tinduka park where Kesi received him.  With his permission Kesi asked Gautama:  "The Law taught by Parsva recognises only four vows, while that of Vardhamana enjoins five.  Both Laws pursuing the same end, what has caused this difference? Have you no misgivings about this two�fold Law?"  Gautama made the following reply:  "The monks under the first tirthankara are simple but slow of understanding, those under the last are prevaricating and slow of understanding and those between the two are simple and wise.  Hence, there are two forms of the Law.  The first can but with difficulty understand the precepts of the Law and the last can but with difficulty observe them.  But those between the two can easily understand and observe them."  This answer removed the doubt of Kesi.  He asked another question:  "The Law taught by Vardhamana forbids clothes but that of Parsva allows an under and an upper garment.  Both Laws pursuing the same end, what has caused this difference?"  Gautama gave the following reply:  "The various outward marks have been introduced in view of their usefulness for religious life and their distinguishing character.  The opinion of the tirthankaras is that right knowledge, right faith and right conduct are the true causes of liberation."  This answer, too, removed the doubt of Kesi.  He, thereupon, bowed his head to Gautama and adopted the Law of five vows.



It is clear from this account of the Uttaradhyayana�sutra that there were two main points of difference between the followers of Parsva and those of Mahavira.  The first point was relating to vows and the second was regarding clothes.  The number of vows observed by the followers (ascetics) of Parsva was four, to which Mahavira added the vow of chastity as the fifth.  It seems that Parsva had allowed his followers to wear an under and an upper garment, but Mahavira forbade the use of clothes.  Preceptor Kesi and his disciples, however, adopted the Law of five vows without abandoning clothes.  Thus, Mahavira's composite church had both types of monks:  with clothes (sacelaka) and without clothes ( acelaka).



Lord Mahavira was son of Ksatriya Siddhartha and Trisala of Kundapura ( or Kundagram), the northern borough of Vaisali . He belonged to the Jnatr clan.  He was born on the thirteenth day of the bright half of the month of Caitra when the moon was in conjunction with the Hastottara constellation.  As the family's treasure of gold, silver, jewels etc. went on increasing since the prince was placed in the womb of Trisala, he was named Vardhamana (the Increasing One).  He was known by three names: Var dhamana, Sramana (the Ascetic) and Mahavira (the Great Hero). The name of Vardhamana was given by his parents.  He was called Sramana by the people, as he remained constantly engaged in austerities with spontaneous happiness.  Since he sustained all fears and dangers and endured all hardships and calamities, he was called Mahavira by the gods. 



Vardhamana lived as a householder for thirty years.  When his parents died, with the permission of his elders he distributed all his wealth among the poor during a whole year and renounced the world.  After observing fast for two days and having put o n one garment, Vardhamana left for a park known as Jnatrkhanda in a palanquin named Candraprabha. He descended from the palanquin under an Asoka tree, took off his ornaments, plucked out his hair in five handfuls and entered the state of houselessness.  He wore the garment only for a year and a month and then abandoned it and wandered about naked afterwards.



The Venerable Ascetic Mahavira spent his second rainy season in a weaver's shed at Nalanda, a suburb of Rajagrha.  Gosala, the Ajivika, approached the Venerable Ascetic and made a request to admit him as his disciple.  Mahavira did not entertain his request.  Gosala again approached the Venerable Ascetic when he had left the place at the end of the rainy season.  This time his request was, however, accepted and both of them lived together for a considerable period.  While at Siddharthapura, Gosala uprooted a sesamum shrub and threw it away challenging Mahavira's prediction that it would bear fruits.  Owing to a lucky fall of rain the shrub came to life again and bore fruits.  Seeing this Gosala concluded that everything, is pre�determined and that all living beings are capable of reanimation.  Mahavira did not favour such generalisations.  Gosala, then, severed his association with Mahavira and founded his own sect known as Ajivika.



Mahavira had travelled up to Ladha in West Bengal.  He had to suffer all sorts of tortures in the non�Aryan territory of Vajrabhumi and Subhrabhumi.  Many of his hardships were owing to the adverse climate, stinging plants and insects and wicked inhabitants who set dogs at him. The Venerable Ascetic had spent his ninth rainy season in the non�Aryan land of the Ladha country.



Mahavira passed twelve years of his ascetic life with equanimity performing hard and long penances and enduring, all afflictions and calamities with undisturbed mind.  During the thirteenth year on the tenth day of the bright fortnight of the month of Vaisakha the Venerable Ascetic obtained omniscience under a Sala tree in the farm of Syamaka on the northern bank of river Rjupalika outside the town of Jrmbhikagrama. He preached the Law in the Ardhamagadhi language, taught five great vows etc., initiated Indrabhuti (Gautama) and others and established the four�fold Order (monks, nuns, male lay� votaries and female lay�votaries).



Lord Mahavira passed the last thirty years of his life as the omniscient tirthankara.  He spent his last rainy season at Papa (Pavapuri). On the fifteenth day of the dark fortnight of the month of Karttika the Lord attained liberation there at the age of seventy�two.  The eighteen confederate kings of Kasi and Kosala (and eighteen kings) belonging to the Mallaki and Lecchaki clans were present there at that time.  Thinking that the spiritual light of knowledge has vanished with the passing away of the Lord they made a material illumination by lighting lamps. 



Lord Mahavira was the head of an excellent community of 14000 monks, 36000 nun., 159000 male lay�votaries and 318000 female lay�votaries.  The four groups designated as monks, nuns, laymen and laywomen constitute the four�fold Order (tirtha) of Jainism.  One who makes such an order is known as tirthankara.  Tirthankara Mahavira's followers comprised three categories of persons:  ascetics, lay�votaries and sympathisers or supporters Indrabhuti (monk), Candana (nun) etc.  form the first category.  Sankha (layman), Sulasa (laywoman) etc.  come under the second category.  Srenika (Bimbisara), Kunika (Ajatasatru), Pradyota, Udayana, Cellana etc.  form the third category.  The Tirathankara or sangha consisted of only the first two categories.



Sudharman, Jambu, Bhadrabahu and Sthulabhadra:



Of the eleven principal disciples (ganadharas) of Lord Mahavira, only two, viz., Indrabhuti and Sudhartnan survived him.  After twenty years of the liberation of MAHAVIRA Sudharman also attained emancipation.  He was the last of the eleven ganadharas to die.  Jambu, the last omniscient, was his pupil.  He attained salvation after sixty�four years of the liberation of Mahavira.  Bhadrabahu, belonging to the sixth generation since Sudharman, lived in the third century B. C. He died 170 years after Mahavira.  He was the last srutakevalin (possessor of knowledge of all the scriptures). Sthulabhadra possessed knowledge of all the scriptures less four Purvas (a portion of the Drstivada).  He could learn the first ten Purvas with meaning and the last four without meaning from Bhadrabahu in Nepal.  Thus, knowledge of the canonical texts started diminishing gradually.  There are still a good many authentic original scriptures preserved in the svetambara tradition.  Of course, some of the canons have , partly or wholly, undergone modifications.  The Digambaras believe that all the original canonical texts have vanished.



Up to Jambu there is no difference as regards the names of pontiffs in the Digambara and Svetambara traditions.  They are common in both the branches.  The name of Bhadrabahu is also common, though there is a lot of difference regarding the events relating to his life.  There is no unanimity with regard to the name of his own successor, too.  The names of intermediary pontiffs are, of course, quite different.  Judging from the total picture it seems that in fact there had been two different preceptors bearing the name of Bhadrabahu in the two traditions. Probably they were contemporary.  The Svetambara account mentions that the death of Srutakevali Bhadrabahu occurred 170 years after the liberation of Mahavira, whereas the Digambara tradition maintains that Bhadrabahu died 162 years after Mahavira's emancipation.



According to the tradition of the svetambaras, Preceptor Bhadrabahu in some specific course of meditation.  Sthulabhadra and some other monks went to Nepal to learn the Drstivada from Bhadrabahu.



The Digambara tradition believes in a migration of Bhadrabahu and other monks to South India.  It holds that the Head of the Jaina Church in the time of Candragupta's reign (322�298 B. C.)  was Bhadrabahu.  He was the last srutakevalin, He prophesied a twelve�year famine and led a migration of a large number of Jaina monks to South India.  They settled in the vicinity of Sravana Belgola in Mysore.  Bhadrabahu himself died there. King Candragupta, an adherent of the Jaina faith, left his throne and went to Sravana� Belgola.  He lived there for a number of years in a cave as an ascetic and finally embraced death.



Samprati:



Sthulabhadra's pupil Suhastin had won King Samprati, the grandson of and successor to Asoka, for Jainism.  Samprati was very zealous in the promotion and propagation of Jainism.  He showed his enthusiasm by causing Jaina temples to be erected over the whole of the country. During Suhastin's stay at Ujjain (Samprati's Capital), and under his guidance, splendid religious festivals were celebrated.  The devotion manifested by the king and his subjects on such occasions was great.  The example and advice of King Samprati induced his vassals to embrace and patronise Jainism.  He had sent out missionaries as far as to South India.  In order to extend the sphere of their activities to non�Aryan countries, Samprati sent there Jaina monks as messengers.  T hey acquainted the people with the kind of food and other requisites which Jaina monks may accept as alms.  Having thus prepared the way for them, Samprati induced the superior to send monks to those countries. Accordingly, missionaries were sent to t he countries of Andhra and Dramila in South India.





Kharavela:



Somewhere near Samprati's time there lived King Kharavela of Kalinga. His inscription in a cave of Khandagiri, dating around the middle of the second century B. C., tells among other things of how he constructed rock�dwellings and gave abundant gifts to Jaina devotees . There are some Jaina caves in sandstone hills known as Khadagiri, Udayagiri and Nilagiri in Orissa.  The Hathigumpha or Elephant Cave, as it is now known, was an extensive natural cave.  It was improved by King Kharavela.  It ha s a badly damaged inscription of this king.  The inscription begins with a Jaina way of veneration.



Kalakacarya:



In the first century B. C. when Gardabhilla was the king of Ujjain, there lived a famous Jaina preceptor known as Kalakacarya.  King Gardabhilla carried off Sarasvati, a Jaina nun, who was the sister of Kalakacarya. After repeated requests and threats when Kalakacarya found that the king was not prepared to set the nun free, he travelled west of the Indus and persuaded the Sakas to attack Ujjain and overthrow Gardabhilla.  The Sakas attacked Ujjain and established themselves in the city.  Vikramadi tya, the successor to Gardabhilla, however, expelled the invaders and re� established the native dynasty.  He is said to have been won for Jainism by some Jaina preceptor.



Jaina Stupa at Mathura:



An inscription of the second century A. D. has been found in the ruins of a Jaina stupa excavated in the mound called Kankali Tila at Mathura.  The inscription says that the stupa was built by gods.  The truth underlying this type of belief is that in that age the stupa was regarded as of immemorial antiquity.  The sculptures and inscriptions found at Mathura are of great importance for the history of Jainism.  They corroborate many of the points current in the Jaina traditions.  For instance, the series of twenty�four tirthankaras with their respective emblems was firmly believed in, women also had an influential place in the Church, the Order of nuns was also in existence, the division between Svetambara and Digambaras had come into being.  the scriptures were being recited with verbal exactitude, and the like.



Kumarapala and Hemachandra:



Coming to the medieval period, King Siddharaja Jayasimha (A. D. 1094� 1143) of Gujarat, although himself a worshipper of Siva, had Hemacandra, a distinguished Jaina preceptor and writer, as a scholar� member of his court.  King Kumarapala (A. D. 114 3�1173), the successor to Jayasimha, was actually converted to Jainism by Hemacandra.  Kumarapala tried to make Gujarat in some manner a Jaina model State.  On the other hand, Hemacandra, taking full advantage of the opportunity, established the basis for a typical Jaina culture by his versatile scientific work.  He became famous as the Kalikalasarvajna, i. e., the Omniscient of the Kali Age.



In South India the Gangas, the Rasrakutas, the Calukyas, the Hoysalas etc.  were Jainas.  They fully supported the faith.



Digambaras and Svetambaras:



There were both types of monks, viz., sacelaka (with clothes) and acelaka (without clothes), in the Order of Mahavira.  The terms sacelaka and svetambara signify the same sense and acelaka and digambara express the same meaning.  The monks belonging to the Svetambara group wear white garments, whereas those belonging to the Digambara group wear no garments.  The literal meaning of the word digambara is sky� clad and that of svetambara is white�clad.  It was, probably, up to Jambu's time that both these groups formed the composite church.  Then they separated from each other and practised the faith under their own Heads.  This practice is in force even in the present time.  The svetambaras hold that the practice of dispensing with clothing has no longer been requisite since the time of the last omniscient Jambu.



The following main differences exist between the Digambaras and the svetambaras:



1. The Digambaras believe that no original canonical text exists now. The svetambaras still preserve a good number of original scriptures. 



2. According to the Digambaras, the omniscient no longer takes any earthly food.  The svetambaras are not prepared to accept this conception.



3. The Digambaras strictly maintain that there can be no salvation without nakedness.  Since women cannot go without clothes, they are said to be incapable of salvation.  The svetambaras hold that nakedness is not essential to attain liberation.  Hence, women are also capable of salvation.



4. The Digambaras hold that Mahavira was not married.  The svetambaras reject this view.  According to them, Mahavira was married and had a daughter.



5. The images of Tirthankaras are not decorated at all by the Digambaras, whereas the Svetambaras profusely decorate them.



The two main Jaina sects, viz., the Svetambara and the Digambara, are divided into a number of sub�sects.



There are at present three important Svetambara sub�sects: Murtipujaka, Sthanakavasi and Terapanthi.



The number of present important Digambara's sub�sects is also three: Bisa�panthi, Terahapanthi and Taranapanthi.



The Murtipujakas worship images of tirthankaras etc.  The Sthanakavasis are non�worshippers . The Terapanthis are also not in favour of idol� worship.  Their interpretation of non�violence (ahimsa) is slightly different from that of the other Jainas.  The Bisapanthis use fruits, flowers etc.  in the idolatry ceremony, whereas the Terahapanthis use only lifeless articles in it.  The Taranapanthis worship scriptures in place of images.
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CHAPTER II



RELIGIOUS AND PHILOSOPHICAL LITERATURE





The canon forms the earliest Jaina literature. The essence of the Jaina canon lies in the teachings of Lord Mahavira. The Anga texts form the nucleus of the entire canon .



The canonical texts are broadly divided into two groups: Anga�pravista and Anga�bahya. The authorship of the first group is attributed to the Ganadharas ( Principal Disciples ) of Mahavira, whereas that of the second group is ascribed to different Sthaviras ( Senior Preceptors ). The credit of editing the available canon goes to Preceptor Devardhigani Ksamasraman.  who flourished after a thousand years of the liberation of Lord Mahavira.



The Jaina monks held three councils to recollect, revise and redact the holy teachings of Lord Mahavira. The first council was held at Pataliputra ( Patna ) after 160 years of the liberation of Lord Mahavira when the twelve years' long famine ended.  The monks who assembled there could recollect only eleven Angas. It was, however, not possible for them to recall the twelfth Anga, viz., the Drstivada. It was only Preceptor Bhadrabahu who possessed knowledge of that text at that time. He could not participate in the council, as he was already engaged in some specific course of meditation in Nepal. The council deputed Sthulabhadra and some other monks to go to Nepal and learn the   Drstivada from Preceptor Bhadrabahu. It was, however, only Sthulahhadra who could acquire knowledge of theDrstivada. Thus, up to Preceptor Sthlilabhadra all the twelve Angas could be preserved. 



The second council met under the chairmanship of Preceptor Skandila at Mathura after 825 years of the death of Lord Mahavira. Another similar council synchronising with the second one was held at Valabhi under the presidentship of Preceptor Nagarjuna suri.



The third council also met at Valabhi under the chairmanship of Preceptor Devardhigani Ksamsaramana after 980 ( or 993 ) years of Lord Mahavira's emancipation. At this council all the canonical texts then available were systematically written down a nd an attempt was made to reconcile the differences pertaining to the two councils previously held at Mathura and Valabhi.



The texts other than the Angas ( the Angapravista group ) belong to the group known as Angabahya. This Angabahya group is classified into five sub�groups. Thus, we have in all six groups of canonical texts. They are known by the following names: (1) Angas, (2) Upangas, (3) Mulasutras, (4) Chedasutras, (5) Culikasutras and (6) Prakirnakas. All these works are in Prakrit.







Angas:



The Angas are twelve in number. They are as follows:

(I) Acara, (2) Sutrakrta, (3) Sthana, (4) Samavaya, (5)

    Vyakhyaprajhapti or Bhagavati, (6) Jhatadharmakatha, (7)     Upasakadasa, (8) Antakrddasa, (9) Anuttaraupapatikadasa, (10)     Prasnavyakarana, ( 1 1 ) Vipakasruta, (12) Drstivada.



The Acaranga is divided into two sections. The first section has at present eight chapters but formerly it had nine. The second section has sixteen chapters. This Anga, as its very name suggests, deals with the way of life of a monk. It furnishes us with materials pertaining to the life of Lord Mahavira. The first section is the oldest of all the Jaina works,



The Sutrakrtanga is also divided into two sections. The first section has sixteen chapters and the second seven. This Anga mainly deals with the refutation of heretical doctrines.



The Sthananga consists of ten chapters. Each chapter deals with objects according to their number. The first chapter starts with number 1. It goes up to 10 in the tenth chapter.



The Samavayanga, too, deals with objects according to their number. Thus, it continues, in a way, the subject�matter of the Sthananga. It enumerates objects in rising numerical groups up to I Kotakoti of Sagaropamas.



The Vyakhyaprajhapti or Bhagavati is divided into forty�one sections. It discusses all types of topics �philosophical, ethical, epistemological, logical, cosmological, mathematical and the like. It throws light on the lives of Lord Mahavira, Gosala, Jamali and many others.



The Jnatadharmakatha is divided into two sections. The first section has nineteen chapters. The second section consists of ten sub� divisions which are further divided into different chapters. Various narratives having a moral purpose form its subject �matter. 



The Upasakadasa consists of ten chapters giving lives of ten principal lay�votaries (Upasakas) of Lord Mahavira.  The vows to be observed by a lay�votary are explained in the first chapter.



The Antarkrddasa is divided into eight sections consisting of ten, eight, thirteen, ten, ten, sixteen, thirteen and ten chapters respectively. It gives lives of some liberated souls.



The Anuttaraupapatikadasa is divided into three sections consisting of ten, thirteen and ten chapters respectively It gives lives of some persons who after death were born as gods in the Anuttara celestial abodes.



The Prasnavyakarana consists of ten chapters. Of them, the first five  deal with Asrava (influx of karmic matter) and the last five give an  account of Samvara (stoppage of the influx). The available contents  of this work are different from those noted in the Samavayanga and  the Nandisutra.



The Vipakasruta is divided into two sections, each having ten narratives. The first section deals with the fruits of bad deeds, whereas the second describes those of good deeds.



Both the Jaina traditions, viz., the Svetambara and the Digambara, unanimously hold that the Drstivada forms the twelfth, i. e., the last Anga of the Jaina canon. According to the Nandi�sutra, the Acaranga constitutes the first and the Drstivada the twelfth. The Dhavala also up�holds the same view. The Drstivada consists of five sections: Parikarma, Sutra, Anuyoga or Prathamanuyoga, Purvagata and Culika. The Purvagata section occupies a distinctive place in the Jaina canon. One who possesses kno wledge of this section comprising fourteen Purvas is known as sruta�kevalin (possessor of knowledge of all the scriptures). The Drstivada or the Purvagata as such is not extant now.  There are some treatises  in both the Jaina traditions that were composed on the basis of certain Purvas. Since the Drstivada contained most difficult philosophical discussions, and hence, its study was recommended for an ascetic of nineteen years' standing who has studied the Acaranga etc, it is not surprising i f it gradually vanished. It was not an easy job to find suitable monks for imparting knowledge of this difficult text.



The treatises composed on the basis of the Purvagata section of the Drstivada are of two categories: canonical and non� canonical or karmic and non�karmic. The canonical or non� karmic treatises include the Nisitha, the Dasasrutakandha, the Brhatkalp a and the Vyavahara chedasutras, the Dasavaikalika mulasutra and the Parisaha chapter of the Uttaradhyayana mulasutra. The non�canonical or karmic works comprise the Karmaprabhrta, the Kasayaprabhrta, the Karmaprakrti, the Sataka, the Saptatika and t he Pancasaligraha. All these treatises are in Prakrit. The Niryuktis ( 5th century A. D. ) and other commentaries record the fact that the Nisitha, the Dasasrutaskandha, the Brhatkalpa and the Vyavahara are composed on the basis of the Pratya�khyana Purva The fourth chapter of the Dasavaikalika is based upon the Atmapravada Purva, the fifth one upon the Karmapravada Purva, the seventh upon the Satyapravada Pu.rva and the rest upon the Pratyakhyana Purva. The Parisaha ( second ) chapter of the Ut taradhyayana is' composed on the basis of the Karmapravada Purva.



The Karmaprabhrta is based upon the Karmaprakrtiprabhrta section of the Agrayaniya Purva, whereas the Preyod� vesaprabhrta section of the Jnanapravada Purva is the basis of the KasayaprabhFta. The Karmaprakrti, just like the Karmaprabhrta, is an impo rtant treatise on the Jaina doctrine of karma. The author Sivasarmasuri probably belonged to the 4th century A. D The commentator Malayagiri ( 12th century A. D. ) mentions that the work was composed on the basis of the Karmaprakrtiprabhrta section o f the Agrayan1ya Purva. The Sataka or Bandhasataka by Sivasarrnasuri, the Saptatika by Candrarsimahattara or sivasarmasuri, and the Pancasan;graha by Candrarsimahattara are also said to be related to the Purvas. Thus, a good number of works in both t he Jaina traditions are still available which were composed on the basis of the Drstivada that was lost long ago.



Upangas:



The Upangas are subsidiary to the Angas. They are also twelve in number. Their titles are as under:



(1) Aupapatika, (2) Rajaprasniya, (3) Jivabhigama or JlvaJivabhigama, (4) Prajnapana, (5) Suryaprajnapti, (6) Jarnbudvipaprajrlapti,  (7) Candraprajnapti; (8) Nirayava�lika or Kalpika, (9) Kalpavatarnsika, (10) Puspika, (11) Puspaculika, ( 12) Vrsnidas 

Chedasutras:



The word 'cheda' means 'cut'. Probably the treatises that prescribed cuts in seniority of monks on their violating monastic discipline, were called Chedasutras. The existing texts belonging to this group are not exclusively devoted to this type of punishment. They deal with all sorts of topics pertaining to monastic jurisprudence. The following works are included in this group:



(I) Nisitha, (2) Mahanisitha, (3) Vyavahara, (4) Dasaru taskandha, (5)     Brhatkalpa,             (6) Jitakalpa or Pancakalpa.



The Nisitha consists of twenty chapters. It prescribes some rules pertaining to monastic life. Punishments for various transgressions are also prescribed in it. Certain exceptions to the general rules also find place therein.



The Mahanistha has six chapters and two appendices.  It deals with some specific topics relating to ascetic life. It contains some narratives, too. It is not yet published.



The Vyavahara contains ten chapters. It supplies injunctions and prohibitions regarding the conduct of monks and nuns. It prescribes a number of atonements and penances, too, by way of punishment for various transgressions.



The Dasasrutaskandha consists of ten chapters. Of them, one deals with eleven upasakapratimas (postures and penances pertaining to a lay� votary) and the rest explain different aspects relating to monastic life.



The Brhatkalpa has six chapters. It supplies rules and regulations regarding the conduct of monk, and nuns.



The Jitakalpa consists of 103 verses. It prescribes penances pertaining to violations of rules of monastic life. These penances are in the form of ten types of expiations (Prayacittas) .



The Pancakalpa is extinct.



Culikasutras:



The Nandi and the Anuyogadvara are called Culikasutras.  The word 'culika' means 'appendix'. The two Culikasutras may be taken as appendices to the entire Jaina canon.



The Nandi contains a detailed exposition of five kinds of knowledge. In its beginning a list of senior preceptors ( sthaviravali ) is given.



The Anuyogadvara deals with different types of topics�� metaphysical, grammatical, logical, mathematical etc. It is a small encyclopedia of Jaina subjects,



Prakirnakas:

The term Prakirnaka or 'prakirna' means 'miscellany'. Generally the following ten miscellaneous canonical works are known as Prakirnakas: 

(I) Catuhsarana, (2) Aturapratyakhyana, (3) Bhakta�parijna, (4)     Samstaraka, (5) Tandulavaicarika, (6) Candra�vedhyaka, (7)     Devendrastava, (8) Ganividya, (9) ;Mahapratyakhyana (10)     Virastava.



The Catuhasarana consists of 63 verses. It deals with the four�fold refuge, viz., the refuge of the arhats, that of the siddhas, that of the sadhus and that of the dharma.



The Aturapratyakhyana deals with various types of death and the means leading to them. It consists of 70 verses.



The Bhaktaparijna consists of 172 verses. It also describes different types of death.



The Samstaraka deals with the importance of the pallet of straw and praises those who resort to it. It contains 123 verses.



'The Tandulavaicarika mostly consists of verses, their number being 139. It deals with topics like embryology, osseous structure etc. 



The Candravedhyaka or Candrakavedhya consists of 175 verses. It explains how one should behave at the time of death.



The Devendrastava contains 307 verses. It gives information regarding different types of gods and their lords.



The Ganividya is an astrological treatise. It consists of 82 verses. 



The Mahapratyakhyana contains 142 verses. It deals with renunciation, expiation, confession etc.



The Virastava consists of 43 verses. It enumerates different names of Lord Mahavira by way of eulogy.



Canonical Commentaries:



The canonical texts are variously explained by different authors in different times. These explanations or commentaries are mainly of four categories: Niryuktis, Bhasyas, Curnis and Vrttis. The Niryuktis and the Bhasyas are in verse, whereas the Curnis and the Vrttis are in prose.



The Niryukti commentaries are composed by Preceptor Bhadrabahu ( 5th century A. D. ) who is different from the author of the Chedasutras. All the Niryuktis are in Prakrit. The following canonical texts have Niryuktis on them:



(1) Acaranga, (2) Sutrakrtaliga, (3) Suryaprajrnapti, (4) Uttaradhyayana, (5) Dasavaikalika, (6) Avasyaka, (7) Vyavahara,     (8) Dasasrutaskandha, (9) Brhatkalpa, ( 10) Rsihhasita. 



The Niryuktis on the Suryaprajnapti and the Rsibhasita are extinct. 



The Bhasyas are also in Prakrit. They explain the text as well as the Niryukti commentary. The following canonical works have Bhasyas on them:



(I) Uttaradhyayana, (2) Dasavaikalika, (3) Avasyaka, (4) Vyavahara,     (5) Brhatkalpa, (6) Nisitha, (7) Jitakalpa, (8) Oghaniryukti, (9)     Pindaniryukti, (10) Pancakalpa.



Jinabhadra and Sanghadasagani (6th century A. D.) are well� known for their Bhasyas. The author of the Visesavasn�bhasya is Jinabhadra. Sanghadasagani  is the author of the Brhatkalpa�bhasya.



The Curnis are in Prakrit mixed with Sanskrit. Jinadasa�gani Mahattara ( 7th century A. D. ) is the author of most of the Curni commentaries. The following canonical texts have Curnis on them:



(I) Acaranga, (2) Sutrakrtanga, (3) Vyakhyaprajnapti, (4) Brhatkalpa,  (5) Vyavahara, (6) Nisitha, (7) Dasasruta� skandha, (8) Jitakalpa,  (9) Jivabhigama, (10) Jambudvi� paprajnapti, (11) Uttaradhyayana,  (12) Avasyaka, (13) Dasavaikalika, (14) Nandi, (15) Anuyogadvara,  (16) Maha nisitha, (17) Pancakalpa, (18) Oghaniryukti.



The Vrttis are in Sanskrit. , Silankasuri, gantyacarya, Abhayadevasuri, Maladhari Hemacandra, Malayagiri, Dronacarya,  Ksemakirti etc. are Sanskrit commentators (from 8th century onwards ). 



Abhayadevasuri composed commentaries on all the Angas except the  first two, viz., the Acaranga and the Sutrakrtanga, which were  commented upon by Silankasuri. There are canonical commentaries in  some modern Indian languages, too.



Karmaprabhrta and Kasayaprabhrta:



The Digambaras believe that the Acaranga etc. have totally vanished.  They attach canonical importance to the Karmaprabhrta and the  Kasayaprabhrta ( both in Prakrit ). The Karmaprabhrta is variously  known as Mahakarmaprakr� tiprabhrta, Agamasiddhanta, Satkhaagama,  Paramagama, Khandasiddanta Satkhandasiddhanta etc. It is in prose.  It was composed by Preceptors Puspadanta and Bhutabali on the basis  of the Drstivada. The authors lived between 600 and 700 years after  the liberation of Lord Mahavira.



The Karmaprabhrta is divided into six sections: 1. Jivasthana, 2. Ksudrakabandha, 3. Bandhasvamitvavicaya, 4. Vedana, 5. Vargana, 6. Mahabandha ( Mahadhavala ).  It deals with the doctrine of karma. 



The Kasayaprabhrta is also known as Preyodvesaprabhrta.  It was composed by Preceptor Gunadhara. It is also based upon the Drstivada. Gunadhara seems to be a contemporary of the authors of the Karmaprabhrta. The Kasayaprabhrta deals with attachment, aversion etc. It consists of 180 verses.



Dhavala and Jayadhavala



The Dhavala by Virasena is an exhaustive commentary on the first five sections of the Karmaprabhrta. Just like the Curni commentary on canonical works it is also in Prakrit mixed with Sanskrit. The Jayadhavala is a similar commentary on the Kasayaprabhrta. It was composed by Virasena and Jinasena. They lived in the 9th century A. D 

Kundakunda's Works:



Kundakunda's contribution to Jaina philosophy and religion is in no way less important. The Digambaras attach special importance to his works. He wrote only in Prakrit. The Prava�canasara, Samayasara, Pancastikayasara, Niyamasara etc.  are some of his learned works. The Pravacanasara is a valuable treatise on Jaina ethics The Samayasara is an important work on the nature of self. The Pancastikayasara deals with the following five entities: soul, matter, medium of motion, medium of rest and space . The Niyamasara is a work on Jaina monastic discipline. Kundakunda lived in one of the early centuries of the Christian era.



Mulacara and Karttikeyanupreksa



Vattakera and Karttikeya, too, probably lived in the early centuries of the Christian era. The Mulacara by Vattakera is a Prakrit treatise on the conduct of Jaina ascetics. It is the Acaranga of the Digambaras.



The Karttikeyanupreksa is a Prakrit work composed by Preceptor Kumara, also known as Karttikeya. This treatise treats in twelve chapters of the twelve great reflections to which both monk and layman must devote themselves in order to attain emancipation.



Tattvarthadhigama Sutra:



Umasvamin or Umasvati is the author of the Tattvarthadhigama Sutra or  Tattvartha Sutra, the first Sanskrit work on Jaina philosophy. He  lived in an early century of the Christian era. The Tattvartha Sutra  is a manual for the understanding of the true nature of things. It is  recognised as an authority by both the svetambaras and the  Digambaras. It deals with Jaina logic, epistemology, psychology,  ontology, ethics, cosmography and cosmology. It has a large number of  commentaries, one being by the author himself.



Karmaprakrti and Pancasangraha:



The Karmaprakrti by Sivasarmasuri and the Pancasanagraha by Candrarsi are two important Prakrit treatises on the Jaina doctrine of karma. They, too, were composed during the early centuries. Both of them have been commented upon by Malayagiri.



Siddhasena's Works:



Siddhasena Divakara was a great logician. He also be�longed to one of the early centuries. Like Umasvati, the author of the Tattvartha Sutra, he too, is regarded by both the sects as one of their own. His works include the Sanmatitarka, the Nyayavatara and thirty�two Dvatrimsikas ( twenty�two are available ). The Sanmatitarka is an excellent Prakrit treatise on the theory of Nayas ( ways of approach and observation ). It also deals with the theories of knowledge and judgment. The Nyayavatara ( Sanskrit ) is the earliest Jaina work on pure logic. The Dvatrimsikas ( Sanskrit ) are on different aspects of Jaina philosophy and religion. Siddhasena Divakara has really made a valuable contribution to Jaina philosophical literature.



Samantabhadra's Works:



Samantabhadra's contribution to the philosophical literature of the Jainas is equally important He is the author of the Aptamimamsa, Yuktyanusasana and Svayam�bhustotra. The Ratnakarandaka�sravakacara is also ascribed to him by some scholars. In the Aptamimamsa or  Devaga mastotra the philosophy of non�absolutism is explained.  The Yuktyanusana is a hymn to Lord Mahavira in a philosophical theme. The Svayambhustotra or Caturvimsatijinastuti is a hymn to the twenty�four Jaina Tirtharskaras, The Ratnakarandaka�sravakacara is a manual of morals for the lay� votary. All these works are in Sanskrit. Samantabhadra was a Digambara preceptor who lived in an early century. 



Mallavadin's Nayacakra:



The Nayacakra or Dvadasaranayacakra by Mallavadin is an excellent Sanskrit work on the Jaina theory of Naya.  The author is one of the great Svetambara scholars of the early centuries. Tradition reports his decisive victory over the Buddhists. His commentary on Siddhasena Divakara's Sanmatitarka is not available. There exists a commentary on the Nayacakra, entitled Nyayagamanusarini, by Simhasuri.



Akalanka's Works:



Akalanka ( 7th century A. D. ) was a great Digambara author and commentator. He composed the following philosophical (logical) treatises in Sanskrit: (I) Laghiyastraya, (2) Nyayaviniscaya, (3) Pramaqasangraha and (4) Siddhiviniscaya. He commented upon the Tattvartha Sutra and Aptamimamsa. The commentary on the Tattvartha Sutra is known as Tattvartharajavarttika and that on the Aptamimamsa is called Astasati. A treatise on expiatory rites, entitled Prayascitta is also ascribed  to Akalanka.  The authorship  of this work is, however, doubtful.



Haribhadra's Works:



Haribhadra (8th century), a famous Svetambara writer, composed a large  number of works both in Sanskrit and Prakrit. He was an eminent  author in verse as well as in prose. His Saddarsanasamuccaya (with  Gunaratna's commentary) is an important treatise on Indian  philosophy. It gives a summary of the six philosophical systems of  India. He wrote a commentary on the nyayapravesa of Dinnaga, a  Buddhist logician.  His Dharmabindu is a manual of morals. The  Anekantajayapataka, Sastravartasamuccaya, Anekantavadapravesa,  Dvijavadanacapeta, Paralokasiddhi, Sarvajnasiddhi, Dharmasangrahani,  Lokatattvanirnaya etc. are his philosophical treatises. He composed  the following works on yoga: (I) Yogadrstisamuccaya, (2) Yogabindu,  (3) Yogasataka, (4) Yogavimsika and (5) Sodasaka. The  Samaradityakatha, Dhhrtakhyana etc. are nice stories composed by him.  He commented upon a number of canonical works and composed many  miscellaneous treatises.



Vidyanandin's Works:



Vidyanandin or Vidyananda (9th century) is a distinguished Jaina philosopher belonging to the Digambara sect.  His Astasahasri commentary on the Astasati (Akalanka's commentary on the Aptamimamsa of Samantabhadra) is, perhaps, the most difficult of all the Jaina philosophical treatises. It was further commented upon by Yasovijaya. Vidyanandin's Tattvarthaslokavarttika is an important commentary on the Tattvartha Sutra. His original philosophical works include the Aptapariksa, the Pramanikapariksa, the Patrapariksa, the Satyasasanapariksa and the Vidyanandamahodaya (extinct). The Yuktyanusasanalankara is his commentary on the Yuktyanusasana of Samantabhadra. He has also composed the hymn entitled Sripura� Parsvanathastotra.  The Pancaprakarana is also ascribed to him. All his works are in Sanskrit.



Nemicandra and His Works:



Nemicandra, a Digambara author, lived between the 10th and lIth centuries  He was the teacher of  Camundaraya who caused the colossal statue of Gommata or Bahubali to be made at Sravana Belgola in Mysore. His work include the Dravyasangraha, the Gommatasara, the Labdhisara, the Ksapanasara and the Trilokasara. The Dravyasangraha is a brief treatise on the Jaina theory of substance.  The Gommatasara (also known as Pancasarngraha ) is a bulky work on the Jaina doctrine of karma. It consists of two parts: Jivakanda and Karmakanda. The Jivakanda gives a detailed account of the souls and their classification.  The Karmakanda deals exhaustively with the nature and effects of karma. The Labdhisara treats of the attainment of the things that lead to perfection. The Ksapanasara deals with the annihilation of passions. The Trilokasara is a comprehensive treatise on cosmology. It gives detailed description of the three worlds. All these treatises are in Prakrit and consist of verses.



Prabhacandra's Commentaries:



Prabhacandra, a famous Digambara writer of the 11th century, composed a number of commentaries on philosophical and other works. His Prameyakamalamartanda and Nyayakumudacandra are comprehensive Sanskrit commnentaries on the Pariksamukha (a work on Jaina logic by Manik� anandin) and the Laghiyastraya (a work on Jaina logic by Akalanka) respectively. They deal with all important philosophical problems. 





Hemacandra's Works:



Hemacandra was the most versatile and prolific Jaina writer of  Sanskrit. Since he composed works in the most varied domains, he was  called 'the Omniscient of the Kali Age (Kalikalasarvajna). He was  born in 1089 A. D and died in 1172 A. D. He belonged to the  Svetambara sect.  His patrons were the Caulukya kings Jayasimha  (Siddharaja) and Kumarapala of Gujarat.



Hemacandra's Vitaragastotra is a poem in praise of the passionless Lord Mahavira. It is at the same time a poetical manual of Jainism. It consists of twenty small sections.  The Ayogavyavacchedadvatrimsika of the author forms the first part of his hymn called Dvatrimsika. The second part is called Anyayogavyavacchedadvatrimsika. The first part contains an easy exposition of the doctrines of Jainism. The second part refutes the doctrines of the non�Jaina systems. It has a commentary called Syadva damanjari by Mallisena. This commentary serves as an excellent treatise on Jaina philosophy.



The Pramanamimansa by Hemacandra is a valuable work on jaina logic. Its commentary by the author himself enhances the value of the work. 



Hemacandra's Yogasastra is an important work on Jaina yoga. It is in verse and has twelve chapters. The author himself has commented upon it The work contains a complete doctrine of duties. It treats of the effort one must make to attain emancipation.



Dharmamrta of Asadhara:



Asadhara was a great Digambara scholar and poet of the 13th century. He composed a number of learned works and commentaries in Sanskrit. The Dharmamrta is his principal work. It is in two parts: Sagara� Dharmamrta and Anagara� Dharmamrta. The Sagara�Dharmamrta deals with the duties of the lay�votary, whereas the Anagram�Dharmamrta treats of the conduct of the ascetic. The author himself composed a commentary on this work in 1243 A. D. The original work is in verse.



Yasovijaya Works:



Yasovijaya was a prominent Svetambara writer of the 17th century. He composed several excellent treatises and Various valuable commentaries in Sanskrit. His works on philosophy include the Anekanta�vyavastha, the Jnanabindu, the Jaina� tarka� bhasa, the Naya�pradipa, the Nayopadesa, the Naya�rahasya, the Nyaya�khanda�khadya, the Nyayaloka, the Bhasa�rahasya, the Pramana�rahasya, the Adhyatma�mata� pariksa, the Adhyatma�sara, the Adhyatmopanisad, the Adhyatmika�mata�khandana, the Upades'a�rahasya , the Jnana� sara, the Devadharma�pariksa, the Gurutattva�vinirnaya etc. Some of his valuable commentaries are on the Astasahasri, Sastravartasamuccaya, Syadvadamanjari, Yogavimsika, Yogasutra and Karmaprakrti.



�





CHAPTER  III



R E A L I T Y



It will not be improper to maintain that the entire metaphysical world is divided into Idealism and Realism. If we want to study the essential features of philosophy, we will have to establish a close contact with the main trends of Idealism and Realism. Without a comprehensive and systematic study of these two isms, we cannot grasp the essence of philosophy. Although it seems that Idealism and Realism represent two apparently different lines of approach to the philosophy of life and the universe, yet, a tendency to reconcile them is not absent. It has begun in recent years to be thought that the difference between these two currents is not so much in their goal as in their presuppositions and methods of approach.



Idealism:



Some thinkers maintain that a theory is often called Idealistic in so  far as it underestimates the temporal and spatial aspects of the real  universe. Some philosophers are convinced that the term Idealism has  been used to cover all those philosophies which agree in maintaining  that spiritual values have a determining voice in the ordering of the  universe.1 Others hold that according to Idealism, spirit is the  terminus ad quem of nature.2



Idealism is the belief or doctrine according to which thought is the  medium of the self�expression of reality. In other words, reality is  such as must necessarily express itself through the ideal or ideals  that are organic to the knower's intellectual equipment which may be  called thought or reason.3



The mind of man is the organ through which reality expresses itself; and if it is certain that man alone has the capacity to interpret experience through intellectual ideals, then it follows that it is man alone who can be the organ to reality. He possesses a unique position in the determination of the universe.



Some Misconceptions:



Some laymen as well as philosophers define Idealism as a doctrine which openly or secretly seeks to establish that the whole choir of heaven and earth is unreal. Now, the first thing which we should bear in mind is that Idealism does not take away the reality of anything which is considered as real by commonsense or science. Far from subtracting anything which is considered to be real by commonsense or science Idealism adds to the reality of things in so far as it alone makes it clear that things have still many other significant aspects of their life than those which are revealed to commonsense or science. To put it in the words of Bosanquet: 'Certainly for myself, if an Idealist were to tell me that a chair is really not what we commonly take it to be, but something altogether different, I should be tempted to reply in language below the dignity of controversy.'4 In the same way, a philosophy must stand self�condemned if it thinks that the electronic constitution of matter  the inner structure of the material particles is a mere figment. The philosophers like Berkeley (who says that 'esse est percipi', i. e., to exist is to be perceived) etc. are not Idealists in the strict sense of the term Idealism. They may be called Subjective Idealists who think that perception is the real cause of external objects. They reduce existence or reality to mere perception which position is wrong according to the real definition of Idealism in which the mind only determines the objects an d does not create them, Determination and creation are two different things. What needs emphasis at this place is that true Idealism has never disputed the existence of the external world. Green remarks: 'The fact that there is a real external world of which through feeling we have a determinate experience and that in this experience all our knowledge of nature is implicit, is one which no� philosophy disputes. What Mr. Spencer understands by Idealism is what a raw undergraduate understands by it.  It means to him a doctrine that 'there is no such thing as matter', or that 'the external world is merely the creation of our own minds', a doctrine expressly rejected by Kant, and which has had no place since his time in any Idealism that knows what it is about.'5



Now, the point is quite clear. There is no difference between the Idealistic and Realistic creeds in so far as the reality of the material world is concerned; for both there is

an external world which is not the creation of our own minds. The defect, as the Idealist holds, of Realism lies in the fact that it does not realize the universe in its completeness.



The conclusion of what we have discussed so far is as follows: Though the things we know do not depend for their existence on the fact that somebody knows them, and so in this sense they are independent of the knowing mind, yet, all the determination s of the things are discovered only in the knowledge�relation, so that the things which are referred to in our explanations of facts are necessarily determined in certain specific ways. Hence, to insist that we can know only phenomena is not to degrade the things into mind�dependent appearances; it is merely to indicate that things are what we know them to be. And we know only by bringing them into relation to things other than themselves, and it follows consequently that to refer a fact to a thing�in�itself that cannot be determined in any way is to admit that the fact cannot be explained at all. 6  It is only through consciousness that the world exists for us at all, though, of course, it is not created by our own consciousness.



Different Type of ldealism:



There have been Idealistic views in Western philosophy, some making  thoughts or ideas to be eternal reals composing the world of  transcendental realities preceding but some�how determining the world  of phenomena, some others making thought or idea to be the pre�  condition of phenomenal existence, while others conceiving spirit as  the ultimate creative reality creating the world of subject and  object by its own self�differentiation. The first of these types is  Platonic, the second is that of Berkeley and Kant, and the last is  that of Hegel and his followers.



Platonic Idealism:



Plato conceived reality as consisting of an organized realm of ideas, each of which enjoys immutability and eternality. This organized realm of the eternal and immutable ideas is real in the sense that there are independent entities not depending upon mind, either finite or infinite. They are the real metaphysical forces, remaining at the back of and somehow determining our empirical world of thoughts and things as their imperfect imitations. Hence, our world of experience is only phenomenal and unreal. It comes into existence and passes out of it. It is somehow determined by the ideas which are universal and eternal. The Idealism of Plato is objective in the sense that the ideas enjoy an existence in a real world independent of any mind. Mind is not antecedent for the existence of ideas. The ideas are there whether a mind reveals them or not. The determination of the phenomenal world depends on them. They somehow determine  the empirical existence of the world. Hence, Plato's conception of reality is nothing but a system of eternal, immutable and immaterial ideas.



Idealism of Berkeley:



Berkeley may be said to be the founder of Idealism in the modern period, although his arrow could not touch the point of destination. According to Locke (the predecessor of Berkeley, substance was regarded as a seat of qualities some of which are primary in the sense that they are objective and others are secondary in the sense that they are not in objects but in our minds, i. e., subjective.  Berkeley rejected this two�fold division on the basis that if secondary qualities are what they are by means of perception or idea, the primary qualities are no less dependent on the same perception. A quality whether primary or secondary must be cognized by our perception. All the things which are composed of qualities both primary and secondary must be regarded as such only when they are perceived as such. In other words, the existence of things must be determined by perception or idea: Esse est percipi. This type of Idealism may be regarded as Subjective Idealism. According to Berkeley, it is t he individual mind that determines the existence of external objects. In his later writings he faced a horrible difficulty of dualism regarding his doctrine of 'esse est percipi'. For the emergence of perception the existence of external objects independent of mind is necessary. Without an external and independent object no perception is possible. To overcome this difficulty Berkeley established a new doctrine in his later u�works which is known as 'esse est concipi'. In this new doctrine he placed the word 'conception' in place of 'perception' meaning thereby 'to exist is to be conceived'.



Idealism of Kant:



Kant's Idealism is a direct result of his epistemological position adopted in his Critique of Pure Reason. He points out that knowledge or intelligible experience is a complex product of the elements of sensibility and understanding. pure knowledge, i.e., a priori is that with which no empirical element is mixed up. But our judgments are always a posteriori because they are derived from experience. Sensations originate from an unknown world of things�in�themselves but must be organized  into a systematic whole by the forms of intuition, i.e., space and time and by the categories or the fundamental concepts of understanding such as substance, causality and the like. The forms and categories are a priori, because our judgment presuppose the existence of these forms and categories. Experience is never possible without the existence of these transcendental laws of judgment.  Thus it is our understanding that makes nature, according to Kant. The idealism of Kant, therefore, consists in this that the world of our knowledge is an ideal construction out of sense manifold  to which alone the forms and categories of understanding are confined and, therefore, is known as Objective idealism. It is subjective in the sense  that knowledge does not reach out to the world of things�in� themselves: ding an sich. He argues that reality cannot be grasped by our knowledge because our judgment is conditional, relative and partial. We cannot know a thing as it is but we know it as our experience reveals. Hence, the Kantian ding an sich is unknowable by our experience. His view of the Transcendental Unity of Apperception is more important as regards the unity of knowledge. All knowledge presupposes the synthetic unity of pure apperception, because unless there is synthetic Unity, no knowledge is possible. This idea of synthetic Unity of Pure Apperception leads Kant quite near the conception of soul which is not accepted by him outwardly. 

Absolute Idealism of Hegel:



The fundamental question before Hegel was: What must be the nature and characteristic of ultimate principle of the universe in order to explain by it the origin, growth and development of mind and nature, their mutual relations, as well as the question of science, philosophy ethics, art and religion. He found the ultimate principle of his fundamental question in Absolute spirit, Reason, Thought, or Idea. This Absolute idea of Hagel is not static but a dynamic spiritual principle as it is with Fichte who after Kant established the world� view of Absolute idealism on his conception of Absolute Ego. But his Absolute Ego was a moral principle satisfying man's craving for moral values alone, while Hegel took it in a more pronounced and comprehensive form. In his principle of Absolute Idea thinking and being coincide, or what is thinking finds its expression in being, for thinking involves an object of thought. It cannot be in vacuo (vacuum). The world consists of both mind and nature, subject and object, self and not�self. Thus the world of mind and nature is the heterisation of the Absolute thought for its thinking , so that laws of its thinking are also the laws of its being. Hegel, thus, seems to reserve for his Absolute an immutable and inexhaustible being which always transcends its heterisation or the world of becoming.7 It shows that the Absolute Idealism of Hegel is Monistic Spiritaulism, i.e., in the shape of one spiritual reality as the source and foundation of all external objects as well as individual thoughts.  In other words the * absolute Idealism of Hegel may be called Objective Idealism. Thought , according to Hegel is a self�developing reality which develops through the contradiction of the subject and the object, through the clash of opposites� the thesis and the anti�thesis, and ultimately overcomes this dualism, not by negating it but by correcting it.



Bradley on Idealism:



Following the intellectual lead of Hegel, Bradley starts his enquiry and finds that the revelation of the intellect can acquaint us with the fact that the categories of substance, attributes, causality etc., the forms of time and space�all these limited abstractions are riddled with contradictions. He finds that the external relations are meaningless to the conception of the Unity of Reality and the internal relations.  Though consistent with the intellectual conception they cannot be applied to the Absolute Reality which is nonrelational. Therefore, Bradley thinks that the proper organ for grasping the Absolute Reality is not intellect but the whole of mental life which is constituted by intellect, feeling and will. He, therefore , describes his Absolute as identified with Experience. Human experience is a piece of Transcendental Experience and can approximate it when it has learnt to transcend the limitations of intellect. The Absolute of Bradley, therefore, is to be felt, e xperienced or realized and not to be known by our simple intellect.

The implication of Bradleian Idealism is that intellect is an important factor of consciousness and cannot ordinarily be prevented from grasping and modifying reality under its own qualifications of categories and relations. But it fails to grasp reality itself, which is a non�relational whole. Therefore, intellect which grasps reality in some conditional and partial aspects, must be transcended if we are not to remain satisfied with partial realities or 'appearances' as Bradley calls them. Reality is to be apprehended by Transcendental Experience. The ordinary world of our experience in the form of individuality and diversity is the realm of appearances. Reality is something transcendental which transcends all the empirical experiences of external objects. The objects of external world are only appearances as experienced by our ordinary intellect, not reality itself in its absolute form. Hence, the external objects and finite concepts are only appearances, not the Absolute Reality.



Idealistic Attitude of Bosaoquet:



Following almost the same line of thought as that of Bradley, Bosanquet has come to conceive of reality as a logical or rational whole which he calls 'Individual'. He laid emphasis on the faculty of intellect or reason but did not reject the objective order of things While explaining the nature and functions of thought, Bosanquet says: 'The essence of thought is not in a mental faculty, but in the objective order of things. We bring the two sides together if we say, it is the control exercised by reality over mental process.8 



Thought, as Bosanquet conceives it, has for its goal the 'Whole'. It is by its very nature, compelled to construct. As he puts in his own words: 'Implicit in all the modes of experience which attracted us throughout, it is now considered in its own typical manifestations, in which the idea of system, the spirit of the concrete universal, in other words, of individuality, is the central essence.9 On this very fundamental basis he defines error as simply an inadequate determination without a system , which leaves alternative possibilities open, i.e., dependent on unknown conditions.10 Bosanquet, therefore, thinks that it is intellect when pursued in its fullest capacity that comprehends or constructs the whole of reality. He not only maintains this but lays emphasis on the unity of values also. 'Totality expresses itself in value, which is the concentration and focus of reality in its essence as real, as a positive centre which is a solution of contradictions4 The Idealism of Bosanquet, thus, establishes the monism of the spirit which is at once the unity of experience and the unity of values. The ultimate spirit is the 'Real Thing.' This spirit is nothing but the totality of existence and the unity of values. Thus, the external world is nothing more than the spirit as a unity of experience and the unity of values. The Spiritual Idealism propounded by Bosanquet is monistic in character. 

After giving an introductory account of Western Idealism we, now, come to the Idealistic Schools of India. Mahayana Buddhism and Advaita Vedanta are the most important schools of Indian Idealism. 





Madhyamika School of Buddhism:



According to this school, reality is beyond the four categories of  thought.l2  Human intellect cannot grasp reality. What we grasp is  the prapanca, and not the paramartha. If we put this idea in the  technical language of Buddhism, we can say that the human knowledge  is confined to the samvarti�satya, i e., to the phenomenal reality.  It is unable to grasp the paramartha�satya i.e., the noumenal  reality.  The phenomenal reality is svabhava�sunva, i.e, devoid of  self� existence. The noumenal reality is prapanca�sunya, i.e., devoid  of plurality. Some scholars are of the view that the word ,Sunia is  synonymous with Nihilism and they draw the conclusion that the school  of Madhyamika Buddhism is Nihilistic. According to the opinion of  other scholars, this view is not correct. They are of the opinion  that the word gunya must be interpreted in the sense of svabhava�  sunya and prapanca�sunya. As it is remarked by an eminent exponent of  the system: 'The Buddha preached reality (dharma) considering two  types of truth. The first type is the Phenomenal Truth and the second  one is the Noumenal Truth.13' The empirical world is the phenomenal  reality, while the ultimate truth is the noumenal reality.  'The  ultimate truth is intuitional, peaceful, devoid of plurality, inde�  terminate and one. This is the nature of reality.'14



Yogacara School of Buddhism:



This school advocates vijnanadvaita�vada. According to it, as is generally believed, only momentary ideas are real.



It is only because of this belief that the system is regarded as Subjective Idealism. But this view is not correct. The doctrine of momentary ideas is tenable only in the case of phenomenal/reality. The conception of momentariness is necessary to reach the ultimate reality. If the phenomenal reality is not conceived as momentary, our approach to the highest reality is not possible.  The highest reality, according to the Lankavatara�sutra, is the universal consciousness ( alayavijnana ). The reality which is grasped by the four categories of thought is only phenomenal.l5 The highest reality is unchanging, calm and permanent. It i s beyond the four categories of thought.16 It is beyond the duality of subject and object.17 By mere analysis we cannot grasp reality. Thus, it is indescribable and devoid of any explanation.18



Although the Lankavatara appears to support the doctrine of crude subjectivism, yet, really it is pregnant with deeper expressions which forbid us to draw such a conclusion. The external world is the creation, not of the individual consciousness, but of the Absolute Consciousness.19 All, except consciousness, is unreal. Consciousness alone is the established truth preached by the Buddha. All the three worlds are the result of discrimination or thought� relations. No external object exists in reality. All that is, is consciousness.20 

Non�dualistic Idealism of Sankara:



In the philosophy of Sankara the ultimate reality is Brahman or Self. He maintains that the transcendental ground of experience is Self. The Self is not momentary but permanent, not changing but changeless, not finite but infinite, not limited and conditional but unlimited and unconditional.  The existence of Self is self�proved ( svayam siddha ) and cannot be denied. It is always conscious.



Now, there arises a question: If the Self is changeless and permanent, what about the reality of the external world ? Sankara recognises three grades of reality.2l The external objects of our ordinary experience have only a vyavaharika satta ( empirical reality ), the objects appearing in dreams and illusions enjoy only a pratibhasika satta ( illusory appearance ) and the Brahman, i.e., the Absolute has the paramarthika satta (ultimate reality). The vyavaharika and pratibhasika existences are real from a lower stand�point. The ultimate reality is the highest reality which is devoid of all differences and contradictions. This reality is further described as 'prapancasya ekayanam,' i.e., the basis of the whole world including the things, the senses and the mind. Or again it is described as the 'bhuma' which, though the ground of every thing, does not itself stand in need of a ground or support; it is apratisthita and anasrita.23 The Self is not affected by the appearance of the duality of subject and object. It is pure consciousness running through all the appearances. It is indescribable by the categories of thought. It can only be realised by intuition where there is no dualism of the subject and the object, the knower and the known. The subject�object�dualism is ultimately reduced to pure consciousness which is nothing but bliss. Our intellect cannot grasp the ultimate reality because it is absolute and infinite while our intellect is limited and finite. We cannot know Brahman but we can become Brahman. 'He who knows Brahman, becomes Brahman.'24 The appearance of the external world and of the individual souls is due to Ignorance or Nescience (Avidva). At the time of the realisation of the Self it automatically disappears.



Realism:



The general conception of Realism is that whatever is, is real in the sense that it exists and functions independently of any mind and its interference whatsoever. The mind may or may not be present there. Its existence is quite indifferent to the real. Realism seems to represent the most primitive and natural tendency of thought to which what is outside, is first to appeal. It takes the clear and distinct view of reality as it appears. In Western philosophy, as we find, the first Greek philosophers were realists making either water or air or fire to be the ultimate principle of the world existing independently of the mind, and the world with all its complex contents was supposed to owe its origin and growth to this  principle .



Arguments for Physical Existence:



When the Realist says that there is an existence of physical objects independent of intellect or idea, can he give any arguments to prove his statement ? Can he give any reasons why we should believe that the external objects exist ? He presents the following arguments to prove it:25



1. The existence of physical objects can be inferred from sense�data as their cause. If there is no physical object how can sensation be possible ? Everything which exists must have a cause. The sensation exists, therefore it must have a cause and this case is nothing but sense�datum in the shape of physical objects. The similarity of the sense�data of one person to those of another, when both are perceiving the same object, is a good reason for believing in physical objects as their common cause. As Russell writes: 'What reason then, have we for believing that there are such public neutral obJects ? Although different people may see the table slightly differently, still they all see more or less similar things when they look at the table ...so that it is easy to arrive at a permanent object underlying all the different people's sense�data.26



2. It is simpler than any other hypothesis.  A man of common sense can understand the theory of the existence of external objects more easily than any other theory of the Idealists.  Its details are answerable to a simple mathematical treatment.



3. We have a strong propensity to believe that there is physical reality of external objects. What the plain man believes about the table is that it is a square, brown, hard object which he sees existing now and which goes on existing, being brown and square and hard when no one is perceiving it. If you tell him that it is nothing of the sort, that the squareness, brownness and hardness disappear when he shuts his eyes and reappear when he opens them, that they are not parts of the Real Table at all, and that the Real Table has no colour, texture, shape and weight, but only some qualities which neither he nor even the greatest philosopher can even imagine, he will not understand you and certainly will have no strong propensity to believe what you say. He won't believe if you say that it is like a dream where although there are no physical objects still we see or enjoy them. Because he knows that our dream is contradicted when we get up but the valid knowledge of waking life is not contradicted afterwards. Even our dream is not quite unreal because it has some impressions of our waking life which is quite real



There are other arguments as well that prove the independent existence of physical objects. The intellect discovers but does not make concepts. In the language of James, concepts are not merely functions of the intellect, they constitute a 'coordinate realm' of reality. Philosophy must then recognise many realms of reality which mutually interpenetrate.  Intellect is an organ, not of 'fabrication,' but of 'discernment', a power men have 'to single out the most fugitive elements of what passes before them...aspect within aspect, quality after quality, relation upon relation. The action of the mind is not creative. Its ideas are not of its own making but rather of its own choosing. It is essentially a selective agency, 'a theater of simultaneous possibilities.' The sense organs select from among simultaneous stimuli, attention is selective from among sensations, morality is selective from among interests. To reason is to guide the course of ideas.



Thus, the Realists do not regard only one reality as valid. They establish the theory of the reality of physical objects independent of and entirely different from any mind, intellect, experience, consciousness, individual or spirit. Consciousness is different from its object. The object of a sensation is not the sensation itself. 



The nature of consciousness is quite different from the nature of material objects. Consciousness is the essence of spirit, i.e., mind, while material objects exist outside the mind How can these two absolutely different realities be identical ? If 'Consciousness Alone' is real, what necessity is of the existence of external objects ? Why should an external object prove itself as an obstacle in the production of knowledge ? If consciousness itself is non� blue, what is the necessity of an external object ? If consciousness itself is blue, what is the necessity of an external object ? If Consciousness Alone' is real, there would be no difference between the state of dream and the state of waking life, inasmuch as it is the external and objective reality that makes a distinction between the two. 



Different Trends of Realism:



We, now, proceed to consider the problem whether Realism takes the existent to be numerically one, two or many. Realism would be Monistic, Dualistic or Pluralistic according to its view of the numerical strength of the existent.  If it believes in one material reality, it would be called Monistic Realism. If it takes the existent to be two, it would fall in the category of Dualistic Realism. If it admits reality to be more than two, it would be called Pluralistic Realism.  Similarly, some other types of Realism would be dealt with according to their specific characteristics.



Monistic Realism:



The primitive Greek philosophers such as Thales, Anaximander,  Anaximenes and Heraclitus, in so far as they each thought one or  other of water, air, or fire to be the one indivisible

 stuff of reality, were Monistic Realists. To them all things as the  physical objects, the mind, the life and the rest were the products  of any one of these stuffs. Thus, consciousness was considered to be  merely a product of matter.



Dualistic Realism:



It regards the mental and physical worlds as two distinct and independent realities. The monistic trend changed its attitude and began to believe in 'life' as a separate and distinct reality. Empedocles believed in the psychical forces over and above the four elements of earth, fire, air and water. Anaxagoras admitted 'nous' or 'mind' as the central principle of movement and change. Plato and Aristotle may be said to have indulged in Dualism in spite of their insistence on the reality of the world of Ideas or Forms.  Aristotle was, perhaps, more pronounced in his Dualism than Plato.



In modern philosophy, it was Descartes who gave a distinct turn to Realism. To him matter and mind are independent existences each having a characteristic diametrically opposed to the characteristic of the other. This Dualism appeared in Locke in a somewhat different shape in his distinction between cogitative and noncogitative substance. Although Kant was an Idealist in his noumenal outlook, still, he became guilty of a Double Dualism��Epistemological Dualism between sense and understanding and Ontological Dualism between mind and noumenal world of things�in�themselves.27



Pluralistic Realism:



The primitive Greek philosophers were satisfied with one indivisible matter as the basic principle of all that is in the universe. The later Greek thinkers like Democritus and others could not satisfy their impulse of curiosity in this fashion. They thought that the visible objects of the universe are many and independent of one another, and each such object can be divided further and further till we come to a point beyond which our division cannot go. Such units of material objects, which they call 'atoms' must be the ultimate physical principles of the universe. From these 'atoms' all else ( including minds ) have been derived. They are the only reals, self sufficient, selfexistent and indivisible, and independent of the minds which originate from them. This type of Realism can be called 'Pluralistic Material Realism' or 'Atomic Realism.'



Pragmatic View of Realism:



Pragmatism means, in the broadest sense, the acceptance of the  categories of life as fundamental. Perry remarks that it is the 'bio�  centric' philosophy. The pragmatic means by life, not the imaginary  or ideal life of any hypothetical being, not the 'eternal' life or  the 'absolute' life but the temporal, operative life of animals and  men, the life of instinct and desire, of adaptation and environment,  of civilization and progress. The whole 'experimentalist' tendency in  English science and philosophy may be said to have anticipated the  pragmatist theory that truth is achieved by the trying of hypotheses. This tendency of Pragmatic Realism is mainly directed against Absolutism.



It regards idea as an exercising force of the function of 'meaning.' To quote Perry, an idea is whatever exercises the function of 'meaning.' Anything may be an idea, provided you mean with it; just as anything may be a weapon, provided you do injury with it. An idea is what an idea does. In this sense ideas are 'modes of conceiving' the given, a 'taking it to be' this or that. It is a virtual access to an immediate experience of that which it means. By ideas, Pragmatism does not mean 'Platonic essences' but the modes of an individual's thinking. The Pragmatist conceives reality in the terms of intellectual process and circumstances.



Conception of Neo�Realism:



Neo�Realism believes that the world is existent and is independent of mind. However, it does not appear exactly in the same form as the Dualistic Realism of Hamilton, who makes no provision for any mediation of ideas between mind and nature. While Neo�Realism insists like other Realists that things are independent, it also asserts that when things are known, they become immediate objects of knowledge. These immediate objects of knowledge are technically called 'sensa.' So things are nothing else than 'sensa' in a certain relation. The Neo�Realist does not postulate mind as a�self�conscious substance. He conceives mind as a cross�section of the physical world. Neo�Realism seems to be an ally to Naturalism and Pragmatism as it accepts like Naturalism the truth of the results of physical science and like Pragmatism the practical and empirical character of knowledge.28 Let us, now, turn to a brief discussion of the conception of knowledge recognised by Neo�Realism.



(a) Theory of Immanence.



The Neo�Realist suggests by his Theory of Immanence that things and minds are not to be regarded as two independent realities but rather as 'relations' into which knowledge as a fact must necessarily enter. As has been observed by Perry: 'Instead of conceiving of Reality as divided absolutely between two impenetrable spheres, we may conceive it as a field of interpenetrating relationships.'29



(b) Theory of Independence.



The suggestion of the Theory of Independence is that things are directly experienced, and that in the act of direct experience the things remain as they are without being affected by experience. Experience gives us immediate knowledge of things as they are presented to it but does not determine them.

From the above statement it follows that according to the Theory of Independence, things being independent of one another, the relations which exist amongst things are also external and real, and not subjective and internal. Just as things are outside of mind, so is the relation. This view is quite similar to the Nyaya�Vaisesika conception of the external existence of relations.



Theory of Critical Realism:



If all knowledge were immediate grasp of things then there remains no  provision for distinction between true and false knowledge. Such  being the case no one would be allowed to deny illusions,  hallucinations and differences in the degrees of accuracy in  knowledge. The Critical Realist removes this difficulty. The  contention of the critical Realist is that in our perception things  do not enter directly into our consciousness, but only through the  mediation of certain elements partly subjective an d partly  objective, which make the sense�data into the actual objects of  perception. These elements are partly of the nature of the subject  and partly that of the object and intervene between the subject and  the object, as logical entities. These entities are called 'character complex' or 'essence'. The object cannot be apprehended immediately as it is, and this accounts for the distinction between true and false knowledge, between truth and error, and for illusions and hallucinations and degrees of accuracy in knowledge.



The Critical Realist further maintains that things have their independent existence and are not known in their entirety but only in their partial character. Our knowledge of things is determined by our interest which selects certain qualities of things in preference to the rest. Things are not entirely unaffected by our experience, as the Neo�Realist holds.



Selective and Generative Realism:



The Selective hypothesis holds that the sense�datum is not an effect which is produced or part�produced by the sense�organ. The function of the sense�organ is to 'select' which sense� datum we perceive. Thus, if I see an object as red while a colour�blind person sees it as green, the truth is that both red and green are present in the object; but my retina selects the red for me to see and shuts out the green, while the colour�blind person's retina selects the green for him to see and shuts out the red. The outside world actually has all the qualities which can ever be perceived in it by any organism. 



The Generative hypothesis holds that the existence of data is physiologically conditioned. The sense�datum is the effect of two joint causes, viz., the physical object and the sense�organ. Thus, a colour is actually produced by the interaction of the physical object and the organ of sight. If this hypothesis is taken to be true, there will exist no colour when there is no eye. Similar conclusions follow as regards the data of the other senses. Hence, according to this theory, sense�data exist only when they are being perceived. 



Thus, the Selective theory says that a physical object has all the qualities which we or any other existing or possible organism ever has or ever will perceive in it. The Generative theory says that it has none of the qualities which any actual or possible organism ever did or ever will perceive in it.



Realistic Currents of Indian Thought:



Indian Realism can be classified into two broad divisions: Orthodox Realism and Heterodox Realism. That school which believes in the Vedic Testimony is called Orthodox and that which does not regard the Vedic Authority as valid is called Heterodox. In the following paragraphs we propose to give a brief account of the schools of Orthodox Realism. 



Purva�Mimamsa Schools:



Both the schools, viz., Bhatta and Prabhakara, believe in two  independent realities. Regarding these schools we do not easily find  any reference in the Sutras that directly points out the problem of  Realism. But a close study of the Mimamsa� sutra in which it is  indicated that knowledge is produced when the sense�organ comes in  contact with the object, shows quite clearly that the writer believes  in the separate and independent existence of knowledge from objects.  In the Bhasya of Sabara also we find that while criticising the view  of the Sunyavadins, Sabara says that the Objective Reality is quite  independent of knowledge which in its turn really depends upon the  External Reality for its occurrence. Later on, the schools of Bhatta  and Prabhakara discussed this problem at great length in their  respective works. Thus, it is right to say that both the schools of  Purva�Mimamsa are of realistic nature.



Sankhya School:



This school also falls in the category of Realism. It points out clearly that there are two ultimate entities, viz., Purusa and Prakrti both of which are eternal and different from each other. Purusa is nothing but consciousness (cit), while Prakrti is unconscious  ( jada).30 Purusa is spectator (drastrsaksin) and enjoyer (bhokt), while Prakrti is what is seen and enjoyed (drsya and bhogya). From this account it is evident that Purusa is consciousness or spirit, whereas Prakrti is physical existence. Prakrti is further manifested into different forms3l  with which we are not concerned here. In short, the Sankhya system believes in two realities which are independent of and different from each other.



Ramanuja's Position:



According to Ramanuja, the conscious substance (citattiva) is knower and is the substratum of knowledge ( jnana).  Both are eternal and inseparably connected together.32 Knowledge is all pervading. It is immaterial (ajada) and of self� revealing nature. It is capable of contraction and expansion (sankoca and vikasa). It illumines things as well as itself,[33] but it cannot know itself.  The physical substance is divided into three kinds: (I) that which possesses immutable existence (sattva) only, (2) that which has all the three qualities(gunas) and (3) that which does not possess any one of the three qualities (gunas). It is eternal.[34] It is distinct from knowledge and is free from consciousness.[35] It is subject to change.[36]



Both the realities, viz.., consciousness and unconscious objects, are  eternal and independent. Although Ramanuja believes in the qualified  monism, still, he is quite clear in his view when he says that both  these substances will never become one with Brahman. The individual  souls can become similar to Brahman, not same with Brahman. The  physical objects will never become identical with Brahman. Hence,  according to his view, the universe is of realistic nature. 

Position of Nyaya�Vaisesika School:



It is needless to say that the joint system of Nyaya� Vaisesika school holds that spirit and matter are two independent substances. It believes in seven categories of reality. Matter which is an important factor in the concept of Realism has been shown as eternal, non� momentary and cognisable through one or more means of valid cognition. Now, we come to the schools of Heterodox Realism.



Vaibhasika and Sautrantika Schools:



The Vaibhasika school of Buddhism belongs to the sect of Sarvastivadins. The very name of this sect shows that it believes in  the separate and independent existence of the objective world. Both  the external and the internal existences in the shape of matter and  knowledge are real.[37]  Both of them are momentary.



According to the Sautrantika school of Buddhism, there is an external world which is as much real as knowledge itself. Although the objective world is independent of knowledge or intellect, yet, it is not cognised through direct perception. The Sautrantikas hold that the existence of the external world (bahyartha) is inferred from the various forms of knowledge which forms would not have otherwise existed.  In other words, they believe that knowledge assumes various forms which lead us to infer the existence of an external world corresponding to them.[38]



According to the Vaibhasikas, knowledge, consciousness or intellect is formless, while it has forms according to the Sautrantikas. The former believes in the direct perceptibility of the outside world, while the latter holds it to be entirely inferential. The Vaibhasika system may be called 'Direct Momentary Realism.' The Sautrantika school may be named 'Indirect Momentary Realism.'



Carvaka School:



According to the Carvaka, consciousness is not a separate reality. He holds that reality consists of the objective world only which is constituted by the four Mahabhutas ( Primary Elements ), viz., earth, water, fire and air. Consciousness is merely a by�product of a peculiar amalgamation of the above�mentioned Mahabhutas,[39] although none of them possesses it separately. This school does not believe in anything which is neither a bhuta nor a bhautika (product of the bhutas). This system of Realism is purely materialistic.



Jainism :

All the philosophical problems are based upon the conception of universe. No school of thought denies the existence of universe but each tries to prove it by its own point of view. In the Bhagavati� sutra, a question is asked by Gautama in connection with the conception of universe. Lord Mahavira replied in a direct manner. The conversation is as follows:



Gautama: "O Lord ! what is this universe "



Mahavira: "O Gautama ! this universe is composed of five extensive substances.  They are the Medium of Motion, the Medium of Rest, Space, Soul and Matter.[40]



In this conversation Time is not regarded as a separate substance but  is included in both the conscious and non�conscious substances. In  some chapters of the Bhagavati�sutra, Time is mentioned as a separate  entity[41]. This two�fold classification shows that there were two  schools of thought in Jainism. One believed in the existence of five  extensive substances and the other conceived the universe as composed  of six substances. The latter added Time as a separate and  independent entity to the five extensive existences without regarding  it as an extensive reality. This is a rough estimate of the  conception of universe in the Jaina canons.



Nature of Reality:



The Jaina thinkers have mentioned the word 'sat', 'tattva', 'artha','padartha' and 'tattvartha' as synonyms for the word  reality. They generally did not make any distinction among substance, reality, existence etc. The other Indian systems did not d o so in the same sense. In the Vaisesika�sutra, all the six, viz, substance, quality, action, generality. particularity and inherent relationship are called Padarthas, but the term artha is reserved only for three Padarthas, viz., substance, quality and action.[42] The Naiyayikas call the sixteen principles by the name of 'sat.'[43] The Sankhya system regards Prakrti and Pursha as tattvas. In spite of being a school of Realism, Jainism did not make any difference among Reality, Existence, Substance, Object etc.



According to Umasvati, the definition of reality is 'sat', i.e., existence.[44] He did not use the term 'tattva' but used the word 'dravya,' i.e., substance for reality. We have already seen that there is no difference between substance and reality.  Reality is substance and substance is reality. In this way, the primary and essential criterion of reality is existence or satta. That which exists is real. In other words, existence is reality or reality is existence. Considering from this point of view, it can be asserted that 'all is one because all exists.'[45] This view is taken to be very much similar to that of the Upanisads. In the Jaina canons there are some refer�ences that indicate this view.  As we find in the Sthananga� sutra: 'One Soul,' 'One Universe' etc.[46]  This conception of oneness is considered to be valid only from the view�point of the 'sangrahanaya'.  This view�point of the Jainas reaches near the Absolute Idealism of Indian philosophy and the 'experience' of Bradley.  Our intellect cannot describe this reality in whole. It can be realised by intuition which is possessed by an omniscient self. Both the conscious and non�conscious substances are the attributes of this reality, according to Jainism. Existence is neither 'Consciousness Alone' nor 'Matter Alone'. When we analyse reality in this fashion, our stand�point comes in clash with the Absolute Idealism and the Absolute Materialism. The Jainas hold that Existence is all �inclusive. If you say that it is nothing but Pure Consciousness, you commit a blunder.  If you describe it as Pure Matter, you are guilty. It is neither sheer consciousness nor mere matter, Both consciousness and matter are included in it.



Characteristics of Existence.



Umasvati defines sat as possessing origination, decay and permanence.[47] When a substance, conscious or unconscious, originates without leaving its own nature, it is called origination.  As for instance, jar originates from clay without leaving the nature of clay. Decay is the name of leaving the former mode.  As for example, clay leaves its former mode when it becomes a jar.  Permanence is the essential characteristic of a substance which remains unchanged in both the conditions, viz., origination and decay It is neither created nor destroyed. It is eternal. It is changeless.  As for instance, the essential nature of clay remains unchanged among its various modes.[48]



In the Jaina canons we do not find the word 'sat' as the criterion of  reality or substance. Only the word 'draz!va' has been used there. As  it is mentioned in the Anuyogadvara� sutra that the universal  criterion of reality is 'dravya' (substance) and the particular  characteristics of reality are the jiva dravya and the ajiva dravya,  i e., the conscious substance and the non�conscious substance.[49]  Umasvati developed this canonical conception of 'dravya' ( substance  ) into 'sat' ( existence ) and made no distinction between 'sat' and 'dravya'.  His language was philosophical rather than canonical. Although he mentioned 'sat' as the criterion of reality, yet, he did not define 'sat' in the same manner as it was defined by other philosophical systems. The Vedanta school and the Nyaya�Vaisesika system define 'satta' as absolutely permanent having no change whatsoever. Umasvati also defined 'sat' as permanent ( dhruva ) but his conception of permanence was not that of the absolute permanence. According to him, the criterion of permanence is 'not leaving self� essence'.[50] He explained this definition in the following manner: 'That which neither leaves its existent essence at present nor will leave it in future, is permanent.'[51]  The substance during the period of taking new forms and leaving old ones does not leave its essence.  In both origination and decay it remains as it is. Its nature remains unchanged.  This immutable nature is called permanence. 



Now, there arises a question: How is it possible that a substance which leaves the old mode and takes the new form is permanent ? How these two contradictory qualities, viz., change and permanence can remain in the same substance ?  How is it possible that a permanent existence changes ? All these questions seem to be contradictory but really speaking they are not so. Umasvati himself says that this conception of permanence can be understood by the terms 'leaving' and 'not� leaving'.[52] That which is left is changed and that which is not left is permanent. The modes are temporary because they are left by the substance. The essential criterion is permanent because it remains unchanged. No substance can be absolutely destroyed. No object is absolutely permanent.  The nature of reality is permanent as well as momentary.  Its modes ( paryayas ) change but the essential ( dravya ) remains unchanged. Kundakunda also defines reality (satta) in the same way.[53]
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CHAPTER  3B





Identity and Difference:



What the Jaina maintains is that the nature of reals can be understood from experience. It is wrong to admit that any attribute or element that does not belong to the real can be ascribed as belonging to it. This is the fundamental position of almost all the Realistic schools. 



Our experience tells us that no object is absolutely identical. We experience this also that the differences are not absolutely scattered. Jainism takes this commonsense�view and maintains that the identity is accepted to be true in the midst of all the varying modes or differences. There is no reason to call in question the reality of the changes or of the identity, as both are perceived facts. Every entity is subject to change and maintains its identity throughout its career. Dispassionate study reveals reality to be a synthesis of opposites��identity and difference, permanence and change, describability and indescribability, oneness and maniness The Vedantins start with the premise that reality is One Universal Existence and that is Permanent Consciousness.  The Vaibhasikas and Sautrantikas believe in atomic particulars and momentary ideas, each absolutely different from the rest and having nothing underlying them to bind them together. The Naiyayikas believe both to be combined in an individual, though they maintain that the two characters, i.e., universality and particularity are different and distinct. A real, according to them, is an aggregate of the universal and the particular, i.e., identity and difference and not a real synthesis. The Jaina differs from them all and maintains that the universal and the particular are only distinguishable traits in a real, which is at once identical with and different from both. Reality is neither a particularity nor a universality in an exclusive manner, but a synthesis which is different from both severally and jointly though embracing them in its fold.[54] It is existence. It is 'satta'. Both identity and difference live in its bosom. They are not different from existence as such. They are in the form of existence or existence is in the form of them. This existence is 'sat'.  This 'sat' is called 'dravya'. This 'dravya' is known as 'tattva'.  This 'tattva' is described as reality. This type of reality ls 'tattvartha ' or padartha'.



Classification of Substance :



It has already been mentioned that if we look at substance from the view�point of sangraha ( universality ), we have only one substance, one reality and that reality is existence. From this stand�point, we make no distinction between consciousness an d unconsciousness, between universality and particularity, between subject and object, between one and many. All these differences are covered by 'sat'. Hence, from one point of view, 'sat' is the only substance.  This view�point leads to a form of Monism, inasmuch as it takes note of the thread of unity running through plurality which we find recorded in the earlier works of Jaina philosophy.



If we look at substance from the dualistic view�point, we experience it as composed of jiva and ajiva. The jiva is the enjoyer and the ajiva is the enjoyed from the empirical point of view. That which has consciousness is jive; that which has not consciousness is ajiva. Dr. Radhakrishnan writes in his book 'Indian Philosophy' that which has not consciousness but can be touched, tasted, seen and smelt, is ajiva.[55] This statement is not correct. The real criterion of jiva and ajiva is consciousness and unconsciousness respectively. The Jainas do not mean by aiiva that which can be touched, tasted, seen and smelt.  These four characteristics belong to 'pudgala' only, which is rupin.[56] In other words, it is matter which can be touched, tasted, seen and smelt, because matter has gross form. Ajiva is not only matter but something more. The medium of motion, the medium of rest, space and time also fall in the category of ajiva. The following table will clearly show the real position:











                               Substance

                                    *

                     +))))))))))))))2))))))))))))),

                     *                            *

                Conscious                 Non�Conscious

            1. Jivastikaya                      Ajiva

                                                  *

                  +)))))))))))))))))))))))))))))))2))))),

                  *                                     *

              With form(Rupin)                     Formless(Arupin)             2.Pudgalstikaya                      3.Dharamastikaya 

                                                 4.Adharamastikaya 

                                                 5.Akasastikaya 

                                                 6.Addhasamaya                                                        (kala) 



The last four categories of ajiva are formless.[57] Hence they cannot be touched, tasted, seen or smelt. It is the rupin only which can be touched etc. Such substance is 'pudgala' Therefore, the four characteristics of form can be ascribed to Pudgala ( matter ) only and not to 'ajiva' as a whole Pudgala' ( matter ) is a part of ajiva, and it is needless to say that the characteristics of a part cannot be attributed to the whole. The criterion of 'ajiva' is unconsciousness. Hence from the dualistic point of view, the conscious substance is jiva while the unconscious substance is ajiva.[58]



Canonical Conception of Classification:



In the Bhagavati�sutra substance is classified into two divisions. These two divisions are the same as we have already discussed. There is a further classification of the ajiva substance. It is divided into 'rupin' and 'arupin'. The 'rupin' substance is pudgalastikaya alone. The 'arupin' one is divided into 'dharmastikaya' ( medium of motion ), 'adharmaslikay a ( medium of rest ), 'akasastikaya' ( space ) and 'addhasamaya~ (time). The first four ajiva substances, viz.,pudgala (matter), 'dharma' ( medium of motion ), 'adharma' ( medium of rest ) and 'akasa' ( space ) and jilva' are called 'astikaya s' meaning thereby 'substances having extension'. Here it should be noted that the term 'extension' is not used by the Jaina in the realistic sense of material extension.  The Jaina conception of 'extension' is a unique one. It is as follows:



As these exist, they are called 'asti' by the great Jinas, and because they have many 'pradesas', like bodies, therefore, They are called 'kayas'. Hence, these are called astikayas (extensive

substances ).[59]



To be more clear, let us understand what is meant by a 'pradesa'. It has been defined to be that part of space which is covered by one indivisible atom of matter[60]. Such 'pradesas) can contain not only the atoms of matter, but the particles of other substances also ( which are also called 'pradesas' ).  Thus, each substance has its own pradesas. Now, 'jiva', 'pudgala', 'dharma' 'adharma' and akas' have many 'pradesas', as these consist of many indivisible and inseparable parts.  In other words, the particles of these are not separable, but are mixed up or capable of being mixed up.  The last substance, viz., 'addhasamaya' ( time ) consists of particles which never mix up, and consequently, each of these particles occupies a particular 'prades'a', Thus, time is said to have a single 'pradesa'. Therefore, 'addhasamaya is not an extensive substance. The 'addhasamaya' substance is also called 'kala'.



Thus, we can broadly divide substance into three categories: 

1. That which is purely conscious and has no form. 'Jiva' alone is such.



2. That which is unconscious and has got some form. 'Pudgala' falls in this category.



3. That which is unconscious and has no form. 'Dharma, 'adharma', `akasa' and 'addhasamaya' are of this category. 



Another division is also possible. It consists of 'astikava' and 'anastikaya'.



1. That which has more than one 'pradesa', whether they are countable, innumerable or infinite, is known as 'astikaya'. 'jiva', 'Dharma', 'adharma', `akasa' and 'pudgala' constitute this variety.



2. That which has only one 'pradesa is called `anastikaya' Such substance is 'addhasamaya' or 'kala' alone.



The following tables will clearly show the scheme:





                           TABLE I





                          Substance

                              *

               +))))))))))))))2)))))))))))))),

               *                             *

          Conscious                  Non�conscious

               *                             *

               *                             *

             jiva                         ajiva

                                             *

                           +)))))))))0)))))))-

                           *         *

                      Material   Non�material

                           *         *

                           *         *

                       Pudgala       *

                           *         *

           +))))))))))0))))2))))0))))2)))),

           *          *         *         *

        Dharma    Adharma    Akasa      Kala













                           TABLE 2



                          Substance

                              *

             +))))))))))))))))2))))))))))))))),

             *                                *

         Extended                       Non�extended

             *                                *

             *                                *

             *                              Kala

             *

  +))))))))))2))0)))))))))))0)))))))))0)))))))))),

  *             *           *         *          *

Jiva         Dharma      Adharma   Akasa      Pudgala







Almost all the Realists of Indian thought except the

Nayayikas and Vaisesikas divided reality into two broad

categories. These categories are known as spirit and matter, soul and matter, ideas and matter, Purusa and Prakrti or

subject and object. The materialistic school of Realism is not included in this scheme, because it is not dualistic.

None of the Realists tried to divide reality exactly in the same sense as Jainism did. So far as consciousness is

concerned, Jainism joins hands with the other Realists? hut as regards the conception of non�conscious substance, it

differs from them. The Jaina conception of non�conscious

substance is not in the sense of matter It includes some

immaterial substances as well.



Jainism holds that there are not only two categories of

reality, viz., consciousness and matter, but there is a third category as well which is unconscious and immaterial. Neither is it necessary that what is unconscious must be material nor is it essential that what is immaterial must be conscious. There can be a third category which is immaterial but

unconscious. It should not be forgotten that matter is that substance which has form, i. e., which can be touched,

tasted, smelt and seen. 'Dharma.' 'adharma,' 'akasa~ and

'kala' are unconscious but immaterial. They cannot be

touched, tasted, smelt or seen.



To sum up: There are six substances according to the

pluralistic conception of the Jainas. They are as fellows: 

1. Jivastikaya��Extensive, conscious, immaterial substance. 

2. Pudgalastikaya��Extensive, unconscious, material

   substance.



3. Dharmastikaya��Extensive, unconscious, immaterial subs�    tance in the form of the medium of motion.



4. Adharmastikaya��Extensive, unconscious, immaterial subs�    tance in the form of the medium of rest.



5. Akasastikaya��Extensive, unconscious, immaterial subs�

   tance in the form of space.



6. Addhasamaya (kala)��Non�extensive, unconscious immaterial    substance.



Now, we propose to define each of these substances in detail. 

Jivastikaya



The fundamental characteristic of 'jiva' is 'upayoga.'[6l] Because of its formlessness it cannot be perceived by the

sense�organs. It can be known by introspection and inference. Now, what is 'upayoga' ? The criterion of 'upayoga' is cons� ciousness. In the technical language of Jainism, this cons� ciousness is called 'bodha.' When this 'bodha' is evolved in particular fashion, it becomes knowledge. To explain the

term 'upayoga' it is further mentioned that 'upayoga' is of two  kinds: determinate and indeterminate.[62]

Determinate 'upayoga' is further divided into eight categories.  These categories are :  1. mati�jnana, 2. sruta�jnana, 3. avadhi�jnana, 4. manah�pryaya�jnana 5. kevala�jnana, 6. mati�ajnana, 7. sruta�ajnana and 8. avadhi�aJnana (vibhanga�jnana).



Indeterminate 'upayoga' is divided into four categories. They are : 1. Caksurdarsana,  2. acaksurdargana,  3. avadhi�darsana and  4. kevala�darsana.



According to Jainism, there are

infinite jivas in the universe and each Jiva has innumerable pradesas. [63]  It is not all pervasive.  By contraction and expansion of its pradesas a soul is capable of occupying varying proportions of the countlesspradesas of the universe, just like the flame of a lamp whose light can fill a small room as well as a big hall.[64]   As has been observed by Umasvati: 'If the space is divided into innumerable parts, the size of a soul can be so small as to occupy one or more of these parts'.[65]  One part should not be confined to one pradesa but it should be taken as having innumerable pradesas, since the innumerability of the partial pradesas is of innumerable kinds. In special cases the size of a single soul can fill the whole universe.  'By the contraction and expansion of pradesas, the soul occupies space like the light from a lamp.'[66] It can occupy the smallest possible body, viz, that of a bacterium or the biggest body of a great fish (mahamaccha).  The soul becomes equal in extent to a small or a large body by contraction and expansion.[67] This view about the size of the soul is bitterly criticised by the other philosophers of India. No school of Indian philosophy but Jainism regards the soul as equal in extent to the body it occupies. 

Such souls are infinite in number, but there are two broad divisions, viz., worldly souls and liberated souls.[68] The worldly souls are further divided into two classes: mobile (trasa) and immobile (sthavara).[69] The mobile souls are again divided into five�sensed, four�sensed, three�sensed and two� sensed jivas. The immobile souls are divided into five

categories: those living in the bodies of earth, water, fire, air and vegetable. The following table will show the

classification:



                                   SOUL (Jiva)

                                    *

                            +)))))))2)))),

                         Wor dly      Liberated

                     ( Samsarin )    ( Mukta )

                           *

              +))))))))))))2)))))))))))),

              *                         *

           Molbile                    Immobile

         ( Trasa )                 ( Sthavara )

              *                         *

              *                         *

    Five�sensed ( man etc. )      Living in the bodies of earth 

    Four�sensed ( bee etc. )      Living in the bodies of water 

    Three�sensed ( ant etc. )     Living in the bodies of fire 

    Two�sensed ( worm etc. )      Living in the bodies of air 

                                  Living in the bodies of vegetable 



Those jivas that possess five sense�organs, viz., those of touch, taste, smell, sight and hearing are called five�sensed jivas. Those possessing four sense�organs, viz., those of touch, taste, smell and sight are four�sensed. Having three sense�organs, viz., those of touch, taste and smell are known as three�sensed souls. Those who possess only two sense�organs, viz., those of touch and taste are called two�sensed jivas. The immobile jivas possess only one sense� organ, viz., that of touch. They are known as prthvikaya, apkaya, tejaskaya, vayukaya and vanaspatikaya. They possess the forms of earth, water, fire, air and vegetable.



Pudgalastikaya



It has already been mentioned that 'pudgala' is nothing but matter. Matter is 'rupin'. In other words, it has got touch, taste, smell and colour. It consists of numerable, innumerable and infinite parts according as we consider the different molecular combinations.[70] The indivisible elementary particle of matter is 'anu' ( atom ). It has got only one prades'a because the criterion of pradesa itself is based on anu.  One atom will necessarily occupy one pradesa. But it is not � necessary that one pradesa would always be occupied by one atom only because of the contraction and expansion of atoms in molecules.



Matter is of two varieties: in the form of an atom ( anu ) and in the form of a molecule ( skandha ). That substance which is the beginning, the middle and the end by itself and is indivisible should be known as atom. In other words, atom is the smallest possible part of matter. Atom as a unit is inapprehensible by the sense�organs. It is perceptible only in the form of skandha ( pudgalastikaya ). Hence, it is the pudgalastikaya ( molecule ) which can be touched, tasted, smelt and seen. That is why pudgalaslikaya is said to be rupin ( with form ), not anu ( atom ). Atoms are produced only by division.[7l] When any molecule is dissolved into the smallest possible atoms, the atoms so obtained are called effect�atoms ( karya�paramanus ). Those atoms which cause the formation of four root matters��earth, water, fire and air are called cause�atoms ( karana�paramanus ). Each and every atom is potentially capable of forming earth, water, fire or air. According to the Jainas, there are no distinct and separate atoms of earth, water etc. The school of Nyaya�Vaisesika does not agree with this view.



Skandha is formed in three different ways:



(I) By bheda ( division )



(2) By sanghata ( union )



(3) By the combined process of division and union taking place     simultaneously.[72]





The manifestations of pudgala are found in the form of sound, union, fineness, grossness, figure, divisibility, darkness, shade or image, sunshine and moonlight.:[73]



Dharmastikaya:



This substance as the medium of motion is defined by Umasvati as permanent, fixed and without form. Dharma�stikaya is only one. It is not capable of moving from one place to another.  The whole universe ( loka ) is the place of dharmastikaya.[74]



Now, what is the nature of this substance ? It is helpful in  supporting the motion of souls and matter. What does it mean ? It  means that although the souls and matter have got the capacity of  moving, yet, they cannot move unless the medium of motion is present  in the universe. The medium of motion does not create motion but only  helps those who have already got the capacity of moving. It is the  medium through which motion takes place As for instance, a fish swims  in water.  Here, water does not create swimming but it only helps the  fish that has developed the tendency of swimming. As water helps fish  in swimming, the jivastikaya and pudgalastikava are helped by  dharmastika when the former tend to move.  The medium of motion  (dharmastikaya ) is an immaterial substance possessing no  consciousness. It is permanent as well as fixed and one. Every thing  can penetrate it without any obstruction. It_ consists of innum�  erable 'pradesa_', because the universe�space possesses countless  spatial units.



Adharmastikaya:



The auxiliary cause of rest to the soul and matter is called the medium of rest (adharmastikaya).[75] It is a single immaterial substance pervading through the whole of the universe.  There are countless points of adharmastikaya as those of dharmastikaya. Adharmastikaya is as helpful with respect to rest as dharmastikaya is regardin, motion As a tree is helpful to a person who is coming from a far distance in the hot sun and wants to have some rest under it, so is the nature of adharmastikaya to help the souls and matter when they take rest. Both these substances have the capability of rest but unless there is the medium of rest, they cannot take rest.  Hence, it is called the auxiliary cause of rest.  Dharma and adharma pervade all the parts of the universe as oil pervades the whole of a mustard seed. The conception of dharma and adharma as the categories of substance is a unique contribution of Jaina philosophy.



Akasastikaya



Know that which is capable of allowing space to the jivas, pudgala dharma, adharma and kala to be akasa, according to Jainism. Akasa is eternal, all pervasive, and all the objects of the universe exist in it and it has no form.[76] It is a single substance having infinite pradesas. Hence, it is called astikaya. Akasastikaya is of two divisions: lokakasa and alokakasa. Loka is that place in which dharma, adharma, kala, pudgala and jivas exist. That which is beyond this lokakasa is called alokakasa.[77] Jainism believes in two varieties of space.  One is called lokakas'a or that space in which all other substances exist. This variety of space is called 'universe' in our ordinary language. Jainism does not believe in this universe�space only but admits space beyond the universe as well. It hold; that the universe�space is only 1okakasa.  There is alokakasa as well which is pure space. In this space, no substance of the universe exists, hence, it is called alokakas'a. This division is not in akasa itself but it is due to its relation with the other five substances.  Hence, akasa is a single substance which has infinite pradesas. When it is relatively divided into Iokakasa and alokakasa, lokakasa has innumerable pradesas, while alokakasa has infinite pradesas 

Having taken innumerable pradesas, i.e., the pradases of lokakasa from akasa as a whole, the remaining pradesas of alokakasa are still infinite.[78] Space is self�supported, while the other substances are not so. They are accommodated in it.



Addhasamaya or Kala:



Kala (time) is defined by Nemicandra from two stand�points. vyavahara�kala (time from ordinary point of view) is that which helps to produce changes in a substance and which is known from

modifications produced in it, while paramarth i e., real kala is understood from continuity.[79] Let us explain it. According to Jainism, kala is viewed from two view�points.  Really speaking, kala is nothing but the auxiliary cause of change. This change is understood from continuity.  Without continuity we cannot understand change at all. If there is no continuity, what is that which changes ? 



Hence, continuity is the ground of change.  From ordinary point of view, kala is understood in hours, minutes, seconds etc., by which we call a thing to be new or old according to changes produced in the same. These two types of time are technically called 'kala' and 'samaya' respectively.  Kala is eternal and devoid of form. Samaya has a beginning and an end, and consists of varieties, viz., hour, minute etc. Kala may be said to be the substantial cause of Samaya. 

Kala consists of minute particles which never mix up with one another. The universe is full of these particles of time. No space�unit of the universe is devoid of it. Every space�unit contains time�unit. Hence, it is said that the particles of time are indivisible, innumerable and without form As it is remarked: 'Those innumerable substances which exist one by one in each pradesa of lokakasa like heaps of jewels, are points of time.[80] Hence, time (kala) is not one substance but  innumerable substances. All are eternal and

indivisible .



Ethical Clasaification of Tattva:



Now, we proceed to the ethical classification of 'tattva' which is not less important than the previous one. In the Sthananga�sutra, tattva (padartha) is divided into nine categories. In philosophical works like the Samayasara etc., we find the same classification. These nine categories are as follows 1. jiva (soul), 2. ajiva (non�soul), 3. Punya (good karma), 4. papa (bad karma), 5. asrava (influx of karma), 6 bandha (bondage of karma), 7 samvara (prevention of the influx of karma), 8. nirjara (partial annihilation  of karma) and 9. moksa (total annihilation of karma)



We have already discussed the nature of jiva and ajiva and established  the fact that the whole universe is nothing but jiva and ajiva. It is  but natural to ask that when the whole reality is divided into two  categories, what else remains which makes the latter seven categories  necessary.  The Jaina thinkers answer this question from ethical  point of view. They say that the whole reality is divided into jiva  and ajiva, and we do not deny this. The latter seven categories are  necessitated by the consideration of the problem of the conception of  moksa (emancipation). The worldly jivas are bound by karma from  beginningless time and they tend to liberate themselves from this  strong karmic chain.  They do not like bondage but try to attain liberation according to the best of their present capacity.  Hence, liberation (moksa) is our goal. When we accept this category as our life�aim, we naturally desire to know the obstacles which stand in our way. How do these obstacles originate and how might they be removed ? What is the nature of these obstacles ? All these questions are answered by the postulation of the latter seven categories. In other words, the latter seven categories are different conditions and forms and ajiva. We have described the nature of jiva and ajiva. We propose to give, now, a brief account of the nature of the remaining seven categories.



Punya:



The essential characteristic of a jiva is consciousness,

purity and bliss but through the beginningless chain of

karmas, bondage is there and the jivas enjoy weal (punya) or woe (papa). Punya is produced by our auspicious bhavas (activities). The auspicious bhavas are said to consist of freedom from delusion, acquirement of right faith and know� ledge, practice of reverence, observance of the five vows, etc. The manifestation of punya consists in sata�vedania (feeling of pleasure), subha�ayus(auspicious life), subha_naman (auspicious physique) and subha�gotra (auspicious heredity).81



Papa:



Papa is produced by inauspicious bhavas. These bhavas consist of delusion, wrong faith and knowledge, violence, falsity, stealing, indulgence, attachment, anger, pride, deceit�

fulness, greed etc. The manifestation of papa consists in

asata�vedaniya (feeling of pain), asubha�ayus (inauspicious life), asubha�naman (inauspicious body) and ,asubha�gotra

(inauspicious heredity).82



Some writers like Umasvati and others have recognised only seven categories.83 They did not regard punya and papa as

separate and distinct categories. These two categories were included in asrava and bandha It has been observed by

Umasvati that punya and papa are nothing but the auspicious and inauspicious influx of karmas.84



ASRAVA

Asrava is divided into`bhavasrava' and 'dravyasrava'.  That modifiction of soul by which karma gets into it, is known as bhavasrava. Dravyasrava is the karmic matter itself which

enters the soul.85 In other words, bhavasrava is nothing but activities, while dravyasrava is a peculiar type of matter. Umasvati did not make such an explicit difference between

bhavasrava and dravyasrava. According to his definition,asrava is nothing but the actions of hody, speech and mind.86



Bandha:



That conscious state by which karma is bound with the soul is called bhava�bandha, while the interpenetration of the  pradesas of karma and the soul is called dravya�bandha. Now, how does this bandha (bondage) come into existence ? That

modification of consciousness consisting of kasayas, i.e., anger, pride, deceit and greed by which karmas are tied to the soul is the cause of bandha.87 In other words, it is

attachment and aversion that constitute the fundamental cause of bandha



First of all there is influx of karmic particles through

asrava. Then there are some activities of consciousness which are responsible for a peculiar kind of bondage which is

called bhava�bandha. After this bhava�bandha there is union of the jiva with the actual karmas. This union which consists of the interpenetration of the soul and the karmas is known as dravya�bandha.



Bandha is of four kinds, according to its prakrti (nature), sthiti (duration), anubhaga (intensity) and pradesas(mass).88 

The prakrti and pradesas of bondage result from the activities of thought, speech and body, while the sthiti and anubhaga  result from the conditions of attachment and aversion.[89]



Samvara:





It is the antagonistic principle of asrava.[90] It is also classified into two kinds according to the internal and external nature of it. That modification of consciousness which is  the cause of checking bhava�asrava is known as bhava�samvara and the other by which dravya� asrava is checked is known as_ dravya�samvara.





It is divided into seven varieties, too: vrata (vow samiti (carefulness), gupti (restraint), dharma (observance), anu�preksa (meditation), parisahajaya (victory over troubles) and caritra (conduct). Each of these, again, is divided into various sub�classes. 

The above�mentioned classification is from the Dravya�sangraha. The Tattvartha�sutra does not mention vrata' as a variety. It mentions tapas (penance) in place of vrata.[91]



Nirjara:



That modification of soul by which the matter of karma disappears partially is called bhava�nirjara. The destruction itself is known as dravya�nirjara. Thus, nirjara is the partial destruction of the karmas which are bound with the soul.  This type of partial destruction takes place in two ways:



(1) The matter of karma disappears in proper time after the fruits of such karma are enjoyed. (2) The matter of karma is destroyed through penances before the actual period of enjoyment comes.[92]



Moksa:

That modification of soul which is the cause of the total destruction of karmas is known as bhava moksa and the actual separation of the karmic matter is called dravya�moksa. After attaining this stage the soul is never bound again. As Umasvati says: A person attains kevalajnana (omniscience) when first his 'mohaniya' karma and then his jnanavaraniya darsanavaraniya and antaraya karmas are destroyed. After attaining kevala�jnana, the cause producing bondage being absent and nirjara being present, he becomes free from the remaining karmas, i. e., the vedanya, ayus��aman and gotra karmas in due course, and thus, being void of all kinds of karmas attains final liberation.[93]
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CHAPTER IV



S O U L



The complicated problem of the existence of soul has troubled almost all the great minds of the world.  There have been such philosophers who did not believe in an independent existence of soul like the Carvakas in India and earlier Greek philosophers as Thales, Anaximander, Anaximenes, Heraclitus and the like.  In the times of Lord Mahavira such thoughts were not altogether absent.  He attempted in a successful manner to prove the independent existence of soul. 



Arguments for the Existence of Soul:



Lord Mahavira in the opening presents the views of those opponents who do not believe in an independent existence of soul.  "O Indrabhuti ! you have a doubt about the existence of soul (jiva), since it is not directly perceived by the senses as is the case with a jar (ghata). And so you argue that whatever is imperceptible does not exist in the world, e. g., a flower in the sky."l



Some one may here argue that though anus (atoms) are not within the range of perception, yet, they do exist.  So what about them?  The answer is that no doubt they are imperceptible to us as anus, but when they are so transformed as to perform the function of a jar etc., they no longer remain so.  Such is not, however, the case with the soul. It never attains a stage when it can be directly perceived. 



"The soul is not an object of inference, because inference, too, is preceded by perception and is the outcome of the recollection of the universal concomitance.  There has not been previously seen any connection between soul (major term) and its linga (middle term), the recollection of which, along with the sight of its linga, can lead us to a conviction about the existence of soul.''[2]



"The soul is not even within the range of scriptural authority, because scripture is not quite distinct from inference.  Moreover, the soul is not directly perceptible to any one whose words make up scripture."[3]





There is none to whom the soul is an object of direct perception.  Had there been any one of that type, his word would have been looked upon as scriptural authority and on the basis of that scripture, the existence of soul would have been admitted.



"Furthermore, the scriptural authorities are mutually contradictory. Consequently, on that account, too, the doubt is justifiable.  You, therefore, believe that the existence of soul cannot be established by any of the means of valid cognition."[4]



The existence of soul cannot be established even by the means of analogy, because in the entire universe there is no object whatsoever that resembles the soul



Even implication does not help in proving the existence of soul. There does not exist any such object seen or heard whose postulation can prove the independent existence of soul.





Thus, when the existence of soul cannot be proved by any of the five means of valid cognition, each of which establishes the existence of an object, it automatically follows that it comes within the range of negation (abhava), the sixth means of valid cognition whose function is to establish non _existence.



Thus, it is proved that soul does not exist.  This is, in brief, the view of the opponent the thesis (purva paksa).  Now, Lord Mahavira refutes the arguments of the opponent in the following manner: 



"O Gautama !  the soul is indeed directly cognizable to you as well. Your knowledge about it which consists of doubt etc., is itself the soul What is proved by your own experience need not be proved by other means of cognition.  No proof is required to establish the existence of happiness, misery etc.



Or, the soul is directly experienced owing to the 'aham�pratyaya' (realisation as 'I') in 'I did, I do, and I shall do' the realisation which is associated with the functions pertaining to all the three tenses.



If there is no soul, how do you realise 'aham'?  How can there be a doubt whether soul is or not?  Or, if there is a doubt, in whose case is this 'ahampratyaya' justifiable?"[5]



This argument for the existence of soul is advanced from the psychological point of view.  The various aspects of cognition, viz., memory, recognition, doubt, judgment etc., are never possible, if there is no soul.  All these psychological functions are centred in a conscious and sentient entity which is not material but spiritual. Cognition, feeling and conation are not possible unless we regard the existence of a spiritual entity or substance as the source of all these phenomena.  All the three aspects of our mental life, viz., knowing, feeling and willing, are not scattered phenomena.  The process of memory certainly proves the existence of soul.  The four stages of memory, viz., retention, recall, recognition and localisation, are systematically connected with one another and the source of this systematic connection is the soul.  A purely material brain cannot work in such a systematic and well adjusted manner. 



Thc problem of doubt and doubter is rather ontological.  Just like the Sankhya system that proves the separate existence of Purusa on the ground of 'adhisthana' Lord Mahavira proved the existence of soul on the ground of doubt.  He argued that without a doubter who is beyond all kinds of doubt but still remains in all doubts, no doubt is possible.  Doubt presupposes the existence of a doubter as its ground. That ground is a soul, a self, a sentient being, a conscious principle.  If the object about which one has doubt is certainly non existent, who has a doubt as to whether I do exist or I do not exist? Or, Gautama !  when you yourself are doubtful about yourself, what can be free from doubt?"[6]



He further says:  "The soul which is the substratum (gunin) of attributes is self evident owing to its attributes (guras) being self evident, as is the case with a pitcher.  For on realising the attributes (gunas) the substratum (gunin), too, is realised."[7] 



Substance cannot exist without qualities and qualities have no place absolutely independent of substance.  If the qualities are experienced, the experience of the substance is apparent.  The qualities of soul such as perception, intuition etc.  are quite evident.  These qualities cannot have an absolutely independent existence.  Hence, the existence of the soul to which all these qualities belong, is quite obvious.



The opponent may admit that there is a 'gunin' (substance) which is the substratum of the qualities like knowledge etc, but he may refuse to believe that this substance is some thing else than a body.  That is to say, he looks upon the body itself as the substance in question, because the qualities are found only in the body.  The argument is like this:  Knowledge etc.  are the qualities of a body, because they are observed there and there only like other attributes of the body, such as its whiteness, fatness, thinness etc.



The answer is:  The qualities like knowledge etc.  cannot belong to the material body, for the body is 'rupin' (with form), as is the case with a pitcher.  The qualities of a substance having form must be with form (rupin).  Knowledge etc.  are formless.  Therefore, the substance possessing these qualities, too, must be formless, and hence, it cannot be the body which is with form.  Thus, that substance which is formless is nothing but the soul.



Secondly, sometimes it is seen that the qualities like perception, memory etc.  are absent even when the body is present as in sound sleep, death etc.[8] It indicates that knowledge etc.  are not the qualities of body but they belong to a separate substance, i.e., soul. 



Thirdly, the body cannot be the cause of knowledge, because it is composed of material elements (bhutas) which do not possess consciousness.  The effect must exist in the cause implicitly.  If the material elements do not possess consciousness as one of their qualities, how is it possible that the body becomes conscious?  If consciousness is absent in each of the material elements, it will necessarily be absent in the combination as well.  As oil is absent in each particle of sand, it cannot be produced from the combination also.[9] Hence, it is illogical to maintain that consciousness is merely a by product of some peculiar amalgamation of the four mahabhutas (primary elements), although none of them possesses it separately.  The intoxicating nature of wine is not absent in those objects by which it is produced.  Intoxication is not a mere by product.  It is systematically produced by those objects in which it exists implicitly.  The patent nature of intoxication is merely a manifestation of its latent nature.  It is not a product which is quite strange.  Hence, consciousness cannot be ascribed to the body. All the spiritual qualities reside in a separate conscious substance. A thing which is absolutely non�existent cannot come into existence like sky�flower or a horn on the head of a hare.  A thing which is existent cannot be absolutely non�existent like the material elements.[l0] If consciousness is absolutely non�existent, it can never come into existence.  It exists in the soul because the soul is the principle of consciousness.



Fourthly, a person who does not accept the existence of soul, cannot make a negative judgment in the case of an absolutely non�existent object.  Even the existence of sky�flower is not absolutely negative, for both sky and flower exist.  The conjunction (samyoga) of sky and flower is non�existent, not the objects themselves.  Hence, the negation of soul itself proves the existence of soul.  If there is no soul?  whose negation is this?



Fifthly, the word 'jiva' is synonymous with the word 'soul.'  This word 'jiva' is significant, for it has a derivation (vyutpatti) and it is a singular whole (suddha pada).  Whatever is a singular whole and has a derivation is here seen to be one having a meaning.  Pitcher etc.  may be mentioned as instances.  So is the word 'jiva.' Therefore, it, too, has a meaning.  What is not significant and has no meaning, is wanting in derivation, and besides, it is not a singular whole.  Dittha, sky�flower etc.  are words of this type, for the former has no derivation, whereas the latter is not a singular whole. Such is not the case with the word 'jiva.'  Therefore, it is significant and has a meaning.[11] The meaning is nothing but the concept of soul.  This argument is etymological in nature. 

Definition of Soul:



The defining characteristic of soul is jivatva which means cetana. When we use the word consciousness as the criterion of soul, we only mean cetana by it.  It is cetana alone which cannot exist in any substance other than the souL.  Hence, The main line of demarcation between jiva and ajiva is cetana.  Existence, origination, decay, permanence etc.  are the general characteristics of all the substances, therefore, when the Jainas define jiva as a substance possessing cetana or consciousness, they do not exclude all these general qualities (sadha�rana dharmas), These qualities are included in consciousness itself.  The definition of a particular substance consists of only those special qualities which are not found in other substances.[l2] When a substance is taken as a whole, or in other words, if we want to refer to all its characteristics, we analyse its complete nature.  That analysis is not definition.  It is proper to call it description.



Consciousness consists of knowledge and intuition (jnana and darsana). In the Tattvartha�sutra, the definition of soul in the shape of upayoga is very liberal.  It includes bliss and power in it Strictly speaking, soul is that substance which possesses four infinites (ananta catustaya).  'These four infinites are infinite knowledge, infinite intuition, infinite bliss and infinite power.  A liberated soul possessess all these infinites.  The worldly jivas do not possess them in their perfection, because they are obscured by the veil of four destructive (ghatin) karmas, viz., jnana varniya (covering the faculty of knowledge), darsanavaraniya (covering, the faculty of intuition), mohaniya (covering the faculty of bliss) and antaraya (covering the faculty of power).  The liborated souls as well as the omniscients are absolutely free from these four kinds of karmas,[13] hence, they possess the four infinites in all perfection.  Thus?  the delinition of soul consists in the possession of the four infinites. 



Difference between Darsana and Jnana:



The difference between intuition (darsana) and knowledge (jnana) consists in the fact that in the former the details are not perceived, while in the latter the details are also known.  In the technical language of Jainism, darsana is known as nirakara upayoga while jnana is called sukara upayoga 'Before we know a thing in a detailed way, there is the stage where we simply see, hear, or otherwise become conscious of it in a general way, without going into its ins and outs. We simply know it as belonging to a class.  This is the first stage of knowledge.  It may be called detailless knowledge or indefinite cognition.  If this stage is not experienced, there can be no knowledge of the thing.'[l4] This statement of Herbert Warren is correct to some extent, because 'to know a thing as belonging to a class' is the first stage of jnana which arises after darsana, according to some Jaina thinkers They say that the cognition of a thing as belonging to a class is avagraha jnana (sensation).[15] According to them, darsana is the primitive stage or the first stage of cognition where we are only aware of an object.  This simple awareness' without any reference to a particularity or generality may be called darsana.  In this awareness, the knowledge contains only existence', i.e., 'sattamatra'.  This kind of knowledge originates just after Lhe contact between the subject and the object.  This state of cognition is the preceding stage of sensation proper.  In other words, according to these thinkers, sensation is divided into two categories or two stages.  The first stage where we have only awareness of the object is called darsana (sensation of existence). The second stage where we have sensation of the object as belonging to a class is called jnana (sensation proper).



There are some thinkers who define darsana as the cognition of generality.  Such thinkers regard avagraha (sensation) as a stage of darsana.[16] The difference between darsana and jnana however, consists in the fact that in the former the details are not perceived, while in the latter the details are also known.  In other words, darsana is indeterminate, while jnana is determinate; darsana is nirakara while jnana is sakara.



Jnana�upayoga:



Jnana�upayoga is of two kinds:  svabhava jnana (natural knowledge) and vibhavajnana (non�natural knowledge).[l7] Natural knowledge is independent of the senses.  It is direct as well as immediate.  It is the innate attribute of soul.  It is pure and perfect.  The Jainas call it kevala�jnana.



Non�natural knowledge is of two kinds:  right knowledge and wrong knowledge Right knowledge is further divided into four kinds: 



1. Sensory knowledge (mati�jnana).



2. Scriptural knowledge (srutajnana)



3. Limited direct knowledge (avadhi�jnana).



4. Direct knowledge of mind (manah�paryaya�jnana).





Wrong knowledge is of three kinds:



1. Sensory wrong knowledge (mati�ajnana).



2. Scriptural wrong knowledge (sruta�ajnana).



3. Limited direct wrong knowledge (vibhangajnana).[18]



Knowledge is the innate attribute of soul.  It is pure and perfect. But, on account of the operation on the worldly soul of knowledge obscuring, karma in varying degrees, it is manifested to a greater or less extent.  When knowledge obscuring karma is altogether destroyed, the pure and perfect knowledge shines forth.  This type of knowledge is called svabhavajnana.



So long as the soul is in its worldly condition and is not altogether free from knowledge obscuring karma, its knowledge is impure and imperfect, and so it is called vibhava jnana.



This vibhava jnana is of two kinds:  right knowledge and wrong knowledge.  The conditions of rightness and wrongness are dependent on our belief.  External matter is not responsible for them.  The knowledge combined with right belief is right knowledge and the knowledge combined with wrong belief is wrong knowledge.



Again, right knowledge has been subdivided into four kinds: 



1. Sensory knowledge; knowledge of the self and nonself by means of the senses and mind.



2. Scriptural knowledge; knowledge derived from the reading or hearing of scriptures



3. Limited direct knowledge; direct knowledge of matter in varying degrees.



4 Direct knowledge of mind; direct knowledge of another's mental activities.



The first three kinds are wrong as well as right.  The fourth one is never wrong.  Knowledge, thus, is divided into eight kinds. 



1. Perfect or natural knowledge.



2. Right sensory knowledge.



3. Wrong sensory knowledge.



4. Right scriptural knowledge.



5. Wrong scriptural knowledge.



6. Right limited direct knowledge.



7. Wrong limited direct knowledge.



8. Direct knowledge of mind.



Darsana upayoga:



Darsana upayoga is also of two kinds:  natural intuition (svabhava darsana) and the opposite of it; non�natural intuition (vibhava darsana).  Natural intuition is perfect and independent of the senses 

Non�natural intuition is said to be of three kinds:



1. Visual intuition (caksurdarsana).



2. Non�visual intuition (acaksurdarsana).



3. Limited direct intuition (avadhi�darsana).



In visual intuition, the object is undefinedly visible.



In non�visual intuition, the object is undefinedly tangible to the other senses (including the mind).



In limited direct intuition, there is direct tangibility of material objects just preceding their knowledge, without the assistance of the senses (including the mind).



Darsana, thus, is divided into four kinds:



1. Perfect or natural intuition (kevala darsana).



2. Visual intuition (caksurdarsana).



3. Non�visual intuition (acaksurdarsana)



4. Limited direct intuition (avadhi darsana)





Temporal Relation between Intuition and Knowledge:



As regards the temporal relation between intuition and knowledge, there is no unanimity among Jaina philosophers.  The canonical conception of the above mentioned problem is that two conscious activities cannot occur simultaneously Even two perfect conscious activities, viz., perfect intuition and perfect knowledge are not an exception This fact is recorded in the Avasyaka niryukti as 'the omniscient cannot have two conscious activities simultaneously [l9] Therefore, as regards the canonical conception, it is free from doubt that intuition and knowledge; whether sensory or extra�sensory cannot occur simultaneously.  Regarding the occurrence of intuition and knowledge in imperfect persons, all the thinkers are unanimous, inasmuch as all of them admit the impossibility of the simultaneous occurrence of intuition and knowledge.  But with respect to the case of perfect personalities, there is a great controversy among them. The opinions of these thinkers can be classified into three varieties.Some of them hold that the intuition and knowledge (both extra sensory) of an omniscient person occur simultaneously, some stick to the canonical conception and regard them as successive and not operating at the same time, while others assert that they are mutually identical.  Let us deal with all the three.



Simultaneity of Intuition and Knowledge:



It is observed by Umasvati that the conscious activities manifesting themselves as sensory cognition, scriptural cognition, limited direct cognition and direct cognition of mind (mati, sruta, avadhi, manahparyaya) occur successively, and not simultaneously.  The conscious activities of the omniscient, possessing perfect knowledge and intuition which comprehend all objects and are independent and pure, occur simultaneously at every moment.[20] Umasvati, thus upholds the view of simultaneous occurrence of intuition and knowledge in the casc of an omniscient being.  Kundakunda also holds the same opinion. It is stated by him that the knowledge and intuition of an omniscient person operate at the same time even as the light and heat of the sun occuur simultaneously.[21] Pujayapada is also of the same opinion. According to him, knowledge and intuition occur in succession in the imperfect who is under the influence of obstructive karma, while in the perfect who is completely free from the veil of obscuring karma, they occur simultaneously.[22] Akalanka also supports the same view. He says:  'If the knowledge and intuition of the omniscient were to occur in succession his perfection would be conditional and accidental.  To the omniscient who has destroyed all the relevant karmic veils, the universal and the particular reveal themselves simultaneously.'[23] The same position is possessed by Vidyanandi who holds that the awareness of the generic form is intuition and the comprehension of the specific characters is knowledge.  The knowledge obscuring karma and the intuition obscuring karma obstruct these faculties.  Because of the presence of these two, people like us are not in a position to possess intuition and knowledge in all perfection.  There is no reason why the universal and the particular should be revealed only in alternate succession and not simultaneously when the two types of karma are destroyed simultaneously due to a particular kind of purification of the self.[24]



Succeesive Occurrence of Intuition and Knowledge:



Now, we proceed to the problem of the successive occurrence of intuition and knowledge in the omniscient.  Jinabhadra is a great advocate of this view.  He has very elaborately dealt with the problem in his Visesavasyaka bhasya and Visesana�vati.  He has mentioned all the three positions and advanced arguments for and against all of them.  His own opinion is in favour of the successive occurrence, since he sincerely recognises the validity of the scriptural texts. He argues that if perfect intuition and perfect knowledge are identical and not separate, what is the sense in recognising two separate veils of karma, viz., intuition obscuring karma and knowledge obscuring karma?  Moreover the scriptural conception of five types of knowledge and four types of intuition is condemned by those who are not prepared to accept the successive occurrence of intuition and knowledge.[25] The view of the simultaneous occurrence of intuition and knowledge is also invalid, since two conscious activities cannot occur at the same instant.[26] Now, the opponent may argue that the simultaneous occurrence of the two in the imperfect is not possible, since he is under the influence of the veil of obstructive karma and thus, not completely free from it; but in the case of the perfect who is completely free from obstructive karma, it is not an impossibility. This argument, according to Jinabhadra, is also futile.  The faculty of the self is qualitatively the same whether it is partially free or completely free.[27] The cognition of the self is of the same type whether it is imperfect or perfect.  The only difference between the two is that perfect cognition comprehends all the objects with all their modes, whereas imperfect knowledge does not comprehend all of them.  Thus, Jinabhadra supports the alternate occurrence of intuition and knowledge in the omniscient on the basis of scripture. 

Intuition and Knowledge as Identical:



Now, we come to Siddhasena who did not recognise the intuition and knowledge of an omniscient being as two separate faculties.  According to his logical mind, both these faculties are identical as regards the case of the omniscient.  He observes:  'We can distinguish between knowledge and intuition up to direct cognition of mind (manahparyaya).  In omniscience, however, knowledge and intuition are identical.[28] He elaborates the remark in a systematic and logical way.  When perfect knowledge dawns just after the complete destruction of the relevant karma, perfect intuition also must dawn immediately after the complete destruction of the veil of the relevant karma.  And as it is unanimously admitted that both the destructions are simultaneous, it logically follows that both perfect intuition and perfect knowledge also occur at the same time.[29] As it is maintained that there is no sensory cognition, i.e., the senses do not serve any purpose as regards the cognition of the omniscient who has completely destroyed the karmic veil that obscures cognition, so also it should be admitted that there is no separate faculty of intuition in one who has completely destroyed the relevant karmic veil.[30]



The contention that knowledge is determinate and distinct, whereas intuition is indeterminate and indistinct is true only in the case of an imperfect person.  As regards a person who has destroyed all the relevant karmic obstructions, such distinction has no meaning.  In his case, there is no distinction between determinate knowledge and indeterminate knowledge.[31] The difference of distinct and indistinct, determinate and indeterminate is true only in the case of the knowledge of imperfect beings, and not with regard to the knowledge of perfect ones.  He further argues:  'If it is admitted that the omniscient intuits the unknown and knows the unintuited, the conception of all perfection would be ridiculous.'[32] According to the view of the successive occurrence of intuition and knowledge in the omniscient, a perfect person knows a fact that was not comprehended before, and intuits a feature which was not cognised previously, since his cognition occurs in succession.  In a different language, for the omniscient some aspect of an object remains unknown for ever.  If such is the case, what is the charm in admitting omniscience?  Furthermore, in the scriptures, omniscience is said to have beginning but no end.[33] Those who have any regard for the commandments of scripture must realise the significance of this fact. If it is held that at the time of perfect intuition, knowledge is not possible, and at the moment of perfect knowledge, intuition is an impossibility, it would mean to admit the break of continuity of both of them, but this is absurd, since it goes against the scriptures that prescribe non�break.[34] If the destruction of intuition obscuring karma and knowledge obscuring karma takes place simultaneously, and the problem arises which of the two, perfect intuition and perfect knowledge, should spring forth first, the priority cannot be given to any one of them.  Nor is it proper to maintain the simultaneous occurrence of both, for two conscious activities never

synchronise.[35] If the removal of the obstruction of both intuition and knowledge takes place at one and the same moment, does the question at all arise as to which of the two arises first? 



Nature of Worldly Soul:





Vadideva describes the nature of the (worldly) soul in the following manner:



The soul which is proved by direct experience (pratvaksa) etc., is the knower (pramata).  It is essentially conscious, changing, agent, direct enjoyer, equal in extent to its own body, different in each body, and the possessor of material karmas.[36]



All these characteristics serve specific purposes.  The author intends to refute all those schools that do not agree with his conception of soul.



The first characteristic of the soul that it is proved by direct experience is meant to refute the view of the Carvaka who does not regard soul as a separate substance.  The arguments for the separate existence of soul have already been given.



Consciousness as the Essence of Soul:



The second characteristic that it is essentially conscious, is meant for refuting the view of the Nyaya�Vaisesika school which regards consciousness as an accidental quality of soul.



Caitanya (consciousness) which one would expect to be regarded as the very essence of atman (soul) is treated bv the Vaisesikas and Naiyayikas as an adventitious (aupadhika) quality[37] which comes temporarily into the soul as a result of the working of the machinery of cognition.  Caitanva or jnana is, thus, something different from atman (soul).  This view is refuted in the following way:



If jnana is supposed to be absolutely distinct from atman, the jnana of Mr.  Caitra is in the same position with respect to his atman as the jnana of Mr.  Maitra, that is to say, both the jnanas would be equally strangers to the atman of Mr.  Caitra, and there is no reason why his jnana should serve him better than the jnana of any other person in determining the nature of things.  In fact, there is no such thing as his own jnana, all jnanas being equally foreign to him.  An explanation may be offered by the other side:  Jnana is absolutely distinct from atman, but it is connected with atman by samavaya sambandha (inherent relationship), and hence, the jnana of Mr.  Caitra is not in the same position with respect to him as the jnana of Mr. Maitra; for the former is connected with him by samavaya relation, while the latter is not so.  But this explanation can be easily refuted.  According to the Vaisesika, samavaya is one, eternal and all pervasive,[38] and therefore, it is impossible that the jnana should reside in Caitra and not in Maitra; and since the souls are also all pervasive according to this school, the jnana which takes place in one atman takes place in all the atmans as well and any knowledge which Caitra has acquired will belong to Maitra also.



Granted it is possihle for jnana to be connected with atman by samavnya relation.  But a question still remains to be answered:  By what relation is the samavaya connected with jnana and atman?  If the answer is that it is connected by another samavaya, that would mean an unending series of ~amavavas leading to infinite regress.  If the answer is in the form of 'itself,' why should not jnana and atman be connected of themselves without requiring a samavaya relation to accomplish the connection?



The Vaicesikas and Naiyayikas advance another argument:  The distinction between atman and jnana is essential owing to their being related as kartr (agent) and karana (instrument), atman being the kartr and jnana the karana.  The Jaina thinkers hold that the position of jnana is different from that of an ordinary karana such as a scythe (daira) jnana is an internal karana, while the scythe is an external karana.[39] Now, if an internal karana like jnana could be shown to be absolutely distinct like scythe from kartr (atman), the argument of absolute distinction between jnana and atman would stand valid, but not otherwise.  We say:  ' Devadatta sees with the eyes and a lamp."[40 Here 'eye and 'lamp' are both karanas, but on that account the two are not in the same position of absolute distinction with respect to Devadatta Hence, jnana is not absolutely distinct from atman as an ordinary karana.  It is identical with the soul, having different types of modifications (paryayas).



Now, the opponent asks that if jnana and atman are one, how is their relation of kartr and karana to be accounted for?  The answer is given by the analogy of a serpent who makes a coil of his body by his own body.[41] It may be said that the conception of kartr and karana in the case of the serpent is simply imaginary.  How can it be said to be imaginary, when we actually see the effect, viz., the coil, which is a new state of rest different from the former state of motion?  No amount of imagination could make us believe that a pillar was going to wind itself into a coil.



Next, consider the word caitanya.  It is the abstract noun from cetana which means atman.  Thus caitanya means the bhava, svarupa or nature of atman.  Now, how can the bhava (nature) of a thing be absolutely distinct from the thing?



The opponent again argues that atman is no doubt cetana but that is not without a cause, but is owing to cetana coming to reside by samavaya relation in atman as is shown by actual experience (pratiti). The counter argumcnt is in the following manner:  If you are prepared to accept the evidence of pratiti, you must admit that atman is by nature upayogatmaka i.e., of the nature of consciousness.  Nobody is aware of being first acetana and afterwards becoming cetana in consequence of the connection with cetana, or of cetana coming to reside by sarnavaya relation in him who was at first acetana.  On the contrary, he is always aware of himself as the knower (Jnata) 



It may be further held that the consciousness jnanavanaham; (I have knowledge) would prove a distinction between jnana (knowledge) and aham (self), for the former is that which is possessed and the latter is that who possesses.  This contention is also untenable.  Who possesses the consciousness jnanavanaham, in the theory of the opponent?  Not the self because it is supposed to be jada, i. e., essentially devoid of jnana in itself like a pitcher (ghata).  It cannot be asserted that atman is jada, and yet is able to become conscious.  Hence, that substance which has the consciousness as 'jnanavanaham' cannot in itself be jada by nature.  Therefore, atman is not in itself jada by nature which afterwards comes to possess jnana by samavaya relation, but it is essentially conscious. 

Soul aa a Changing Entity:



The soul is said to be changing.  This characteristic is meant for refuting the theory of the Sankhya and other systems that regard soul as an absolutely permanent entity.  They do not admit it as changing. According to the Sankhya system, Purusa (soul) is devoid of form, conscious, enjoyer, permanent, omnipresent, static, inactive, devoid of the three gunas (sattva, rajas and tamas) and subtle.  Now, if Purusa iS permanent, i.e., aparinamin, he is above modifications of any sort; he is not liable to undergo bondage; for the same reason, he is devoid of action (kriya) and cannot transmigrate from one life to another.  Hence, there is no occasion for moksa (liberation) in his case.  'Therefore, Purusa is neither bound nor liberated.  He does not transmigrate.  It is the Prakrti (primordial matter) that is bound, liberated and reborn.'[42] The Jaina asks:  If Praktti is bound and liberated, what is that which binds it, If Prakrti itself is bound and liberated, there will be no difference between bondage and liberation, because Prakrti is always present.  Hence, no question of bondage and liberation will arise in this case.  If the response of Purusa is necessary to influence Prakrti, the response iS not possible without parinama (modification) in Purusa.  The mere presence of Prakrti could bring about no change in Purusa unless Purusa was capable of action. According to the Sankhya system, it is Prakrti which is said to be subject to pleasure and pain (sukha and duhkha).  Purusa is reflected in buddhi (intellect) which is a factor in the evolution of Prakrti. It is the effect of this reflection which is responsible for regarding Purusa to be subject to pleasure and pain.  This theory of the Sankhya school also proves parinama in Purusa, Without separating from his original character he could not be said to be subject to pleasure and pain.  And the moment it is admitted that the original character is lost and a new one acquired, the operation of losing one and acquiring the other is a kriya which makes Purusa a kartr (agent) which is contrary to the Sankhya tenets.  When it is proved that Purusa is active, i.e., he loses one character and acquires another one, it goes without saying that Purusa is parinamin, i.e., active and changing and not inactive and absolutely permanent.



Moreover, if pleasure and pain of which we are all undeniably conscious as belonging to ourselves, i.e., to our atman, do not belong to atman, they will have to hang in the air, since buddhi is incompetent to possess them, it being held to be jada (unconscious). Hence, atman is active and changing having consciousness as its essence.



Soul as Agent:



The Sankhya school does not regard Purusa as agent, active entity. Purusa, according to this school, is merely a silent and passive spectator.  This view has been already refuted.  Pleasure and pain cannot belong to an unconscious entity.  Purusa is subject to pleasure and pain, because consciousness belongs to Purusa only.  When it is proved that pleasure and pain belong to Purusa, it is obvious that Purusa is active, because an inactive entity cannot be subject to pleasure and pain.  Moreover, consciousness itselfis active, because the term consciousness implies knowledge or intelligence which is active in character.



Soul as Enjoyer:



The fifth characteristic of soul is its direct enjoyment.  The Sankhyas maintain that Purusa is enjoyer in an indirect manner, i.e., through buddhi.  The Jainas say that material buddhi cannot enjoy anything.  Purusa is the kartr and bhoktr (agent and enjoyer) directly and not through buddhi.  Enjoyment is the function of a conscious substance.  Purusa is conscious, hence, enjoyment belongs to Purusa and not to buddhi which is unconscious.  Moreover, Purusa cannot be reflected in buddhi, because Purusa is immaterial, while buddhi is material, and it is evident that an immaterial substance can never be reflected in a material substance.  Hence, the soul is the direct enjoyer of all its actions.





Soul as Equal in Extent to ita Body:



The soul is said to be equal in extent to its own body.  This characteristic is meant to refute the view of the Naiyyikas, the Vaisesikas, the Sarikhyas; the Mimamsakas and the like who hold that the soul is omnipresent like ether.  They believe in the existence of many souls but do not admit that they are equal in extent to their own bodies.  They say that all the souls are all�pervasive, i.e., present everywhere.  To admit a soul to be equal in extent to its own body is a unique conception of the Jaina!  The doctrine which advocates the vibhutva of atman (a soul is everywhere) is a doctrine which on the face of it, says the Jaina, is contrary to our experience.  A thing must be where its quality is found, e.g., a pitcher exists where its form exists and not elsewhere.[43] It may be argued:  Do we not smell from a distance?  The answer is:  'No.'  The particles which possess the smell fly to our nose and then we smell.  But it may be asked: Does magic not work at a distance?  The reply comes:  'No.'  The presiding deity of the magical formula or practice who resides elsewhere is working there.  This view of soul as equal in extent to its own body may be justified by means of the following syllogism:  A soul is not all�pervasive, because its qualities are not found everywhere; that thing whose qualities are not found everywhere is not all pervasive like a pitcher; THe soul also is such; therefore, it is not all�pervasive.  The heterogeneous example is ether which is all�pervasive, because its qualities are found every where.  The point is that the measure of a soul is only as much as that ofthe body it occupies.  That is to say, there is no soul outside the body it occupies, for its attributes are found only in that body.  To give an illustration, the attributes of a pitcher exist only in a pitcher and not outside it.  As an alternative argument it may be said:  That is non�existent there where it cannot be realised by any one of the means of knowledge For example, a piece of cloth does not permeate a pitcher which is separate from it.  The soul is not realised outside the body. Consequently, it should be taken to be non�existent there.[44] 

To refute this conclusion of the Jaina, the Naiyayika urges in the course of his answer that the adrsta (karma) of our atman is supposed to act even at a distance and it cannot be there hanging in the air without an underlying substratum; consequently, our atman must be supposed to be existing even there.  Since adrsta works everywhere, the underlying substance, viz, atman must also exist everywhere. 



The Jaina gives a counter argument.  He denies that adrsta is acting there and everywhere.  Things, according to him, have their own nature a fact which is ultimate and does not admit of question or explanation; and that nature is not caused by adrsta.  Fire burns, because it has got the nature of burning.  We cannot say that fire burns, because adrsta is there.  It burns of itself.

Secondly, to say that the natures of the things are determined by adrsta is to leave no room for God.



Thirdly, since they hold that atmans are many, if each of them is vibhu (all�pervasive) also, as they believe, what a wonderful clash and interpenetration of atmans would ensue?  Moreover, each of them would enter the atman of God Himself, and each would thereby become a creator, for they believe that God is the creator of this universe. 



It may be further urged:  Unless an atman was vibhu, how could it draw to itself the particles of the body in which it has to dwell in the next life?  The Jainas reply that it is not necessary for the atman to be vibhu for drawing the particles of the body, because if it is so, our body will be equal in extent to the whole universe, for our atman is all�pervasive.  If we accept the argument that to draw the particles of the body the soul must be all�pervasive, our body will be of a horribly vast size, because our soul will draw to itself all the particles of the universe.  The Naiyayika gives a further argument: If we believe that the soul is body sized, as a consequence, it will be savayava, i.e., with parts, and therefore, a karya (product), just like the body itself.  The Jaina, however, is prepared to accept the logical consequence.  More accurately he says that atman has pradesas, though not avayavas in an ordinary sense.  He believes that atman is Savayava, parinamin and changes from time to time, for it is a substance having the qualities of origination, decay and permanence. He does not believe in the absolute changelessness of atman, or for the matter of that, in absolute changelessness of anything whatsoever. He further points out that for some time after a body is cut, its parts continue to throb and retain the atman in them After that, they rejoin the atman of the body from which they are cut.  The particles which are cut retain their connection with the soul as the threads of a lotus stick remain united even when the stick is cut into two. 



It should be noted that Jainism is the only school of Indian philosophy which holds that atman is body sized.  The only other school which holds an analogous, though not the same doctrine, is the school of Ramanuja, according to which, the jnana of atman, though not the atman itself, undergoes contraction and expansion.



Vsrieties of Soul:



Jainism believes that each body possesses a different soul, and hence, there are many souls.  It is also held that one body can be occupied by more than one soul but one soul cannot occupy more than one body. 



Here a Vedantin may say that many varieties of soul are unwarranted, for the soul is everywhere the same.  Like the sky, it is all�pervasive.  On account of illusion, we think that there are different souls in different bodies.  Really speaking, it is one. 



This view is refuted as follows:  As regards the sky, it is all right to hold that it is only one, for the sky, even while permeating all the corporeal bodies, is seen to be uniform; free from any distinctions.  Such is not, however, the case with the soul in question.  It is not observed to be uniform, for it differs from body to body (pinda to pinda).  Moreover, the difference in characteristics presupposes the difference in those having the characteristics. Hence, the soul is not one in number.[45]



Here is the illustration:  The living beings in this world differ from one another, for there is a difference in their characteristics.  As a parallel example, we may mention water pots etc.  Whatever is not different from another object does not differ in characteristics from it.  As for example, the sky is everywhere the same.  Moreover, if there were only one soul, then there would be nothing like happiness, misery, bondage and emancipation.  But they do exist.  Therefore, all the souls are different and they are not one but many.[46] 



How do the characteristics differ in each body?  The soul has upayoga as its characteristic.  This upayoga has infinite varieties, for it differs from body to body, some having the upayoga i.e., the maximum upayoga, some having the apakarsa, i.e.  the minimum upayoga, and some having upayoga between these two extremes.  Therefore, souls are of infinite kinds owing to the unlimited varieties of upayoga.[47] 



Furthermore, if the number of soul is only one and not more, the soul cannot be an agent, an enjoyer, a thinker and a mundane being.  That which is one in number, is not a doer etc.  This fact is corroborated by the example of the sky.



Thus, owing to oneness there is no possibility of happiness misery, bondage, liberation, enjoyment, thinking etc.  So it follows that there are many souls and these souls are equal in extent to the bodies they occupy.



Soul as the Possessor of Material Karma:



The soul is said to be the possessor of material karmas.  This characteristic is meant to refute a two�fold belief First, it attacks those philosophers who do not regard karma or adrsta as a valid existence.  The Carvakas of Indian thought fall into this category. Secondly, the adjective 'material' is directed against those thinkers who do not regard karma or adrSta as material.  They are the Naiyayikas, the Vaisesikas etc.



Lord Mahavira says:  "O long lived Agnibhuti !  You entertain a doubt about the existence of karma, which is a multitude of paramanus ( atoms), for you think that its existence cannot be established by any one of the pramanas (means of knowledge).  You argue that karma is not directly perceived, because it is super sensuous as is the case with the horn on the head of a hare.  The other arguments that you advance are the same as mentioned by your brother Indrabhuti in the case of soul.



But these lines of argument are faulty.  This karma is certainly pratyaksa to me.  Moreover, its existence is such as can be realised by you by means of inference.  Hence, it is not justifiable to believe that no pramana can establish its exislence.  The karma is either good or bad.  The good karma makes us experience happiness, whereas the bad karma misery.[48]



There is a karana (cause) for experiencing happiness and misery, since it is a karya (effect) as is the case with a sprout.  It is no use arguing that since the karma is not pratyaksa to everybody, it should not exist.  There is no such rule that what is pratyaksa to one, should be necessarily so to another.  A lion is not pratyaksa to all. But on that account, it is not true to say that the lion does not exist.  Therefore, the karma does exist, since it is directly perceived by an omniscient being.



Moreover, the karma is pratyaksa to the doubter, too, since he realises its karya, as is the case with materia1 atoms, which though not directly realisable, are pratyaksa, since their karyas (effects) like a pitcher etc.  are directly perceived.



This point of cause and effect is further explained.  Just as a sprout which is a karya, has a seed for it, so happiness and misery, which are well known to every individual, have a cause, because they are karyas.  And this cause is nothing but karma and so it exists.  A question may be raised:  A garland, sandal paste, a woman and the like are the causes of happiness, whereas a serpent, poison, a thorn etc. are those of misery.  All these causes of happiness and misery are seen; are the objects of the sense of sight.  So, why should we believe karma to be their cause; the karma which is not seen?  To admit a thing not seen in the place of one that is seen is not justifiable.



This question is out of place owing to vyabhicara (irrelevancy).  It is a matter of common experience that persons having the same means for enjoying happiness do not get the same type of happiness.  It is the same case with those who have the same or similar means to suffer misery.  This difference in each case cannot be without a cause which is not seen This very unseen cause is karma.



Furthermore, just as the body in youth is preceded by a body in childhood, so is the body in childhood preceded by another body.  The body which is prior to that in childhood is karma.[49]



The opponent asks:  If on the ground that we can see the body etc., which are the effects, the karma is proved to be their cause, then, on the ground that the effect has a physical form, the karma also will have to be admitted as something having a physical form.  The Jaina thinkers reply:  Karma has indeed a physical form.



The following four illustrations are conclusive for the fact that karma has a physical form:



1. Karma has a physical form because of the experience of pleasure, pain etc.  That has a physical form in association with which pleasure etc.  are experienced, just as the food one eats There is no experience of pleasure etc.  in association with that which is without a physical shape, just as in connection with the ether.



2. That in association with which a burning sensation arises is found to be something having a physical form, just as in association with fire, there is the rise of a burning sensation.  So, pain occurs when one is in association with karma.  Therefore, it has a form. 



3. There is an addition of our strength by means of external objects. Only a physical strength can have an addition by means of the physical substance, just as a pot gets strength by means of oil etc.  Such is the case with our strength which is karmic (product of karma) and on account of its being karmic, it can have an addition by means of external objects.



4. Karma has a physical form, because it undergoes change in a way different from soul.  The parinamitva (change) of karma is inferred from the parinamitua of its karyas (effects) like body etc.  If the effect is mutable, the mutability of its cause is automatically recognised, just as the mutability of milk is recognised from the parinama of its karya (curd) in the form of butter�milk (takra). 



Now, if we agree that karma is murta, how could the murta karma be connected with the amurta jiva (formless soul), by the samavaya ( inherent relationship) or by the samyoga (combination)?  As a murta ghata (pot) is connected with the amurta akasa (ether) by means of the samyoga and an object like finger with kriya(action) like contraction by means of the samavaya, so here also karma is connected with jiva. 



How could the amurta soul be favourably or adversely affected by the murta karma?  The answer is:  It can be affected in the way as vijnana etc.  are affected by a drink of wine, medicine etc.



Or, the mundane soul is not absolutely amurta, because it has assumed an alteration in the continuous chain of karma, which has no beginning.  Now, since karma is murta and atman is similar to karma to a certain extent, atman is also murta to that extent, even though it is amurta by its svabhava.  Consequently, the soul can be affected by the murta karma.



Bondage:



Influx (aSrava) precedes bondage (bandha).  Just as water flows into the lake through streams, so also karmic matter flows into the soul through the channel of activity.  This is called influx.  It is of two types:  psychical and physical.  That modification of consciousness by which karma gets into the soul is known as psychical influx.  The karmic matter itself which enters the soul, is called physical influx. In other words psychical influx is nothing but the mental, bodily or vocal activity, whereas physical influx is a peculiar type of matter. The influx of karma is of two kinds:  virtuous (punya) and sinful (papa).  Meritorious activities cause the influx of virtuous karmas, while wicked actions are responsible for the inflow of sinful karmas. Injury, falsehood, stealing, envy etc.  are wicked activities.  The opposites of these are meritorious ones.  How can activity be meritorious or wicked?  That activity which is performed with good intentions is meritorious and that which is performed with evil intentions is wicked.  The influx of persons with passions extends transmigration and that of persons free from passions prevents or shortens it.



Bondage is also of two types:  psychical and physical.  That conscious state by which karma is bound with the soul is called psychical bondage.  The interpenetration of the karmic particles and the soul is known as physical bondage.  The cause of bondage is a particular modification of consciousness consisting of passions by which karmas are tied to the soul.  In other words, attachment and aversion are the causes of bondage.  Wrong belief, negligence etc.  are also included in them.



Liberation:

Stoppage (samvara) and dissociation (nirjara precede liberation (moksa).  The obstruction of influx, i.e., the prevention of the inflow of karmic matter, is called stoppage.  It is also of two kinds: psychical and physical.  The cessation of activities that lead to transmigration is psychical stoppage.  It can be called 'yoga' in general terminology.  When these activities are checked, the inflow of karmic matter is interrupted.  This is physical stoppage.



Dissociation is also psychical as well as physical.  That modification of consciousness by which karmic matter (bondage) partially disappears is called psychical dissociation.  The disappearance itself is known as physical disso ciation.  Thus, dissociation is regarded as partial destruction of the karmas that are bound with the soul.  Dissociation takes place in two ways:  (1) disappearance of karma in proper time after the enjoyment of its fruits and (2) destruction of karmic matter through penance before the arrival of the actual time of the enjoyment of its effects.



The annihilation of all karmas is liberation.  That modification of the soul which is the cause of the total destruction of karmas is known as psychical liberation and the actual separation of the karmic matter is called physical liberation.  In the state of liberation, i e., self attainment, no new karmas flow in owing to the absence of their causes.  The soul exists in its pure and perfect state.  It attains its natural form and possesses infinite knowledge and infinite bliss.  Although the emancipated souls have no physical forms, as they are not possessed of bodies, yet, they have the psychical to the extent of the universe, as there is no cause for it.  The expansion or contraction of the soul is determined by the physique making karma. Since there is no physique making karma in the state of emancipation, there is neither expansion nor contraction in the case of the soul in liberation.  The emancipated soul maintains the form of its last physique for ever.



Immediately after attaining release from all karmas, including the body, the soul goes up to the end of the universe, as it is of the nature of darting upwards.  If upward motion is of the nature of the liberated soul, why does it not go beyond the end of the universe, i. e., the universe space?  There is no movement in the non�universe space, as it has no medium of motion.



Though the liberated souls maintain their own forms and

individualities, still in all essential qualities there is perfect equality among them and they do not obstruct one another Jainism does not believe in God but regards karma as the cause of this world.  It accords equal status to all emancipated souls.  Emancipation is the consummation of spiritual development.  All liberated souls are essentially equal.  None of them enjoys any privilege.
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                            CHAPTER V



MATTER





Does matter exist ? It is a very complicated problem in the sphere of philosophy. The Idealists maintain that the universe is a spiritual reality. Matter does not enjoy any separate existence independent of spirit or thought. The Realists do not agree with this view. They explicitly say

that the material reality is absolutely independent of the spiritual reality. It does not depend upon thought for its existence. It is as real as thought itself.





Reality of Matter:





Jainism, being a school of Realism, certainly believes in an independent and separate existence of matter. When the idealist perceives various effects of material elements, he entertains a doubt whether material elements ( bhutas) exist or not. The Jaina thinkers maintain that the doubt about

a non�existent object is totally unjustifiable, as in the case of sky�flower and hare�horn where non�existence is certain. The point is that our doubt is justifiable in the case of existent objects only. We entertain no doubt in regard to an absolutely non existent object. The doubt is only possible in the case of existent objects like tree and man (sthanu and purusa). If we raise any doubt as regards a non�existent object, we will have to raise a doubt in the case of sky�flower and hare� horn also.



To establish the existence of self, we say that 'I think

therefore I am' or 'I doubt therefore I exist.' Similarly, what is the harm if we say that 'I doubt about the existence of external objects therefore they exist' or 'all things which are distinctly perceived are true.' As Descartes, the father of modern ( Western ) philosophy says: 'I think therefore I

am'cogito ergo sum.' In the same way, 'I perceive all things clearly and distinctly therefore they are true.'



To support the belief that doubt springs up even in absolute non existence, the opponent may advance an argument like this: Just as in a dream, a poor fellow raises a doubt and questions whether there is an elephant or a mountain before his house, though in fact, nothing like them exists there; so also, at other places, doubt can be raised in spite of the absolute non�existence of objects.



This argument of the opponent is totally baseless. In dreams, doubt arises on account of various reasons. As for example, when an object is seen or experienced formerly, the remembrance of that experience gives rise to doubt. Similarly, it is some past experience which brings a dream into existence and on the basis of that experience we reject the dream.  Thus, doubt arises from an existent object and not from absolute negation. If such were not the case, doubt should also have to arise from objects like the sixth element ( sastha bhuta ) etc. which have never been existent so far.



The causes that bring dreams into existence are as follows: 



1. Previous experience��Certain acts like bathing, taking food etc. that have once been experienced are perceived again in dreams due to some reason.



2. Observation��When objects like elephants, horses etc.  are perceived in a dream, the dream is said to have been caused by the observed objects.



3. Attentive consideration��A dream representing acquisition of a beloved etc. is called the dream of the object which is attentively considered.



4. Hearing��When places like heaven and hell, which are only heard of and not seen, are perceived in a dream



5. Disturbance of health��Ill health caused by physical disorders is also one of the causes of dreams.



6. Deity��When one beholds a deity adverse or favourable in a dream, the dream can be called deity�caused.



7. Watery place��This is also one of the causes when one dreams in the midst of a watery region.



8. Meritorious art��A dream is said to be good according to the auspicious actions that may be its cause.



9. Sinful act��A dream is called bad according to the inauspicious actions that may be its cause.



According to the neurological theory, a dream is a partial awakening. It is the activity of disconnected cells or neuro�grams that have remained in a state of relative irritability or readiness to respond. Delage, a French writer on dreams, has summed up his psychological theory of dreams in the statement that the dream is a perseveration of the unadjusted. This means that the dream is the working out of a problem which was unsolved during the working period.  According to the psycho�neurological theory of Morton, a dream is an apperceptive trial and error process. This means that a dream is a series of attempts to perceive and interpret a stimulus. These attempts are unsuccessful or only partly successful. The theory advanced by Sigmund Freud may be summed up briefly in the statement that a dream is a symbolical fulfilment of repressed infantile sex�wishes. Freud distinguished between the manifest and latent contents of dream, and pointed out that the manifest content is symbolical to the latent sexual wishes. These sexual wishes are really of a childish or undeveloped nature. Thus, according to the Freudian theory, a dream is an expression of unsatisfied needs. The theory that a dream represents a mental conflict is suggested by Rivers and others. According to Adler, present problems are responsihle for dreams. Jung is of the opinion that we experience our past events in dreams. According to him, dreams are a sort of memory.



All these psychological theories as well as the views expressed by the Jaina thinkers establish firmly that dream is not non�existent.  Its contents are past experiences and the like.  Thus, when dream itself is existent, how can the opponent hold the physical world to be non� existent like dream



Therefore, matter does exist.



Meaning of Pudgala:



The Jaina writers have used the term 'pudgala~ exactly in the sense of matter. 'Pudgala' is one of the six substances recognised by Jainism. How does the Jaina explain the word 'pudgala' ? The word 'pudgala' has two parts: 'pud' and 'gala.' The first part 'pud' means 'to combine' and the second part 'gala' means "to dissociate.' Hence, the etymological meaning of the word 'pudgala' is: that substance which undergoes modifications by combinations and dissociations. This definition of 'pudgala' is very significant. It is 'pudgala' alone which undergoes modifications by combinations and dissociations. This process of combination and dissociation does not occur in the other substances. The selection of the word 'pudgala' is full of deep meaning. It is worthy of note that the use of this word in the sense of matter is quite peculiar to Jainism.



Definition of Matter:



Matter has four characteristics associated with it, viz touch, taste, smell and colour.l Each and every element of matter possesses these four characteristics.



Touch��Eight kinds of touch are described in the Jaina works: soft ( mrdu ), hard ( kathina ), heavy ( guru ), light ( laghu ), cold ( sita ), hot (usna), smooth (snigdha) and rough (ruksa).2 Modern psychology recognises only four principal kinds of touch: cold, hot, painful and general.

Taste��It is of five kinds: bitter ( tikta ), sour ( katuka ), acidic ( amla ), sweet ( madhura ) and astringent ( kasaya )



Smell��Smell is oftwo kinds: good smell and bad smell ( surabhigandha and asurabhigandha ).



Colour��Five kinds of colour are described: blue ( nila ), yellow ( pita ), white ( sukla ) black ( krsna ) and red ( lohita )�[3] 

Thus, the four characteristics are dlvlded lnto twenty categories ( 8 kinds of touch plus 5 kinds of taste plus 2 kinds of smell plus 5 kinds of colour=20 kinds ). That is why it is mentioned that 'pudgala~ is characterised by five kinds of colour, five kinds of taste, two kinds of smell and eight kinds of touch.[4]



It is further mentioned that the foregoing twenty are the principal divisions. Each of these may be further subdivided into numerable, innumerable and infinite kinds.[5]





Parts of Matter:





Matter consists of numerable, innumerable and infinite parts according to its different combinations [6]  The scientific division of matter is like this: concrete matter and invisible matter. The concrete form is called Matter and thc invisible form is known as Energy. Matter is further divided into solids, liquids and gases. All the three forms of matter consist of molecules and atoms. Atoms are again an assemblage of indivisible elementary particles as protons, electrons and their combinations.



The Jaina thinkers also regard matter to be of two kinds: concrete or perceptible skandhas ( molecules ) and imperceptible, we only mean that they are imperceptible explicitly. The contact or relation between our sense organs and atoms is present, but on account of the lack of capability of the sense organs or nerves to send the message to the brain in an explicit form, we are unable to perceive them distinctly. In other words there is sensation of atoms but we are not aware of it, i.e., we have no perception of atoms.



Matter is said to consist of numerable ( sankhyeya ) innumerable ( asankhyeya ) and infinite ( anenta ) parts ( pradesas ). This statement seems to be contradictory, since the number of the units of the universe�space (lokakesa�pradesas) is only innumerable, whereas the material units may be infinite. How can an infinite number of material particles be accommodated in innumerable particles of the universe�space ? This question would have been quite valid if all the infinite particles of matter were in a free state. But they are not so. Even an ordinary person has the experience that a tiny piece of fuel on combustion gives rise to an enormous volume of smoke� particles. A scientist knows that a quantity of water when converted into steam occupies a volume about 1700 times greater than the original volume Therefore, there is no possibility of contradiction between the conception of the particles of the universe�space that are innumerable (asankhyeya ) and that of infinite (ananta) particles of matter.



Now, how can we justify the conception of numerability, innumerability and infiniteness of material particles? It is said that in one pradesa, i.e., in one unitary cell of space only one atom of matter will find place if it is in a free state, but in an aggregate form any number of atoms can occupy one or more units of space.[7] The same idea can be expressed in a different language: One atom occupies one unit of space, but two atoms in a state of combination may also be accommodated in the same unit. Two free atoms will occupy two units, but two atoms forming a diatomic molecule can cover one as well as two units. Three atoms can be located in a single unit if they are all in a state of condensation; they can occupy two spatial units if two atoms are in a state of condensation and one is free; they occupy three spatial particles if they are all free. And this process is to be continued to infinity.[8]



Difference between the Vaisesika and Jaina Conceptiona:



The Vaisesikas regard nine substances as the constituent

elements of the universe other than qualities, actions etc They are: earth, water, fire, air, ether, time; space, soul and mind. 



Of these nine substances, earth, water, fire and air are  included in the Jaina category of pudgala (matter), since pudgala is defined as a substance possessing touch, taste, smell and color as its qualities. The Vaisesika hold that air is without color, taste and smell. It has the characteristic of touch only. This conception of Vaisesika is not tenable, because even an elementary student of physics knows that air can be conver6ted into a 'bluish liquid by continuous cooling, just as steam can be converted into water. This is a concrete proof that air has color. And since it has color it must possess both taste and smell.



They regard fire as devoid of taste and smell and possessing touch and color only. This belief is also blind, for the scientist have clearly demonstrated that fire is a material substance. When the energy of molecular agitation in a substance becomes very acute, its temperature rises, and we get the sensation of fire. It is a form of energy and we know that energy and matter are identical. 



Hence all the characteristics of matter are associated with fire, because the fire is composed of material particles raised to a high temperature. The exponents of the Vaisesika system regard smell to be istent only in earth. We agree that our nose in general cannot perceive water, fire or air, but on that ground we are not entitled to hold that odour is not associated with all these forms of matter. The human nose is not sensitive enough to detect the smell of these forms. Several cases are known where our olfactory organ fails, for instance, an ant at once smells sugar or a cat smells milk, whereas we cannot perceive these smells so quickly and from such a distance.



In the light of this discussion, we can say that with regard to the conception of matter, the position of the Jainas is sound and scientific. The Jaina thinkers did not regard earth, water, fire and air as separate and independent entities but included all these forms in matter. They held that earth, water etc. are the various combinations and forms of matter. These various combinations should not be regarded as separate substances.





Forms of Matter:



Matter has two chief forms: indivisible elementary particles and their combinations. In the technical terms of Jainism, the indivisible elementary particles are called anus and the combinations of these particles are known as skandhas. We translate anu as atom and skandha as molecule for our present purpose. We will not mind some minute differences between the word atom of modern science and our technical term anu. Skandha ( molecule ) is defined as an aggregate of atoms. It possesses a gross form and undergoes processes of association and dissociation.





Anu:





The last particle of matter, which cannot be further divided by any means whatsoever, is called anu or paramanu.[9]

In the Tattvartha�rajavartika, anu is defined as the smallest material particle. There is nothing smaller than paramanu [10] According to the Pancastikaya�sara, the substance that has a single taste, a single colour, a single smell and two kinds of touch, which is the cause of sound while itself unsounding, which is different from molecules though constituting them, is called atom.[11] It is imperceptible. 

Since atoms are real entities, five physical attributes ( I taste plus 1 colour plus I smell plus 2 touches ) are always associated with them. The properties of hardness and softness, heaviness and lightness are not associated with atoms.  As Kundakunda remarks: 'Of the eight kinds of touch, hardness and softness, heaviness and lightness are the qualities of molecules, not of the individual atoms.' In fact, the properties of hardness and softness, heaviness and lightness can be associated only with molecules. These properties are generated by the loose or compact aggregation of atoms, and because all the atoms have the same mass, there arises no question of light and heavy or hard and smooth amongst the elementary particles of matter. The difference of light and heavy or hard and smooth in mass is found only amongst molecules.



We have already mentioned that all atoms are not found in a free state. Some of them are in various forms of molecule and some are found as separate entities, i.e., in a free state. Now, how do the atoms living in the forms of molecule become liable to pass to a free state ? The atoms are produced only by division, not by the process of union or comhination.[12]



Skandha:



Skandha (molecule) has been already defined as an aggregate of atoms. It possesses a gross form and undergoes processes of association and dissociation, as we have seen.  The same idea is expressed more lucidly in the following manner:



  Molecules are formed in three different ways :[13]



1. By division or dissociation ( bheda ).



2. By union or association ( sanghata ).



3. By the united process of dissociation and association taking place simultaneously.



1. Dissociation occurs on account of two causes, viz., internal and external.[14] The former cause is in the molecules themselves as the phenomenon of radio�activity and the like. The examples of the latter cause are the dissociation of molecules in solution, the breaking under high temperatures, the breaking under high pressures, the breaking under artificial bombardment and the like.



2. Association is defined as the union of separate entities.[15] The assemblage of atoms to form molecules is an instance of association. 

3. The united process of dissociation and association is defined as    follows: By simultaneous dissociation and association molecules    occupying two spatial particles etc. are produced. Just when one molecule breaks, the remaining part is associated by another molecule.[16]

Advanced researches in physical chemistry have also revealed three processes of molecule�formation. The following lines will clarify the point:



The question to be answered is, in what ways are atoms united in the molecule ? The electronic theory of valency is able to supply a very satisfactory answer. According to this theory, there are three methods of linking atoms. The linkage may be electrovalent, co�valent or co� ordinate.



Molecules with an electrovalent linkage are ionised even in the solid state, X�ray analysis of the crystal indicating that the elementary particles making up the crystal lattice are ions and not atoms or molecules. Nearly all inorganic salts are electrovalent compounds. 

The second arrangement, i.e., co�valent linkage is found in organic compound. The atoms attain stability by a proesss of sharing electrons. For instance, in the case of the methane gas CH4 the carbon atom attains a stable arrangement by sharing four electrons with the four electrons of the four hydrogen atoms.



The third type of linkage, the co�ordinate linkage, involves the sharing of two electrons but both are supplied by the same atom. The process of the formation of a co�ordinate linkage resembles both transference and sharing,.  Therefore, the three modern processes are transference, sharing and combined transference and sharing.[17] 

Perceptibility of Molecules:



The Jaina thinkers maintain that not only atoms are imperceptible but certain types of molecules are also imperceptible. As Pujyapada says: 'Out of the molecules composed even of an infinite number of elementary particles (anus), some are visible and some invisible.[18]  The question, therefore, is: How the invisible molecules become visible, i.e., what is the process by which the imperceptible molecules are perceived ? The answer is as under:



'If a molecule breaks and the broken part then attaches itself to another molecule, the resulting combination may be coarse enough to be perceived.'[19] The point is that the imperceptible molecule becomes perceptible by the combined process of division and union, i.e., dissociation and association.  For instance, the molecules of hydrogen and chlorine gas are invisible to the eyes but when each of them breaks and then combines to form two molecules of hydrochloric acid, the product becomes visible. Regarding the other sense�perceptions, the same rule can be applied.



Union of Matter:



Molecules are formed in three different ways, as we have already indicated. Of these three ways, one is purely divisional. The remaining;, two are not so. Association or union plays an important part in determining their nature.  Now, what is this union or association ? How does matter unite? It is said that 'the pudgalas unite by virtue of the properties of 'snigdha' and 'ruksa' associated with them.20'



'Snigdha' and 'ruksa' are two kinds of touch. The former is known as smooth and the latter as rough.



The pudgalas cannot unite in an arbitrary way. There are certain conditions which restrict the freedom of association.  They are as follows:



1. The ultimate elementary particles at the lowest energy�level of smoothness or roughness do not unite at all.



2. The ultimate elementary particles with equal degrees of smoothness or roughness and of the same kind cannot unite with an atom of their own kind. In other words, an electron would not combine with another electron or a positron with a positron if both the particles are at the same energy�level, but an electron can unite with a positron or vice versa under the same conditions.21 This is one opinion.22 According to the other opinion, the paramanus of opposite kinds cannot unite even if the degrees of smoothness or roughness are equal.23 Thus, while the latter view denies the possibility of union for all combinations of particles at the same energy�level, the former view recognises such a possibility if the union is between the particles of opposite kinds.



Consequently, according to the latter view, a smooth or a rough elementary particle of a higher level combines with another of a similar or a dissimilar type if they differ in their degrees of smoothness or roughness by two units. The former view does not recognize this as a necessary condition for the union of the particles of dissimilar types, nor does it accept the conception of a higher level.  According to this view, a smooth or a rough atom combines with another of a similar type if they differ in their degrees of smoothness or roughness by two or more units. With regard to dissimilar types, this difference is not necessary.  They can unite in an equal condition except in the case of the lowest type.  The following table will show the difference underlying these two views . 



Former View



Energy�level                         Similar    Dissimilar 

1. Lowest  lowest       ...         No union   ...  No union 

2. Lowest  1" more       ...         ,,         ... Union



3 Lowest   2" more       ..          Union      ...  "



4. Lowest  3" etc. more  ..          ,,         ...  "



5. Higher  equally

           higher        ...         No union   ...  "



6. Higher  1~ more       ...         "          ...  "



7. Higher  2" more       ...         Union      ...  "



8. Higher  3" etc more   ...         "          ...  "



Latter View

    Energy�level      Similar



1. Lowest Lowest         ...         No union       No union 

2. Lowest 1~ more   .                ,,               "



3. Lowest  2" more       ...     ..  "                 "



4. Lowest 3"etc. more                "                 "



5. Higher equally higher             "                "



6. Higher 1" more                    "                "



7. Higher 2" more                    union            "



8. Higher 3"etc. more              no union         no union 







The latter view can be explained in a different manner also. A smooth elementary particle combines with another similar particle differing in energy level by two units. A rough elementary particle combines with another rough elementary particle differing again in an energy level by two units. a smooth particle can also unite with a rough particle and vice versa. Particles at the lowest energy level do not unite. the union of the various particles of different energy levels may form an odd or even series (as 3,5,7,9,11,etc. or 2,4,6,8,10, etc.).[24]



THe result of union is that an elementary particle or a molecule in the process  of association with a higher degree of smoothness or roughness absorbs the one with a lower degree into itself. In other words , 'in the molecules of numerable, innumerable and infinite atoms of lesser degree to their own kind.[25]  The union between dissimilar particles of equal degrees of smoothness and roughness produces a neutral effect.



Sub�classes of Matter:



Broadly, matter is divided into two classes : atoms and molecules. Matter is divided into six classes also.[26] These classes are not different from atoms and molecules. They in other words their subdivision:



1. Solids�Earth, stone, and the like are the solid forms of matter.    This class is called sthula, sthula.



2. Liquids�Butter, water, oil, milk, and the like are the liquid forms    of matter.



3. Energy�It manifests itself in the forms of heat, light, electricity    and the like.  It is called sthula suksma.

4. Gases�Air etc. are the forms of gases. This class is called suksma�    sthula.



5. Fine Matter�It is responsible for thought activities and is beyond    sense perception. This type of matter is called suksma. 6. Extra�fine matter.� The forms of single elementary particles are    composed of extra fine matter. It is called suksma�suksma. 



Matter and soul:



Does matter influence soul(jiva)?  The jains system admits that matter does influence the worldly soul. How does it influence? It forms the physical basis of body, speech, mind and respiration of the worldly soul. The same idea is expressed in the following lines:



Matter is the cause of making of bodies. One kind of molecules called ahara�vargana forms the first three types of bodies, viz., the organic and human body of the human and animal beings, the body of the beings of heaven and hell and sometimes of human beings and animals also in an extra ordinary condition, and a subtle body which is developed by advanced mystics and the respiration. Tejo�vargana forms the fourth type, viz., the electric body. Speech and mind are formed by two special types of molecules called bhasa�vargana and mano�vargana respectively. the inner subtle body, i.e., karmana�sarira which is the root cause of all mental and physical activities is constituted by karmana vargana.[27]



Pleasure, pain, life and death are also experienced through the agency of matter. moreover one piece of matter is capable of producing physical and chemical changes in another piece of matter. For instance bronze is purified by ashes , water is clarified by an organic substance `kataka', and so on. It is needless to say that the whole superstructure of modern science is built upon physical and chemical changes in matter.



Five kinds of Bodies:



We have stated that bodies are constituted by matter and such bodies are of five kinds:



1. Audarika��The body which is gross and physical is called audarika body. The organic body of human beings, animal beings and vegetable kingdom is of this type.  It is full of blood, bones etc.



2. Vaikriya��That which is possessed by the beings of heaven and hell and by human beings as well as animals possessing an extraordinary power ( labdhi ) is called vaikriya body. It is invisible and is capable of transformation in different shapes and sizes.



3. Aharaka��The subtle body which is developed by an advanced yogin is called aharaka body. It can be projected, i.e., sent to great distances on special occasions.



4. Taijasa��It is composed of electric matter and is a necessary link between the audarika body and the karmana body. It possesses the power of digesting the food we take.



5. Karmana��The inner subtle body, which is the seed of all mental and physical activities, is called karmana body.  It is composed of eight kinds of karmas.



We can perceive only the first of these five kinds with our sense� organs. The remaining bodies are subtle. ' The succeeding body is subtler than the preceding one in order.  The taijasa and karmana bodies are not obstructed by any material form. They are beyond any kind of check and can travel the whole universe. Both these bodies are associated with a worldly soul from beginningless time. Each and every jiva possesses at least these two bodies. At the time of

transmigration, only these two bodies are possessed by the souls. The mundane soul can possess four bodies at the most at a time.[28] The following scheme will clearly indicate the point:

At least two bodies: Taijasa and karmana.

Three bodies: Taijasa, karmana and audarika



or



Taijasa karmana and vaikriya.



Four bodies: Taijasa, karmana, audarika and vaikviya



or



Taijasa, karmana, audarika and aharaka.







From the above scheme it is evident that no soul possesses five bodies at a time. Of course, alternately, it can possess all the bodies at different times. It is also obvious that a soul cannot have both the aharaka and vaikriya bodies at the same time, while the taijasa and karmana bodies are always present so long as the soul is in bondage. 



Manifestation of Matter:



Some effects of matter in the forms of body, mind etc.  have been mentioned. There remain still some important effects as the manifestations of matter. They are in the forms of sound, union, fineness, grossness, figure divisibility, darkness, shade, heat and light.





Sound:



Some Indian systems of thought like the Vaisesika etc.  associate sound with ether. Jainism does not accept this view and explains the creation of sound as due to the violent contact of one material object with another. A single molecule in an isolated form cannot produce sound. It is on account of this theory of sound that the system regards an individual atom as unsounding by itself. The atom is defined as having a fine form, the cause of elements like earth, fire, water and air and unsounding. The cause of sound has been pointed out to be the striking of molecules against one another.[29]

The scientist also regards sound as a product of matter.

Experiments in the sphere of science have shown that 'sound does not travel in vacuum.' If sound were generated by

ether as is supposed by other schools, it should be heard in the vacuous space also, for ether is present everywhere. In the opinion of the scientist, the source of sound is in the state of vibration. For example, the prongs of a tuning�fork a

bell, the strings of a piano and the air in an organ�pipe are all in a state of vibration when they are producing sound. 



Sound is classified into two chief divisions sound incor�

porated in languages and sound not finding place in any

language. The former is further divided into two categories: articulate utterance or speech and sounds made by creatures etc. The latter i.e., the sound which does not find place in any language, is further classified into two sub�divisions: sounds produced by human beings with the help of musical instruments and natural sounds such as the roar of the thunder, the rippling of water, and the like. Musical sound is further classified into four categories: musical sound of a stretched instrument such as a drum, musical sound of a stringed instrument such as a violin. musical sound of a metallic instrument such as a bell, and sound produced from a wind instrument such as an organ�pipe. The next table will show the scheme of the classification in a lucid manner:







                   Sound

                     *

         +)))))))))))2)))))))))))))),

         *                          *

     Language                      Noise

         *                          *

    +))))2))))))),               +))2))))),

    *            *               *        *

 1.Speech    2.Inarticulate    Musical  3.Natural

                utterance        *

        +))))))))))))0)))))))))))3)))))))))))),

        *            *           *            *

     4.Stretched   5.Stringed  6.Reed      7.Wind

       instruments  Instruments Instruments Instruments











   Expressed in the form of the above table, we have seven classes of sound:



1. Speech or articulate utterance.

2. Inarticulate utterance.

3. Natural noise.

4. Noise of a stretched musical instrument.

5. Noise of a stringed musical instrument.

6. Noise produced from a metallic instrument of music.

7. Noise produced from a wind instrument of music.



Union:



It is classified as under:





                         Union

                           *

         +)))))))))))))))))2))))))))))))))),

         *                                 *

     1.Forced                        2.Natural

         *                                 *

     +)))2)))))))),                +)))))))2)))))),

     *            *                *              * 3.Matter

with 4.Matter with   12.Having   13.Beginningless

   matter         soul         biginning

     *

     *

     .)))))))))))))),

           +))))))))2)))))))),

           *                 *

     5.Karmic             6.Physical

                            *
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   *             *          *            *          *

7.Fastening  8.Painting  9.Dovetail  10.Ligame�  11.Union of                            joint     ntary joint   bodies







1. Forced��Union produced by the efforts of the body,

speech or mind of a person.



2. Natural��Union produced without any effort of a person. 

3. Matter with Matter��Union of one kind of matter with

another kind of matter.



4. Matter with Soul��Union of matter with spirit.



5. Karmic��Union of karmic matter with subtle bodies.

6. Physical��Physical combinations.



7. Fastening��As the fastening of a chain to a chariot.



8. Painting��As the painting over a canvas or mural

painting.



9. Dovetail joint��As joints in pieces of timber.



10. Ligamentary joint��Such joints as of a living body.



11. Union of Bodies��Union of bodies more than one in

number.



12. Natural Union having Beginning��That natural union

which has a beginning as has resulted from a definite

cause, such as the union of different colours in a

rainbow, is called natural union having a beginning.

Formation of clouds, production of lightning etc. are

included in this class.



13. Beginniningless Union��Eternal union such as the union of the different parts of substances like the medium of

motion, the medium of rest, space and the like.





Fineness and Grossness:



Each of these manifestations is of two categories: extreme and relative.[30] The atoms furnish the example of extreme fineness and the universe itself constitutes the example of extreme grossness. There is nothing smaller than an atom and nothing bigger than the universe in the world of matter.

Material objects vary relatively to each other in quantity. For instance, a coconut is bigger than an orange and so on.





Figure:



Figure is nothing but the shape of a body. It may be

regular, circular, triangular, rectangular and the like; or it may be an irregular body like the shape of clouds.



Divisibility:



It is of six kinds: [31]



1. Separation��As sawing a piece of wood.

2. Grinding��As making wheat into flour.



3 Parting��As the separate parts of a broken pitcher.

4. Chaffing��As the separation of chaff from rice or pulses. 5. Layers��As the separation of layers in a sheet of mica. 6. Smithereen��As a blacksmith smites with his hammer.



Darkness:



It is opposite to light and is generally the cause of lnvisibility of objects. It is a positive reality existing independent of light. The Naivayikas and the Vaisesikas maintain that the existence of darkness should not be regarded as separate from light. They think that darkness is nothing more than the negation of light. In other words, they do not regard darkness as a positive reality. They believe that darkness is nothing but the negation of light. The Jaina thinkers do not agree with this view of the Naiyayikas and the Vaisesikas.  They say that darkness has an independent existence. Modern scientists also believe in the existence of 'dark rays.' Without the presence of these 'dark rays' photography in pitch darkness would have been impossible.



Shade:



It is of two kinds: virtual image produced by a plane

mirror which shows the object laterally inverted and uninverted image like shadow or image of a modern cinema screen.  The obstruction of light is the cause of the production of shadows.[32l 

Regarding the formation of shadows, the physicists hold

that an opaque obstacle in the path of the rays of light casts a shadow, because the rays are obstructed and are unable to enter the region of the shadow. The images formed by lenses and mirrors are of two kinds called virtual and real. The

example of a virtual image is the image seen in a looking

glass, whereas the example of the latter is the images on a cinema screen. In the case of a virtual image the rays appear to come from the image, whereas in the case of a real image the rays actually come from it.





Heat and Light:



Heat is the sunlight, the light of fire, that of the electric lamp and the like. Light is the moonlight, the light of

jewels or the light of the glow�worm. The former predominates in heat�rays and the latter in light rays. Science also regards heat and light as two separate manifestations of

energy ( matter ).
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CHAPTER Vl



KNOWLEDGE





The relation of knowledge with soul in Jainism is not like that in the system of the Naiyayikas and Vaisesikas, as we have already seen. The Jaina writers have defined knowledge as the essence of soul. Soul has other characteristics also, as we have mentioned, but the Jaina thinkers always emphasised knowledge to be the chief characteristic possessed by soul. Kundakunda has stated that although from the empirical point of view there is difference between soul and knowledge, yet, from the transcendental point of view it is sufficient to say that soul is knower and nothing else.l In this way, he apparently amalgamated all the characteristics of soul in the conception of knowledge.  He went further and clearly stated that absolute bliss is absolute knowledge. Bliss and knowledge are identical.2 He further said that there is no difference between the knower and his knowledge.3 In the Jaina canons also we find such expressions to the effect that from one point of view soul is knowledge and knowledge is soul. Kundakunda further said that from the empirical point of view the omniscient perceives and knows the whole of reality and from the transcendental point of view he perceives and knows the self only.4 ( Here the self includes all the knowledge of reality. ) In this way, we conclude that knowledge plays an important part in the conception of soul, emancipation etc. We intend to give a brief account of the Jaina theory of knowledge.



Knowledge in the Jaina Canons:



Knowledge is divided into five broad categories in the Jaina canons. The conception of five�fold knowledge is very old. We come across some descriptions in the canons which show that the conception of five�fold knowledge is precanonical. Even before Lord Mahavira this division existed.  Kesikumara, a preceptor following the tradition of Lord Parsvanatha, the twenty�third tlrthankara of Jainism, mentioned five kinds of knowledge as abhinibodhika�jnana sruta�jnana avadhi�jnana. manah�paryaya�jnana and kevala�jnana.[5] It clearly shows that Lord Mahavira had accepted the tradition of the conception of knowledge as it was in existence before him..



Now. how does this conception develop in the canonical period ? What additions are made ? We find three stages of development in the canons :[6]



1. At the first stage, knowledge is divided into five categories according to the above tradition as under:









                            Jnana

                              *

          +)))))))))0)))))))))3)))))))))0))))))))),

          *         *         *         *         *

     Abhini�     Sruta     Avadhi   Manahp�    Kevala

     bodhika                         aryaya

          *

      +)))2)))))))))0))))))))))))))0))))))))))))),

      *             *              *             *

  Avagraha         Iha           Avaya        Dharana





2. The second stage presents two broad divisions of knowledge, viz., pratyaksa and paroksa. These two categories are further divided into various sub�divisions.



The scheme according to the Sthanahga�suttra is as follows: 





                            Jnana

                              *

               +))))))))))))))2)))))))))))))),

               *                             *

          Pratyaksa                       Paroksa

               *                             *

      +))))))))2)))))))),          +)))))))))2))))))))),

      *                 *          *                   *

   Kevala           Nokevala  Abhinibdhika          Sruta

                        *            *                 *

              +)))))))))2)))))))))), .)))))))))))),    *

              *                    *              *    *

           Avadhi               Manah�            *    *

              *                 paraya            *    *

              *                    *              *    *

              /                    *              *    *

              *                    *              *    *

              *                    *              *    *

        +)))))2)))))),       +)))))2))))))),      *    *

        *            *       *             *      *    *

     Bhava�      Ksayopa�  Rjumati    Vipulamati  *    *

     pratyayika   samika                          *    *

                                                  *    *

                           +))))))))))))))))))))))-    *

                           *                           *

                  +))))))))2)))))))),                  *

                  *                 *                  *

                Srut�             Asruta�              *

               nisrta            nihsrta               *

                  *                 *                  *

                  *                 *                  *

           +))))))2)))))),      +)))2))))))))),        *

           *             *      *             *        *

       Artha�        Vyanja�  Artha       Vyanjanava�  *

       vagraha        nava�    vagrah      graha       *

                      graha                            *

                                                       *

                                                       *

                +))))))))))))))))))))))))))))))))))))))-

         +))))))2)))))),

         *             *

   Angapravista    Angabahya

                       *

               +)))))))2)))))))),

               *                *

           Avasyaka         Avasyaka�

                             vyatirikta

                                *

                        +)))))))2))))))))),

                        *                 *

                     Kalika           Utkalika





This table shows that knowledge is divided into two main categories, not five. This two fold division is generally accepted by the Jaina logicians who discussed the theory of knowledge on the ground of logic. In the Tattvartha�sutra first of all knowledge is divided into five categories and then  these categories have been included in two categories, viz., pratyaksa and paroksa[7] as the means of valid knowledge. This latter division clearly indicates that Umasvati was also influenced by the second stage of development.



The third stage is as follows:
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        *               *                  *
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                                           *
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   4.Rasanendriya                          *

                                           *

   5.Sparsanendriya                +)))))))2)))))))),

                                   *                *

                                Sruta�           Asruta�

                                 nihsrta          nihsrta
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                     +)))))))))))))-                *
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 Vyanjana�       Artha�                             *

 vagraha         vagraha                            *

                             +))))))))))))))))))))))-

         +))))))))))))0))))))2))))))0)))))))))))),

         *            *             *            *

     Aupattiki    Vainayiki     Karmaja      Parinamiki











On this stage of development, sensory knowledge has been placed in both the categories, viz., direct knowledge and indirect knowledge. On the second stage, sensory knowledge as well as scriptural knowledge was placed in the category of indirect knowledge which, as a matter of fact is in the true spirit of Jainism. The third stage that has its root in the Nandi�sutra, seems to be influenced by the general tendency of Indian philosophy which regards sensory knowledge as direct. The later Jaina logicians and philosophers also adopted this view in the name of laukika pratyaksa. The gist of the third stage is:



1. Avadhi, manahparyaya and kevala�jnana are really direct. 

2.Sruta�jnana is always indirect.

   but is regarded as direct for practical purposes.

3. Mati�jnana produced by the sense�organs is really indirect 



Thus, these three stages of development of the conception of knowledge in the canons show that all the classifications of the logical period as well as the schemes of division of knowledge of the earlier philosophers were rooted in the canons. We shall explain the various categories of knowledge, viz., avagraha, iha etc. while dealing with the logical conception of knowledge. 

Means of Cognition in the Jaina Canons:



It is wrong to say that the Jaina canons discuss the categories of knowledge only and not the means of valid knowledge. We come across many references where the means of valid knowledge are

independently discussed. In the Bhagavati�sutra, Lord Mahavira says: There are four means of valid knowledge, viz., perception ( pratyaksa ), inference ( anumana ), analogy ( upamana ) and authority ( agama ) . . .[8]



It apparently indicates that the ancient Jaina thinkers certainly believed in the separate and independent discussion of the means of valid knowledge. Their deliberations were not confined to the categories of knowledge only. They discussed the means of valid cognition as well like other systems of philosophy. Generally, such means are four in number, but in some places we find three also. As it is mentioned in the Sthananga�sutra: Determination is of three kinds, viz. perception, authority and inference.[9]





Logical Conception of Knowledge:



When we look at the Tattvartha�sutra, we come to know that Umasvati made no difference between the categories of knowledge and the means of valid knowledge. In other words, he did not differentiate jnana and pramana. He observes: jnana is of five varieties, viz., mati, sruta; avadhi, manahparyaya and kevala. All these varieties are pramana [10] He did not mention any particular characteristic except 'rightness' regarding the conception of pramana. He took jnana ( right knowledge ) and�pramana as identical.



The later philosophers defined pramana independently and strictly. They did not conceive knowledge as the means of valid knowledge in a general form but added some specific characteristics to it. Manikyanandin says: That jnana is pramana which has the

determination of itself as well as of the object not known before. It enables us to get the desirable and give up the undesirable. Hence, it can be nothing but knowledge.'[11]



Hemacandra writes in his Pramana�mimamsa: The valid judgment about an object is pramana. In another language, a means of knowledge is the authentic definitive cognition of an object.[12] Vadideva says: That jnana is pramana which has the determination of itself as well as of the object. It is able to tell us what is desirable and what is undesirable.  Hence, it can be knowledge only.[13]



On the basis of these various definitions of pramana, we can understand what type of knowledge is pramana and what type of knowledge is not pramana. The gist of all these definitions is that it is a right knowledge or a valid judgment which is pramana, and not a wrong one. In other words, all pramana is jnana but all jnana is not pramana. The Buddhists regard indeterminate knowledge as the means of valid cognition. According to theJainas, indeterminate knowledge is no knowledge at all. It is only an intuition

( darsana ).  The determination of knowledge is essential, because if the knowledve itself is not self�conscious, it cannot determine the object. The Jainas believe in the self�illuminating nature of knowledge, therefore, no question of infinite regress arises. 

Validity of Knowledge:



We have seen that knowledge must be valid, if it is to be justified in being called pramana. Now, the question is: How can the nature of validity be determined ? The Jaina thinkers say that 'the validity is either determined intrinsically or extrinsically.'[14] They believe in both the types, viz. the intrinsic validity and the extrinsic validity. The determination of validity is in some cases achieved by a cognition by itself. As for instance is the habitual cognition of one's own palm induced by a repeated course of experience or the direct achievements of results such as by the acts of bathing, drinking etc., there occurs cessation of heat, thirst etc.; and this alone gives final satisfaction to the subject and a person does not feel an urge for further scrutiny of his cognition.  This shows that validity is self�determined, i. e., intrinsic.



On some occasions, the experience of validity is secured by means of an external datum. We may point, for instance,

to the primal perceptual cognition unconfirmed by repeated experience. Since such cognition has not as yet been ascertained to stand in unfailing correspondence with the object, its validity is determined (I) by a subsequent confirmatory cognition of the same object, or (2) by a cognition of its pragmatic consequences, or (3) by the cognition of an object invariably or universally concomitant with it. This establishes the fact that validity is determined by other means.  It is called extrinsic validity.



Classification of the Means of Valid Knowledge:



The means of valid knowledge are of two kinds. Is this two�fold classification to be understood in the terms of what has been propounded by the Buddhists, viz., perception and inference[15] or in a different way ? The Jaina classification is certainly different.  Their two kinds are known as direct and indirect.[16] From the practical point of view they are called perceptual and non�perceptual. According to the Carvaka there is no other means of knowledge than perception ( pratyaksa or direct knowledge ). In order to refute his view, it is said that there is means of valid knowledge other than perception and it is proved by the

determination of the validity and invalidity of knowledge, by the knowledge of other men's thoughts, and by negation.[17] The realisation of the distinction between valid and invalid

cognitions, of another man's thought, and the negation of what transcends sense�intuition are not possible without the help of other means of valid knowledge such as inference.



Furthermore, the validity of even perceptual cognition can be established only on the evidence of its unfailing correspondence with the fact. Why should the Carvaka not acknowledge the validity of non�perceptual cognitions, arising either from verbal testimony ( authority ) or from a logical ground ( inference ) known to be necessarily concomitant with a fact, on the identical ground of unfailing correspondence with the fact ? Hence, non�perceptual cognition is as valid as perceptual cognition.



The Vaisesikas as well as the Sankhya thinkers contend that there are three means of knowledge, viz, perception, inference and authority. The Naiyayikas accept analogy in addition to the three. The Prabhakaras accept the four and add implication as the fifth. The followers of Bhatta ( Kumarila ) accept negation as an additional means and thus assert six such means in all. All these means of valid knowledge except negation are included in the perceptual and non�perceptual cognitions accepted by the Jainas. As regards negation it is not different from perception.  Since reality partakes of the nature of both being and non�being, negation cannot have an object of its own. As a matter of fact, reality is made up of both being and non�being as its constitutive elements; since it has being in respect of its own nature and non� being in respect of the nature of another. It is evident that a perceptual cognition determines, by way of affirmation and negation, its object in the following way: When we say that the jar is not on the ground, we simply mean by it the perception of a surface of the ground and not a perception of the jar. The surface of the ground itself is the negation of the jar. The experience of negation is not additional which compels us to admit an independent means of cognition in the form of negation or non�existence. The position is as follows:



'A positive real that is determined as 'this is exclusively of such and such a character' is not capable of being under�stood without the concomitant cognizance of the negation of what is different from it'.[l8]



The Mimamsakas might contend: Well, let reality be

accepted as partaking of the nature of both being and

non�being, but that does not affect our position in the least, as we, too, have proved this very truth. Our contention is that on  the positive element of being with which a sense�organ comes in contact is the field of perceptual cognition and as regards the element of non�being, it cannot be so. The latter is consequently held to be cognised by a separate means,

viz. negation. How can then it be maintained that nega�

tion would have no separate object ? The Jaina refutes this contention as under:



If the element of non�being be not different from the

element of being, why should it not be liable to apprehension by perceptual knowledge ? If, again, it be different, still it has to be admitted that jar and the like are perceived when a surface of land is perceived as in the form of the non�being of jar and the like. It is a universal rule that the non�apprehension Or the non� being of anything, is necessarily concomitant with the apprehension of its being.



Moreover, this so�called means of valid cognition is of

no use being, of the nature of mere negation of the five posi� tive means of knowledge. And thus, it is the reverse of

cognition and as such how can it function as a means of

valid cognition. It follows, therefore that negation as a

means has no object, since there is nothing like pure non� being separate from the double nature of the real. The

conclusion, therefore, is that it cannot be an additional

means of valid cognition.



'That which is direct or immediate is perceptual cognition.[19] � 

The directness or immediacy is defined as: consisting ln

either its independence of the services of another means or in apprehension of its content as 'this.' [20]



Categories of Perception:



The most significant thing to be noted in this connection

is that the Jaina philosophers divide perceptual knowledge into two categories.[21] In the first category they put that pcrcep�tual cognition which is directly related to soul. This perception is called direct perception, immediate perception, transcendental perception, extra�sensorv perception or real perception. The second category is known as empirical perception, pragmatic perception or sensory perception.



Direct Perception:



'The perfect manifestation of the innate nature of a soul, emerging on the total annihilation of all obstructive veils, is called direct perception. '[22]



The self has consciousness as its essence which is luminous by its very nature. The manifestation of the luminous nature of self, which is nothing but the self as manifested, is styled parmarthika pratyaksa, i.e., real perception. It is the highest kind of all cognitions. It is characterised as pure and perfect in the scriptures, since it is independent of the services of external instruments such as sense�organs and mind. It

emerges on the disappearance of obscuring veils which results from the total purging of all the destructive karmas. The

soul is manifested in its pure nature and perceives the whole of reality in a direct and immediate manner. Hence, it is

called omniscience ( kevalajnana).



Omniscience is not the only instance of transcendental

knowledge, but there are other varieties also.



'Owing to the variation of the degrees of the destruction

of obstructive veils, the transcendental knowledge admits of two varieties, viz., limited direct perception and direct per� ception of the modes of other minds.'[23] They are nothing but clairvoyance and telepathy.



Pure perception occurs on the complete destruction of all

possible veils. But when there is variation in the degrees of the annihilation of the veils, there occur two varieties of extra�sensory perception, viz., avadhi and manahparyaya

Avadhi means 'limit' or 'that which is confined' and so it is said: 'Avadhi is limited to the objects having form,'[24] i.e.,

colour, taste, smell and touch. It is of two kinds according as it is congenital or acquired by merit. Of these, the first belongs to the denizens of heaven and hell just as movement in the sky belongs to birds. The second variety is possible for man and animals.



The mind is a particular substance and its modes are the

different changes of state emerging into acts of thought. And the knowledge of these modes is called manahparya�jnana.





Clairvoyance:



The self, according to Jaina philosophy, has inherent

capacity to know all things irrespective of time and space. Temporal and spatial distance is immaterial if the self were in its perfection. To put it in a different language, the self is inherently capable of cognising all things together with all their characteristics irrespective of temporal distinctions, i. e., past, present and future, and spatial differences, i e., here, there, near; far and the like It is only because of karmic obstructions that this capacity is obscured. Pure perception occurs on the total destruction of all karmic obstructions. 

But when there is variation in degrees of this destruction, there occur different varieties of perception. As regards the occurrence of normal perceptions, they are derived from the senses and mind. Regarding the occurrence of super�normal

perceptions, the Jaina holds that they are derived directly from the self. They are not dependent on the senses and

mind. Nevertheless, there is variation in degrees of their occurrence. Perfect perception occurs on the complete

annihilation of all possible veils. But when there are differences in the subsidence and annihilation of these veils, there

occur two varieties of super�normal perception, viz., clairvoyance and telepathy.



Clairvoyance is confined to the objects having form.  Only those things which have shape, colour etc. can be perceived through the faculty of clairvoyance. This faculty differs in scope and durability with different persons due to the difference of destruction and subsidence of karmic veils.  The highest type of clairvoyance can perceive all the objects having form. With regard to space, it extends over a space  that could be occupied by innumerable space� points (prades'as) of the size of the universe. As regards time, it pierces into innumerable cycles of time, both past and future. It cannot perceive all the modes of all the things. It knows only a part of them. The lowest type of clairvoyance can cognise

the object occupying a very small fraction of space. In the technical language of the Jaina, it can extend to a very small fraction of an 'angula' and know the things having form that lie therein. As regards time it can penetrate only a small part of time which is less than a second Regarding the

modes, it can know only a part of all the modes of its object [25] 

Clairvoyance is of six types: First, a clairvoyance which

continues to exist even if a person leaves a particular place and goes elsewhere. This type is called anugamin. Second,

a clairvoyance that does not continue to exist in the aforesaid situation. It is opposed to the former. This variety is known as ananugamin. Third, a clairvoyance that increases in its

scope and durability as time passes. It is called vardhamana Fourth, a clairvoyance which embraces deterioration as

regards its scope and durability. It is called hiyamana. This type is opposed to the third one. Fifth, a clairvoyance that neither faces growth nor embraces deterioration. This variety is known as avasthita. Sixth, a clairvoyance that sometimes increases and sometimes decreases with respect to its scope durability etc. It is known as anavasthita.[26]
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Telepathy:



Let us turn to the nature of telepathy. Mind, according to theJainas, is a particular material substance. Its modes are the different changes of state emerging into acts of thought. Every state of our thought is a particular mode of mind. As our state of thought changes, so also the mind changes.  Thus, every state of our thought is reflected in the different modes of our mind. In another language, a state of thought is nothing but a particular mode of mind itself. The direct apprehension of the modes of mind is called telepathy in Jaina philosophy. A person possessing the faculty of telepathy can directly cognise the states of our thought. This cognition of the states of thought is nothing but a direct perception of the modes of the stuff of which the mind is made up.



Telepathy is confined to the abode of human beings. Its emergence is conditioned by a particular capacity possessed by one having a particular mode of right conduct.[27] The faculty Of telepat hy is not acquired by an ordinary person. It is conditioned by a strict mental and physical discipline.



The person possessing the faculty of telepathy is necessarily a homeless ascetic. His character must be of a higher type. Such conditions are not set down in the case of clairvoyance. The faculty of telepathy is far more superior to that of clairvoyance. The jaina thinkers recognise two types of telepathy: rjulamati, and vipulamati. The later is purer and everlasting, i.e., lasts upto the dawn of omniscience, whereas the former is less pure and sometimes trembles too.[28] the latter perceives less number of objects than the former but apprehends them more vividly. it is only he who is at the upward stage of spiritual development, is possessed of the latter, whereas former is possessed by one who is sure to descend the spiritual ladder. The latter is more lucid than the former.



Clairvoyance  and Telepathy:



Both clairvoyance and telepathy have reference to material objects. Such being the case, what is the line of demarcation between the two? The difference of clairvoyance and telepathy consists in the difference of purity , scope, subject and object.[29] The perception of telepathy is more lucid than the perception of clairvoyance. The person possessing the power of clairvoyance also perceives mind, but the person possessing the faculty of telepathy perceives the same more lucidly. The scope of clairvoyance varies from an extremely minute part of an angula upto the whole inhabited universe. But the scope of telepathy is limited to the sphere inhabited by humanbeings only. With regard to the difference of subject , acquisition of clairvoyance is possible for living beings in all the possible states. But the faculty of telepathy is possible for only for a human being possessed of self restraint and of noble conduct occupying a certain stage of spiritual development. in other words, only those who are possessed of supernormal powers acquire this type of perception and not any one else, and again it is possible only for a few and not for all of them. As regards the difference in reference to objects, the jurisdiction of clairvoyance is limited to material objects and that again not covering all their modes, but that of telepathy extends to by far the minuter parts.[30]



Omniscience:



Let us turn our attention towards the nature of omniscience. It is the highest type of perception which falls in the category of extra� sensory perception. It is the perfection of the cognising faculty of the self. It is the pure manifestation of the real nature of the conscious principle. The perfect manifestation of the innate nature of the self, arising on the complete annihilation of all obstructive veils, is called omniscience.



The self, as has already been mentioned possesses consciousness as its essence.  It is luminous by its very nature The manifestation of the luminous nature of the conscious principle is nothing but the self as manifested in the act of knowledge It occurs on the annihilation of the perception�obscuring veils. The person possessing the super�normal faculty of omniscience perceives all the substances with all their modes.[31] His knowledge is pure and perfect due to the total destruction of all possible obstructions.



Now, there arises a question: If the self is luminous by its very nature, why should it be subject to obscuration ?  And if obscuration is possible, it must be subject to obscuration for all time. Though luminous in nature, the moon, the sun and the like are liable to be obscured by a veil of dust, by fog, by a patch of cloud, and so on. The case of the self is exactly parallel to these cases, when it is found to be obscured by different veils of karma. The destruction of the obscuration of the self is possible by the practice of a particular course of meditation and the like in the same way as the obscuration of the sun, the moon etc. is removed by a blast of wind. 



Arguments for the Existence of Omniscience:



The Jaina thinkers advance the following argument to prove the existence of omniscience: 'The proof of omniscience follows from the proof of the necessity of the final consummation of the progressive development of cognition.[32]  The progressive development of knowledge must reach its completion somewhere, because this is the way of all progression, as seen in the progression of magnitude. Just as heat is subject to varying degrees and consequently reaches the highest limit, so also cognition which is subject to progressive development owing to the various degrees of destruction of the obscuring veil, reaches the highest limit, i.e., omniscience, when the hindrance of the obscuring karma is totally annihilated. 

The Mimamsakas are not prepared to accept the possibility of the occurrence of omniscience. To refute the theory of omniscience, the Mimamsaka asks: What does omniscience mean ? Does it mean the cognition of all the objects of the universe ? Or does it mean merely the comprehension of certain principal objects ? As regards the first alternative, does it mean the knowledge of all the objects of the universe in succession or simultaneously ? In the former case, there can be no omniscience, inasmuch as the objects of the world in the shape of past, present and future can never be

exhausted. This being the fact, the cognition conditioned by them also can never be complete. Because of the impossibility of the knowledge of all the objects of the world there cannot be

omniscience. In the latter case also there can be no omniscience.  It is an established fact that all the objects of the world are impossible to be known at one and the same time. How is it possible to comprehend contradictory things like heat and cold at the same time by a single cognition ?  Besides, if all the objects are known at one and the same instant by an omniscient soul, in the next moment it would become unconscious having nothing to cognise, And further, the omniscient would be tainted by the attachment etc. of others in cognising them.  consequently, he would cease to be omniscient, since attachment and the like are obstructions to right cognition.  Thus, it is established that omniscience does not mean the cognition of all the objects of the universe either successively or simultaneously. On the other hand, it cannot be admitted that omniscience means the cognition Of certain principal objects, since only when all the objects of the universe are known, the distinction of principal objects from subordinate objects can be established Furthermore, it is an impossibility to have the cognition of the past and future which are, really speaking, non�existent.  If the omniscient cognises the past and future which are non�existent, his knowledge would be illusory and wrong. If the past and future are known by the omniscient as present, his knowledge again would be illusory. Hence, logically no existence of omniscience can be established.[33] 

    All these objections advanced by the Mimamsaka are refuted by the Jaina as follows :[34] Our ordinary perceptions are produced by the sense�organs, and hence, they are in capable of cognising the past, the future and the like. But such is not the case with the omniscient. The perception of an omniscient self is not produced by the sense�organs, hence it can know supra�sensory objects. It is not produced �succession but simultaneously, and hence, It cognises all the objects of the universe at the same time. It is beyond the limitations of space and time that are the necessary conditions of the perception produced by the senses. As regards the objection that contradictory things like heat and cold cannot be cognised at the same time by a single cognition, the Jaina asks the Mimamsaka: Why contradictory things cannot be cognised by a single cognition ? Is it because they cannot be present at the same time, or because they by their very nature cannot be comprehended by a single cognition, though they are present at the same time ?  The former view is not tenable, because contradictory things like heat and cold do exist at the same time.  The latter position is also not capable of being defended, because when there ls a flash of lightning in the midst of darkness, there occurs a simultaneous perception of two contradictory things, viz., darkness and light.  Regarding the objection that if the omniscient knows all the objects of the universe at one instant, in the next moment he would become unconscious having nothing to cognise, the Jaina thinker replies that this type of objection would be valid if both the perception of the omniscient and the whole world were annihilated in the following instant.  But, really speaking, both of these are ever�lasting. Hence, it is not an absurdity to hold that the omniscient perceives all the objects of the universe by a single cognition. With respect to the objection that the omniscient would be tainted by the attachment etc. of others in cognising them, and consequently, he would cease to be omniscient, the reply is: Mere knowledge of desires, aversions is not sufficient enough to make a person tainted unless the self is transformed into that very mode. The omniscient self cannot be affected by desires etc. in the least. Hence it cannot be tainted it cannot be tainted by the attachment etc. of others by merely knowing them. Besides, desires and aversions are produced by our impure  mental states and senses and not by the self which is pure and perfect. The omniscient  self is pure and perfect. Hence  it cannot be tainted by the imperfections of sensory cognition.



It is further urged that the omniscient is not capable of

perceiving the past and future, inasmuch as they are non�existent On the other hand, if they are perceived as existent, the perception of the omniscient is illusory. The Jaina says �The past and future are perceived by the omniscient not as present but as past and future. Hence, no question of illusion arises. The past things are as much existent and real in relation to their own time as the present things are existent and real in relation to the present.  The same argument can be applied to the future. The omniscient knows the past as existing in the past and the future as existing in the future. Because of the absolute destruction of the obscuring veils of karma, the cognition of an omniscient person is not produced by the senses, but it is produced directly by the self.  Hence, the omniscient directly perceives all the objects of the past, present and future. In other words, the limitations of space and time arc only for sensory perception. They cannot obstruct the perception of an omniscient person. To summarise, the omniscient directly and immediately perceives all the objects of the universe past, present and future; subtle and remote, by a single ever�lasting cognition without the assistance of senses and mind.





Empirical Perception:



Now, we come to empirical perception. 'Empirical perception is conditioned by the senses and mind and is limited.[35] The perception which has for its condition the senses and mind is called empirical perception, i.e., samvyavaharika pratyaksa. The meaning of the phrase 'conditioned by the senses and mind' is to he understood in both distributive and collective sense.  It is said to be conditioned by the senses when the senses play a major part and the mind exerts influence in the generation�and it is said to be conditioned by the mind when it is generated by the mind alone endowed with a particular kind of purity.



senses:



The senses are touch, taste, smell, sight and ear having respectively for their characteristic the capacity of apprehending touch, taste, odor, coloured shape and sound. Each of these again is of two kinds: physical and psychical. The physical sense is of material atoms possessed of definite shape like ear, eye etc. The psychical sense is of two kinds: attainment ( labdhi ) and conscious activity ( upayoga ).  Attainment means acquisition of the capacity of manifestation of the sense�activity. Conscious activity is a particular modification of the self due to attainment.[36]



Mind



The mind is the organ of apprehension of all the objects of all the senses.[37] All the ohjects of our senses are apprehended by the mind and so it is called the organ of apprehension of all the objects. 

The mind is also of two kinds: physical and psychical.  The physical mind is nothing but the matter transformed into it. The psychical mind is the conscious activity



An objection is raised here that the statement about the empirical perception 'it is conditioned by the senses and mind' is inadequate. Thus, for example, visual cognition has for its additional conditions the presence of object and light. In answer to this, it is said: 'The object and light are not the conditions of cognition, because of the lack of concomitance in difference ( vyatireka ) between the two.[38] The meaning is that the external object and light are not

the direct conditions of visual cognition, though we do not deny that they are remote ( vyavahita ) conditions, just as time? space and the like are. Of course, it is admitted that they are of direct service to the cause of removal of the knowledge�obscuring karma and also of direct service by benefiting the sense of vision. The question is: Then why should not they be held to be the direct conditions of visual cognition ? The answer is: Because there is no concomitance in difference between them which is the most essential form of universal relationship. For instance, it is observed that the perception of water takes place in mirage ( naricika ) in the desert in spite of the absence of sensation of water in it and the cats and owls have, notwithstanding the absence of light, perceptual cognition of objects in a place steeped in a thick pall of darkness.[39]



Categories of Empirical Perception:



Sensory as well as mental perception is of four kinds, viz., sensation ( avagraha ) speculation ( Iha ), determinate perception ( avaya ) and retention ( dharana ).[40]



Sensation:

   Sensation is the cognition of an object, which follows in the wake of indeterminate awareness upon the contact of the sense�organ with it.[41] Sensation is the first stage of knowledge which catches the general feature of an object after the contact of the object with the sense�organ.



Speculation:



   Speculation is inquisitive pursuit for the knowledge of specific details of the perceived datum.[42] On the sensation of an objective datum, for instance, a sound, there arises a doubt whether the sound emanates from a conch ( sankha ) or a horn ( srnga ) and the mind is driven to consider the specific points of agreement and difference in the form of the judgment 'it is perceived as sweet and agreeable which qualities belong to the sound of a conch and not as harsh and shrill which are the qualities of the sound of a horn.' The difference between doubt ( samsaya ) and speculation ( lha ) lies in the fact that doubt is the antecedent form of speculation, while speculation stands above doubt. In doubt there is uncertainty of a specific object, whereas in speculation there is some sort of certainty that does not fall in the category of doubt.



Determinate Perception:



Determinate perception is the determination of the specific characteristic which was the object of speculation.[43] Determinate perception is the final determination of the specific characteristic regarding the object of speculation as illustrated by the proposition 'the sound must be of a conch and not of a horn.'



Retention:



Retention is the condition of memory.[44] The condition is the causal stuff capable of change into the effect as memory which consists in the recollection of a past event. It is nothing but the latent mental trace left over as a legacy by our previous experience.  Now, let us turn to non�perceptual cognition .



Non perceptual Cognition :



Non�perceptual cognition is what lacks immediacy and lucidity.[45]The sub�divisions of non�perceptual knowledge are as under:



'The varieties of the same are recollection, recognition, inductive reasoning, inference and authority.'[46]



Recollection:



Recollection is a cognition which has for its condition the stimulation of a memory�impression ( retention ) and which refers to its content by a form of the pronoun 'that.'[47]



When requisite conditions such as the elimination and subsidence of obstructive veils, observation of similar objects and the like ( similarity, contiguity and contrast of modern psychology ) are at work to bring it to maturation, recollection occurs. And so the clause 'which has for its condition the stimulation of a memory� impression' has been stated.  The phrase 'which refers to its content by a form of the pronoun that' is inserted for setting forth its mode of communication.



It is Jainism alone that regards recollection ( smrti ) as a valid and independent means of cognition among all the philosophical systems in India. As a consequence, it has to face many objections from the side of opponents. How can recollection be a means of cognition when it is not cognisant of a datum perceived at present, and thus is found to lack an objective basis ? This is an objection. The answer is: It is certainly possessed of an object that has been experienced in the past. The reality of the object, and not its actually felt presence, is the condition of validity of a cognition. If it be contended, on the analogy of perception, that the object must be felt as present in order that the cognition may be valid, one might with equal force contend that perceptual cognition is invalid, since it is found to lack the criterion of referring to a fact that has been experienced in the past. If the opponent thinks that the revelation of the relevant object is the criterion of validity, it is found to be equally present in the case of recollection ( memory ) also.  Another objection is that how can a dead object be the generating condition of recollection ? The Jaina answers: It is your delusion that makes you think so. For validity of cognition, it is not necessary that the object must be the generating condition. For instance, light which comes into being on the operation of its own conditions reveals the objects jar and the like, though not generated by them, so also does a cognition reveal its object, though it is not produced by the object.



Recognition:



Recognition is a synthetic judgment born of observation and recollection as typified by such forms as 'that necessarily is it,' 'it is like that,' 'that is dissimilar to that' 'this is different from that' and the like.[48]



Observation is perceptual cognition. Recollection is an act of memory.  These two are the conditions of recognition which is a kind of synthetic judgment. 'This is necessarily that jar' and the like are the cases of judgment of identity; 'This is like that ' e.g., 'the gayal ( gavaya ) is like the cow is the judgment of similarity ( analogy ). 'This is dissimilar to that,' e.g., 'the buffalo is different from the cow' is the judgment of dissimilarity. 'This is less than, more than, farther than, nearer than' etc. are examples of the judgment of difference.  Recognition is neither perception alone nor analogy exclusively.



Inductive Reasoning:



Inductive reasoning is the knowledge of universal concomitance conditioned by observation ( upalambha ) and non�observation ( anupalambha ).[49]



'Observation' means the knowledge of existence of the major term ( sadhva ) on the existence of the middle term ( linga).  'Non� observation' stands for the knowledge of non�existence of the middle term where there is no major term.



Now, it should not be maintained that such knowledge of universal concomitance is derived exclusively from perceptual cognition. It is beyond the capacity of perception to derive the knowledge of universal concomitance, since our empirical perception is limited, whereas the knowledge of universal concomitance is unlimited. In other words, perception is not discursive and owes its genesis to the influence exerted by a datum that is present in a limited sense. 

Nor can it be maintained that such knowledge is obtained by inference, since inference itself is not possible in the absence of universal concomitance. In other words, the knowledge of universal concomitance has been apprehended as an antecedent condition of inference. Such being the case, how is it possible that the knowledge of universal concomitance, i.e., inductive reasoning can be obtained by inference ? It follows, therefore, that reasoning is a separate means of knowledge which serves to give knowledge of universal concomitance which is not apprehended by any other recognised means. It is known as tarka or uha.



Now, what is universal concomitance ? Hemacandra defines it in the following terms: 'Universal concomitance consists in the 'occurrence necessarily' of the determinant concomitant ( major term��vyapaka ) on the occurrence of the determinate concomitant ( middle term�� vyapya ), or the occurrence of the determinate concomitant 'exclusively in the locus' where the major term occurs '50 

The uniform characteristic of both the middle and major terms has been regarded as follows: The major necessarily

exists in the locus in which the middle occurs, and as for the middle, it occurs exclusively in a locus where the major exists. If this necessary restriction were reversed, the concomitance between the middle and major terms will not be necessary.



Inference:



Now, we define inference which comes next in order.  Inference is the knowledge of the probandum ( sadhya ) on the strength of the probans ( sadhana ) 51

The knowledge of the probandum, which is of the nature of authentic cognition of a real fact, and which arises from a probans either observed or expressly stated, is called inference ( anumana ). 

It is of two kinds: for one's own self ( subjective ) and for others ( syllogistic ).



Subjective Inference:



Subjective inference consists in the knowledge of the probandum from the probans ascertained by one's own self as having the sole and solitary characteristic of standing in necessary concomitance with the probandum.52



Necessary concomitance with the probandum means the impossibility of the probans apart from the probandum.  The knowledge of the probandum from such a probans definitely cognised by the arguer himself as having for sole and solitary characteristic of inseparable relation with the probandum is called subjective inference.



Inseparable relationship is further defined as consisting in the universal necessity of synchronous and successive occurrence of simultaneous and successive events.53 Synchro

nous events are those which are the co�products of the same set of causal conditions such as colour and taste of a fruit and the like. Successive events are those which occur in succession, as for instance, the appearance of krttika and Sakata; or which are related as effect and cause, e.g., smoke and fire. The necessity of the simultaneity of synchronous events and the necessity of the succession of successive events, is what is meant by inseparable relationship or universal concomitance. The triple characteristic of the Buddhists and the quantuple characteristic of the Naiyayikas are nothing but an elaboration of universal concomitance.



probans:



The probans ( sadhana ) is of five types: essential identity, cause, effect, co�inherent in the same substratum and opposite.54 Of these, the essential identity is illustrated by the attribute of 'being a product' or 'audible' with regard to the inference of impermanence in a word. Word is imper�manent, because it is a product or because it is audible.



The cause is illustrated by the attention of a particular type of cloud with regard to the inference of shower of rain



The effect is illustrated by such instances as the appearance of a particular type of flood serving as the probans of rainfall, smoke serving as the probans of fire, life serving as the probans of consciousness.



The co�inherent in the same substratum is illustrated by colour and taste belonging to one and the same fruit, by the emergence of sakata and krttika, by the moon�rise and the sea�tide.



As regards the opposite, it is what is opposed to the negatum or to the effect etc. As for example, there is no touch of cold herein, as fire is present; the causal conditions of cold with their powers unfrustrated cannot be present

here, as fire is present in this place. Subjective inference has been defined. Now, we propose to give thc definition of syllogistic inference.



Syllogistic Inference:



Syllogistic inference is definite cognition resulting from a statement of a probans having the characteristic of necessary concomitance with the probandum.'55 The definite authentic cognition of a fact that arises from a statement of a person having the sole and solitary characteristic of necessary concomitance with probandum, is designated as syllogistic inference. In other words, it is the knowledge of the pro�bandum derived from the communication made by another person.



The syllogistic statement has two different types The first type is due to the consideration of the logical possibility on the necessary occurrence of the probandum. In other words, when the possibility of the probans is understood to be necessarily dependent on the occurrence of the probandum, the first type is there. The second type arises from the�consideration of the impossibility of the probans in the absence of the probandum. Take some concrete example: The hill is on fire, because the logical possibility of its being possessed of smoke is intelligible only on that condition; or, because the fact of its possession of smoke would become logically impossible in the absence of fire. The difference of syllogistic inference is conditioned merely by this difference of form and not a real difference. In other words, the  difference between the two is not in respect of ultimate intention but is merely formal. For this very reason, the statement of both the propositions is not necessary. 



Parts of Syllogism:



Philosophers of different schools hold different views with regard to the constitution of syllogism. For instance, the

Sankhyas maintain that a syllogism consists of three parts, viz., thesis, reason and example. The Mimamsakas assert four parts with the addition of application. The Naiyayikas assert five parts with the addition of conclusion. Such being the case, the question naturally arises: What is the proper form of a syllogism ? The Jaina thinkers answer: 'The thesis and reason constitute a syllogism adequate for a knowledgeable person.'56 In obligation to the pledge of edification of a pupil or any layman, the syllogism may have five propositions also, viz., thesis, reason, example, application and conclusion. As has been remarked by Bhadrabahu: 'The syllogism is said to consist of five parts or of ten parts in the alternative. We denounce neither but accept both as legitimate.'57



Thesis:



Now, we set forth the definition of thesis that comes first in order. 'Thesis is the statement of the theme to be proved '58 It is called pratijna or paksa. 'This hill is possessed of fire' is a typical illustration.





Reason:

The definition of reason is as follows: 'Statement of a probans ending in an inflexion ( vibhakti ) unfolding the character of probans is called reason.'59 A particular type of statement unfolding the character of probans is known as reason. The inflexion is either the fifth or the third case�ending in Sanskrit and such words as 'because' or 'since' prefixed to it in English. As for instance, ( this hill is possessed of fire ) 'because it has smoke' or 'smoke is im�possible in its absence.' The existence of smoke is logically justifiable only on the condition of its positive concomitance with fire or the existence of smoke is logically impossible unless the said concomitance be a fact.



Example:



Example is the statement of an illustration.60 It is a statement which sets forth an illustration. It is also of two kinds on account of the difference of illustrations. The statement of an illustration based upon similarity of attribute is called 'homogeneous example' ( sadharmva drstanta ).  'Whatever is possessed of smoke is possessed of fire, as for example, an oven' is a typical instance.

Heterogeneous example ( vaidharmya drstanta ) is the statement of an illustration in dissimilarity. 'Whatever is possessed of the absence of fire is possessed of the absence of smoke, as for example, a lake' may be cited as a typical case.



Application:



Application is the act of bringing the probans into connec�tion with the minor term ( dharmin ).61 The proposition 'it is possessed of smoke' is a typical example of the same.



Conclusion:



Conclusion is the predication of the probandum.62 The proposition 'therefore it is possessed of fire' is an illustration.



The complete form of the proposition of syllogism is like this: This hill is possessed of fire, because it has smoke;

whatever is possessed of smoke is possessed of fire, as for example, an oven; it is possessed of smoke, ,therefore it is possessed of fire.



This hill is possessed of fire, because smoke is impossible in its absence; whatever is possessed of the absence of fire is possessed of the absence of smoke, as for example, a lake; it is possessed of smoke, therefore it is possessed of fire.



Authority:



We have dealt with recollection, recognition, inductive reasoning and inference. The fifth division of non�perceptual cognition, viz., authority still remains to be defined.  We, now, propose to deal with it.



The knowledge produced by the word of a reliable source is called authority.63 It is also known as 'verbal testimony' or 'word.' The reliable source is that person who knows the object as it is and describes it as he knows it. He who possesses right knowledge and makes a right judgment is said to be reliable or apta. Such a reliable person cannot tell a lie. His proposition is always true. Hence, he is called authority. His 'word' is also known as testimony. The authority is of two kinds: ordinary and extraordinary, i.e., laukika and alaukika. The ordinary authority is father etc.  The omniscient is an example of the extraordinary authority.



The agamika conception of knowledge can be covered by the logical division of cognitionin the following style: avadhi jnana

(clairvoyance ) , manahparya�jnana (telepathy) and kevala�jnana (omniscience) are styled as transcendental perception. Mati� jnana(sensary and intellectal knowledge )

is occupiedoccupied by empirical perception ,recollection, recognition, inductive reasoning and inferenced. sruta jnana( scriptural knowledge)  is called authority, verbal testimony scriptural testimony  or word.
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Ibid., 1, 2.1 O,



54. Svabhavak karanam karyamekarthasamavayi virodhi ceti pancadha sadhanam��Ibid.. I. 2. 12.



55, Yathoktasadhanobhidhanajah parortham��Pramana�mimansa, 11.1,1, 

56.  Etavan preksaprayogah��Pramana�mimamsa, II. 1.9.



57. Katthai pancavayavam dasaha va savvaha na padikuttham ti��    Dasavaikalika.niryukti, 50.



58. Sadhyanirdesah pratijna��Pramana�mimamsa,, II. 1. 11



59 Sadhanatvabhivyanjahavibhahtyan am sadhanavacanam hetu��Ibid, II.1.12



60. Drstantavacanamudaharanam��Pramana�mimamsa, Il. 1. 13, 

61. Hetoh sadhyadharminyupasamhayanamupanayah, yatha dhamascatra pradese��Pramana�naya�tattvaloka, III. 49�50.



62. Sadhyadharmasya punarnigamanam, yatha tasmadagniratra�� 

63. Tattvartha.sutra. I. 25.
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CHAPTER Vll



JUDGMENT



According to Jainism, an object has three fundamental characteristics origination, decay and permanence. Every object that seems to be permanent is liable to both origina�tion and decay. In the same way, everything that seems to originate and perish has an aspect of permanence. All things including the flame of a lamp which is generally believed to be momentary and space that is believed to be permanent are subject to the law of origination, decay and permanence.  The Jaina thinkers reject the definition of permanence ( nityatva ) given by other schools. They do not believe in absolute changelessness. According to the Jainas, the perma�nent is that which continues to exist in spite of origination and decay. They argue what would origination and decay belong to, if nothing continues ? A continuous reality must be posited for the very possibility of origination and decay.  Mode,, i.e., origination and decay, and essence, i.e., permanence, exist together in a substance. Neither is origination possible without decay and permanence, nor is decay possible in the absence of origination and permanence, nor is permanence tenable without origination and decay. All the three retain their respective existence on the basis of mutual cooperation. They are not heterogeneous elements, as generally supposed, but they possess the nature of homogeneous elements. Jainism differs equally from those who hold that all is absolutely permanent and those who hold that all is absolutely momentary, and also from those who hold that some things are absolutely permanent and some are absolutely momentary.  According to Jaina philosophy, reality is both permanent and momentary. This criterion belongs individual form of art object cannot be established unless the knowledge of its inter�relations is assumed. When we speak of a human being, the relative knowledge of objects other than the human being springs up of itself. Similarly, when we speak of Europeans, the idea of non�Europeans springs up naturally. When we speak of Indians, the idea of non�Indians spontaneously springs up. The idea of virtue suggests the idea of vice and so on. Thus, the knowledge of one substance or object suggests the relative knowledge of other substances or objects. Lord Mahavira, keeping this in view, said that a man who knows only one object with all its properties, knows all objects. He who knows all things with all their properties, knows one thing.l Thus, the Jaina philosopher advocates the doctrine of non�absolutism. Every judgment of a Jaina thinker bears the impression of non�absolutism in its heart. He makes no judgment that goes against the spirit of non� absolutism.





Traces in the Canons:



The theory of non�absolutism is not an innovation of the later philosophers who propounded the sacred teachings of the Great Teacher Lord Mahavira. The Lord himself preached this philosophical doctrine and his later followers put it into a more systematic and logical form. While describing the nature of soul ( jiva ), Mahavira addressed Gautama: "O Gautama ! from one point of view, the soul is permanent; from another point of view, the soul is not permanent. From the view�point of substance, the soul is permanent; from the view�point of modes, the soul is not permanent."2

Lord Mahavira emphasised the identity of soul and knowledge from one stand�point. In the Acarahga�sutra it is said: Soul is knowledge and knowledge is soul...[3] From another point of view, he emphasised the difference of various modes and according to those modes the soul was classified.  We find in the Bhagavati�sutra: "O Lord ! how many kinds of sou] are there ?" "O Gautama ! the soul is said to be of eight kinds, viz., dravya�atma ( from the point of view of substance ), kaSaya�atma ( from the point of view of passion )....[4]



Similarly, the medium of motion is said to be one as well as many. From the stand�point of substance ( dravya ), the medium of motion is one and from the view�point of units ( pradesas ), it is

innumerable.[5] The same method can be applied to the medium of rest etc.



Cause and Effect:



Whether the effect exists in the cause or is it a new outcome ? Those philosophers who admit that the effect is not a new product but that it exists in the cause, are known as 'Satkaryavadins.1' Those thinkers who do not believe in this doctrine but hold that the effect is entirely a new out�come and that it does not exist in the cause, are called 'Asatkaryavadins.' The schools of Indian philosophy believing in the theory of 'Satkaryavada' are Sankhya, Yoga and Vedanta. The Asatkaryavadin~ are Carvaka, Buddhism, Nyaya�Vaisesika and Mimamsa ( one sect ). Jainism does not regard these views as valid in their ahsolute forms.  According to its doctrine of non� absolutism, the effect is neither absolutely identical with the cause nor absolutely different from it. The cause remains in the effect as the essence and not as a mode. The effect is new in the shape of a mode and not as the essence. In other words, the essential quality remains unchanged, while the mode changes.  When we say that the effect is new, we mean that the mode that the essence is the same. That which exists can never be absolutely non�existent and that which does not exist at all can never come into existence. An existent object cannot be destroyed and a non�existent object cannot be originated.  Hence, from one point of view, the effect does not exist in the cause. It is a new outcome.  From another point of view, it can be maintained that the effect exists in the cause.  Both these stand�points are right so far as they are not absolute. We cannot define the theory of causation in an exclusive manner. Unless it is accepted in the form of 'Sad�asatkaryavada', it is not possible to have a true picture of reality .



Thus,the so�called opposites such as existence and non�existence, permanence and non�permanence identity and difference, oneness and maniness etc. can be attributed to an object from various points of view. These opposites should not be taken to be absolutely heterogeneous. They can remain in the same object without

contradicting each other. Besides, the object requires these opposites to depict its complete and real picture.  In the absence of these opposites, the existence of an object s impossible. When we say that an object exists, we only mean by this statement that in a certain respect it exists� When we make the statement that an object does not exist, we only mean that from a particular point of view, it does not exist. We cannot say that it absolutely exists or it does not exist absolutely. As it is remarked: 'Everything exists in its own individuality and does not exist in the individuality of another. Were it not so, everything would be alike existent, and thus, there would possibly be no individuality at all.'[6]

Anekanta, Anekantavada and Syadvada:



According to Jainism, a particular object can be viewed from different points of view. It can be existent, non�existent, one, many, identical, different and the like. It possesses infinite attributes. These attributes or characteristics ( dharmas ) are not conceptual but they really exist in the object. The term 'anekanta' indicates the ontological nature of reality, according to which every object possesses infinite aspects. When we speak of a particular aspect, we have to use the word 'syat~ i.e., from a particular point of view or as related to this aspect, this object is such and not otherwise. As for instance, when we speak of the aspect of existence of a pot, we choose the 'existence' aspect of that pot which possesses many other aspects as well. We make a statement about the aspect of existence, i.e, in relation to the aspect of existence, the pot exists. Take another example: Mohan is a father, brother, uncle etc. according to various relations. He is the father of his son, the brother of his brother and so on. When his son calls him, he uses the word 'father.' Now, Mohan possesses many aspects like those of father, brother etc. In relation to his son, he is father. Thus, Mohan is a father as related to his son, i.e., relatively Mohan is a father. Hence, 'Syadvada,' i.e., the theory of the relativity of propositions is the theory of the relativity of judgment. When an object, which is anekantat�maka ( possessing many characteristics ), is expressed in a particular form of judgment, the expression is known as Syadvada. We can express the characteristics of an object from different points of view and these points of view are expressed by the word syat.' As it is said: 'The judgment about an object possessing many characteristics is called 'syadvada .[7]



The theory of 'Syadvada' is also called 'Anekantavada,' because the relativity of judgment is nothing but a relative judgment about an object that possesses infinite aspects or qualities. In other words, the relative judgment is not possible unless the object for which that judgment stands is anekantatmaka. Hence, the judgment that stands for an object possessing many characteristics ( anekantatmaka ) is also known as Anekantavada. As it is maintained: 'In the term 'syadvada` the word syat expresses many aspects of an object, hence, 'Syadvdda' is called 'Anekantavada''.[8]



Thus, the object itself is anekanta, i.e., the substratum of many characteristics. The judgment about the object is 'Syadvada', because every characteristic is expressed with the word ' syat'. This judgment is also called Anekantavada, since it expresses the object that possesses many characteristics.



Seven �fold Judgment



The object has been described as the possessor of infinite characteristics When we select one of the characteristics with its contrary aspect and judge it, this kind of judgment has seven forms, hence, it is called seven�fold judgment.[9] The following are the seven propositions with reference to the

1. Relatively the pot exists.

2. RElatively the pot does not exist.

3. Relatively the pot exists and does not exist.

4. Relatively the pot is indescribable.

5. Relatively the pot exists and is indescribable..

6. Relatively the pot does not exist and is indescribable. 7. Relatively the pot exists, does not exist and is indescribable . 

In these propositions, the word 'relatively' is most significant. Every judgment bears the stamp of relativity, by which the notion of absolutism is refuted. All our judgments are relative, i.e., non� absolutistic. The proposition 'relatively the pot exists' shows that from a particular point of view the pot exists. This particular point of view is determined by four factors. These factors are the substance, place, time and mode as related to the pot. The explanation of these determining factors is as follows:



a) The substance of the pot is the clay of which it is made.  Viewed from the point of view of this particular substance, the pot exists. 

b ) The place of the pot points to the locality where it is Iying. Viewed from the point of view of a particular room the pot exists. 

c ) The time of the existence of the pot is the present time in which it exists. Viewed from the point of view of eight o'clock, the pot exists.



d ) The mode of the pot points to its form or shape. Viewed from the point of view of a particular form, such as its contracted neck, the pot exists. To be more clear, the proposition 'relatively the pot exists' means that the pot exists so far as its own individual form is concerned by reason of its substance place, time and mode. Its substance points to the clay of which it is made, its place is the locality in which it stands, its time is the present time in which it exists and its mode points to its particular form such as its contracted neck.



The proposition 'relatively the pot does not exist' means that the pot does not exist if looked at from the point of view of the absence of the characteristics of its substance, place, time and mode. To elucidate, the pot does not exist with reference to another substance, such as gold etc.; with reference to another place, such as some other room etc.; with reference to the time preceding its manufacture or succeeding its destruction, i.e., the past and the future times; with reference to other modes, such as a broad neck etc. In this proposition the pot is looked at from the point of view of the absence of the four determining factors that are ascribed to the aspect of existence. But it is not a proposition contradictory to the first proposition. It does not deny the existence of the pot in so far as its specific properties are concerned but denies its existence when other properties that are not positively present in it are taken into consideration. This proposition stands from the point of view of the predominance of the aspect of non�existence. 

The third proposition 'relatively the pot exists and does not exist' is maintained on the ground that the pot exists in reference to its own substance and does not exist with reference to the substance of other things. It exists in its own place and does not exist in other places. It exists in the present time and does not exist in the time preceding its manufacture or succeeding its destruction, i.e., the past and the future. The pot exists in reference to its own form or mode and does not exist in reference to the modes or forms of other things. According to this proposition, the first part of the judgment is true from the point of view of the existence of the individual properties of the pot and the second part is true from the point of view of the non�existence of other properties in it. It means that the pot exists from the stand�point of its individual properties and that it does not exist from the view�point of the absence of other qualities in it.



The fourth proposition 'relatively the pot is indescribable' is true if both the points of view of the previous propositions are assumed simultaneously. When both the views of existence and non�existence are taken at the same time, it becomes indescribable.



The fifth proposition 'relatively the pot exists and is

indescribable' means that the pot exists in regard to its existent form but it becomes indescribable if both its existent and non� existent forms are considered simultaneously. It is indescribable, yet, it exists.



The sixth proposition 'relatively the pot does not exist and is indescribable' means that the pot does not exist in regard to its non�existent aspects but looked at from the point of view of its existent and non�existent forms simultaneously, it becomes indescribable. Here the point of view refers to the combination of indescribability and non�existence.



The seventh proposition 'relatively the pot exists, does not exist and is indescribable' means that the pot exists with regard to its own properties, does not exist in regard to its non�existent characteristics and is indescribable if both the points of view are assumed simultaneously. Here the point of view is dominated by the combination of indescribability, existence and non�existence. 

The point is that when the truth of a particular aspect of a thing is to be ascertained, it should not be examined only from one point of view. The Jainas hold that every aspect of an object can be viewed from seven stand�points, every one of which is true but the whole truth about that aspect lies in the combination of all these seven views. The seven�fold declaration of judgment in regard to everything is a peculiar and unique method of the Jaina dialectic.  Just as existence is applied to everything, so also the terms permanent and impermanent, one and many, describable and indescribable and the like can be applied to it. The propositions will be the same with the change of these words. For instance relatively the pot is eternal ( in view of its suhstance ), relatively the pot is not eternal ( in view of its changing forms ) and so on.



The gist of the seven�fold judgment of the Jaina dialectic is as under:



1. Thesis ( positive )

2. Anti�thesis ( negative ).

3. Aggregate ( both positive and negative successively ).

4. Synthesis ( both positive and negative simultaneously ) 5. Thesis and synthesis ( positive and both positive and negative    simultaneously ).

6. Anti�thesis and synthesis ( negative and both positive and    negative simultaneously j.

7. Aggregate and synthesis ( both positive and negative successively    and both positive and negative simultaneously).

 



                            Or

1. Existence.

2. Non�existence.

3. Existence and non�existence.

4. Indescribability.

5. Existence and indescribability.

6. Non�existence and indescribability.

7. Existence, non�existence and indescribability.



First of all we take 'existence.' Then we come to 'non�

existence.' After it we put both 'existence' and 'non�existence, together successively. Then we put both 'existence' and

'non�existence' together simultaneously. We cannot describe both `existence' and 'non�existence' simultaneously, since our proposition will necessarily have either of the two first. Hence, we call it indescribable. These four propositions are fundamental. When we add the first proposition to the

fourth, the fifth proposition is there. Adding the second to the fourth, we derive the sixth one. Similarly, when we add the third proposition to the fourth, we have the seventh

category. The scheme is as under:



1. Existence.

2. Non�existence.

3. Existence and non�existence.

      4. Indescribability.

1+4=5. Existence and indescribability.

2+4=6. Non�existence and indescribability.

3+4=7. Existence, non�existence and indescribability.



This is the general view of the method of the Jaina

dialectic. This dialectical method follows the theory of relativity of judgment, i.e, Syadvada. In other words

Syadvada can be represented only by this type of dialectical method. Syadvada is said to be the foundation of Jaina

philosophy. It is so important that the Jaina thinkers did not hesitate to put it on an equal status with omniscience ( kevala�jnana ). As it is said: 'Both Syadvada and kevala� 

jnana illuminate the whole reality. The difference between them is only this much that while the former illuminates the objects indirectly, the latter illuminates them directly '[l0] 

   Every proposition of the dialectical seven�fold Judgment is of two kinds: complete ( sakaladesa ) and incomplete

( vikaladesa ).[11]

 

Complete Judgment:

 

We know that an object possesses infinite characteristics

but it is not possible for us to describe all of them. To

overcome this difficulty, we use only one word that describes one characteristic of that object and hold the remaining

characteristics to be identical with it. By this method we can describe all the characteristics of an object by the descrip� tion of a particular aspect only. This type of proposition is called complete judgment. The identity of all other aspects with a single aspect is proved by the identity of time etc. 

The word 'existence' in the proposition 'relatively the pot exists' includes all other aspects of the pot through the identity of time, quality, substratum, relation, contributory part, residence of substance, association and word. [12]



( 1 ) Time ( kala )��Time indicates that at the time when the quality of existence is predicated of the pot, the

qualities of redness, hardness etc. can as well be

predicated of it. In other words, the pot has many

qualities or characteristics at the same time. Therefore,

from the view�point of time, all the qualities of the

pot are inseparate from one another. Thus, time

bridges the difference existing among the various

qualities and takes existence' as identical with all

other qualities.



( 2 ) Quality (atma�rupa)��Just as existence is a quality of the pot, so also redness, hardness etc. are its qualities.

      Hence. with regard to qualities, existence is not different      from redness, hardness etc. in the case of the pot.

 

( 3 ) Substratum ( artha )��In the same substratum where the characteristic of of existence resides, the other qualities also reside. Hence, with reference to substratum, all other qualities are identical with existence.



( 4 ) Relation ( sambandha )��Just as the quality of existence is related to the pot, so also the other qualities are

related to it. Hence, from the view�point of relation,

all other qualities are not different from existence.



( 5 ) Contributory Part ( upakara )��The part which the quality of existence plays in regard to the pot, is also played

by the other qualities of the pot. Thus, so far as the

contributory part is concerned there is no difference

between existence and all other qualities.



( 6 ) Residence of Substance ( guni�des'a )��In that place where the pot exists, the quality of existence resides. In the

same place the other qualities also reside. Hence,

with reference to the residence of substance, the

quality of existence is identical with all other qualities. 

( 7 ) Association( samsarga )��Just as the quality of existence is associated with the pot inseparably, so are all other

qualities. Hence, from the point of view of association,

there is identity in all different qualities. This is the

identity of association.

( 8 ) Word ( sabda )��Just as the quality of existence is signified by the word 'is,' so are the other qualities signified by it. Just as we propose the judgment 'relatively the pot is existent', so also we propose another Judgment 'relatively the pot is red, hard etc.' Here, just as the quality of 'existence' is signified by the word 'is,' so are the other qualities signified by it. This is the identity from the stand�point of word,



All these eight stand�points can be applied to the other

qualities also in the same manner as they are applied to the quality of existence of the pot This kind of judgment is

called complete judgment. It is also known as 'pramana�

saptabhang1,' i.e., the seven�fold judgment of pramana.[13] 

Incomplete Judgment:



While describing the nature of complete judgment we saw

that all qualities are identical with one quality of an object. In the case of incomplete judgment the order is reversed.[14] Every judgment presupposes some difference in every aspect or quality. In regard to a complete judgment, time, quality etc. establish identity among various qualities, whereas with regard to an incomplete judgment time, quality etc prepare the ground for difference among various qualities. This kind of judgment is called 'naya�saptabhanga .'



Definition of Naya:



Pramana or complete judgment describes an object with

all its qualities. Nayaya or incomplete judgment holds any one of the qualities of that object and leaves the rest untouched. This does not mean that it rejects all other qualities

except one. The point is that a particular naya ( view�

point ) selects one of the infinite qualities for its purpose, not rejecting the other ones but leaving them for other view�points (nayas). A judgment which accepts only one quality

and rejects the remaining ones is fallacious (nayabhasa).



If we look at an object from infinite points of view, we can say that there are infinite kinds of naya, because the object is composed of infinite characteristics and one naya knows only one characteristic. Looking at it from a specific point of view, it is maintained that naya is of two kinds: dravyastika ( dealing with generality ) and paryayastika ( dealing with particularity ).[15] Dravyastika is the view of looking at the identity of things ( abheda ), while paryayastika is the view which looks at the difference of things. Man speaks of some�thing either from the stand�point of identity or from that of difference. Statements of things from the former point of view are put under the head of dravyastika Propositions of objects from the stand�point of difference fall under the category of paryayastika.  Many minor classifications of things ranging between general ( dravyastika ) and particular (par�yayastika ) view�points are also possible. But briefly speaking, there can be only two groups of statements The view�point of identity, upon which are founded the statements of generalisation, is called dravyastika naya, while the view�point of difference, upon which are founded the statements of

particularisation , is called paryayastika naya. The Dravyastika naya is further divided into three categories: naigama, sangraha and vyavahara.  The sub�divisions of the paryayastika naya are four: rjusutra, sabda, samabhirudha and evambhuta.



Naigama Naya:



It views an object as possessing both the general and particular properties, because no object is possessed of a general property unaccompanied with some particular pro�perty, nor even of a specific property unaccompanied with the general one common to its class.2 As for example, 'I am conscious' is a statement of the naigama nava. Here the pro�perty 'consciousness' is a general quality that exists in all living beings, whereas 'I' indicates my particular nature, i.e., individuality.



Saograha Naya:



It deals with the general property of an object.3 As for instance, 'reality is one because it exists' is a proposition of the sangraha naya. It does not look at the particular proper�ties of reality but regards the general property as its subject



matter. In its pure form, it is only concerned with the simple statement 'it is;' that is to say, when the thing is mentioned divested of all its particular attributes or modifications. 

Vyavahara Naya:



It takes into consideration a general object as possessing specific properties.[l9] It does not deal with generality in the sense as the sangraha.l naya deals with it. Its suhject�matter is only a part of the object of the sangraha. In other words, it classifies the subject�matter of the sangraha in a particular fashion.  'Existence is either substance or modification' is an instance of the vyavahara naya.[20] Here 'existence' is classified into two, viz., substance and modification.



Rjusutra Naya:



It does not trouble itself with the past or the future aspect of a thing; it is only confined to the present aspect of a thing, because that alone is useful for the moment.[21] The argument underlying the rjusutra view�point is that of immediate utility which naturally must be grounded upon the present aspect of a thing. As for instance, 'I am happy at this moment' is a proposition dealing with the present state of my happiness.



Sabda Naya:



It treats synonymous words as all having the same sense, for instance 'kumbha;' 'kalasa,' 'ghata' are all expressive of one and the same object, viz, a jar.[22] The meaning is that the sabda naya does not concern itself with the difference of synonymous words but simply deals with them as if they were pure equivalents of one another. 

Samabhirudha Naya:



It holds that with the difference of the words expressing the object, the significance of the object also differs; just as a jar and a piece of cloth are different, so also a jar ( kumbha ), a pitcher ( kalasa ) and a pot ( ghata ) signify different things

according to their meanings.[23] The point is that while the sabda would treat synonyms as equivalent words, the samabhirudha would distinguish them from one another on etymological grounds. 

Evambhuta Naya: It recognises an object denoted by a word only when the object is in the actual state of performing its own natural function as suggested by the derivative meaning of that word.[24] The argument is that if a thing is not in the state of performing its function, as expressed by the term at the moment of recognition, and still it be recognised as that thing, then even a jar can be called a cloth, though it is not in the state of discharging the function of a cloth. Etymolo�gically, evambhuta means 'true in its entirety to the word and the sense.' As for instance, 'go' ( cow ) means that which goes.[25] If a cow is not going but sitting, she would not be called 'go' ( cow ) at that time.  She is cow only when she goes. 

Province of Naya:

The dravyastika naya and the paryayastika naya are not absolutely different. The dravyastika includes in itself all those statements in which there is some sort of generality.  In all such statements, there is an overlapping of the paryaya�stika also. Only that statement where there is no further possibility of particularisation falls under the strict purview of pure paryayastika.[27] The point is that as a rule, every statement that deals with some sort of universality is the legitimate province of the dravyastika.  Except the ultimate statement where there is indivisible particularisation , all other statements gradually culminating in the statement of the highest universality fall under the purview of the dravyastika. But, at the same time, all these statements, except the statement of the highest universality, become the subject�matter of the paryayastika as well. In other words, only one statement dealing with the highest entity without a single attribute; is covered by the dravyastika only.  Only that statement which deals with ultimate

particularisation beyond which there is no possibility of further particulari�sation, falls under the range of the paryayastika only. All the intermediary statements are covered by the paryayastika as well as the dravyastika, for in every such intermediary state�ment there is some kind of generalisation as well as some sort of particularisation . That very object which is viewed by the dravyastika from the view�point of generalisation, is viewed by the paryayastika from the stand�point of particularisation .  'This being the case, it is impossible to find a dravyastika in its pure form, that is to say, absolutely unmixed with the parviyastika.  Similarly, it is equally impossible to find a paryayastika in its pure form totally unmixed with the dravyastika.  Hence, assigning a particular statement to a particular naya depends upon the volition of the speaker.'[27]



The distinction between the proper provinces of these nayas is that the dravyastika takes its stand excluding the positive assertion of the�paryayastika as its legitimate subject while the paryayastika views the same object exclusively from the stand�point of

particularisation . Here, each does not consider the assertion of its rival naya as its property. Herein lies the true distinction between them and their spheres when applied to one and the same thing. The same fact is expressed ill the following words: 'From the stand�point of the paryayastika, all things are necessarily born and perish; the Dravyastika, on the other hand, holds that all things exist eter� nally without birth and decay. There cannot be a thing which is devoid of its modifications of birth and decay.  On the other hand, modifications cannot exist without an

abiding or eternal something, i.e., a permanent substance, for birth, decay and permanence constitute the characteristic of a substance.'[28] How these nayas become wrong in their absolutely exclusive assertion; is shown in the following statement: 'These three characteristics of origination, decay and permanence must dwell together in harmony to make a real definition of a thing in its integral form. Each naya, therefore, if taken independently, isolated from the other, can never yield an adequate idea of 'sat.' Both these, therefore, divorced from each other, are wrong ( fallacious ). As these two nayas when taken in their

exclusiveness are false nayas, all other nayas ( as naigama, sabda etc. ) are also wrong when taken in their isolated stand�points, for the subsequent nayas occupy themselves in viewing the

different aspects of the thing which is the subject of these two principal nayas. Just as emerald and other jewels of rare quality and of excellent kind do not acquire the designation of a nccklace of jewels, even though all of them be precious jewels, on account of their Iying unconnected with or disunited with each other, similarly every naya in its own sphere is right, but if all of them arrogate to themselves the whole truth and disregard the views of the rival nayas, then they do not attain the status of a right view.'[29]





Fallacy of Naya:



The nayas taking their own view�points in an absolute form and rejecting or disregarding the stand�points of others are called fallacious nayas ( nayabhasas ). There are the following seven fallacies according to the seven nayas:



1. Fallacy of Naigama Naya��It consists in making an absolute 

     separation between the general and particular

properties of things. As for instance, if a proposition

establishes a separation between the individual self and

consciousness as if they could be separated from each other, it is the fallacy of the naigama naya.



2. Fallacy of Sangraha Naya��The fallacy of the sangraha occurs when we consider the general property alone as constituting a thing. This kind of fallacious proposition gives rise to confusion of thought, because the general qualities alone can never

constitute an actual object. For instance, the general qualities of a tree only give us the idea of treeness, never an actual tree. The latter will have to be some particular kind of tree��an oak, a mango or the like��and will, therefore, possess its own special qualities along with those of a tree in general.



3. Fallacy of Vyavahara Naya��This type of fallacy lies in wrong selection of species, as for instance, is the case with the Materialists ( Carvakas ) who select only four primary elements as real.



Fallacy of .Rjusutra Naya��It occurs when the permanence of things is altogether denied. In this fallacy, every object is taken to  be momentary without having any kind of permanent or general feature.



5. Fallacy of Sabda Naya��This kind of fallacy occurs when we ignore the distinguishing features of the sabda naya and deal with synonymous words as absolutely having the same meaning.



6. Fallacy of Samahhiradha Naya��This type of fallacy consists in treating the synonymous words as having absolutely different meaning.



7. Fallacy of Evambhuta Naya��It lies in making the existence of a thing absolutely dependent on the performance of the special function with reference to which a particular name has been awarded to it, e.g., to say that a teacher outside the classroom is absolutely a non�teacher, because he does not teach at that time, is fallacious.





Refutation of Some Objections:



The opponent who does not regard reality as the synthesis of identity and difference, and makes an absolute judgment about reality rejecting the relativity of propositions, raises the following objections: The exponents of the doctrine of the relativity of judgment or non�absolutism affirming the multiple nature of things reject the view that substance ( essence ) and mode are either absolutely different or absolutely identical and think that they are identical and different both. But this position cannot be legitimate, in as much as it is vitiated by contradiction and other defects as under :[30]



1. Affirmation and negation cannot co�exist in one substra� tum like blue and not�blue owing to their mutual opposition. Therefore, it is contradictory to say that the same object is different as well as identical.



The answer is: There is no occasion for contradiction in a thing which is cognised as such. One thing is supposed to be the opposite of another when in the presence of one the other is not perceived. But in a perceived datum, no question of contradiction arise3. As regards blue and not�blue, if they were perceived in one locus, there would be no contradiction in the situation, and thus, the Buddhists do not acknowledge the contradiction between blue and not�blue in the unitary cognition of a variegated canvas. And as regards the Nyaya�Vaisesika philosopher, he admits the reality of multiform colour. Further, when one single piece of linen is found to possess in harmony the apparently opposed attributes of being mobile and immobile, red and not�red, covered and not�covered, what then is the ground for doubt ?



2. If difference is affirmed in respect of one aspect and identity in respect of another, the result will be that the

difference will have one locus and identity another and thus, there will be a split in the integrity of the locus.



This kind of objection is not tenable hecause in conformity with the principle mentioned above, they have all been proved to be perceived in the same locus. The same cloth is mobile and immobile and the like.



3. The aspect in which difference is posited will have difference and identity both as its traits, and like wise the aspect in which identity is asserted will have identity and difference as its predicate, and this means confusion (sankara) which consists in the incidence of opposite attributes in the same substratum. 

As regards the charge of confusion, it is easily parried by the instance of the cognition of the multiform colour and the

instance of the synthesis of universal and particular in all reals.



4. The aspect which embodies difference will embody identity also and the aspect which embodies identity will embody difference too, and this, thus, gives rise to the fallacy of transfusion ( the exchange of modes and attributes ).



(This charge is easily met by the same example of the cognition of the multiform colour and the synthesis of universal and

particular.



5. A real being both identical and different will not lend itself to be determined in a definite reference, and this would create doubt.



6. The consequence will be the absence of determination.



7. This will result in the impossibility of determination of objective reality.  As regards these objections, there is no logical justification for the emergence of doubt in a matter which has been definitely established. Doubt is a kind of cognition in which the mind wavers between two conflicting alternatives. It is absolutely out of the question when the cognition is found to be unwavering. The establishment of knowledge proves

that there is no justification for the charge of lack of know� ledge, and consequently for the impossibility of such a

multiform real. The conclusion follows that the conception of reality as the synthesis of mode and attribute is not

incompatible with the verdict of experience and the interest of truth. Our judgment with regard to reality as the synthesis of mode and attribute has no other alternative than to be

relative. Hence, the relativity of judgment and reality as the synthesis of identity and difference are co�related.
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CHAPTER Vlll



KARMA



All phenomena of the universe are linked together in the universal chain of cause and effect. No event can occur without having a definite cause behind it. To find out the cause and condition under which an effect is produced has always been the aim of the various branches of science and philosophy. Almost all branches of science and philosophy in the world unanimously declare that the law of cause and effect is the most universal of all laws. It is the only law which governs all phenomena however gross or fine they may be. All the forces of nature, physical and psychical, obey this law. Every action of our body, speech or mind is the result of some force or power which is its cause. At the same time, that which is the effect of some cause becomes in turn the cause of some other effect, and thus, the chain goes on extending its sphere.



Under the sway of the all�pervading law of causation, there is no room left for chance or accident. What we generally regard as an accidental event is really the product of some definite cause which is not known to us on account of our limited knowledge. In other words, accidents are not fortuitous but they have some definite cause behind them, although we are not always aware of it on account of the limitations of our knowledge. In ancient times, when the scope of knowledge of people was extremely limited, they used to explain accidental events by attributing them to some supernatural powers. Such accidental effects of unknown causes were called Providential. Really speaking, all accidents have their definite causes whether we know Providential to an unscientific mind, is natural or causal and not supernatural or accidental to a scientific mind.



Meaning of Karma:



The Jaina thinkers do not regard this universe as the mere aggregate of the six substances set together by some supernatural authority. They hold that it is a system in itself, subject to some definite laws inherent in its own constitution. (Certain phenomena occur regularly in certain circumstances and not otherwisel. There is a universal law of causation operating in the universe. The phenomena of life and consciousness are not similar to the phenomena of matter or energy. In pure material activity, there is growth by addition in dead objects which is a product of chemical law only, whereas a conscious being takes to itself particles foreign to those that are already in the body and changes their nature and assimilates them with its own body. More�over, living beings reproduce themselves in their species.  These characteristics are not possessed by dead matter.  Jainism regards souls to be real and infinite in number. Each soul possesses some individual characteristics different from others. The doctrine that gives us some explanation of our individual characteristics, i e., some satisfactory answer to the factors of our individuality which we have at present and tells us how these factors were produced as the result of the forces generated in the past is known as the doctrine of karma.



According to Jaina philosophy, every individual soul possesses infinite intuition, infinite knowledge, infinite power and infinite bliss. All these attributes belong by nature to every soul in its perfection. Mundane souls are not perfect, because their knowledge, energy etc. are found to be restrict�ed. They are not perfectly free to enjoy complete knowledge and unrestricted bliss. Why is it so ? What restricts their innate faculty of knowing etc. ? The answer is: They are infected by something foreign which veils their natural faculties. This foreign element is known as karma.  Jainism does not mean by karma 'work or deed.' According to the Jaina conception, karma is an aggregate of material particles which are very fine and are imperceptible to the senses. It enters into the soul and produces changes in it.  It is a form of matter which produces certain conditions in the mundane souls that are suffering from the shackles of birth and death from beginningless time.



The entire cosmos is full of that kind of fine matter which can become karma. Through the actions of body, mind and speech, karmic matter gets into the soul and is tied to it accord�ing to the modifications of consciousness consisting of kasayas, i e., anger, pride, deceit and greed. Thus, first of all there is influx of karmic particles and then there occur certain activities of mind which are responsible for the actual bondage. In the state of bondage soul and karma are more intimate than milk and water. The bondage is of four kinds: according to its nature, duration, intensity and quantity. The activities of thought, speech and body are responsible for the nature and quantity. The duration and intensity result from attachment and aversion. Karma may remain latent in the soul for certain period without emerging into appearance. When the moment for its enjoyment arrives, it becomes apparent and releases itself.



As has already been mentioned, the soul has been eternally infected by matter, i.e., its association with karma has no beginning. Moreover, it is gathering new matter every moment. The liberation of soul from matter is possible by certain means. The soil must stop the influx of new karmas and eliminate the acquired ones. Through this twofold method, it can attain the ultimate goal, i.e., emancipation.  All obstacles which impede the manifestation of its true nature are then automatically overcome, because it is released from the foreign domination of karma. This being the situation, when bedly make manifest its own innate nature i.e., infinite

knowledge etc.



Four Kinds of Bondage:



The atoms that have become karma can be contemplated

from four points of view:



1. According to their nature ( prakrti ).

2. According to their duration ( sthiti ).

3. According to their intensity ( rasa or anubhaga ).

4. According to their quantity ( pradesas



Nature:



It has eight fundamental species ( mula�prakrtis ) a



1. Knowledge�obscuring ( jnanavaranzya ) karma.

2. Intuition�obscuring ( darsanavaramya ) karma.

3. Feeling�producing ( vedamya ) karma.

4. Deluding ( mohaniya ) karma.

5. Age�determining ( ayus ) karma.

6. Phvsique�making ( naman ) karma.

7. Heredity�determining ( gotra ) karma.

8. Power�hindering ( antaraya ) karma.





Each of these eight species is divided into a number of sub�species ( uttara�prakrtis ). The latter can be further classified into yet smaller sub�divisions, so that the entire number of karmas is exceedingly large. For our present purpose, only the eight chief species and the 158 sub species are of importance.



Knowledge�obscuring Karma:



That karma which obscures the knowing faculty of soul is known as knowledge�obscuring, i. e., jnanavaraniya karma It is divided into five sub�species ( uttara�prakrtis) according to the five kinds of knowledge :3



1. Matijnanavaraniya karma��It causes the obscuration of the knowledge acquired through the media of senses and mind



2. Srutajnanavaraniya karma��It produces the obscuration of the knowledge acquired by reading or hearing scriptures or by the words of an authority.



3. Avadhijnaanavaraniya karma��It hinders direct knowledge of material objects.



4. Manahparyaya jnanavaraniya karma��It obscures direct knowledge of the thoughts of others.



5. Kevala jnanavaraniya karma��It hinders the faculty of omniscience inherent in soul by natural disposition,



Intuition obscuring Karma:



This kind of karma is called darsanavaraniya karma In Jaina philosophy, the word 'darsana' is used to signify two meanings. Firstly, it means belief, opinion or faith. Secondly, it has also the meaning of the awareness of an object or the cognition of a thing in its general form. It is the first stage of knowledge which is known as indistinct knowledge.  In darsanavaraniya karma, the word 'darsana' is meant to signify the second meaning. It can be translated as intuition, indeterminate perception, indistinct knowledge, undifferentiated cognition or perception in the sense of general cognition.  That karma which obscures the faculty of intuition is called intuition�obscuring karma. It is of nine sub� species according to the four species of intuition and five kinds of sleep:[4]



1. Caksurdarsanavarantya karma��It obscures the intuition

conditional upon the eye.

2. Acaksurdarsnavaraniya karma��This species obstructs the intuition conditional upon the four senses ( other than the eye ) and mind. 

3. Avadhi�darsanavaranlya karma��It hinders the faculty of direct intuition of material things.



4. Kevala�darsanavaraniya karmna��It obstructs the faculty of complete intuition.  5. Nidra�karma��This type of karma causes a light and pleasant sleep, out of which the sleeper is aroused by the clicking of finger�nails or by a slight call.



6. Nidranidra�karma��This type of karma ploduces a deep sleep, out of which the sleeper can be awakened by being shaken violently. 

7. Pracala�karma��It causes a slumber which overtakes a person while sitting or standing.



8. Pracalapracala�karma��This species of karma causes an intensive sleep that overcomes a person while walking.



9.Styanagrddhi�karma��It produces somnambulism. This kind of sleep is also called 'styanarddhi.' The person possessing this kind of slumber acts in the state of sleeping but forgets what he did when he wakes.



Feeling�producing Karma:



The feeling of pleasure and pain is caused by this species of karma known as vedantya karma It has, therefore, two sub�species :[5] 

1. Sata�vadania karma��It causes a feeling of pleasure, as for instance, we have the feeling of pleasure by licking some�thing sweet like honey etc.



2. Asata�vedaniya karma It produces a feeling of pain, as for example, pain is produced if one is hurt by a sword.



The stta�vedaniya is predominant with gods and human beings, although pain can be produced with the former at the time of the downfall from the heavenly world and with the latter through cold and heat, death and accident and the like. Animal beings and the beings of hell experience chiefly the asata�vedaniya, although on some occasions, they also experience a feeling of pleasure.[6] 

Deluding Karma:



This kind of karma obstructs true faith and right conduct.  It is called mohaniya karma. It has two chief divisions: obs�truction of belief and obstruction of conduct, i.e. darsana�mohaniya and caritra�mohaniya.



( a ) Darsana�mohaniya karma��It obstructs the true faith. 

1. Mithyatva�mohaniya��It produces complete wrong belief or heterodoxy. The soul possessing this kind of mohaniya karma does not believe in the truths as proclaimed by a true authority but believes false prophets who enjoin false doctrines to be saints.



2. Samyaktva mohaniya��It induces correct belief. It is not the right faith in its completeness but only in a preliminary degree. The true belief in its complete�ness is obtained only when the samyaktva�mohaniya karma is entirely destroyed, as for instance, the sun which is covered by white clouds only shines perfectly after the clouds have been removed.



3. Misra�mohaniya��It produces a mixed belief having some degree of truth and some of falsity. In other words it causes a kind of indifference between true faith and  false belief. It is a mixture of both the samyaktva�mohaniya and the mithyatva�mohaniya. That is why it is also called samyak�mithyatva�mohaniya.



(b) Caritra�mohaniya karma��This kind of mohaniya karma obscures right conduct which is the innate property of soul.  It obstructs the soul from acting according to the right prescriptions of scriptures or any authoritative sources. The obstruction is produced through sixteen passions (kasayas) and nine quasi�passions ( no� kasayas ):



(i) Kasaya There are four chief kasayas: anger ( krodha ), pride ( mana ), deceit ( maya. ) and greed ( lobha ).



Each of these is again classified into four sub�divisions according to the intensity of their nature. 'The four subdivisions are: 

1. Anantanubandhin��It completely hinders right belief and conduct. The soul possessing the anantanubandhin anger etc. can never have right belief and conduct.  It lasts for the whole of life. 

2. Apratyakhyanavarana��It hinders partial self�discipline but allows the existence of true belief. It lasts for one year. 

3. Pratyokhyanavarana��It obstructs the beginning of complete self� discipline or renunciation but does not present the existence of right belief and partial self�discipline.



4. Sanjvalana��It hinders the attainment of complete light conduct (yathakhyata caritra ). Its effect lasts for one fortnight. 

(ii) No�kasaya��Quasi�passions are divided into nine categories: 

1. Hasya�� ?



2. Rati��Proper or improper liking for a certain object is called rati.



3. Arati��Proper or improper disliking for a particular thing is named arati.



4. Soka��Sorrow for an object is known as soka.



5. Bhaya��Fear is caused by the bhaya�karma.



6. Jagupsa��It is a kind of disgust.



7. Purusa�veda��Through this, in the male the desire for union with    the female is produced.



8. Stri�veda��Through this, in the female the desire for union with     the male is caused.

9. Napumsaka�veda��The third sex is produced by this karma. The sexual urge with this is exceedingly strong, since it is directed towards male and female both.



The caritra�mohaniya karma has accordingly twenty�five sub�species. Adding the three sub�species of the darsana�mohaniya to it, we have in all twenty�eight sub�species of the deluding ( mohaniya ) karma. The following table will show these sub�species .





                        Mohaniya Karma

                              *

                +)))))))))))))2)))))))))))))),

                *                            *

          Darsan �mohaniya             Caritra�mohaniya

                *                            *

      +)))))))))3)))))))))))))),             *

      *         *              *             *

 Mithyatva   Samyaktva       Misra           *

     (1)       (2)            (3)            *

                                             *

                                +))))))))))))-

                        +)))))))2))))))))))))))),

                        *                       *

                     Kasaya                 No�kasaya

                        *                       *

    +))))))))))))0))))))2)))0)0))))))))))))),   *

    *            *            *             *   .)))))))),

    *            *            *             *            .),

  Krodha        Mana         Maya           Lobha          * Ananta..(4)   Ananta..(8)    Ananta..(12)   Ananta(16)     * Apratya.(5)   Apratya.(9)    Apratya.(13)   Apratya(17)    * Pratya..(6)   Pratya..(10)   Pratya .(14)   Pratya (18)    * Sanjvalana(7) Sanjvalana(11) Sanjvalana(15  Sanjvalana(19) *                                                            *                               +))))))))))))))))))))))))))))-
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      *          *         *          *          *       *

    Hasya      Rati      Arati      Soka       Bhaya     *

     (20)      (21)      (22)       (23)        (24)     *

                                                         *

                                                         *

            +)))))))))))0)))))))))))))0))))))))))))0)))))-

            *           *             *            *

         Jagupsa    Purusaveda    Stri�veda    Napumsaka�

           (25)        (26)         (27)         veda(28)









Age�determisling Karma:



 It confers on a being a certain quantum of life in any one of the four states of existence. The following are the four sub�species of the ayus karma:

1. Deva�ayus��It determines the celestial age.

2. Manus ya�ayus��The human age is determined by it.

3. Tiryag�(Ayus���It determines the age of animal life.

4. Naraka�ayus��The age of hellish beings is determined by it. 

 Physique�making Karma:

 It causes physical diversities.  It is known as nama karma.  The number of its sub�species is 103.  These sub�species are  mostlv quoted in a fixed succession in four groups: pinda�  prakrtis, pratyekc�prakrtis, trasa�dasaka and sthavara�dasaka.[8] names of the causes of these sub�species are according

to the names of the sub�species.



 (a) Pinda�prakrtis��There are seventy�five sub�species in     this group:



4 States of Existence��Celestial state of existence, human state of existence, animal state of existence and hellish state of existence 

5 Classes of Beings��Beings with one sense, two senses,

  three senses, four senses and five senses.



5 Bodies��Gross body of animals ( including vegetable

 kingdom ) and human beings,transformable body of fine matter, projectable body of pure matter, electric body and karmic body.  3 Chief and Secondary Parts of Bodies��Chief and secondary   parts of gross body, of transformable body and of

projectable body. Electric body and karmic body have no parts. 



15 Bindings:



1. Binding of gross body with previous gross body.

2. Binding of gross body with electric body.

3. Binding of gross body with karmic body.

4. Binding of gross body with electric and karmic bodies.

5.  Binding of transformable body with previous transformable body. 6.  Binding of transformable body with electric body.

7. Binding of transformable body with karmic body.

8. Binding of transformable body with electric and karmic bodies. 9.  Binding of projectable body with previous projectable body. 10.  Binding of projectable body with electric body.

ll.  Binding of projectable body with karmic body.

12. Binding of projectable body with electric and karmic bodies. l3.  Binding of electric body with previous electric body. 14.  Binding of electric body with karmic body.

15.  Binding of karmic body with previous karmic body.



Certain types of bodies are not bound with some particular types of bodies, as for instance, gross body has no binding with

transformable body and so on. Hence, the bindings are only fifteen in number.



5 Sanghatanas��Sanghatana is a type of scraping as a rake gathers together the grass that has scattered about.  According to the five bodies there are five sahghatana�nama karmas: scraping of the matter of gross body, of transformable body, of projectable body. of electric body and of karmic body.



6 Firmnesses of the joints of Gross Body��Vajra�rsabha�naraca� samhanana is an excellent joining in which two bones are hooked into one another, rsabha�naraca�samhanana is not so firm, noraca� samhanana is still weaker, ardha�naraca�samhanana is a joining which is on one side like the preceding one, while on the other, the bones are simply pressed together and nailed, kilika�semhanana is a weak joining by which the bones are merely pressed together and nailed and sevorta�samhanana is quite a weak joining in which the ends of the bones only touch one another.



6 Figures��The samsthana�nama karma determines the figure of a body. Six types of figures have been discussed in the Jaina doctrine of karma: the entire body to be symmetrical, the upper part of the body to be symmetrical and not the lower one, the body below the navel to be symmetrical and above it unsymmetrical, the body to be hunch� backed, the body to be dwarf�like and the entire body to be unsymmetrical.



5 Colours��Black, blue, red, yellow and white. Other colours are produced by mixing only.



2 Odours��Pleasant odour and unpleasant odour or good smell and bad smell.



5 Tastes��Bitter, sour, acidic, sweet and astringent.



8 Touches��Soft, hard, light, heavy, cold, hot, smooth and rough. 

4 Anupurvis��When one existence of a soul is finished and it goes from the place of death to the place of its new birth, this state is called anupurva. There are four anupurvis according to the four states of existence (gati): celestial, human, animal and infernal. 

2 Gaits��To move in a pleasant manner as oxen, elephants etc. do and to move in an ugly manner as camels, asses etc.  do.



(b) Pratyeka�prakrtis��This group consists of eight sub�species: superiority over others, capability of breathing, hot body of the sun etc . cold body of the moon etc., a body that is neither 

heavy nor light, the body of a Founder of the Holy Order

(tirthankara), normal formation of the body and abnormal formation of the body.



(c) Trasa�dasaka��There are ten sub species in this group: a body possessing more than one sense, gross body developed body, individual body, firm body, beautiful and lovely parts of the body, gaining of sympathy without any obligation, sweet voice, suggestive speech and honour and glory�winning personality.



(d) Sthavara�dasaka��This group also consists of ten sub�species.  a body possessing one sense only, subtle body, undeveloped body, a body in common, a body without firmness, ugly parts of the body, no gaining of sympathy, ill�sounding voice, unsuggestive speech and dishonour and shame�giving personality.



The scheme of the sub�species of the physique�making karma is as under:



                    Nama Karma

                        *

 +)))))))))))))0))))))))2)))))))0)))))))))))),.

 *             *                *            *

Pinda�prakrtis Pratyeka�     Trasa dasaka  Sthavara�

 *           prakrtis         ( 10)          dasaka

 *            (8)                           (10)

 *

1. States of Existence (4)

2. Classes of beings (5)

3. Bodies (5)

4. Chief and Secondary

  Parts of Bodies (3)

5. Bindings (15)

6. Sanghatanas (5)

7. Firmnesses of Joints (6)

8. Figures (6)

9. Colours (5)

10. Odours (2

11. Tastes (5)

12. Touches (8)

13. Anupurvis (4)

14. Gaits (2)







Heredity�Determining Karma:



It destines the hereditary characters possessed by a person.  This species is called Gotra karma. It is divided into two sub�species:9 

1. Uccairgotra karma destines superior heredity.  2. Nicairgotra karma determines inferior heredity.



Power�hindering Karma:



It hinders the power ( virya ) of the soul. It is known as antaraya karma. The power is hindered in a five�fold manner :10



1. Dana�antaraya karma��It hinders dispensing alms etc.



2. Labha�antaraya karma��This kind of antaraya karma hinders receiving.



3. Bhoga�antaraya karma��It hinders the enjoyment of something which can be enjoyed once, such as food etc.



4 Upabhoga�antaraya karma��It hinders the enjovment of something that can be repeatedly enjoyed, such as clothes etc.



5. Virya�antaraya karma��It hinders the freedom of will�power. 

The total number of the sub�species of the eight karmas is as follows:



1. Knowledge�obscuring karma   ...             ...  5



2. Intuition�obscuring karma   ...             ...  9



3. Feeling�producing karma     ...             ...  2



4. Deluding karma              ...             ... 28



5. Age�determining karma       ...             ...  4



6. Physique�making karma       ...             .   103



7. Heredity�determining karma  ...             ...   2



8. Power�hindering karma       ...             ...   5





                                        Total ... 158





Bandha, Udaya, Udirana and Satta:



Taking into consideration the existence in potentia ( sattaa) all the sub species can exist in a soul. So far as their realisation ( udaya ) is concerned, the entire number amounts only to 122. If the bondage ( bandh) of new sub�species is taken into consideration, the total number is assumed to be 120.  If the premature realisation ( udirana ) is considered, the entire number amounts to 122 as in realisation.11 The following table will indicate the number of the sub�species existing in different states:



       . .             Bandha Udaya Udirana Satta



Knowledge�obscuring...    5     5     5    5

Intuition�obscuring  ...  9     9     9    9



Feeling�producing    ..   2     2     2    2



Deluding             ...  26    28    28   28



Age�determining      ...  4     4     4    4



Physique�making      ...  67    67    67   103



Heredity�determining..     2     2    2    2



Power�hindering ......     5     5    5    5

                        �������������������������

        Total            120   122  122  158





In satta all the prakrtis exist. In udaya the number is only 122, because the fifteen bindings and the five sangha�tanas are not included as they are then thought to exist implicitly in the five bodies. The colours, odours, tastes and touches are only reckoned as four instead of twenty. In

udirana also the same sub�species are counted. In bandha the number is 120, since the two mohanya karmas, viz., samyaktva and misra cannot be bound separately, because they are purified conditions of mithyatva. Therefore, they must be subtracted from the 122 sub� species of udaya and udirana, so that the total number in bandha is 120.



Duration:



After having considered the nature of karmas we, now, proceed to their duration. First, let us understand the scheme of the division of time as conceived by the Jainas. The lowest unit of time is a samaya. Innumerable samayas form an avalika.  16,777,216 avalikas make a muhurta ( 48 minutes of modern time. ). Thirty muhurtas make an ahoratra ( a day and night ). Out of ahoratras are formed fortnights, months, years etc.  Years can be expressed in words up to a number containing 77 cyphers Beyond that, it is asankhveya ( innumerable ). An innumerable quantity of years makes a palyopama, 10 kotakoti ( 1,000,000,000,000,000 ) palyopamas make a sagaropama. 10 kotakoti sagaropamos form an utsarpini (ascending period), the same number of sagaropamas forms an avasarpini ( descending period ).12



The following table will give the highest as well as the lowest duration of each chief species of karma :13



                      Maximum                    Minimum



1. Knowledge�         30 kotakoti                Within one    obscuring.         sagaropamas                muhurta

2. Intuition�

     obscuring .      "                          "

3. Feeling�producing  "                          12 muhurtas 

4. Deluding           70 ,,  ;,                  Within one                                                  muhurta

5. Age�determining    33 sagaropamas             ,,



6. Physique�          20 kotakoti                  8 muhurtas   making                sagaropamas



7. Heredity�determining  "                        "



8. Power hindering    30 ,, ,,                      Within ont    muhurta



Intensity:



The intensity of the effect of karma depends upon the weakness or strength of the passions ( kasayas ). In accordance with the four degrees of the passions, four degrees of the strength of karma have been recognised by Jainism. The more sinful a person is, the duration of his bad karmas is longer.  The stronger the effect of his badness, the weaker the effect of his good species. With an increased purity the duration of the bound karma and the intensity of the bad species decrease, while the intensity of the good species grows. With the bad species, the fourth degree of intensity is produced by the most violent passions, i.e, the anantanubandhi kasayas The third degree is caused by the opratyakhyanavarana kasayas, the second by the pratyakhyanavarna kasayas and the first by the sanjvalana kasayas. With regard to the good species, the sanjvalanas produce the fourth, pratyakhyanavaranas the third and the aprotyakhyanavaranas the second. The intensity of the first degree does not exist with the good species.14



Quantity:



The soul assimilates only that karmic matter which is within its own pradesas, and not that Iying outside, just as fire seizes only that inflammable material which is Iying within its reach. The matter assimilated by the soul is divided into the eight species of karma The shares which fall to the eight species differ from one another. The age�determining species ( ayus ) receives the smallest part, a greater portion goes to the physique�making ( naman ) and heredity� determining ( gotra ) species which both obtain equal portions. More than that goes to the knowledge obscuring ( jnanavaraniya ), intuition�obscuring ( darsanavaraniya ) and power�hindering ( antaraya ) species, each of which gets an equal portion.  Still a larger part than these falls to the deluding ( mohaniya ) species and the greatest of all goes to the feeling�





producing ( vedaniya) species. These shares are further divided among the sub�species.15



Csuses of Bondage:



The theory of causation explains each and every event of life in the strict form of cause and effect. No effect can be produced in the absence of its cause. This universal law is applied to the doctrine of karma also, as we have already mentioned. Each of the karma� species can only be bound so far as its cause of bondage is in existence. The following activities constitute the causes of the different species.  Although all the species are bound by activities and passions in general, yet, every species has some special causes constituted by some particular activities. They are as follows :16 

Causes of Knowledge, Intuition�obscuring Karmas:



1. Hostility against knowledge, knower and the means of knowledge. 

2. Denial, annihilation and hindrance of these three.



3. Disregard of a true doctrine and its commandments.



4. Rebelliousness and lack of discipline towards teachers. 

5. Complete destruction of books and other means of knowledge. 

6. Indifferent or opposite attitude towards knower and knowledge 

Causes of Feeling�producing Karma:



Pleasure:



1. Respects for parents, teachers etc.



2. To have pity on miserable beings.



3. Keeping of vows of the house�holder or monk,



4. Honourable conduct.



5. Overcoming of passions.



6. Giving of alms or some other kind of help.



7. Fidelity in belief.



8. Interest in spiritual activities.



The contrary causes produce pain.





Causes of Belief�obstructing Karma:



I . Teaching of a false faith.



2. Denial of the path of liberation.



3. Pollution of sacred objects.



4. Blasphemy of liberated souls.



5. Blasphemy of monks and saints.



6. Blasphemy of gods.



7. Disregard of the Holy Order.



Causes of Conduct�obstructing Karma:



1. The actions produced by the outbreak of passions cause the binding of the kasaya�mohaniya karma.



2. The no�kasaya�mohanya karma is bound by the mind which is confused through joking, liking, disliking, sorrow, fear, disgust etc.



3. Slight passionate desire, conjugal fidelity, inclination for right conduct etc. cause the binding of the purusa�veda ( male sex ) karma.



4. Jealousy, deceit, great sensuality, adultery etc. cause the binding of the stri�veda ( female sex ) karma.



5. Violent love of pleasure and strong passions directed towards sexual intercourse with the male and female cause the binding of the napumsaka�veda ( third sex ) karma.



Causes of Age�determining Karma:



1. The hellish age is bound by the actions of one who tortures and kills other beings and strives in an extraordinary manner after passions.



2. The deceitful and fraudulent person binds the animal age. 

3. The humble and sincere one, whose passions are slight, binds the human life.



4. One who possesses right belief but who only partially or not at all practises self�discipline, whose passions are slight, who is chaste, who endures troubles etc., binds the celestial life. 

Causes of Physique�making Karma:



Honesty, gentleness, absence of desire, purity etc. are the causes of the binding of the good physique�making karma, while the contrary causes produce the bad physique�making karma.



Causes of Heredity�determining Karma:



The recognition of the excellence of others, modesty, reverence towards teachers and the desire to learn and to teach are some of the causes of the binding of the superior heredity, whereas the contrary causes are responsible for the binding of the inferior heredity.

Causes of Power�hindering Karma:



The withholding of food, drink, lodging, clothing and the like causes the binding of the power�hindering karma.



Prevention and Destruction of Karma:



The binding of new karma can be prevented through the means of control of the activity of body, speech and mind (gupti);

carefulness in walking, speaking, lifting up and laying down a thing etc. ( samiti ); moral virtues ( dharma ); reflection (anupreksa); patient endurance of troubles (partsahajaya) and conduct ( caritra ).17



The acquired karmas can be annihilated through suitable measures of fasting, reduction of food, restriction to certain kinds of food, renunciation of delicacies, a lonely resting place, mortification of the body, expiation, modesty, service, study, renunciation of egoism and meditation.18



Stages of Spiritual Development:



According to Jaina philosophy, there are fourteen stages of development through which the soul gradually delivers itself from  the state of complete dependence upon karma to the state of complete dissociation from it. These stages are known as the states of virtue', i.e. gunasthanas. Here the word `virtue' does not mean an ordinary moral quality but it stands for the nature of soul, i.e. knowledge , belief and conduct.[19]



Through these fourteen stages of development, the soul gradually frees itself, firstly from the worst, then from the less bad and finally from all kinds of karma, and manifests the innate qualities of knowledge, belief and conduct in a more and more perfect form. The owners of these stages are the following:[20]



1. Wrong believer (mithyadristi)



2. One who has a slight taste of right belief

   (sasvadanasamyagdrsti).



3. One who has a mixed belief (misradrsti).



4. One who has true belief but has not yet self�discipline (avirata    samyagdrsi).



5. One who has partial self control (desavirata).



6. One who has complete self discipline, although sometimes brought    into wavering through negligence (pramattasamyata).



7. One who has self control without negligence (apramatta samyata). 

8. One who practices the process called `apurvakarana) and in whom ,    however, the passions are still occurring in a gross form    (nivrtti badra samparaya).



9. One who practices the process called anivratti karana and in whom    however the passions are still occurring (annivrtti badara    samparaya).



10. ne in whom the passions occur in a subtle form (suksama     samparaya).



11. One who has suppressed every passion but does not possess omniscience (upasana kasaya vitaraga chadmasta).



12. One who has annihilated every passion but does not yet possess     omniscience (ksina kasay vitaraga chadmasta).



13. one who possess omniscience and engages himself in activities    sayogi kevalin).



14. One who is omniscient and does not perform any activity     ayogi kevalin).



THe whole scheme of gunasthana is devised in logical order according to the principle of decreasing sinfulness and increasing purity. At the first stage, all the causes of binding, viz. wrong belief, self� discipline, passions, and activity are operating. From second to fifth, only three causes are in operation , i.e., wrong belief is ent. From the sixth to the tenth, only passions and activity exercise their influence. From the eleventh to the thirteenth, only activity is present. On the last stage, there is no activity, hence no binding of karma.



Mithyadrsti:



THe chief characteristic of this gunasthana is wrong belief. THe abhavas not capable of salvation as well as the bhasaya (capable of salvation) are on this stage. The difference between their condition is that all the abhavayas are eternally in this

gunasthana, whereas only those bhavyas who by reason of certain unfavorable conditions do not reach salvation, do so for a certain period. With the other bhavayas this stage has no beginning but an end which comes sooner or later. With a being who fell from a higher stage and sank into wrong belief, it has beginning as well as an end.



Sasvadana Samyagdrsti :



It is of very short duration lasting in the minimum one 'samaya' and in the maximum six avalikas.  Those beings that possessed right belief  produced by the  suppression of wrong belief during the period within a 'muhurta' but who had lost it again on account of the breaking out of passions, are said to enjoy this gunasthana. After the lapse of the settled period, the being necessarily sinks back into the first gunasthana.



Misradrsti:



The fundamental characteristic of this stage is indifference which lasts only during the period within forty�eight minutes (muhurta). It is a mixed belief produced by the mingling of truth and falsity. After the lapse of the time of the stay on this stage, the being attains wrong or right belief, according to the circumstances. 

Avirata Samyagdrsti:



To this stage belong those beings who possess right belief and have the knowledge of truth and falsity but on account of the realisation of Ihe apratyakhyanavarana kasayas are not capable of practising self�discipline. The duration of this stage is in the minimum within a muhurta and in the maximum somewhat more than thirty�three sagaropamas.



Desavirata:



In this state of virtue, partial self�discipline exists. The duration is in the minimum within a muhurta and in the maximum somewhat less than a purvakoti.



Pramatta Samyata:



The being belonging to this gunasthana attains complete self� discipline, although he is disturbed through negligence produced by the realisation of the sanjvalana passions. This state lasts in the minimum one samaya and in the maximum within a muhurta. If the person belonging to this stage degrades after one samaya, he becomes an avirata (4th stage); if the degradation is after antarmuhurta, he becomes a desavirata (5th stage). If the antarmuhurta, however, has passed without any incident, he goes to the seventh stage. If he has ascended no series, he comes back to the sixth stage

and the operation begins anew. This wavering between the sixth and seventh gunasthanas lasts in the maximum somewhat less than a purvakoti. If the upasama or ksapaka series is ascended, such a wavering does not take place.



Apramatta Samyata:



In this state of virtue, complete self�discipline without negligence exists. It lasts one samaya till antarmuhurta.



Nivrtti Badara Samparaya:



Like the following stages, this stage is accessible only to those beings who are on a sreni (series). A special process known as apurvakarana is performed at this stage. The being who is on the upasama sreni remains on this stage in the minimum one samaya and in the maximum antarmuhurta; the one who is on the ksapaka sreni altogether antarmuhurta.



Anivrtti Badara Samparaya:



One who is on the upasama or ksapaka sreni and performs the process called anivrttikarana belongs to this stage. The former remains on it in the minimum one samaya and in the maximum antarmuhurta; the latter antarmuhurta altogether.  The passions still occur on this stage.



Suksma Samparaya:



On this stage passions only occur in the most subtle form in order to be then totally suppressed or annihilated. It lasts with the upasama sreni one samaya in the minimum and antarmuhurta in the maximum; with the ksapaka sreni altogether antarmuhurta.



Upasanta Kasaya Vitaraga Chadmastha:



It is the highest stage that can be reached on the upasama sreni. The passions on this stage are totally suppressed. It lasts in the minimum one samaya and in the maximum antarmuhurta. After ending this stage, the being belonging to it falls from the upasama sreni and sinks into one of the lower states.



Ksina Kasaya Vitraga Chadmastha:



In the last samay of the tenth stage  when the last particle of greed has been annihilated, the being who is on the ksapaka sreni becomes a krisna�kasaya (one with annihilated passion ). He remains antarmuhurta on this stage and then becomes omniscient without fail. 

Sayogi Kevalin :



When the karmas obscuring the knowledge, intuition, bliss and power of the soul have completely been annihilated, the person becomes a sayogi kevalin. He possesses omnisciece and omnipotence. He still possesses certain activities conditional upon matter. Certain karmas are still rising, but as soon as his `ayu' (age) is exhausted, he annihilates them also in order to be emancipated. This state of virtue lasts in the minimum antarmuhurta and in the maximum somewhat less than purvakoti.



Ayogi Kevalin



This highest state of virtue is a transitory state which lasts antarmuharta and leads to the complete emancipation from karma. With the complete annihilation of every action, the omniscient enters the sailesi state � a state of pure meditation which only lasts as long as is necessary to pronounce the five short syllables (a,i,u,r,l). When the remaining karmas are completely annihilated, the liberated soul goes to the end of the universe, which is called siddha�silla. It dwells there without visible shape. It possesses an immaterial dimension of two�thirds of that which it had during its last existence (gati). There it enjoys infinite, incomparable,

indestructible, supernatural happiness of salvation. A soul in its perfect nature is God.  Every being has got the inner nature of Godliness. Through its right belief, right knowledge and right conduct, it can attain the state.  It is individual effort � the personal endeavor that constitutes the path to the state of God. There the soul perfectly shines with infinite knowledge, infinite intuition, infinite bliss and infinite power. The liberated soul does not lose its individuality. Its individual existence is retained in that state as well.



Upasama Sreni :



At the end of the seventh stage of development, the soul ascends either upasama sreni or kasapaka sreni.[20] THat sreni

(series ) in which the heaped �up species of mohinya karma are suppressed so that they cannot manifest themselves, is called upasama sreni. THe species are not totally eradicated.  THey exist in a latent state and can break out again occasionally. If the suppression takes place in a regular and systematic way in a certain succession, the upasama sreni ends in a complete suppression of all the deluding karmas.  THis series reaches its end in the upasanta moha gunasthana (11th stage ), as then the suppressed passions break out again and the jiva descends from the series. THe different stages of the development of the upasama sreni consists in the following procedure :[21]



Firstly, the being suppresses the lifelong passions.  Thereupon he suppresses the three subspecies of the belief�obscuring karma and through that reaches aupasamika samyaktva (right belief acquired through suppression ). When this has happened , the being proceeds to the suppression of the still remaining mohinya karma. For this purpose he performs three processes : yathapravartikarana, apurvakarana and anivrittikarana has passed, the jiva performs  an antarkarna of the twenty�one mohinya karmas.  THen he successively suppresses, within the fraction of muhurta, the third sex passion, then the female sex passion, then joking, liking, disliking sorrow, fear and disgust, then the male sex passion then simultaneously the apratyakhanavarna and pratyakhyanavarna types of anger, then the sanjvalana anger.



This process occurs in man. The succession in woman is: third sex� passion, male sex�passion, joking etc.; in napunsaka is @ female sex�passion, male sex�passion, joking etc. 22

Thereupon follows the suppression of the second and third kinds of deceit and of the sanjvalana deceit, and then that of the second and third kinds of greed. After that the sanjvalana greed becomes divided into three parts: the first two of these, the being suppresses simultaneously, the third again is divided into a measurable number of pieces, which are suppressed gradually piece by piece. Through this long process he becomes a suksma samparaya ( 10th stage ) When the last piece of greed is suppressed, he is an upasanta moha (llth stage). On this stage, the jiva remains, in the maximum for antarmuhurta and in the minimum for one samaya. No sooner has this time passed than he falls down from this stage and sinks into even the second gunasthana under certain

circumstances .



Ksapaka Sreni



The ksapaka sreni leads to the destruction of karmas. The person who has ascended it, annihilates successively the different species of karma that exist in potentia, becomes in the end quite free from karma, and thereby achieves the highest goal��salvation.



A person exceeding eight years of age and possessing the best firmness of the joints is capable of ascending this series First of all, he annihilates the four life�long passions, then the three species of belief�obscuring karma. If he has bound ayus (age and dies before wrong belief is completely annihilated, in his new existence he can eventually bind anew the four life�long passions, since wrong belief, which is their germ, still exists. If, however, wrong belief is destroyed, this is impossible. If he has bound ayus but does not die immediately after the annihilation of the seven mohaniya karmas, he is satisfied with what he has attained, and for the moment does not undertake any endeavour to annihilate the other karmas. He experiences still three or four births before he attains liberation.  If he reaches the series without having bound ayus, he proceeds immediately to the destruction of the still remaining conduct obscuring karmas For this purpose, he performs three processes, of which the first falls into the seventh stage, the second into the eighth stage and the third into the ninth stage. During the second process ( apurvakarna ) he begins simultaneously with the annihilation of the four apratyakhyanavarana and

,pratyakhyanavarana passions When these have half disappeared, he meanwhile destroys three intuition�obscuring karmas and thirteen physique�making karmas. Then he annihilates what still remains of the two species of passions. Thereupon follows the annihilation of the third and female sex�passions, of joking, liking, disliking, sorrow, fear, disgust, male sex�passion, and of the sanjvalana anger, pride and deceit.23 After this he leaves the ninth stage and sinks into the suksma samparaya gunastana where he successively annihilates the sanjvalana greed divided into pieces. As soon as the last piece of greed disappears, all the passions are destroyed and the highest stage of the series is reached. The jiva is now a ksinakasaya (I2th stage) Then he annihilates two kinds of sleep ( nidra and pracala ), thereupon the five veilings of knowledge, the four veilings of intuition and the five species of the power� hindering karma. Then he becomes a sayogi kevalin ( 13th stage )24 who still wanders for some time on the earth and thereafter attains salvation.
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