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PREFACE
The Text of Nihnavavada.

Sources.

It is now & welknown fact that Risabhaddva Swimi, the first
Tirthankara of the present series, was the founder of the Jaina
Canon. 1t was during his regime that the Ssored Works of the
Jainas came into existence, After him, the Sacred Works increas-
ed in number and quality when the religion was exalted to high
rank, but they were reduced considerably in times of disorder
and anarchy. Generally speaking, preachings of all the 7irthan-
karas bappened to be of the same kind, and their lives were
almost similar to each other in principal characteristios.

Sramava Bhagavin Mahivira, the elder contemporary . of
Gautama Buddha, was the last, but Supreme 7Yrthankara in
their whole dynasty. Like His predecessors, He too had got his
preachings compnsed in books. His Canadharas or principal
disciples arranged those preachings in twelve Angas, the last one
being divided into fourteen Parvas. The Absolute Knowledge of
these Paryas began to fade graduvally till at last it was totally
extinct. Arya Jamba Swami was the last Kdvalin. After him
there were half & dozen Pattadharas designated as Sruta-
Kdvalins. Then there were ten [ladapaervins, possessing the kno-
wledge of ten Porvas only. Arya Vajra Swami was the last
Dasaparvin, after whom the knowledge of Parvas began to fade
quickly, D¥varddhigani Ksamadramana was the last of tho type
which possessed the knowledge of one Parva only.

Thus, when the knowledge of the original preaching of
Sramana Bhagavin Mahavira was fast disappearing, it wate
rightly felt by rome of his successors to commit those preachings
to writings, As a result of suoh efforts, forty—five Sacred Works
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cawe into existence: 11 Angas, 12 Upangas, 10 Prakirgas, 6
Chdda-Sotras, 2 Satras, and 4 Mala-Setras.x Of these, the four
Mauala-Satras arc considered as the Original Sefras or Command-
n ¢nts, because they are primarily needed to guide the Jaina
Monks 1 their religivus practices. Avasyaka, Dasavaikilika,
Uttaradjiyayana and Pinda Niryukti (or Ogha Niryukti) are
the four Mala Sotras. According to Weber, the order or compo-
sition of these Sofras is this —(1) Uttarsdhyayana (2) Avadyaka
(3) Dasavaikalika and (4) Pinda Niryukii.

Though Avasyaka Satra is not the oldest of the four Mala
Satras, it is the most important of all, as its name suggests,
Samayika (Samiaiya), Caturvivsati Stava (Cauvisattho), Vandana-
ka (Vandapayam ), Pratikramana (Padikkamana), Kayotsarga (Ka-
ussagoa) and Pratfyakhyana (Paccakkhana) are the six divisions
of the Avadyaka Sofra. It should be noted that though all these
Salras were dedacted into books by Ganadkaras they were
originally preached by Sramana Bhagavan Mahavira*

Bhadrabahu Swami had already written a Niryukti on the
Avasyaka Suiras and a number of Cargis were also composed by
scveral authors as detailed commentaries on the Avadyaka Satra.
Still, however, Jinabhadra-gani Ksamasramana felt the need of
cllucidating the Original Nirpukti; hence he wrote a Bhasya or
Commentary n gzfhis or verse on the Niryukti. Since this was
an additional Bhasya to the Niryukti, which itself was a Comm-

cntary on the Avasyaka Solra, it was known as Videsivasyaka
Bhasya. The whole work runs into 3603 gathas.or verses. It

could further be divided into several sub-sections such as Pithika,

x In addition to these, some enumerate 20 more Prakiruas,
12 Niryuktis, and several more arriving at the total number of
84. Again in order to supplement the information supplied by
thosc 84 agamas, there are several other works known as Niga-

mus or Upanisads which, in turn, are 36 in all and bring the
total number to 120,

* Vide #or war ta o gy Grfordor sqored i =v
FEAIHTT T A=A TEA TV FAATSO0Or {33
(it BErsrmEsaw W)
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Varavarika, Upasargas, Simiacari (of ten varictics), (ana
dhara-vida, Ganadharas, Nilnavas, Nilinava-vada, Sesa Upod
ghita, Niryukti and a-svadhyaya Niryukti, Of these. Ganadhara-
vada and Niknayvavida arc the most important of all, because
they discuss, both positively and negatively, several philosophi-
eal topies that are vitally connceted with the Jaina agamas,

Ganadharavada and Nihnavavada.

Although buth the Vadas ultimately point to the common
goal of the realisation of truth there is a great contrast hetween
Ganadhara-vada and Nilinavavada in so far as then subjeet,
method of discussion, debators, and the conscquences of debate are
concerned. These points of contrast could be explained briefly ax
follows :—

Ganadharavada deals with positive type of discussion while
Nitknavavada deals with noegative type of discussion. Because
Ganadharavida strengthens the hands of Jaina Agamas by assert-
ing certain cardinal virtues of the Jfaina Religion, while Nilinava-
vada tries to repudiate the principle of Jainism in one way or
the other weakening thereby its infHluence amongst the people.
Discussions in G, V. are based on the interpretations of certain
Vedavacanas, while those in N. V., are based on the interpreta-
tions of the Juina Agamas. Ganadharas enjoy the proud privi-
lege of entering into debate with Sramava Bhagavan Mahavira
Himself, while Nisnavas enter into controversy with the Precept
or of one Gaccha or the other., Ganadliaras entertain honest
doubts in their minds from the beginning and hence accept the
principles of 7irthankara as soon as they arc convinced; while
Nihnavas, in most cases, do not leave their rigid beliefs in spite
of any number of solid arguments advanced by their opponents,
Debates of Ganadharas, therefore, seem to have generated for
the realisation of truth, while those of Nihnavas are caused out
of jealousy, anger, vanity or infatuation in many cases. Thus,
love of truth is at the root of G. V., while insinuation of truth
seems to be the root of N, V. It will, therefore, be secen that
all the Ganadharas argne with their Celebrated Preceptor frankly
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with true desire for knowledge, and hence they do not hesitate
in accepting the Diksa ultimately when all their doubts are dis-
pelled; while Niknavas deliberately try to hide the truth in order
to refutc the theory of the 7irfhankara, as they want to establish
their own theory amongst the monks and create disruption in
the Gaccla.

Faith in Agamas is the guiding spirit of Ganadharas, while
seepticism is the mailn characteristic of Ninavas, In . V., the
debators are non—Jaina persons who are initiated into Jainismn at
the end, while in N. V. the debators ar¢ not only Jainas but
the learned Jarna monks themselves who abandon the Jaina
church and try to establish their own School. Logie, pure and
simple, brings the debators to the right path in G. V., while
physical pumishment brings the debators to the right path in
many cases in N, V,

In G. V., the discussions are held on a very high level as
they treat philosophical subjects from beginning to end; while
in N. V., the discussions sometimes fall to the level of mere logi-
cal tricks employed for refuting a small argument relatéd to a
certain statement of agama. Uanadharas never went against
the faina canon; on the contrary they sponsored the movement
of establishing 1ts influence over the masses by dedacting the
principles of preachings of Sramana Bhagavan Mahavira into
books, It was not so with Niknavas. Since they were prominent
monks holding strong influence over the public, the Niknavas
actually propagated their wrongly—based theories amongst the
dull-witted monks aod defiled certain portions of the (iaccha by
dragging some of its members on their sides. Rohagupta and
Sivabhuti are the glaring instances of this type. In short, the
tendency of being at perfect agreement with the preachings of
Sramana Bhagavin Mahavira signifies the character of Gana-
dharas; while that of being at disagreement with the same, either
in part or in toto, reflects the character of Niknavas.

Utility of Nihnavavada—
It will appear from the points of contrast stated above that



5

Nihnavavada has proved detrimnental to the ecause of Jainism.
Although there is very little sympathy for Nihnavas amongst
Jainas, it should be remembered that these intellectual outlaws
have indirectly helped to strengthen the ground of Jainismm by
their apparent harsh activitics. Nifinavavida is not a mere qua-
rrel. But it is an iutellectual debate in which the real essence
of the religious precepts are to test. After having passed through
the hard 1est of the fire of Niknavavada, lustre of the precep-
tg of the Jaina Canon has become brighter instcad of hecoming
faint. Secondly, Nihnavas and their thoughts have done good
turn to the followers of Jainism by holding a torch-light in the
form of their plight as Nihnavas and warning them thercby of
the disastrous consequences of running the risk that they had
undertaken. Thirdly, Ntinavavada draws our attention to one
intrinsic weakness that 13 more or less inherent in every human
being that of not putting into practice that we actualiy believe.
Eventually suech 1nsiances remind us of our own hypocrisy which
is but another form of /Niknavavada and make us introvert for a
while to think if we could ever overcome the inconsistency of
behaviour, Fourthly, the study of Niknavavida helps to culti
vate intellectnal robustness. Like Niftnavas one should learn to
accept nothing without being convinced of it. Lieaving aside their
prcjudicial temperament, Nihnavas possessed a remarkable quality
of not accepting truth as it comes but only after intellectual test
and direct experience. Their defeats teach us that there i3 one
universal standard of testing truth and that is andkintavada, or
all-embracive point of view. Fifthly, the story of each one of
the Nihnavas is very interesting and provides literary flavour in
between philosophical discussions. Being more realistic, it appeals
to the common reader much more than mere enumeration or
ellucidation of religious precepts. Thus the study of Niknavavada
bears importance from various sides,

Summary of the text—

A brief summary of the life—eveuts and thoughts of different
Nihnavas could be drawn as follows :—
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Jamnli was the first Nihnara. He was the son-in-law  of
S"ramanu Bhagavan Mahavira on the one hand and his nephew
on the other. He was conversant with eleven Angas, 1le wa~ the
head of a retinue of 300 monk~ while Tus  wifie was  the chief
of 1000 nuns. Onee, after having separated from Sramana Bha-
gavan Malavira without lus consent, as he was lawd down with
high fever, he cordered his followers to preparc a bed for hnn,
While the monks were spreading the bed for him, he questioned
them as 1o whether the bed was ready. The monks sawd ¢ yes’,
But, in the heat of fever, Jamali asscerted that what was being
spread could not be said to bhave been actmally  spread. Iventu-
ally lLie refused to aecept the welknown doetrine of ‘Kriyamanam
Kritan, ‘ecaliyamapam calitam etc. found in the Bhagavali Sulra.
According to lum, actual production ot an objeet 13 achieved
after dirghakala or long time. The sthaviras tried to refute  his
theory of ‘bahurata’ which advanced the faults of nityakritatva,
mithyakriya ete. by putting forth various sound counter-arguinents,
But Jamali did ndt listen to them. Consequeuntly, some of the
sthaviras left his side and returned to Sramana Bhagavan Ma-
havira, while a few stuck to him and followed the theory of
‘Bahuratas’. Jamali boasted about his Kavalitva even before the
Tirthankara. Smnmnn Bhagavan Mahiavira explained to him  the
transitoriness of Jiva like loka and asked him to renounce his
theory. But Jamali did not even put faith in him. Thereafter Le
led the Iife of a stannch sramana and met death without repent-
ing for his misbelief. His wife, however, renounced the Baluratu
theory after having graspel the truth on experiencing the hurn
of a -charcoal thrown on her by a potter named Dhanka.

Tisyagupta was the second Nthnava, Hc¢ happened to be
the student of Acarya Vasu who was a Sruta-Kavalin. In course
of hiz study of Parvas, Tisyagupta came across a conversation
Letween the Tirthankara and his pupil discussing the definition
of Jiva, where—in the Tirthankara asserts that not a portion or
two but all the portions combined together, form Jiva, TiSyagnptu
mizinterpretes this alapaka and propounds a new theory that the
lagt portion of a living being by which it becomes complete in
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form can alone be called Jiva. The preceptor tries to remove his
misbelief by repeatcd assertions that it is not the last portion
that brings about the completion of a living being, but cach and
every constituent of it, helps to do so, as cach part of an
vbject can never be taken as different from the object according
to Jivambhata Naya. Tisyagupta does not feel couvinced and
hence is expelled from the (Gaccha. Thereafter he begins to
wander here and there propagating his theory of ‘Antya—prade-
datva’ and finally arrives at the city of Amalakalpa, where he
is invited for dinner by a $ravaka called Mitrasri, who, by offer
ing him the last portions of various articles of food, drivk ete,
opens his eyes and compels him to come to the righce path.

Arya Asadhacarya was the pioneer of a third type of Nil-
navas known as Avyaktas. He happened to be a preceptor in the
Paulasadba church of the city of Svetavikd., While tcaching  the
practice of agadha yoga to his pupils, Asiadhicirya died on
account of acute pain in heart and attained dirvvine form in the
Nalinigulma region of Saudharma deva-loka. But when he
knew by means of Avsdhi jnana that his pupils were engrossed
in the study of yoga, he condescended to return to his original
human form and procceded with his work, So, the god in dis
guise of a preceptor taught the aims, explanations, and commanl-
wments of the Holy Writ, Ultimately, at the time of departure
he informed the sadhas of his asanyata-ddvatva and begged
their apology.

The young sidhus became sceptical &t this instance. They
began to doubt their own fellow brothers on the plea that one
could never ascertain whether one was samyata or asamyata,
They decided, thercfore, not to respect anyone. The sthaviras
tried to persuade these young secepties in several ways but it
was all in vain. Consequently the Ayaktavadins had to be ox-
pelled from the gaceha, Thereafter, on their arrival at Rajagriha,
King Balabhadra sent for these Nihnavas and ordered them to
be killed under the feet of elephants. For, the king argued, it
could not be ascertaincd as to whether they were sadhus or
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thieves. The Nihnavas then pleaded that they were real sidhus.
Lhe king replied that if they were real sidhus they ought to
have respected their own sthaviras as real sidhus. This made
the Avyaktas leave their false belicf and join the gaccha after
tendering due apology.

_Arya Advamitra was the fourth Nihnava, He was the pupil
of Aciarya Mahdgiri of the yaksa temple in the city of Mithila.
While studying the Naipupika chapter of the Anupravada Parva,
Advamitra came across a statement dealing with the discussion
of Chinna and chddanaka, which asserted that ¢ all the Narakas
of the present convention will perish and so will all the deities.”
On reading this, Aévamitra conjectured that if all the Nirakas
were to perish, all other living heings would as well meet des-
truction as soon as they were born. Consequently, he thought,
they would not be able to attain the rewards of good and evil
deeds. In this way, be began to draw several conclusions on
false conjectures. The preceptor proved the absurdity of his
theory by pointing out various in-consistencies in accepting the
entire deotrution of an abject at the end of a particular condition
of time, asscrted by the Ksapikaksaya vada of A¢vamitra from
the point of view of Rijustiitra Naya. Advamitra, however, did
not give up his false notion, and was subsequently expelled from
the (Raccha. Thereafter, in the city of Rijagriha, the watchmen
caught hold of Advamitra and hit him and his retinue alleging them
to be burglars, Asvamitra pleaded that they were none but éravakas
belonging to a particuler gaccha. But the watchmen refused to
helieve on the strength of their own theory and retorted that
those $ramanas and the gaccha had already perished there and

then only. This brought Advamitra to senses and he joined the
original church by tendering due apology.

Arya Gangacarya was the fifth Nihnava. He propounded the
theory of Dvaikriyas viz. that of two processes, taking place
simultancously, In a viliage on the bank of river Ullaka, there
lived a monk named Dhanagiri who had a pupil called Ganga-
carya. Once, while crossing the river, Gafgacarya, bald-headed
as he was, felt the heat of sunshine on his head, and the cold of
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river-water on his fecet. At this time, he formed a wrong notion
that both the experiences took place simultaneously, and eontra-
dicted thereby the precept of Agamas which had laid down that
two prccesses of feeling could never take place simultaneously,
He reported the theory to his preceptor and quoted his personal
experience in support of it. The preceptor replied that the pro
cesses of undergoing two different feelings seem to work simulta
neously on account of one’s own inability to mark the subtle gap
of time between the two as well as the quickness of mind. He
established the validity of Agamas and refuted the n.is—belief of
Dvaikriya by proving an important principle of perception that
there can never be more than one upayoga or application of
mind, at one time, explaining the difference between general and
definite types, of knowledge. Eventually, he was compelled by Mani-
niga to give up his false notion, and Gapgacirya had to do so
out of fear, Ultimately, he resorted to his original school after
tendering the apology.

Rohagupta, the pioneer of Vaidesika System, was known as
the Sixth Nibnava. He entered into controversy with a mendi-
caut ascetic in the court of king Baladri of the city of Antaran-
jika and defeated him by establishing the theory of three cate-
gories successfully. The defeated mendicant was expelled from
the city, while victorions Rohagupta went to his preceptor and
narrated the whole incident before him. Acarya Srigupta inquired
about the theory of Trairasikas. So, Rohagupta explained that
he had established the existence of three categories of Jiva viz.
Jiva, Ajiva and Nojiva, by meuns of various tricks and ezamples.
The Acarya congratulated him on the success, but at the same
time he advised Rohagupta to declare before the peopls that
although he had proved the validity of the Trairaséika theory,
they should not follow the same, as it went against the Jaina
Agamas. Rohagupta declined to do so. Consequently, Acarya had
to enter into controversy with him in the Royal court. They
discussed the principle of Trairadikas at length for six months.
Ultimately, it was agreed by both the parties to approach the
kutrikapaga (Universal Shop) where all the objects existing in
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three lokans were available. Accordingly, the Acdrya asked for
nojiva at the Kutrikdpaga but it was not available. Consequeutly,
Rohagupta was declared as Nihnava and was expelled from the
gaccha in a humiliating condition, He attracted a number of
followers by propagating the Trairadika theory and started a
separate school of Vaidesikas which, unhke Jaina Agamas, esta-
blished the principle of six entities viz. Dravya, Guna, Karma,
Simanya, Visesa and Samavaya,

Gostha-Mahila was the Seventh Nihnava. He belonged to
the lksugriha Gaccha of Dagapura Nagara. He was angry with
the preceptor Raksitasari for having appointed Durbalika Puspa-
mitra as the head of the ‘Gaccha after him. So, when Puspawitra
gave sermons on the eighth and ninth Parvas, Gostha-Maihila
did not even care to listen to him. He heard the same from
Vindhya who had carefully attended and understood the sermons,
In course of diseussion of the Karmapravada parva, when he
heard from Vindhya that Karman is tied, attached and infused
with all the regions of Jiva, he contradicted that principle of
dgama and tried to assert that Karman was attached to Jiva only
on the surface like the skin of a snake. He did not accept the
relation of Jiva and Karman as that of milk and water or that
of fire and iron. Further, he objected to the predicament which
laid down that the practice of pratyakhyana is to be followed
by all the monks in mind, speech, and action till the end of
their life, and asserted that the sanctity of the vow could be
preserved only if it were to be practised without a time-limit.
Vindhya tried to explain the purport of the dgama, but Gostha-
Mahila: did not listen to him. The matter was then reported to
Acirya Durbalikda Puspamitra. The Acirya repudiated the view-
point of (Gostha M3zhila by means of various pramapas and pro-
pounded the commandment of Scriptures that pratyakhyana could
never continue after death on the ground that Muktitma is frec
from duty of observing vow after leaving the mundane waorld.
But Gostha Mahila arrogantly rejected the Acdrya’s view—point
and quoted the authority of Sramaga Bhagavan Mahavira in
support of his own, Eventnally it was decided in the assembly
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of sthaviras to refer the matter to Tirthankara Simandara Swamt
And it was done so through a goddess, who brought the verdict
of the Tirthankara in favour of the Acidrya, Gostha Mahila, who
refused to accept even the authority of Tirthankara Bhagavan,
was then declared as Seventh Nihnava, and was imme-

diately expelled from the Gaccha, He remained as a Nihnava till
the end of his life,

Botika i1s a peculiar type of Nihnavas which gave rise to
the sect of Digambaras, Sivabhiiti was the pioneer of that sect.
Originally, he happened to be a Royal attendant in the city of
Rathavirapura, He was very irregular in his habits. He used to
come home after midnight. So, his wife was very much unhappy.
Once when he came home late at night his mother rebuked him
and did not allow him to enter the house. Sivabhnti left the
home in pride and arger. He came near an Upasraya where he
found the Jaina Sadhus engrossed in their study at that late
hour, Acarya Kridmasiri was the head of the gaccha. Sivabbti
approached the ascetics and requested them to initiale him iuto
asoeticism, The ascetics refused to give him diksa at the first

instance, but subsequently Sivabhuti got himself initiated into
gaccha,

Once, when all the Sadhus were on Vihara, Sivabhati recei-
ved a blanket as present from a king. Sivabhati was so much
fascinated towards the new blanket that he kept it with him in
apite of the preceptor forbidding him to do so. Once, when Siva,
bhiiti was away, the preceptor took out his blanket, cut it into
pieces and distributed the same amongst the sadhus. Sivabhuti's
mind was greatly perturbed at this. He then heared the discourse
of preceptor on Jinakalpika, and the apparel of a sadhu, Siva-
bhiiti boasted to become Jinakalpika by complete renunciation.
Accordingly, he gave up all his clothes and stayed in the garden
without clothes, The Acarya and several other sthaviras tried
to disuade him from giving up elothes by explaining the true
spirit of nisparigraha in various ways, But out of vanity and
passion, Sivabhtti did not listen to him, His sister also followed
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the brother in this respect but she was subsequeutly asked to
put on garments, Thus SivabLaa spounsored the sect of Digawm-
baras, He had initiate ! two pupis viz, Kaundinya and Kottavira,
who prolonged the sect by tiadition,

Commentaries—

Three commentaries are said to have been written on the
text of Sri Visesavasyaka Bhasya. The author himself ig said to
liwve written a comwmentary on his own work, but unfortunately,
his commentary is not available at present, The second comune-
utary has been written by Kotyacarya (or éilaﬁkécﬁrya) the
wanusceript of which dated 1136 V. S, i8 presereved in the
Bhandarkar Resecarch Institute, Poona, in a tattered condition.
This commentary has not been published as yet. The only
connnentary that has been published and popularly accepted at
present is that of Maladhari Hémacandricarya.,

Maladhari Hémacandracarya- is different form Kali-kalusar-
vajiia Hewmacandracarya, the welknown author of Dvyasraya.
Originally, he was known as Svetimbaracirya Bhattiraka. His
worklly name was Pradyumna and in the prime of his youth,
it is said, he was a miaister. By the advice of Sri Awmbayn~
déva sori he renounced the worldly life and having left his four
wives, he entered the ascetic life. Siddharaja Jayasimha, the
great monarch of Gujarat, of the twelfth century V. S., was
highly impressed by his great personality and wide-spread well-
versedress.,

The Author-His Life, Works, and Date.
Life— :

Jinabhadragani Ksamasramana is the author of this splen-
did work. Very little is known about his life. Yet, there is no
doubt that the author was a highly-esteemed scholar of his age t

T Here are the tributes paid to him by several commentators:—

(i) Foaagain e\fir amsraorgasy |
7. gmsiages i fasay: garfirg o

— Zilakacarya in his Avasayaka Vritti,
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He was the first Jaina writer and preacher who had consis-
tently attempted to interprete and explain the principles of the
Jaina Canon in such a manner as to appeal to the intellect of
the people, That is to say, he did not instruct his pupils or
followers only in a traditional way without caring for the inner
motive or spirit of the preachings. Though he preached the same
old traditional principles of the Jaina Canon, he interpreted and
explained them in a logical way so as to appeal to their intelle-
ct. He was, therefore, accepted by the people as an ynparalleled
preacher and scholar of the age,and heac: was awarded the title
of ‘ yugapradhana ”.§

His knowledge was not confined to the religious lore, but
he was well-versed in the sciences of muathematics, etymology,
prosody, and phonology also.}

Still, however, Acarya Jinabhadragani was the staunch and
orthodox upholder of the traditional Jaina Canon. Though he
knew many seciences, his extensive knowledge and intelligence
were taken advantage of only for establishing the authenticity

(i) meAfGRmfrrafiaaentin
faaat Gmwd & gamrad wg¥
—Muni-Candra Siri in Amara Caritra,
(i) faagaaad faed gad O @Afysy fasge
TN ITRd TATMTFTANAT: )
¥ aAa NuFSiY gudorr@satiaat dga)
quorfaateg Rrmrrafrgasraag )

—Malayagiri Siiri in his Commentary on Brihat Ksetra Samisa,

§ Vide aAg T AYATT-IL FTVLIOT TEIOITINIAT |
- Gr-RT-FES Q- qronrgraeteafEsd o
—Siddhasdna Sari in his Carni on Jitakalpasatra.
I Vide g-eag IC-8@RgMms-~FR-ia-gx-agRemen |

grayg fa Rarg sea g gyl (Srqasl) worg xaqwgy |
( Ibid )
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and validity of the Jaina Agamas, He is thercfore, tiken as ovne
of the pioneer agama-pradhidna or orthodox Acaryas-

He used to take the support of logical illustrations and in-
furences only partially in the sense that such allustrations or
inferences were quoted only if they strengthened the view-point
of the traditional Jaina Agamas, and were rejected if they wunt
against the traditional preachings. The example of his predecess-
or Siddhasdna Divakara i3 welknown. Suldhasdna was a  free—
minded but logical interpreter. His works are full of original
thoughts and 1ndependent 1deas irrespective of their being diffe-
rent from or similar to the traditional Jaina Agamas, The theory
that Absolute Knowledge and Absolute Perception do not tuke
place simultaneouly but one after the other, has heen proved
by him by the help of logical inferences and concrete 1llustra
tions. Siddhasdna thus went against the traditional view of the
Jaina Agamas according to which the Kavala~Jhana and the
Kévali-Darsana took place simultaneonsly. Jinabhadragant Ksa-
maéramana repudiates the theory of Sididhasdna Divakara in his
Videsavasyaka Bhasya and re-establishes the original theory of
the Jaina Agamas that Kdvala Dardana and Kdvala Jnina take
place simultaneously.§y Jinabhadragani is, thus, well-renowned us
the up-holder of the Jaina traditions,

That Jinabhadragant Ksamasramana was an orator of ¢stabli-
shed reputation is known from several sources. The commentator
Hawecandracarya Maladhari refers t. Jinabhadragani us ¢ Upa
Jinabhadra Ksamasramaniah Vyidkhyatarah ”. Aunother commentator
naumed Kotyacirya, who has written a commentary on the Vide-
savasyaka Bhasya, pays him a tribute to the same cffect iu the
last verse of his commentary. He says.t

* Vide quaRIaR-fa3w gata-gaqu-anifegsaurgy |

frorqrmaraaer wrEaet feorfag o .
( Thid )

Also vide Jitakalpasatra Editor's Preface, p 7.

§ Vide ggor-amongna (weatiw) fBa )

t Vide ¢ Short History of Jaina Literature” Ed, by M, D,
Desai, p, 152, foot—note,
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mer mraifawen eprfmreraivre geg-
HrargsarRfc gawgaiat yiodewa it
aeq saregrrmy feafr BRrgm gsam guaam-
ek T oRd weneicfat fwasta A

No more information is available about the life of this
great Acarya.

Works—

Jinabhadragani Ksamiéramana is said to have composed the
fnllnwing works ;—

(1) Videsivadyaka Bhasya This welknown work has been
ranked as onc of the most important and highly esteemed works
of Jainism. The auther himself wrote 2 commentary on this
Bhasya in Sanskrit. Jinabhadragapi has earned the reputation as
a commentator mainly from this work., For, wherever he has
heen referred to as Bhisvakira, the references have been quoted
from Visesavasyaka Bhasya. But as has been suggested in the
Preface to the Jita Kalpa Seatra® it is not improbable if Jina-
bhadragani Ksamasramapa had cowposed other bhasyas as well.
Take, for example, the following verse from the Viéesavadayaka
Bhasya—

MNITE-MTT-TF FETIGTHS WA AT |
dionfegea o o fazar it aasar L 3w

In this verse, the examples of poggala ( flesh ) modaya
( swect-balls ) danta (teeth ) pharusaga (a potter ) and vadasala
(the branch of a trec ) have not been explained In details by the
commentators, Acarya Hdmacandra Maladhiri suggestively rema-

rks that ¢ QW{MWtﬁ' fFarar Freftarradafe ” (These exa-

mples should be understood in details from Niseetha ).

Kotyacaryal also leaves the remark uncxplained merely by
sa,ymg “ taefia TEAT: ” (We shall explain this in Nléeetha)

* Vide Jita Kalpa Sutra, Prefabe, Page 9.

! Whose commentary has not been published, but is preserv-
ed in the Bhandarkar Research Institute, Poona.
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:.'I'hc question arises as to who is the anthor of Nideeth, The
traition does not zive the credit of authorship cither to Hawa-
candracarya Maladhzari or to Kotyacirya. 8o, it ig prohable that
the commentary wmust have been written by Jwmabhadragapt and
the sentence ** fagftey o™ found in the commentary of Kot
vacarya, might have orginally belonged to the cominentary written
by Sri Jumabhadrasanlt Ksawdgramaga himself,

(1) Brihat Samgrabani— This work runs in almost 500 ver-
sen. Acarya Malayausiri Sarl has written a cowmentary on  this
work in Sanskrit LThe work along  with the Conmentary has
already been published.

(11) Bribat Ksdtra-Samasa—-This 1= also a sinular work.
Acarya Sri Malayagiri Sart and others have written commen-
tartes and the work alonz with the commentaries is published,

(iv) Jita Kalpa Satra—This work lays down various reli-
gious practices to be fullowed by the Jaina monks., The work
18 also dealing with the ten types of rewonstration. The subject
of remonstration has already hoen treaterl in the Charla-satra
and other works, Jmabhadragagt seems to have  composed  this
work with a view to treat the subject in a preetse and compre-
hensive manner, '

The oldest commentary available on this work at present
is the corpl of Sididhaséna in Prakrit. In his Gerni, Sidihasdna
revnarks at one place that there existad some other earmf also,
hefore he ('nn'np-lﬁ(ul his one, but that 1~ not availahle at presant,
On this Carni of Siddhasena, Sri Canlra Sari has written cxpla-
natory notes in Sanskrit,

Besidex the carpl of Siddhasena, there is one more ciirpl
avairlable m Pralrit verses. It is difficult to say whether it is the
same ciirgl that he refers to or 1t 1s diffeent from his own,
Nothing is known about the author and the date of composition

§—.a=rga'r ﬁ%ﬂghﬂ~ﬁww;wrgﬁ g%‘ur‘ ¥ wfean)
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either from the portion in the begiuning or one at the end.*

( v) Visesanavah :—7This book is a miscellaneous work com-
prised into necarly 400 Prakrit verses and is not published as yet.

In adlition to the above—wuentioned five works, some people
consider Dhyana-sataka which huas been incorporated by Kcarya
Mahiraja Haribhadra Sari in his commentary on the Avasdyaka
Satras, alsy to be the composition of Jinabhadragangi Ksama-sra
mapa. But there are not sufficient evidences to convinee us of
his authorship of Dhay'éu:_l.-éataka.

Date—

There are no definitc mcans that help us to fix the exact
date of Jumbhadragani ksama—sramwana. Still, however, the tradi-
tion of various Pattavalis throws considcrable light on the
problem, The tradition of tte Pattivalis written after the six-
teenth century (V. S.) tells us that Jinabhabragani ksamasra-
mana flourished 1115 vears after the Nirvapa of «‘;‘ramaua
Bhagavan Mahivira, This fixes the date somewhere about
645 V. S.

There is another thecory which assigns to  Jinabhadragagi
500 years carlicr than his commentator Maladhari Hdmaeandri-
cirya who is said to have flourished in 1175 V. 8. according
to this theory also, Jinabhadragapgi Ksami-$ramapa must have
flourished somewhere about 650-675 V, S,

The author of Tapdgaccha Pattavali places Jinabhadragani
ksema-g¢ramana as the contemporary of Acirya Sriman Hari-
bhadra Sari who 1s said to have written a commentary on
Dhyina Sataka. According to this view, Jinabhadra Gani had
lived a long life of 104 years and though Acarya Haribhadra
Sarl was senior to him by 60 or 65 years, both of them

“ At the end of this bhisya t}—le__o_rﬁy reference is this:—
. ($Ro T mutghy g ¢ gwaat s sigwyx & of

i wifaar sfiTranedwe Sngew) M yag | R )
(Jita Kalpa Satra, Preface P. 17)
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happened to be contemporaries on account of the long life of
Jinabhadragani.” This view is not sound because Haribhadra Sari
did  mnot, in fact, flourish in 530 V. 8. or 380 V, S. but
he  Alourished  between 7537 and 8753 V. S, as  has  been
suggested, Sccondly, Sriman  Haribhadra Sari has frequently
quoted Jiuabhadragani’s setras in  his Avadyaka Vritti. It is,
therefore, dear that Jinabhadracapi did not in any case flourish
after Haribhadra Sart.

According to other Pattavalis, all of Jinabhadragani, Hari-
bhadra Sari, Dévarddhiganl Ksamasrawmana, S'ilankat,arva and
Kalikacarya happened to be coutemporarics, But the history of
the development of Jamism shows that the theory 1s wmngl‘y
based. The date of Sriman Haribhadra Stiri has been fixedl as
the latter halt of the eighth and the first half of the 9th century
V. 5. Jiuabhadragani has been placed in the latter half of the
7th and the first balf of the 8th century V. S. Davarddhigani
ksama sramiga and Kalakacarya are said to have flourished in
the beginning of the 6th century V. S,

Leaving others aside, let us consider if Jinabladragang: and
Silaikacarva happened to Hlourish at the same time, The tradition
~ays that Sllmkagaryd was the priest of Vanardja, the king of
Anahtllapura Patana. If this 1s true, the date of Sllankacarya
falls somewhere near 800 V. 8. This places Silankacarya undou-
btedlv as the contemporary of Acarya Sree  Haribhadra Sariji.

\

Now some of the Pattiavalis refer to Silunkacarya as the pupil
of Jinabhadragani Ksaimasramana., I this Silaikacirya is the
rame as the commentator Kotyacarya, several references about
Jinabhadragari foond in his commentary on the Visesavasyaka
Bhasva, Jdo not in anv way lead us to believe that S’ilahkécﬁrya
was the pupil of Jinabhadragani, Tinfortunately, the first and
last portions of this commentary are torn out,f but iu course of
his commeuntary the commentator refers to Jinabliadragapgi Ksama-

sramuna at several plctccs. e. g.

¥ Vide Sri Tapigzachchha Pdtta\all, Vol I. page 98, -
i Vide Jitakalpa Sitra, Preface, pp. 14-15.
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(i) RearirmwRugsraRey Nwg |

(i) wa ag qege: st sAewgot gaT |

(ili) wrawdiwr =frag )

(iv) ganrandiwrfig )

(v) shmermuanurgsarrgrrmiaamn sy :

Although these references show how much respect the com-
mentator had for Jinabhadragani Ksamasdramana, they do not in
any way lead us to believe that Jiabhadragani was his preceptor.
On the contrary, we find a reference which shows a considerable
gulf of time between the dates of Jinabhadragani and Silaikicarya.
The reference is this:—

AargmgRte mRrachiy e,
Ry ghewivearcaly,
T Iy oty wiayg roga 0!

This reference shows that there were various readings of
Visesivadyaka Bhasya in the time of Silahkaecarya, which mecans
that a considerable period of time mu-t have elapsed after the
composition of the Visesavasyaka Bhasya. This, therefore, prevents
us from accepting the view that Jinabhadragani Ksamasramana
was the preceptor and hence the contemporary of Silnﬁkicﬁrya.

Thus there are many difficulties in accepting Jinabhadragani
as the contemporary of Siliﬁkﬁc'ﬁrya or even that of Haribhadra
sfiriji and others,

It is, therefore, proper to believe that unless and until there
is no evidence against the belief of the tradition, there is no
objection in accepting the date of Jinabhadragani Ksamagramana
as roughly about the second half of the seventh century V. S.

It is hoped that transltiteration, translation, and the digest
of Sanskrit commentary attached to each verse will prove useful
to the students of Jaina Philosophy.

Gujarat College,

AHMEDABAD, D. P. Thaker
27th Oectober 1947,

t Ioid p. 15,
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Ksamasramana Jinabhadre Gand's

NIHNAVA-VADA

Along with
Maladharin Hemchandra Sari’s Commentary

Chapter I.

Introductory
Before proceeding with the actual fyfaarr Nihnava-vida
(1. e. the discussions of the Nihnavas) it is encumnbent to note
ip short, the life-history of each of the different types of

Nihnavas and also to lay down the contest to which those
discussions have been related.

oy fafeageats draanf¥ wafirafE |

she afnfen fir Mzwrfesy ofefm@or 133281
) fasodirasy gaaen froga ggego |

% o7& 9 swbre gaen Froggorst 1k3%00

1. Evam vihiya puhattehim Rakkhiyajjehim Pusamittehim |
Tihvie ganimmi kira Gotthamihito padinivesenam 2296,
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2. So micchattodayao sattamao Nighavo samuppango |
Ke anne cha bbhanie pasanagato ninha-uppatti, 2297.

[vd Rrferaases thracs geofrs |
enfraafnfy frs MormarTs: o@EfEASr 1040
w froarenizaa: gaasy s wgeoa: |
Fseq g Wi gagm Srerareefen HRRR00
1. Evam vihitaprithaktve Raksittaryaih PuSpamitre
Sthipite ganini kila Gosthamahilah pratinivesena, 2296.
2. Sa mithya-tvodayatah saptamako nihnavah samutppannah.
Ke’anye sad bhanittih prasangto ninhnavotpattih 2, 2297 ]

Trans 1-2. Thus, indeed, when (Durbalikd) Puspamitra was
appointed to the post of a preceptor by Arya-Raksita stri who
had instructed his pupils in the uss of the different Anuyogas.
Gostham3hila through a wrong impression became the seventh
Nihnava on account of the prelominznes of Mithyitva (Wrong
Belief). (The pupil asks ):— Who are the other six ? ” Incident-
ally the origins of the Nihnavas are described. 2296-2297.

HF L R} TAGEIR  ARAERaWgIREwatiE
finéd RrrafrTa—as-TEaIRTET aseesaay R 73-
fomgsfinr nfivararg TY 41 AYEEEEREEada S 9%
bageft”? I T argEEm gRABfSTEewr gt
afw ardter, o a3 3y afty o o Qe awwmae w9
“arga 39iEd TSI e R gRBmMTe 3T
YR, T ATy 3 A geAfAArE:, 99 R I
Ruequt sear aff@3a TRETEA 1 fraraRgn el
@ TresTIfES: aAAl o ageew: | 9g 99 qne, 918 S
3! TUE9 qa%dl fAgEeaterdvaa | W awEa )

22§+ X2,

Digest of Commentary-
The Context in short, runs as follows:—



Viada ] Nihanavavada : 8:

Having explained to his pupil Durbalika Pugpamitra
( ThfowTgwefiw ) the various sgs Nayas (or philosophical
systems through which the objects are perceived ) and Anuyogas
AgAN-the different methods of exposition of various subjects in
details, Acarya Arya-Raksitasiri arrarrd wﬁtﬁnrq& appointed
him as his successor to the post of preceptorship at Mathura
( Muttra ) sy,

At this time, Gosthim3ihila frgratie, the seventh Nihnava-
who, In his wordly life happened to be the maternal wuncle of
Acarya Maharaja Arya Raksitasiriji and who was one of the most
learned pupils of the Acarya,~comes to him after having defeated
a non-Jain adversary in a controversial discussion to which he
was sent by the Acarya, and remarks with vanity ¢ Why should
the preceptor appoint a shy and weak person like Durbalika
Puspamitra, as an Acarya, leaving aside a smart and eloquent
person like me ?” Being incidentally impelled by personal hatred
and vanity, he further tries to hide and refute the Truth propagated
by all the Tirthankaras and the Precaptor, and as a result of that,
he turns out to be a Nihnava, For, one who tries todeny and
disbelieve the truthful theories merely by hiding the truth out
of sheer vanity is called a fergma Nihnava.

(Gosthamihila was the seventh Nihnava. In connection with
the story of this Nihnava, the author describes in details, the
life~history as well as the discussions of each of the other six
types of Nihnavas, in regular order. 1-2 (2296-2297.)

AT ANUE ATTIARTIAITINNAY ¥ AT |

7 f¥ fhogata, oo st & Srafer aftafa nznkecn
a 7 fisoaraong aafs sy gor oafy faogaz )
fieobafadaren @ frogay ayTag s« ugiRRQ

3. Ahava céei Nayapuoganinhavanao kaham guravo |
Na hi ninhavati, bhapgai jao na jampanti natthi tti 2298

4. Na ya micchabhavanae vayanti jo pupa payam pi nigphava |
Micchabhinivesao sa nihhavo Bahurayai vva | 2299
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[ sraar svgaf sargamtaersa: w9 g |
a ¥ frmrar gtoy, qoad gat 7 sisafea = a=fifx
NNRR’CH

F « fycgrareaay aafea o g vaafy fega
facarfatafare = frwmat agadafa ik

3. Athava codayatl nayanuyoganihnavatah, katham guravah |

Na hi nihnava:iti, bhanyate yato na jalpant: na santiti 3 (2298)
4. Na ca mithyabhivanaya vadanti ya punah padampi nihnute|
Mithyabhinivedat sa nihnave Bahuratadiriva 4 (2299) ).

Trans. 3-4. Or, (if one asks) ** Why are mnot the gurus
nihnavas, on account of their hiding the nayas and anuyogas ?
( The reply is)-* They do not say that the nayas and anuyogas
are not (existing ). They do not also say so, on account of
feelings of Mithyatva. He, who hides even a syllable by obstina-
tely insisting on through Mithyatva, is a Nihnava like
Bahuratas eto, |

fF1 3-¥ Ay rEEdEaeEEs | W aah-ag
AMFARTAGIIY FAHTEUYTGE 4 Fgan avg=a 2 1 wrag-aa
“3 gfia aargaEm”’ gfa A a9 Sewla, aft freargamaan
freqitafaza 3 fatag agiza | feg @aafrad®s FaEgam-
et AfiRa | 9 gafieafdmesall s o€ fega @
Tgrfammeaiiay (g QR 1 < 1R’

The author, then, ennumerates the various types of nihnavas
as follows:—

wgIT TR Aw Argssr g fer erafgen =
o™ faiwet at=oifi srorgysdie 14il HRZeo
Bahuraya paesa avvata samuccha duga tiga abaddhia cdva

Eésim niggamagam voechami ahagupuvvid 5. (2300).

TYIAT TR AT ATE=2AT & FERamtatioer sefysrg)
ofwi Pretws g serggsar i 4 1l k300 I



Vida ] Nihnavavada : 5

Bahuratdgpradesa avyakta samuccheda dvaikriya strairadika
abaddhikageaiva |

Etesam nirgamanam vaksye’ avhanupurvya 5 (2800) ]

Trans. 5 Bahuratas (or those who uphold the theory of the
Long Range of time); Pradeass (or those who attribute consious-
ness to the last pradesa only ); Avyaktas (or those having dubfous
and unfirm opinions ); Samucchedas ( or those who believe in the
utter im-permanence of everything }; Dvaifriyas (or those who
attribute two actions to one object at the same time ); T'rairasikas
or those who uphold the theory of three categories. viz-Jiva is

free from the bondage of Karma)., Now, 1 shall describe the
production ( of each one) ot them in serial order (2300).

A7 @ “q5E (7 CERAY Faaey 31g Awaa, &g
aght: fearany:, Favgenmig 757 QU 190 § A1 I5E 4M-
FIOTCRIATTETHN L2q49 | 90 (1 Wagaiqsiandan i
ZE=qq, A1 N AL 303 | F 07 {aEAA T gwe-
wieas a2y a5t F sas3wr fAaamaaadgsiagsian (i@
g\ “ wsga f1” IIIRNUTEIRAA 741 H(AY Huga gfal
T FIUAST RASTY G2, FASTHIT QTR GIEAT VWG,
7 SAHASAHUCEHEY , A5aH Ad Y90 ISSAHAAM: FINHIIALNR
qfxragga waw: | “ ag=e N aRvdJAA qgIET WIRFARAG-
QAN AT THNAISY: PS4 T, GgeIgH-
fiad, RN a1, AR qYVE YU ATTETH! FeqL: |
g B SwWuERIIREHERATl g9 HRAEargwang Ty
{zfiran:, uwrand 3 (6 aglRa Gfray, sofiad asfsy «
Afvar: e framagaansfyo gawa |l “fan &2
Jufgsn, assiaAEaigE Taee: sagafaafy g
Fut A Sufge SaisshaavsiaulEmasaes [ qredy | =
feor fa”’ o8 YA & 7 Wwag TEUYeHd avwidw Ikha
ARG TRFRANETEIR 39 (R @ a8 Fagan | @
FRMAGRRIATIZIsal TR a8 i 4 Il koo 1)
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The author now gives the names of persons with whom
theories originated.

wgCT FImfeTaar siagoar 7 diggaren |
HETATSSAIETSA ATGSSAT A|Rrerraay U & 1l 3 |
wTreit Rfwfen e aafreror oo |

9« 7 MrezArfes g TEEf L 9 1’36 1l

6. Bahuraya Jamali pabhava, Jivapaesa ya Tisaguttio |
Avvatta” sidhao samuechei Asamittio 2801.

7. Ga;}g?a'b dokiriya Gthhaluga Terasiana uppatti |
Thera ya Gotthamahila puttha-mabaddham parivinti 2302,

agar g ez freagare |

ETRT AT, WIEg<S A speafirsra it § 1 k2 1
g ORar wggwr Swrfmarargerte o

wafaTrar sivermifeer s sysnag = weaafia o n 3.0

6. Bahurata Jamaliprabhava Jivapradedasca Tisyaguptat.
Avyakta asadhat Samucchedi Agvamitrat (2301).
Geiigad dvaikriyah Sadultkat trairagikanamutpattih.
7. Sthaviraica Gosthamahila sprsthamabaddham ca prarapa-
yanti 7 (2302) ]

Trans 6-7, Bahuratas had been led by Jamali and Jiva-
pradedas by Tisyagupta. Avyaktas (originated) from Kﬁ&dha..
Samucchedas from Agdvamitra, Dvaikriyas from Ganga and
Trairasikas ftom Sadulika, While the Sthaviras who deseribe
the Jiva to be free from (the boundages of) Karma happen to
be the followers of (ostahila, (2301-2302.)
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Vada Nihnava-vada - -
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Phce and time as regards their coming into existence are
now described.

araedl ETgr aotiner ffee svameR )
et xasT Editgy T TAOT U € 1 Do
e Srow rEr Qs 7 giva gar )
HLSTENART T X AT FIOT FATSTN S A 13
YT YA T WAL FFAI FT
aropeaely ¥ Ioaar Grege [T 1L 2o 11 Rk |
8. Savatthi Usabhapuram Seambia Mihila Ullugatiram |

Puramantaranji Dasaura Rabavirapuram ca nayardim 2303,

9. Coddasa solalsa vasi codda—visuttara ya dunni sayi )
Atthavisa ya duvd panceva sayia ya cod 2304.

10. Pancasaya culasio cchacceva sayda navuttara hunti |
Nianuppattie duve uppanna nivvue sesa 2305.

wraeeh wagye et rfrsemweig |
méﬂ’r!'ﬂgi' wtﬁtg‘i F AT Nl 1| 303 |
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8. Sravasti Risabhapuram Svetaviki Mithilollu'Ratiram.,

Puramantaranjika Dasapuram Rathavirapuram ca nage-
rapi 8. (2303)
9. Caturdada sodada varsini caturdaga-vindatyuttare ca dve $ate |

Astavindatya ca dve pancaiva datani ea  catuscatvaringapa
9 (2804).
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10. Panca $atini erturadityi saleva éatini navottrani bhavantl i
Jninmdtpattan dvivatpanniu nirvrite desin. 10 (2305) ]

Trans-8-9-10. $rivasti, Risabhapura, Svetavika, Mithil3,
Ullnkdtira Antaraiiike, Dagapira, anl Rathavirapira (are) the
(respective) plases ( where they cam? inty existence as Nihnavas
Fourteen, sixtesn, two hundred and fourteen, two hunidred and
twenty, two hunirel anl twenty eight, five hunired -ani forty
four, five hundred and—cighty four, ani six hundirzdaod Ninae ( are
resp2etively Y the nimbirs of years (after érama.qa. " Bhagavan
Mahiavira obtainedl Kevala Jnina, So, two of the Nihnavas came
intn existence duriny (the p2ridl of) Kevala Jnana of §ra.mma

Bhagavan Mah3vira and the rest appaared after his Nirvana
(2303-2305).

1< aaedt, moagey, wafwn, figer, Ssgwdier, $OC
RAURHT, IR, 1 fegd A7 | oarews) awow FwEEWi T90-
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£ Y | au, srevRimEiTy T E W9, 997 YT FaT S
feziyeiE, v gane SguEfteri, 929X Fan AAree-
WA+ | CAAAT SATIA—RTO TIOR3 gt agerst |
MWWMﬁi& FAEERIGT WA 39
®A 'wmv%ﬁ’rw | Tz wTia—f wREriey  FRSeTeNg-
TWHWNCAFARATELN : qgOAe,  NEAAATTAREINaXgr
qgeI=, maamwﬁmmiﬁwammmm-
aﬁ&ﬂslﬁa AT IFFTHZAN (ARAT YA LA 1 308-30% 1

Foot-note 1. It should be noted that while ennurnerating the
types and the names of the leaders, the author has oonsidered
seven types only. These seven types of Nihnavas are called
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Q’:ﬂ%@hﬂﬁ Dedavisamvadi, because they have disagrcement in

certain minor portmns of the Siddhantas. But here he has given
the ghce and time as regards Botikas, also. The Bntlka“s are
calle et Sarvavisamvadi as they have cntire total dis-
agreement with the Siddhantas.

D. C. The following Table shows the ab)ive—mentioned details
about Nihnavas in a precise way:—

TABLE
Name of
Ni th?’ ‘ Pioneer’s Place Time
ihnava- name
typc
Desgavisamvadi ( 3w fHreadt)
1 | Bahurata | Jamali Sravasti 14 years after the
- attainment of Kevala
Jnana by Sramuna
Bhagavan Mahavira
2 WUivapradesa|Tisyagupta | Risabha 16 ycars Do
pura
3 | Avyakta | Asidhicd- | Svetavika 24 years after the
rya Nirvana of Sramana
Bhagavan Muhavira
Samuecche- | Asvamitra-] Mithila 220 years Do
dika carya
Dvaikriya [Gangaearya] Ullukatira} 228 , Do
Trairadika | Sadulaka- [Autaranjika 544 ,, Do
carya
Abaddhika} Gostha Dagdapura 584 ,, Do
mahila
Sarvavisamvadi ( sr3REre=aEy )
Botika l Rathavira-{ g years Do
pura

The life-history of each of the above-mentioned Nihnavas
will be deseribed in the following chapters just beforc the comme-
ncement of their respective disoussions.



Chapter II
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Discussion with the First Nihnava
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11, Coddasa vasani taya Jincna uppadiyassa nanassa |
To Bahurayana ditthi Savatthie samuppanna 1 (2306)

[ ogaa awifn v fedraemfyeer s |
A qgATat T SraEeaTgersr 1211k 041

11, Caturdasa varsapi tada Jine-not-paditasya jnanasya.
Tato Bahuratanam dristi Sravastyamutpanna i (2306). ]

Trang. 11. Then, after fourteen years (had passed) since the
Tirthaikara (Sramana Bhagavin Mahavira) had attained Abso-
lute Knowledge, the theory of Bahuratas came into existence in
Sravasti 2306,

A G| Qi 'ﬂﬁ'qgﬂ aqifin A3 e fiengdRaaizas $ae
FAET AR TGRAETAT 799 o At aat agenly
1R3o &I
The origin of the theory :—

fazr gdau swfens acfifigagsr |
99 @91 T GEEH TR STATCE A 11¢RURT 000

12 Jitthd Sudamsapa Jamalinojja Savatthitindugujjage i
Pancasaya ya sahassam Dhankepa Jamali mottinam 2307
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12. Jyestha Sudardana Jamaliranavadya gravasti-'_[‘aindukodyﬁne |
Pancasatani ca sahasram Dhankena Jamalim muktva (2307)]

TRANS. 12, Jyestha (alias) Sudarsana (alias) Anavadya and
Jamali ( developed the theory of Bahuratas) in the Tainduka
garden of Sravasti, Five hundred ( monks ) and one thousand
(nuns) excepting Jamali (were advised) by Dhanika (2307)

. AF 2R SYIET—AT  WATARANG FAAFAGI-539 I
FoeYL AT TR | aF A fmeagEive AR saifeata
T A | T wiar HfmenEEive gfian | et S
1, gxEAf ar, AaTgEi 9 AR | ax qﬁiramqﬁmﬂ ST
frtnaay andiceafa® wasal smE | BZ@AIf |EasIERI
953 TR | FTAREgERaTiag  Safea W  fAawdge
Frfaa: | I qaFar ey A g wgewEiy | 97 ww-
gerfearsil sagaargaiaay et simermidiaiasm | avnaae
q @I A AATHE | 9 T SRR SEHAi
A figa: | W0 qF TEEI-AFAENEAR AEAFE: qGAH: | A9
9 A REIAEE: g L Al W quaE- afafEd diwsg
FEEaRgfid 3 ax Ao ” | qoi: saeasatl i 9
FESTURAT SRTS gue “deqas g@rdy 9 a1 !” gfa ang-
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P Al tagwaasa T feqeRgAl a8t ava-
gtwifaafuiy fmagmm | @ wffEsaomtva gfebn
gfaRifaaYy 951 s9AlT 7 AT a0 aRd ReEsT NI |
A=Y g qeauIT oF fyar | GEIAIN 951 AT AAR SEFFABICIE
iy | ARG T FFART 9T SEA(Y 9T AwlAg sy |
aat e Preamageaey iy s M-t e Wiy Ay
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SEtA: | SRR IR AEeAEad - | gAansE- |
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W WS goFeRt e Sfqavaa: ) Y Mgfmaagmes 1k3eel
1 Or, it may be interpreted thus:—The elder (sister) Sudar-

éana. Jamali and (his wife) Anavadya (developed) the theory of
Bahuratas (vide Acirafnga Stutra 1005)

Digest of Commentary, The following story illustrates the
full details of this verse —

In this Bharata—ksetra there was a city named Kupdapura,
Jamali, the nephew (1. e. pister’s son) of S"ramar,la Bhagavan
Mahiavira was a prince of that city. His wife happened to be
the da{lghter of Sramapa Bhagavan Mahavira, She had three
different names viz— Jyestha, Sudarsana and Anavadyangi,

Jamali accompanied by five hundred males and Sudaréani
along with one thousand females accepted Diksa at the hands of
Sramana Bhagavan Mahavira., After finishing the study of eleven
Angas, Jamali requested the Tirthankara to grant him permission
to go on vihdra (alone), Bhagavan remained silent and did not
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respond to it. In spite of that, Jamali left the (company of)
Sramaua Bhagavan Mahavira and went out for Vihara alone
with his five hundred sthaviras. Wandering from place to place
Jamali Muni at last, came to the city of érﬁvasti, where in the
garden of Tainduka, he stayed in a Caitya named Kosthaka.

There, on account of dry and stale food that he was taking,
Jamali Acirya, was laid down with high fever. He, being unable
to sit, asked his followers to prepare a bed for him immediately.

The bed was being prepared by the monks. In the mean-
while, due to excessive heat of fever, Jamali Kcirya., repeatedly
questioned the monks ¢ Is the bed prepared or not ?” The monks,
who had already prepared half the bed, and were busy prepar-
ing the whole of it, replied * Yes, it is prepared.”

But Jamali, whose mind was not steady, on account of ex-
cessive pain, was enraged at the sight of the half-spread bed
that was being spread fully. At that very moment, he denied the
truth of the theory of “ Kriyamagam kritam? which was already
preached by great Tirthankaras and asserted that Kriyamiana
or that which is being produced is not krita or actually produced,

Some of the old sthaviras tried to persuade him not to do
so, but it was of no avail. Consequently, some of them, went
back to Sramapa Bhagavan Mahavira, while others stuck to
Jamili’s theory and stayed with him. Sudaréania, too, stayed
with him, ip the house of the potter Dhanka who also happ-
ened to be a Sravaka. She being aitached to Jamali, followed
Jamali’s theory, and further attempted to persuade Dhanka to
follow Jamali, But Dhanka was shrewd enough to know that
Sudarsana was under the influence of mithyatva of vanity like
Jamali. So, he cleverly escaped by saying, ¢ We .cannot compre
hend such things,”

R F—R gqui X | weAmr afeg ¢ sdhfesmd s ? Arsmd
axx ! gfisrmd ofor ¢ oA Row 2 Rreramt Rra g
Tomam g8 ! Fremr a2 ! FrsfRemr fatsoe ¢

FIaC:—gar, TEar | Feum Ste, s Srettsramr s |
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One day while arranging the earthen pots in the kiln
(apaka) Dhanka threw a piece of burning coal on Sudarsani,
who was sitting nearly engrossed in her studies. As a result of
that, a border of Sudarsana’s garment was burnt. Immediately
she remarked < O, Sravaka | why did you burn my garment?”
Dhanka rcplied “That which is burning, is not actually burnt
according to you. So, who burnt your garment and when?”
When told like this, by Dhanka, Sudardana realised the truth
and said apologetically “Really Sravaka ! you have jea me to
the Right Path. I was under a disillusion.” Repenting, thus,
she went to Jamali and expressed her realisation to him and
tried her best to bring him to the right path. But Jamali did
not listen to her. Consequently, Sudac§ana had to leave Jamali
alone and join él'aula[la Bhagavan Mahivira along with her re-
tinue of nuns. Gradually, all the monks returned to S‘mmat}a
Bhagavan Mahavira, and Jamali was left out alone at the end.
Finally, without rcpenting for the sins that he had committed
by leading a number of persons astray, Jamzli passed away from
this world (died) and assumed the form of Lejamali Kilbisika, a
low type of god thereafter?,

3. The Kilbisika gods are of three types: (1) Those enjoying
duration of three palyopamas (2) Those of the eategory of three
Sagaropams; and (3) Those of the category of thirteen Siagaro-
pamas,

Those of the First type would stay above the luminary
gods and below the regions of Saudharma and I$ana dera-lokas.

Those of the Second type rrside above the regions of Sau-
dharma and I§ana deva-lokas and below the regions of Sanat
Kumara and Mahendra deva-—lokas.

Those of the Third Type reside above the regions of Bra-
1ma and below the region of Lintaka deva-loka. Jivas, who
oppose or defame a preceptor, teacher, family or a group of
persons and those who preach a lot of falsehood out of sheer
vanity, dceeiving themselves as well as others by leading the
life of a saint, but do not repent of their misdeeds till death,
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This story has been deseribed in details in the Vyakhya-
prajnapti. The reader may refer to it for more details®,

The reference of the story of Jamaili is also found in other
works such as Avadyaka Sutra with the commentaries of Kotya-
carya, Haribhadra Surji, and Malayagiri Sariji also. But there
is no vital difference between the various descriptions given in
those works except a few details here and there. The standard
story related by the Vyikhyaprajnapti almost covers up all the
accounts of Jamalis life and theory. It is thercfore, essential .o
give a brief summary of the story related therein. It runs as
follows : —— -

Jamili was a Ksatriya by caste. He was born in Kratriya
Kundagrama. He was rich, and had an impressive personality.
He bad eight wives, all of whom were of equal charm. When
he came to know one day that Sramana Bhagavin Mahivira
had eome to the Brihmapga Kundagrama and was preaching the
truthful principles of Jamism and that many people had been
there to listen to him and to pay their respects. Jamili also
went to listen to the preachings of the great Tirthankara, and was
immediately induced to accept the Diksa. His parents though
distressed by his decision, eould not prevent him. Then the cere-
mony of the acceptance of Diksa was performed with proper
care and dignity. After taking Diksa, Jamali Muni studied eleven
Angas under Bhagvan Mahavira Swamiji.

assume the form of one of the three type of Kilbisika ( or low )
category of gods.

Kilbisika gods have to take four or five mwore turns in the
categoriesof Narakas, Tiryancas Manusyas and Devas before
attaining Siddhatva or Buddhatva. But, at the same time, seve-
ral of them have to wander in this beginningless and endless
mundane world also. Vide Bhagavati Sutra, Fifth Anga, Third
Khanda, Ninth Sataka, Uddedaka 33 Sutras 38-43.]

4. Vide Bhagavati Satra Anga 5. Khanda III Sataka IX.
Uddedaka XXXIII, Sa., 8-46.
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Then, on one day, Jamili requested Sramana Bhagaviu
Mahavira to grant him permission to go on wvikira also. But
Sramana Bhagavan Mahavira remained silent and did not speak
a single word of assent or refusal. As a result of that, Jamali
goes out for vikira with a number of sthaviras, and comes to
the city of Sravasti, where living in a caitya named Kosthaka
in the Tainuka garden, he falls ill on acecount of taking dry
and stale food, Being unable to sit, he orders for « bed, to be
prepared for him. When he asked the sthaviras as- to whether
the bed was ready or not; the sthaviras who had already spread
half the bed and were actually spreading the whole of it, replied
that the bed was prepared. Jamali seeing that the whole bed
was not prepared, gets angry, and refuses the theory of “Kriya-
mapam kritam” which was already preached by Sramana Bha-
gavan Mahavira.

He starts his own theory of Bahuratas and argues that
since a thing which is being done ( Kriyamiga ) has to pass
through the process of production until it is completely done
(Krita), So, he says, it 138 not proper to assert that Kriyamapa
iz krita,

Some of the old sthaviras tried to dissuade him from this
wrong path but Jamali did not yield."Consequently some of them
left him, while others including his wife Sudardani stuck to him
for some time and ultimately, they too, went back to Sramana
Bhagavan Mahavira, leaving Jamali alone.

Then, after recovery, Jamili goes to the city of Campa
where Sramana Bhagavan Mahavira was staying in a caitya
called Piranpabhadra. Coming to Sramana Bhagavan Mahavira,
Jamali says, “I do not move in cognito like many of your
Srampas. But I move like a Kevalin with my own knowledge
and perception. The Tirthankara replies, If you are a real Kevalin,
answer ,these questions :—

Ques. I. Is the Lioka eternal or not?

Ques, II, Is Jiva eternal or not ?
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Jamali was confused at these questions and he could not utter
s single word,

«S(ramaga Bhagavin Mahivira, then, remarked :~ ¢I have g
number of pupils, who are inengnito, and who can easily answer
these questions. But none of them boasts like you, that he ig a
Sarvajna, or a Jina or a Kevalin.” HExplaining the questions
Bhagavan says :— ¢ Loka is eternal because it is not possible to
say that there was no loka in the past, there is no loka at pre-
sent and will be no loka in future, On the other hanl, since
loka suffers destruction and creation in turn, it is stmrras a-$as-
vata or im-~permanent also,

The same is the case with Jiva. ” Jamali does not put faith
in the explanation offered by the Tirthankara and goes away
from him. Leading the life, however, of a strict éramana for a
long time and preaching his own doctrine, wherever he went
Jamili at last met with death, without repenting for his mis-
deeds and attained the life of the third type of Kilbisika—deva in
the Lantaka region. He will be able to attain Siddhatva after
passing through four or five bhavas of tiryancas, manusyas and
devas.

Jyestha, Sudarsani and Anavadyangi are the three names
of Jamali’s wife. Others interpret that Sudurd§ana was the Jestha
or elder sister of S'ramar_la. Bhagavan Mahavira and she happened
to be the mother of Jamaili. Anavadyangi, the daughter of Sra-
mana Bhagavan Mahavira was Jamali's wife5.

%, HURY 0 AT AY wEiics Afge gul $18ME | aneRy
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Now Jamili exolains his Bahurata theory :—

¥ o7 g 7 wearon %3 fo & e
AT Jrarly Tt T [IWATOT BT ATET 13RIl

13. Sakkham eciya santharo na kajjamans kan tti me jamhs
Bei Jjamali sarvam na kajjamanam kayam tamha 2308

[@rar Tx Teady = fieawmon: A i aw aeawe )
afifr safs: a7 Sraant &4 arewe 1231R3020
13. Siksadeva samstaro na kriyamagah krita iti mnama yasmat |
Braviti Jamalih sarvam na kriyamanpam kritam tasmat 13 # 2308}
Trans 13. Jamili says that ¢ Since the bad which is being
prepared, does not (actually) happen to have been prepared in

my presence, everything that is being prepared cannot be said
to have been (actually) prepared” (2303)

[ Thus, according to Acaranga Sitra, Sudaréana was the
name of Bhagavin's elder sister an1 Bhagavan's daughter ( who
was married to Jamili) had two names viz Anavadya anl Priya-
dardani. In other words, Sudaréani was the name of Jamili's
mother and Anavadya ani Priyadaréana were the two names of
his wife according to the second story.

The first theory asserts, as mentioned bafors, that Jyestha,
Sudaréani and Anavadya are the three names of Jamali's wife,
who also happened to be Bhagavan's daughter.

The commentators of the Avadyaka Satra viz Sriman Hari-
bhadra Sariji, Malayagiriji, and Maladharia Hemacandra Sari
interpret the verse in the light of this theory and merely quote
the second interpretation as the theory of others. But they do
not diseuss the validity of them. Bhagavati Satra is completely
silent on this point. Hence it is very difficult to arrive at a
definite conclusion about the names of Jamali’s wife and mother,

However, we think it better to take ¢Jyesthia’ as an adject-
ive than take it as a proper noun and thus follow the view of
Acaranga Sutra. It is not improbable, if the author of Avadyaka
Saitra had confounded Sudarsana -with Priyadaréana -Tr. ]
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D. C.

Jamili ;—It is clearly evident that the bed (of blankets ete.)
which is being spread at present, has not actually been spread.
We can, therefore, easily remark that all objects that are being
prepared or that are under the process of preparation, cannot be
said to have been actually prepared, but those that have been
already prepared could alone be said to have been prepared.

The doctrine of Caliyamape -calitam, Udiryamane udiritam

etc, ” explained in the Bhagavati Suatra® will therefore prove
invalid. 13 (2308)

There are other faults, also, in accepting “ Kriyamauam
kritam ”—

STeqE worwrer & {3 Aoy FRrerwowa |
HIOTRICAT THAT YT T FFRTETEN L2112 0411

14 Jasseha kajjamapam kayam ti tepeha vijjamagassa |
Karanpa kiriya pavanna taha ya bahudosapadivatti 2309,

[7ede Brawror Fataty e Faame )
FIOTORTT WIRT 7y | wgRvITiaTha: 128i3 .l

14, Yasyeh kriyamapam kritamiti teneha vidyamanasya.
Karapakriya prapanna tatha ca bahudosa pratipattih 14 (2309)]
Trans. 14 (He who accepts) that which is being done (kri-

yamana ) has already been done (krita) { shall accept ) the pro-

cess of accomplishment (in case) of an objeet (which) already

exists, and thus (will give rise to) numerous faults. 2309.

6. Vide Bhagavati Satra Anga V Khanda I Sataka I
Satra L
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D. C, One who accepts the principle of ‘kriyamanam kritam’
will accept Karana kriya or the process of preparation in case
of a vidyamana object as well. And this will involve a nuaber
ef difficulties 14 (2309)

Because,
FACHE 7 KA FSWAEATAT A==y |
AEAT ®T (7 e S fag 71 7 guet 1243 Lo

15. Kayamiha na kajjamapam sabbhavao cirantana ghado vva |
Ahava kayam pi kirai kirau niccam ya samatti 2310,

[watae 7 Braamr FLAMATHTAT 9% {7
oraar wawty Brad Geaat faeg 7 = gl 1{wniriLeil
Kritamiha na kriyamagam sadbhivaccirantana ghata ivai
Athava kritamapi kriyate kriyatam nityam na ca samiptih
15. (2310) ]
Trans. 15. That which has (already) been prepared (krita)
could not be said as being prepared (kriyamipa) on account
of its being existent like a ghata (which is) prepared since
long. Or (if it is said that) What has already been prepared

(krita) is also prepared, let it be prepared ( for ever) and
there would be no end (of it) 2310,

-2 g Geawl B3 9 wadifa afan ) agmEE-sea
frerreiiy 3g: | PaeaaTeafy =oeae | Ay araeae—ay
Fauly frga sgwnad, aft faemawaia traal, s
A | wf = afy T SRR sdteamRanfiiRiy 131

D, C. What i8 krita cannot be sald as kriyeaméana. For, an
object which is irita is always vidyamina like & ghata prepar-
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i
ed since long. In spite of that, an object which is already Iirita
is also aecomplished; it ought to be accomplished for ever and
the process of accomplishment will never cease to operate 15 (2310).

And

faftarasyg & 7 Emaways = frae gia |
frgzr it 7 s Pafrmser TeEet LglRz L

16. Kiriyavephallam ti ya puvvamabhiiyam ca disae hontam )
Disai diho ya jaé kiriya kalo ghadainam 2311
o »
[ Eradweatafy 9 gawgd = wgae =
e A g Brarwee andaeg 1251R32Q0

16, Kriyavaiphalyamiti ca parvamabhiitam drisyate bhavat]
Dridyate dirghasea yatah kriyakalo ghadaipamm 16 (2511) ]

Trans. 16. If irzyamana is taken as 4rita, the process
{ of accomplishment ) will be useless. And that which did not
exist before, will appear as comming into existence, Besides,
on the other hand, the time of production of (the objects
like ) ghata etc. will appear long. 2311.

Ax-1§-ak = frauml pafsed, ak gol st @
GARAA—AFAAMEH (64T aTqT Thed AA, TWS ®AE
HAARIIAG | AT a9 FIY, ACKAT [ARSA, T91 -
AR, T4 ARITEEY FAER Ay, 9 et a1 GRf |
fed, Braun-Faarizr Faw FEw@s Ay staoid qafy |
ud & FAg-RAE,  gEgaiEel [EnERtaneay e
ARG T359 SRS, T FIumaEanafy | ey, sw-
FREFAENT €T WEGAAT IR AT | oaRrgwy | g )
gy gaREmOgEREE S fedafraee oa
HCHCEREY]

D. C. If Kriyamana is taken as /[»ite, there would be no
utility of processes like grinding of clay, the rotating of wheel
ete. for the production of ghata ete, Because, even at the timae
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when the proecess of production is going on, it is already taken
for granted that ghate has been produced.

Sccondly, the followers of the theory of ¢ Kriyamanam
Aritam accept the Aarya (which is «-ridyamana) as existing
as it thus gives rise to self contradiction. For, in such a case, a
karya which was a-vidyamina before the time of production,
appears as being produced. And hence, the theory of Kriyamana
kritam is not correct.

Thirdly, those who belicve in ¢ Kriyamanam kritam ’ believe
that the Karya is produced at the very beginning of the pro-
cess of production. But it is not correct to believe like that.
Becanse, the period of production of the objects like ghata ete.
appears very long, 16. (2311)

And,

aeN faa fraz = faamge Hroaz agaq)
At Aty tEfens® o & agata 1R

17. Narambhe cciya disal na sivadaddhae disal tadantd |
To nahi kiriyakals juttam kajjum tadantammi. 2312,

[meﬁﬂfmmfmﬁﬁﬁl
aet Afy Frmwr® geh T ATy 1291RZ LR

17. Narambha eva drisyate na sivadyaddhayam drisyate tadante |
Tato nahi kriyakale yuktam karyam tadante. 17 (2312)]

Trans. 17. An object like ghata is not seen just in the
beginning, nor is it seen at the time of (production of forms
such as) ‘divaka’ etc; (but) is seen only at the end of that.
It is, therefore, not proper to accept the (existence of) Kar-
ya during the period of its produclion, but only at the end

(2312)

AF—2o ARFAFFAETT @ gl 1Y AT TIAQ, A
i ARE-a-RT-gaeit mmyaiy T Ty @€ |
% aft T3 ¢ - adR  ddee TR weg wad |
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ey A feare® wrd g, W awrhazgan | g Aghs-
THFRFEACT THY TAY, TRIANT 87 PARF w3 ¥I-
HTAEHITY ) 20 TAOSTITIE N2

D. C. An object like ghata is not scen as existing just in
the beginning of the process of its prodnection nor does it appear
at the time of proluction of its intermediate forms such as
sivaka-sthara ko$a and kuasula-prior to the final form of ghata,
Tt is seen only at the end of that long periol of time which
it takes during its proeess of production.

It is therefore, not propzr to ace:pt the existence of. an
object cither in the beginniny of the procoss of its production
or in the intermcriate stages of proluction. A Kirya is cxistent
only at the end of the dirchakala or the long period of
production.

This is the end of the arguments of Jamali. 17 (2312).
The old monks refute these arguments as follows : —

ﬁmw&mmwwm@rﬁmwgcq%al.
A¥ T 3w B Frer fes A wefgror fr n2ar3esi

18. Therana mayam nikayamabhavao kirae khapuppham var
Aha va akayam pi kirat kirau to kharavisinam pi (2313)

[eafdurort WA FrRasaras: Brad wyeofig
AIISHFARTY Braa Praat o scframorsfr Nz

18. Sthavirapam matam nakrutamabhavatah kriyate khapuspamiva 1
nthava ’kritamapi kriyate kriyatam tatah kharavisinamapi
18 (2313)]

Trans. 18. It is the belief of sthaviras that what is not
be produced on account of its being non-existent like a
khapuspa. Or, (if) an a-Krita (unaccmplished) object is even
made, let the horn of an ass, also, be made 2313.

i —2z wim yager fam Qe adgnet
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e . ~ *
T SWS q oF gROTEARIT-NFEITATNA TARwT FQ,
AWAHT, AWTFIAA] | AAPaRAaAAAN 673, Bevar off
TUIONIY, AFFATFAINZET NI LN
D. C. Sthaviras'—An a-Arita larya like that of a ghata is
never done beeause it is a-ridyamana like Ahapuspa. Still, how-
ever if an a-ridyamana object is also proluced, a non-existent

objeet like kharavisana should also be male on account of its
having the common element of a-kritazra. 18 (2328)

Refuting the possibility of the fault of “nitya kritatva’
advanced by Jamaili, the sthaviras continue :—

Fratwttarziar s ggr oraz sFAUT ar|
=0T 9 7 o frgg & mctagmm fr? ngrai

19. Niceakiriyai dosa nanu tulla asai katthataraga va
Puvvamabhayam ca na te disal kim kharavisanam pi ? 2314

[ﬁ{‘wﬁﬁmﬁ'&m AF FET |l FATH AT
YEANSA 9 T AT T3Id i mclagrora R 2 n2ir3gen

19. Nitya kriyadi dosd nann tulya asati kastatarakd va
Parvamabhatam ca na tava drusyate kim kharavisanamapi ?

19 (2314) ]

Trans. 19. The faults of nitya-kriya, etc. are in fact,
equally possible in (case of) a non-existent object also.
Or say, they are more obstructive. And, (when) an object
which is not produced at all, is seen by you, why should
not the horn of an ass also be seen by you? (2314)

Fw— 2 AFHASTIIAN T FROCRIGIAN  (=1cq k-
ARG, AMXARN  CRATSTREN - FrAERIIRAT:, AT
T WAL, TN FAOH G JARASFATRSANITADT | Fh
a1 oF ¥ | AAR—HTETE! Al | [N € 3R oy fa@we-
SR FAR FOHNGY §9 @, A A 7w o,

7, ané verse 2310, .




[Vada Nihnavavada :25:

98 3B gy | Aframd g adW AF Sqry: SRR, FINSTEAR,
TEAMARR | 2l ¥ @ FROTETAYaRag w14 9w, afe
Ffquery 9Zaq @UANOAT St R 9 =399, g ¢ |
AY QUINY qTg | T34, AfE TS aqTe, TN IR UL

D. C. Sthaviras -—Possibility of the faults svch as nitya
iriyatra (Continuous process of doing ) Kriya-aparisamaptti (Im-
perfection of the process of production) and #riya-vaiphalyam
( Futility of the process of production), shown by you® are
not only equally possible, but all the more possible if you believe
in the production of a non-existent object. In case of an existent
object, it is possible that the A7iya or process of production may
decrease comparatively owing to its taking another form. For
example= when we say ¢« Do the sky (i e, keep the space),
“Do the legs” “ Do the back” etc. the Kriya seems to slow
down owing to its taking another form. This does not happen

in case of an a-vidyamdna object owing to its being non-existent
like a khara-risana.

Moreover, if an a-vidyamana Karya is produced during the
condition of Karana ete. in the beginning, then, instead of ghata
why should kharavisapa be not seen as being produced from the
lump of earth ? For, the quality of being non-existent is common

with the tkara—visane also. But this does not happen in reality,
Your theory is mot valid. (2314).

In reply to the argument that the period of production of
the objects like ghata etc. is long?, the sthaviras explain that.—

TTEHGITIRAT G ISFETOT GTEOT |
ey faftarmet oz far & o Faew TR0

20. Paisamayauppannanam paropparavilakkhina subahiinam |
Diho kiriyakalo jai disai kim ttha kumbhassa ? 2315,

[ aftrEmateramt werdwaorat gagang |
£ Crarwret afx =2ad fams e L IRk

8. Vile verse 2310, ‘)ﬂh Vide verse 2311.
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20. Pratisamayotpannanam parasparavilaksapinam subah@nim i
Dirghah kriyakalo yadi dri§yate kimatra kumbhasya ?

(2315) 7]

Trans. 20. If the period of the process of production of
the numerous (karyas) that possess mutually distinct chara-
cteristics (and) that are (being) produced at every moment,
appears to be long, how is ghata affected (by that)? 2315.

fAF—=o R AW TIIHIRTHAAT  ERAS OIS
FOEH AR - RT-FIeRwERAA Prame—fm-s-
PFAT AfTETaRIREETET dEfFTwe ey, It e
T25 FEvEmarEy ? | )Rgw AAR-gEAgA—aE - faue TR
alsfy gzfAqafraTee 2 aUdEE: | ¥4 IE 03 | 9@
ARAAITARIT FEADARFAR, UG 9, FET FROHS~
fREweaRwAR | 92 Td-aany TAReR, aw S e,
IR st AT AIAFTFS: A NSN3 LU

D. C. Sthaviras :—If the period of production of the numer-
ous Karyas such as $ivaka, sthasa, ko$a and kusdulal® ete. that
are being prepared from time to time, is to be long, how is the
period of production of ghata taken as long ? According to you,
the period of processes such as that of collecting earth, poun-
ding it, and forming a lump etc. is the same. But it is not s0.
For, the production of ghata starts only at the Ilast moment.

It is, therefore, not proper to believe that the kriya—-kala of ghata
is dirgha or long.

Jamali : —Why is ghata not seen at the production cf other
Kiaryas, which are produced just prior to that? (2315)

The answer is :—
AN ww fre fras I T WA |
famman & & frr Hrao ar agzw L RUIRIRAN

10, Various forms of earth before the actual form of ghata
is produeced.
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21, Annarambhe annam kiha disau jaha ghado padarambhe |
Sivakadas na kumbho kiha disae so tadaddhie ? (2316)

[HIREFRs*Tq BT TTAAT 4T TTITEN |

fraRzm T FEA: T T[IN @ AZZ0FEL 0 NN LEN

21. Anyarambhe’nyat katham dri§yatim yathi ghatah
patarambhe

éivakﬁdayo na kuwmbhah katham dri§yate sa tadaddhiyam ?
21 (2316) ]

Trans. 21. Just as ghata (is not seen) in the beginning
of (the production of) pata how could a different K3rya be
found at the time of the production of a (totally) different
Karya ? Stvaka etc. are not ghata. Hence how could ghata be
found at (the time of ) their production? 2316,

HAEn- {7 AEARIRFASAT TEIgu S8 H9 599 7
a & ey 92 sfazft w5aq | ow fRg=ad-f au® faa
& | BEwEAsi geasw T wafEa, Geg aatssg Ay ®1 aEr-
qrcEt FFAL TIRA T 9T O IIFTAr ASEY “ A Rgg”’
g URILR

D. C. Just as a Karya like ghata is not seen at the time
of the production of a Karya like pata, so also, a Karya like
ghata ete. i3 not seen at the time of production of the Kiryas
like $ivaka, ete. which are totally different from them 21 (2316).

With regard to Jamali's contention that a Kirya is seen

only at the end of the long range of ¢ Kriya-Kalall?”, the
sthaviras’ explanation is this—

A fag o) o1z gz affw Y Ry NaEr 2y
HART T HIF T K [E& KT T geRq3 T URRNR3 00

22. Ante ceiya araddho jal disai tammi ceva ko doso ?}
Akayamm va sampal gae kaha kirau kaha va essammi 2317.

[ or=a garsat afx erad aftass w qw 2
rRA a1 aufyr ¥ w7 Prand w8 asafr 7 nkk3en
11, Vide v 2312,
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22. Anta evarabdho yadi dri§yate tasminneva ko dosah ?
Akritam vi samprati gate katham kriyatam katham vais
yati? 22 (2317)]

Trans, 22, If a tarya started at the end, appears at that
time only what objection (is there)? ( For ) otherwise ( va)
how could (that which) is not produced at the present time,
possibly have been produced in the past or in future ? 2317

AF-WR. = €T Craray SN 92 AR AT T At
Q9 -7 wAREd: | agEe-A T & FRawd “ iy
TAE—"qFT IR’ ) a7 dafy WAuwiEagn 7 o9 FEtd-
o AZT NASRAFEY  Tafy-Famy v frargd &4 99 9q *d
firgag ! 1~ sufafcad: | anR-Tdfia-aRefnagent wi9-
FREY, FToIgUaAmasg, @RTwEg | I w4 B wd
W ! | s reamy FIaf ) afz 9 fraamai 7 sag,
® I Fafly awsay 0 BraEaw 3@ [P a3gwY, agrt
framn smvag | agEAsi 9 seifaairsammat Geareag
ARTY FQiai™r: &g, Chamsatfaxmg | sy axfaqaa: frawmo-
!, TRA-ATG TAFG:, 4 T RIS FAART, Fqq: ToT-
P9 fF9d A g FaUcataaq | A qalkg gesqsfa /& e wid
fraan frad o awefy Wl ) aiX Braa, aff &g disaw
quY A=q7 g w7 ) 9 ff YRR SWgAatwaat @R SB1age-
sraa | few, ¢ BRamd@ wE R, 2 g feawmd” @ aqm
TQAFEARIAMNART: BRI sRafid s | a3y sroscgar-
fufr scafxfaRes: | sig frawaln ®EAGTYT  $AYIERYA,
afk seifemaifaar fwds: Gaisft geasa—Reefiaa-Twrn-
yRR R | () T wded gl au: -gamiXPraragEy,
ageatoy ghegaERid: | 4 X9 | aWg frawe o w9y, A
gIEEI i 1R300l

D. C. There is no harm if a ghkata which is being produ-
ced at the final moment, is believed to have appeared onlgr at
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that time, Here if it is believed that a Karya is not produced
during the process of its production at the present time, it could
neither have been produced at any time in the past nor at any
time in future. For, the kriya-kala of the past or future is either
perished or unproduced as the case may be. It is therefore,
a-ridyamana like the horn of an ass, This shows that what is
being done (Kriyamana) has alone been done (krita). For if
Kriyamana is not kri7a, where is it dcne ?

Again, it is not proper to asgert that Kiarya is produced
after the Kriya is over. In spite of the absence of Kriya, if the
production of a Karya is accepted, the Karya should have as
well been produced before the beginning of Kriya, since there is
Kriyabhava at that time also.

The present tense is known as Kriyamapa-Kala and  the
period following it, is Krita-Kala or say Karya-Kala. If you
say here that a Karya which was undone ( till now ) has been
done but that which has already becn done 18 not done, we ask
you this question:— Is the Kirya produeed with or without the
help of kriya? If it is produced with the help of kriya, how
could Kriya and Karya take place at different times? By
putting a cut into the Khdira tree, a palasa tree is never cut off,

It is also not true to say that Karya takes place after the
Kriya is over, and is not actually produced in presence of Kriy3.

For, by saying so, Kriya will prove to be an obstruction rather
than an instrument in the accomplishment of Karya and this
will give rise to a number of self-contradictions,

Lastly, if it is held that Karya is produced without the
help of Kriya, the trouble undergone by a potter desirous of
ghata, by way of bringing earth, pounding it, moulding it into
a lump, placing the lump on the wheel and moving the wheel
in a circle, would entirely turn fatile. Following your ideology,
one can say that those desirous of Final Emancipation, should
not perform penances or observe self-control etel3,

12. The sentences of Veéda such as ;ﬁrfﬁt FEATY Hﬁ'ﬁﬁ'z,
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Because, according to you, the attainment of Moksa should
follow without any Kriya. But it does not happen so. So, Karya

comes into being during the process of production, and not after
the process is over.

Jamali :—Right from the time of collecting earth to the
time of its transformation into the form of ghata, the whole
period is the time of production of ghata, The kriya-kila of
ghata is therefore dirgha, according to me, It is not correct to
say that a Karya is produced just from the time when the
process of production has been started.

The sthaviras reply as follows:—

TraRTRTRAEATal genaifrera fa
weawasswe geuy Tefim srefa 1Rauiga

28. Paisamaya kajja kodi niravekkho ghadagayahilaso si
Pai samaya kajja kalam thalamal! ghadammi laesi 2818,

[ rferamamranrdita @t s aamsta |
rfrmagsrasre oW | 98 ewrafa 1rgnage
23. Prati samaya karya koti nirapekso ghafa gatabhilaso’ si
Prati samaya karya kalam sthulamate! ghate lagayasi
23 (2318) ).

Trans. 23. Ignoring the numerous Karyas ( which are
being ) produced from time to time, you have been desirous
of ghata. (And hence} O dull-witted (Jamadli)! You are con-
fusing the period (of production ) of the Karyas ( produced)
from time to time with (that of) ghata 2318.

HWM-23 &9 | U TRAAIIHAITEN FERIAEATA,
Fgify IR TEI—EREINRTYIANGATA Ay e A
EdlEd: | §9 | AWE RAGTHSMSH, [INATAT a5l
AT REgaA | “IT flerEs”’ 73T O Ihiem, a9

QRql q??m Gﬂ"?{ mai%r and g'ﬂl': S“a'ﬂ' ﬁﬁu": qq:
QT WA ete,
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TRATAFARATRIFAT TN | slRsawadat MmN w1
Al 92 TN~ GRS TOAES: I ATy aty-
Y:, AN PEAGAAISE qATIT:, TRAMAE® 97 TR
VEAMRIFEITUA T29¢ | AAE-AF Na90d FERA ITIEAT-
@ T RAA YA, RS s - -Radie sifafa-
3T HAN0 ST | 9, @By AT AEmiRwT, af g
TRAGUTAERG AEAHAT FITT SSUE 977 AMIRAT  TAI,
W ARETIERET  MERCTAAHEFAGAT AT aeard
FATAEAAS HEATYT, A T2oa oF qEAI0T FARSA A 113221

D. C.

Sthaviras :——A series of different Karyas are produced from
time to time during the process of production, But, you being
desirous of ghata alone, do not look to these Karyas and give
importance to ghata only. All the while during the process of
production, you think that ‘“ ghata will be produced here.”

Since, O dull-witted Jamali, you do not apprehend the time
during which the intermediate forms of ghata are prepared, you
are confusing the full lengh of time (during which different
Karyas are produced ) with the period of production of ghain
and therefore, you assert that ¢« This whole period of time is
the period of production of ghata alone.” But your assertion
is totally false, as the period of production of ghata is
only a part of the whole period of the process of production.
Jamali :—The whole series of Karyas produced from time to time
18 not seen but the Karyas like sivaka and sthisa alone are seen.

Sthaviras :—Karyas like $ivata ete. are sthala but those
that are produced from time to time are saksma which could not
be apprehended by a sthtlamati (dull-witted) like you. The
cognizance of ananta Siddha Kevali ( who has attained Absolute
Perception ) alone can recognize these suksma Karyas.

It should also be noted that the various Jnanas that app-
rehend these Karyas are themselves produced at various times
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and therefore they are also Karyas. Hence, the theory that a
series of Karyas is produced from time to tima, is valid and
proper. 23 (2318).

Jamali says:——

R qragagteray g28 T a1 7 fg w7 7|
ATHITIT for FF o AT aAfEw & THT U3

24. Ko caramasamayaniyamo padhawme cciya to, na kirae
kajjam ? )

Nakaragam ti kajjam tam cevain tammi se samaye 2319.

[ warrwraaafraw: oaw o aay 7 Grad w2
AR wrT a7 aEREaTT Ea 1RBIRIRAN

24. Kascaramasamayaniyamah prathama eva tato na kriyate
Karyam ?
Niak3ranamiti karyam tadeva tasminstasya samaye 24 (2319) ]

Trans. 24. If “the Kriya Kala is not taken as long”
what is the utillty of the rule of the final instant? (In that
case) why is Karya not done in the first instant (only)?
(The answer is) :—* Since Kirya (cannot exist) without Karana,
tnat (i. e. the final moment) itself is its ( ghatasya ) Karana
at that time.” 2319.

AF-W w1z Rk W AT G S, e
AT oF, aff s WAGHTRIN I TRy gy -
q qzd w3 g g | 9 galgEnnAg o syeans o
Frd 4 fFay 1% g frg AR & v 93 | sEraEE - s
T A WA[, qUFE G99 U ‘Y 9T I FROART T I99H-
auY, W9 T IARTER ¢ | AFAg-STRAFRAATE i wE--amm
AT}, AT -STERIGAT AIERT TF TR aLqa IR AT
AU I I T WHERAAN i 320
D. C.

Jamali :=If you do not believe that the Kriya-Kala of ghata
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is dirgha, why, should you make the rule that ghata is produ-
ced only at the last moment and not at the first ?

Sthaviras :—Kiarya cannot exist without Karana. Wherever
there is no karana there is no karya also. The karana in case
of karyas like ghata ete. is always found in the final instant and
not in the first one. The-karya, therefore, does not come into
being in the first moment, The proposition that the ., production
of karya takes place at the end is justified in this way. 24 (2319)

Summarising the arguments,

atrg wwwter AR w9 & g i |
Fate ssmer samfEiT T gaEr f7 1wk
25. Tepeha kajjamanam niyamepa kayam kayam tu bhaya-

nijjam. |
Kimcidiha kajjamanam uvarayakiriyam ca hujja hi (2320)

[Afz Bramer Aaas 58 o g awdiag)
frfafy Bramumgr@Ethg = w3 1RULR3Re

25. Teneha kriyaminam niyamena kritam kritam tu bhajaniyan
Kimeidiha kriyam3pamuparatakriyam ca bhavet 25 (2320)]

Trans. 25. That is why Kriyamapa is ( said to be ) krita
as a rule; while krira is alternately (so). Here some of it
may be (described) as being done, while some would have
the process stopped. 2320.

AFT—3% ANFAFAN FraA0l  _wABEATEIA R
fradw FIRA=AR, 99 B4 AT WS AweeE | wuq !
~frfafe 39 BramaweWR  GraTmgsaY, S QEAned
FHOEGH Fd qRRFE T rawmgem, swatrraifkia

11R2el

D. C. DOn acecount of the reasons stated above, the Karya
which is being done at present, should certainly be called as
kritu. But that which has already been done, should be taken
so only alternately. For, in that case, some of the work which
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is done, could be said to have been done at the time of its
process of being done, while the rest of the work as in the
case of ghata which is taken down from the ocakra etc. could
not be taken as Kriyamipa on account of its process of produ-
ction being already ceased. 25 (2320).

Now, applying all the views of Sthaviras to the ocase of
bed, Jamili argues:—

W I TAIY HTYSAT HNew Wey qagiw |
f Aoy AeqRegaHersTA 7 & Yy U513

26. Jam jattha nabhodese atthuvvai jattha jattha samayammi |
Tam tattha tatthamtthuyamatthuvvantam pi tam ceva (2321)

[97 a= TARTT eI O a5 | |
A A aReARarftaRorThy a%v 1513320

26. Yad yatra nabhodeéa astiryate yatra yatra samaye!
Tat tatra tatrastirpamastiryamagamapi tadeva 26 (2321) ]

Trans. 26. That which is spread in whatever space at
whatever time, is ( said to have been ) spread and is also
(said to be under the process of) being spread at that time
and in that space. 2321.

AW ATANEEARE 97 A TR IT ;A
auY *° wegeag” ATl I AT afen AR A% v §uw
srefinidg WA, andiaman 3 R | Zgw wiR-adisi
Fearer AN Aol gy ¢ fram gay”’ gy i
T9 SAHIGAT AMISHTY | @IGHY , WEEAAHIragRanag |
waarens i EEEa | a9 ¢ frammasdy”  fai wnar
FABET STATIATHAA Woqa @@, W qoam o, stRaw
Stie ! gl Prgaagadag x| asnda X fegwm
dgay, TR TAgTUgE @ | fied i wrad-namanaRT 9
F3 TG, fHrg  FEATETRE AAENE OEERETARET,
At 7wy a7 37 qAY AR} ag A P, wrdwe-Tae
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D. C. When a particular bed is spread on a particular
place at a particular time, it is said to have been spread at that
time and place to a particular extent, and is also said to be
under the process of being spread. That is to say, while some
part of the bed has already been spread, another part is being
spread. So, it is pointless to say that the whcle bed has been
spread, And, the theory of ¢ Kriyamagam kritam” preached by
Sramana Bhagavin Mahivira seems wrong to me.

Sthaviras : —O Jamili! You have not been able to grasp the
real purport, of the Bhagavan’s doctrines and that is why it
seems wrong to you., The words of Bhagavan are QHATRAS
sarvanayitmakal® and hence it is possible to believe from the
point of view of vyavahdrat* that kriyamipa is not krita, But
according to nifcaya naya,'® sotras like ¢ calamiage calite” are
preached and from this point of view, axioms like kriyamanam
kritam” and ¢ samstiryamingam saMstirpam ” are justified.

It should be carefully noted that the production of ghata
does not start from the very first moment, but since Kriya-kala
( period of production) and nistha-kala (period of completion )
are the same, different kiryas are produced at different times
and each one of them is completed at the same time
when it has started being produced. Otherwise,the faults
mentioned before, would certainly arise. Taking the case of
bed, we can say that the bed itself is not being spread
in the beginning, but its different parts are spread one after the
other. BEach one of those parts is being spread at one moment
as has also been spread at the same moment according to our
theory ¢ Kriyamdgam kritam.” The bed, as a whole, is said to

13. Containing all the points of view. 14. Practical point
of view. 15, Definite view-point,
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have been spread only at the final moment, for, then and then
only, the work of spreading is completely finished. So, it is
perfectly true to assert that <“ What is being spread is already

spread.” 26 (2321)

Moreover,

sgaeaarntafronyataiarrasardton |
woarfiy £ wiF 7, QIEEw 5 Az 7 1IN ZRRU

27. Bahuvatthattarana vibhinnadesakiriyaikajjakodinam 1
Manpnasi diham kalami jal, samtharassa kim tassa ? (2322)

[ wga e fa st afrarfEsrastdan

O\ . * '
AT DT wG qaly, weares & aga T H0LRIRW
27. Bahuvastrastarapa vibhinna deéa kriyadi kiaryakotinam |}

Manyase dirgham kalam yadi, samstirasya kim tasya?
27. (2822) ]

Trans, 27. If you think that the period ( of production )
of the series of Karyas such as that of spreading many cloth-
coverings at various places etc. is long, how is the bed
(as a whole ) concerned by that? 2223.

fAwW—I® IR AWM  IgEEEERDERACE TR
dafad A9 wead STl @, I deaREed aea fravaay ?
gergcaea | Al R4 arar ar Afadga av e ff-
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T AfmEtera sssasrmaieRatea, ITRT N8 FEe
@ gEaTITTEURnERIGTIRTERa (@ | anaar-
fufy | arREsgranaRwRgeaF: | st 9 fedsaafmy
&g wEdAfafy 1R33N

D. C.

Sthaviras :—If you take the period of production of the
Kiryas such as that of spreading a number of blankets, cloth-
coverings etc. to be long, it does not follow at all that the
period of production of the bed, as a whole, should also be long.
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Jamili :—According to you, various Aaryas take place in
the beginning, while the actual bed is begun being spread only
at the last moment and it is finished also at that moment
according it you. Now, if the larya-iala and nittha-kala are
the same, what makes umce apprchend the 4riya-kala of the bed
as dirgha ? 27 (2322).

Sthaviras reply—
granTssRdtagst gaenfrsrss |
IEATARTAIS T aET Frota 2 11330

28. Pai samaya kajja kodi vimuho samtharayahihikayakajjo {
Pai samaya kajja kalam katham samtharammi liesi? (2313)
[ stramasmEwitfige: daenirrasm: |
Q hd + »
TIAAATIRITRIS T FeaATTh STT 7 RCIRIR 3G

28, Prati samaya karya .koti vimukhah samstarakadhikrita
karyah | ]
Pratisamaya  karyakalam katham samstarake lagayasi?
(2323) ]
Trans. 28. Being mainly careful of ( the preparation of)
bed and indifferent to (the production of ) numerous Karyas
( that are produced) from time to time, why do you confuse
the period { of production ) of the Karyas produced from
time to time, with that of the bed? 2323.

HF-2¢ NTAT, AL FARFOAFT qeqd W qeqra) dqean-
FIIFIRCT I UG N33

What happened when Jamali was thus addressed with argu-
ments *?

| SHIATTAT AYIAT 7 TEIWe Y |

ATE |HOT KT ST f3or = 122310
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29.

30.

31.

32,

So Ujjusuyanayamayanr amuganto na padivajjae jahe |

Tahe samaga kei uvasampama Jipam ceva (2324)
Piyadamsana vi paino’'nurigas tammayam ciya pavanni|
Dhankovahiyagapidaddhavatthadesa tayanr bharai (2325)
Savaya samghadil me tuemae daddha tsi so vi ya tamaha |
Nagu tujjha dajjhamagam daddham ti mao na siddhanto (2326)
Daddham na dajjhaméanpam i vigae’ gagae va ka sankal
Kale tayabhavao samghadi kammi te daddha? (2327)

[ @ FTITATATHARATHL T TlrTay qraey |
ATHY WU HwooTTa Nl fFrds 1IRRAIRIR I

firgzatarfy TegrgmrETEERAT TauT |
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29,

30,

31,

32,

Sa Rijustitranayamatamajanan na pratipadyate yavat i
Tivat $ramanah ke’pyupasampanna Jinameva (2324)

Priyadarsanidpi patyuranuragatastanmateva prapanna i
Dhankopahitagni dagdha vastra desa tam bhanati (2325)

Sravaka ! samghati me tvaya dagdheti so’pi ca tamaha |
Nanu tava dahyamanam dagdhamiti mato na siddhantah (2326)

Dagdham na dahyamdanam yadi vigate’ nagate va ka $ankd |
Kidle tadabhavat samghiti kasminste dagdhi ? (2327) ]

Trans. 29-30-31-32. Being ignorant of the Rijusatra®

point of view, when he does not accept ( the principle of

16. According to the Naya theories of the Jainas, there are

seven points of view for the comprehension of an object. Rijusi-
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kriyamapam kritam ) several of the monks returned to the
Tirtharkara.

Priyadarfana!” along with others follows his doctrine on
account of her love for him.

When she gets a border of her garment burnt by ( & spark
of ) fire throwm by Dlanka, she says <O éravakal you have
burnt my garment., ” He replies “ You do not believe in ( the
principle of } dahyamina dagdha.

Thus, when a burning (object) is not { said to have) burnt,
how could you suspect that your garment iz burnt im past or
future on account of its being absent (then) ? (2824-2327).

FWM—3%-20-32- AN WY AT ARTIGN
frqaafade: ¢ Radam i 7 gmag o “ggEa”’
tra Naya 18 one of them. The seven nayas could be briefly ex-
plained as follows :—

(1) Naigama Naya-enables the combined comprehension of
samanya and videsa,

(2) Sangraha Naya offers only a siminya or general outlook.

(3) Vyavahiara Naya gives only a videsa or practical point of view.

(4) Rijusiitra Naya means a direet or straight—forward outlook
of an object in its present condition, From this view—point,
an object is directly perceived in its present condition.

(5) Sabda Naya recognizes an object only on etymological strength.

(6) Samabhiradha Naya explains numerous interpretations of
the same word by virtue of different paryayas.

(7) Evambhiita Naya explains the meaning of a word by means
of vyutpatti or derivation.
It should be noted that the first four nayas are padartha-
grahi, while the remaining are éabdﬁ.rthagr’iki.
17. According to Bhasyakara, Priyadar$ana, Jyestha, Su
daréana and Anavadyangi are the different names of Jamali’s wife,
( For more details Vide Foot Note 4.)
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D. C. Rijusatra Naya is characterised by niscaya naya and
it helps us to comprehend an object clearly as it happens to be
at present.

Priyadaréana is also the name of Jamali’s wife in addition
to Sudarsana which has already been referred to above,

In reply to her querry, as to why Dhanka burnt her gar-
ment, Dhanka asserts that * dahyamiana is not dagdha ” according
to the Bahurata school of thought.

So, according to your theory, your garment which is dakya-
mana or burning at present, could not be said to have been burnt.
Nor should you take it to have been burnt in past or future,
For, in the past as well as in future, the process of burning
would be absent, Then, at what time did I burn your garment,
O respectable lady ? (2324-2327).

ATAT ¥ TSWATOT g% ahRrargasdie |
fFRftasa g2 o 22d = 7 Az ! U313

33. Ahava na dajjhamanam daddham dahakiriyasamattie t
Kiriya' bhiave daddham jai daddham kim na telukkam? (2328)
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[ oraat | = 29y gretRaraanmt |
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33. Athava na dahyamanam dagdham dahakriyasamaptaui

Kmnya’bhave dagdham yadi dagdham kim na trailokyam.
(2328) ]

Trans. 33. Or, (if you say that) a burning object is
is burnt at the end of the process of burning. If it is burnt
in absence of the process ( of burning ), why is the Universe
not burnt? 2328,

AF-33 A4 TY-q@WA A MY, Bheg TEBRAEHIR
7399 | AT QIS FEORAISATY Fafregs A3 | qagrIwy, Iay
g FrErasnY goay, afg AdFTuly % a “geag’’ I
AT, AT I8 a91 ABHYsTY ZrRfFarsameT gegealRiR1R3zen

D. C. 1f you argue that ““an object which is being burnt, is
not burnt now, but it is burnt only when the process of burning
has ceased, that is not proper. For, if it burns in absence of daha—

Kriya, why should not the whole Universe be taken as burnt on
aceount of the absence of daha-kriya common therein ¢ 38 (2328)

svggTaTaarent frfaforgagongdsiat |
JRT STH AT 53¢ atg g f&a 1wzl

B 1, Ujjusuyanayamayiao Vira-jinindavayanavalambipam |
Jujjejja dajjhamanam daddham vottwmn na tujjha tti. (2329)

[ wsgasraaary fiifaszagagstiaang |
T GWATHF 97 JF 7 q9fa UPHRIRA’

34, Rijusatranayamatad Vira-jinendravacanavalambinam |
Yujyate dahyamanam dagdham vaktum na taveti. (2329) ]

Trans. 34. The followers of the great Tirthankara Sra-
mana Bhagavar Mahavira, are fit to say, that dahyamana s
dagdha from the point of view of Rijusitra system. But you
cannot say so. 2329.
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Because,
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35. Samae samae jojo jojo deso’ganibhavamei dajjhaminassa |
Tam tammi dajjhamanam daddham pi tameva tattheva (2330)

[@=a gwd Ot ot FRnstEraEaty sawraeg |
aq aftna swart gvaafr a3 adT 13wir33el

35. Samaye samaye yo yo de$o’gnibhiavameti dahyamanasya i
Tat tasmin dahyamanam dagdhamapi tadeva tatraiva (2330) ]

Trans. 35. According to Rijus@tra naya, whatever part
of the burning (object) is beiag burnt at whatever time, is
said to have been burnt. Hence that which is burnt in it, is
said to have been burnt there and at that moment oaly. 2330.

AT-3% QA q IO CWEREAR TN a7 quashirmadfa-
T AN, TUSAES I€g  IRAT GUT A AT AAT ITH(Y
437 a%g IRANT TRY AUTY | AT FEATANT 9 1 W sy
oy A9t A ‘g’ Y F agfd, ag darAR Qs dardt gsir-
gariEle aeasatuia UR33el

D. C. From the point of view of the Rijusttra system, au
object is comprehended only in its present condition. So, when
a particular part, say, thread of the. garment 1s burning at a
particular time; it is said.to have burnt actually. Dalymana is
said as dagdha in this sense. When only a part of your garment

is burnt, you say that your garment is burnt, and thus you
take the part of the garment as the (whole) garment itself.

We can therefore, say that—-

faafor Tsmww z2¢ 227 g g wafns |
fatafiz =smawet sserE 3 gar f n3gnx3z20
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36. Niyamcpa dajjhamanpam daddham daddham tu hoi bhaya-
nijjam |
Kimecidiha dajjhaminamuvarayadaham ca hujja hi (2331)

[ e gerare g9 599 g wata |awsda |

frtfee TUA@EgIIAgE T TG U2SUR3RL

36. Niyamena dahyamanam dagdham dagdham tu bhavati
bhajaniyam i
Kimeidiha dahyamanamuparatadaham ca bhavet (2331)]

Trans. 36. As a rule, dahyamana is dagdha. But a dagdha
is said to have been burnt (only) alternately. ( Because)
here, some (part) is (actually) burning while some is
( actually ) void of (the process of ) burning. 2331.

HFT-—=q1Eq ARHRGARY FEAT MR
This has already been explained before®.
Thus explained by Dhanka-
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37. lechamo sambohanamajjo! Piyadamsanadao Dhankawm
Vottum Jamalimekkam mottana gaya Jinasagasam 2332,
. Q N
[zsommgarganrs | fragaaaa 7w |
Foar ARITEREK govar sty (Saasrarg 1Rz

3”. Iechamah sambodhanamarya ! Priyadardanadayo Dhaikam |
Uktva Jamalimekam muktva gata Jina-sakasam (2332) ]

Trans 37. Priyadar$ana and others said ( apologetically ).
* () Revered Sir, we follow your advice” and leaving Jamali
alone, (they) went to the Tirthankara. 2332

End of the Discussion with the First Nihnava.

18. Vide verse 2320,




Chapter 111

e = G - mtemm—

fadia fagg awsgan

Discussion with the Second Nihnava.
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38, Solasavisani taya Jinena uppadiyassa nanassa |
Jivapaesiyaditthi to Usabhapurd samuppanpa (2333)

39. Rayagibhe Gupasilae Vasu caudasapuvvi Tisagutte ya |
Amalakappa nayari Mittasiri kiira—piudai (2334)
N :
[ Sezrawifir g Ratentaaer q=er |
Sl Prmefoera swTg |FgeTar 13613333

0
(IR qUTNER IgAFETET e |
ATHSHESYT A8 farasft: s-fararfiar 1321k33ye
38, Sodagavarsani tada Jinenotpaditasya jnanasya i
Jivapradesikadrististata Risabhapure samutpanna (2333)

39, Rijagrihe Gupadilake Vasuseaturdagaparvi Tisyaguptasea
Amalakalpa nagari Mitrasrih kara-sikthadina (2334) ]

Trans. 38-3Y. When sixteen years (had passed) since
the Tirthankara had attained the Absolute Perception, the
theory of Jivapradeséikas came into existence in Risabhapura.
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Tisyagupta ( the pupil of ) caturdasaparvi Vasu of the Guna-
dilaka caitya in (the city of) Rajagriha { was convinced ) by
Mitrasr: in the city of Amalakalpa by (offering hini) lumps
of boiled rice etc. (2333-2334).

AFI-3¢~3% sMrEqi-fa-ReTli@a a3 fEmAnhn ¥as-
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D, C. Sixteen years had passed singe the Tirthankara
(émmmt Bhagavan l\i[ahawm) had atta.med Kevala Jiiana,

1. Like his predecessors, Sramarga Bhagavan Mahavua also
had got his preachings composed in books. His Ganpaiharas or
principal pupils arranged his preachings in twelve Angas. Of
these twelve Afgas, the twelfth Anga waa divided into fourteen
Parvas. Both the sects of the Jainas-the Svetambaras as well as
Digambaras-accept these Porvas as the oldest Sacred Works of

the Jaina Canon.

The tradition of the Svctambaras about these Purvas is
this :—The fourteen Purvas had been incorpotated in the Twelfth
Anga (the Dristivida ) which was lost before 1000 A. V. But
a detailed Table of its contents and consequently of the Parvas
has survived in the Fourth Afnga-the Samaviyaiga and in the
Nandi Sitra. (Vide Weber, Indisch Studien XVI p. 341).

We are further told by the tradition that Sthavira Arya
Jamba Swami was the last Kevali and Sthavira Sthilabhadraji
was the last éruta-kerali who knew all the twelve Angas aloug
with the fourteen Parvas with their weanings and cxplanations
of intricate subjects in his memory.
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There was a preceptor named Vasusiiri in the Gunasilaka caitya
of Rijagriha. He was well-versed in all the fourteen Purvas. He
had a pupil named Tisyagupta. During the course of his study
of the Pirvas, Tisyagupta was once overcome by vanity, as
aresult of which, he left the caitya and came to the city of Ama-
lakalpa. There, he was convinced { of the validity of the Acarya’s

view ) by a Sravaka pamed Mitraéri who offered him lumps of
boiled rice etc. 38—-39 (2833-2334).

The whole story is told in details as follows:—

ATTCTITFYST AT A (0T ANXTEH |
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40. Ayappaviyapuvvam ahijjamapassa Tisaguttassa
Nayamayamayanamapassa ditthimoho samuppanno (2335)

[ oreawarzgandiaraey fregaaey |
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40. Atmapravidaparvamadhiyinasya Tisyaguptasya i
Nayamatamajanato dristimohah samutpannah (2333) ]

_ Trans. 40. While studying a Parva named Atma-pravada
( Ayappavaya )? Tisyagupta not knowing the ( real purport of )
a partlcular school of thought was disillusioned. 2335.

2. Atma,-pravada (Ayappavaya) is one of fourteen Parvas
incorporated in the Purvagata section of Dristivada.

Parikrama, Satra, Anuyoga, Parvagata and Calika are the
five sections of Dristivada.

Porvagata forms the most impqrtant part of Dristivada, on
account of its containing the following fourteen Parvas viz :——
1. Utpada parva (Uppaya—parva).
2. Agrayaniya-parva (Aggeanatha-puvva)
3. Viryapravada-parva (Viriyappavaya puvva)
4. Atthinastippavayapuvva (Astinastipravada piirva)
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D. C. During his study of a Parva, named Ayappaviya,
Tisyagupta came across the following conversation :—

“ O Lord, could one portion of a living being be called-
Jiva ¢

“ No, that 13 not the correct view ”

““ Then, O Loord! eould the two, thrac, ten or many portions
of a living being be called Jiva ?

= i,

5. .Tﬁ'air{gi;_l:avﬁag porva (Nanappavaya puvva)

6. Satya pravada parva (Saccappavaya puvva)
Atmapravada parva (Ayappaviya puvva)
Karmapravada parva (Kammappavaya puvva)

o oM

Pratyakhyiana pradada porva (Paceakkh@nappavaya puvva)
10. Vidyapravadapurva (Vijjappavaya puvva)

11. Avandhya purve (Avanjjha puvva)

12. Pranavada parva (Papavaya puvva)

13. Kriya visala parva (Kiriya visala puvva)

14. Lokabindu sira (Logabindu sara)



118: Jinabhadra Gant’s [ The second

““No, that is not the correct view., A living being even one
portion less, cannot be said to be Jiva. It could be called Jiva
only if it is complete (in form) like Lioka and Akasga.”

Tisyagupta did not know that this statement was true only
from one point of view, and not from all points of view., He,
therefore, misinterpreted the above-mentioned alapaka and formed
& wrongly-based theory as a rssult of that. 40 (2333)

His theory is explained thus:—-

TS TR AT Shar Ay oadta £ )
S A ' Jov Jouny | o HEr voar K gz ic

41. Egadao paesa no Jivo no paesahino vi |
Jam to sa jema pungo sa eva Jivo paeso tti (2336)

[ rwrza: oz |y shay S aardash
T A W AT WO ¥ g Ssha ogar = 1w2rzsn

41. Ekadayah prade$d no Jivo no pradeéahino’pit
Yat tatah sa yena pa@irnah sa eva Jivah pradeda iti (2336)1}

Trans. 41. One or more parts (of a living being ) cannot
be said as Jiva. That which lacks ( some ) part, is also not
{Jiva). So, that ( part) by which it becomes complete (in
form), is alone called Jiva 2336

-2 97 THRFRT: TIMEEEAND T 7300, G ¥ |
ATqed genaenE ARG ; of aFai s23a d4 iy 4
wafd, ANeNF mRaag | a0 FON @I
q o qRqfFed & w3 B fiN A 39 52U e ETE
ATty | o AmfresswfEi uk3zan

D. C, Since the above-mentioned alapaka does not admit
of one or more pradefas of a living being to be Jfiva and since
it does not allow a living being lacking in some part or the
other, to be called as fivg, we are led to believe that the last



[Vada Nihnavavada :49:

pradesa should alone be called Jiva, because it makes the whole
being complete in formn.

Tisyagupta misinterprets the alapaka in this way and gets
himself confused, 41 (2336).

Then,

wrmsOafEaat s & qrsraesy T fwen shav |
At ercqiRorsny farg st wewfasraeat 7 1wkl

42. Guruna’bhihic jai te padhamapaeso na sammag Jivo |
To tapparinamo cciya Jivo kahamantimapaeso ? 2337

[awonsPafeay afy ag Taaaay =« @war s
AaeeTiiors ag fra: sawfeaaada 2 neA3390

42, Gurupa’bhihito yadi tava prathamaprades$o na sammto Jivah |
Tatastatparinama eva Jivah kathamantimapradesah 2 (2337)

Trans. 42. He was told by the preceptor that *“If you
do not take the first part ( of a living being) to be Jiva,
how could the last portion which happens to be of the same
consequence as that of the first one, be called Jiva? 2337.

Hw-8R ¢ uRlraaeyl SR aEEaiiarsaaa Vil
FAMESAYAr geon agaRastafa-g=a ! ak § a1 o sfa-
A SOy A d9q:, gerantam NTag: ®F I TwRw s -
1 q29 o QIsfy T TR | o L awfmu g e | g
AR—aghmasand s T oftx:, FernRIgIgaRmHeEr,
TYHIAIS IR 1IR3 391

D. C. In reply to the belief of Tisyagupta that the last
portion-and not the other portions—alone should be taken as Jiva,
Acarya Vasusari explains :—

«“ O Tisyagupta, if you do not take the first part (of a
living being ) as Jiva, it is not worthy of you to take the last
part also as Jiva, Because, the last portion is of the same part-
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namma as that of the first one, and hence, is in no way different
from the first one. 12 (2337)

ATT | S ®g AT o =t a1 FPJaE=a |
AT GO T TET THAT GEO A5 (19311R3340

43. Ahava sa jivo kaha naimo tti ko va visesaheu te ?
Aha parano tti buddhi ekkekko parano tassa (2338)

[orrar | s arfyw ofi ar fadedgera t)
o qra zir gfeas: gooteaeT 1vRIR3 3l

43. Athavia sa jivah katham nadima iti v3 visesahetustava?|
Atha paraga iti buddhirekaikah puarapastasya (2338) ]

Trans. 43. “Or, if that ( portion) is Jiva, why not the
first (one ) also? Or, what is the distinctive purpose for
holding such a view ? Here, if the contention (is) that it is
complete (in form ) due to the last portion, ( The reply is
that) It is complete (in form) by each and every portion”’

2338.

AF-93 AT, QAshauRysd NIEIASTTEEFY, FF T A—
TwIfRw: (qATageadsaq ¢ | aerEsf Ray iz a¥szan, AN
TEAYLIRNAI, ATIZFACIMT | A T[sy FyRF@T A
TRy FEASIFGRT S | gqu: ? g | iy RafyTEeIge-
qAE: R QO 2@ Advagma: @ fify 9 97 gfy a1 gig
IEIHY, A AYISq: WY TORATFHIAARILgeasq Aq1.9a-
ST [ UF, TRAY vgguean awagiRygfafda 1k3sen

D C.

The Acarya:—According to you, the last portion is jiva 1n
spite of its being similar, on what particular ground do you
hold this belief?

Tisyagupta :-Since the last portion completes the range of
innumerable portions of which a living being is composed, and

the first portion does not do that, I hold the last pradesa to
have jivatva.
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The Acdrya:-You are labouring under a great disillusion by
doing so. For, it is not the last pradesa alone, but each and
every pradesa of which a living being is composed, that helps
to compose and complete the perfect form of a living being. So,
either each and every portion of the living being, shall have to
be taken as Jiva, if we accept your views; or there would be
nothing like jivafva in the last portion like other portions result-
ing in the absolute negation of jivatva 43 (2338)

If we accept Jivatva in every single portion of a living
being, there are other difficulties also — )

a5 shaggd Trfta g=Ter  agwEy |
Feortaamen ar fawad gsatadl ar nesu

44, Evam jivabahuttam paijivam savvaha va tadabhavo
Iechivivajjas va visamattam savvasiddhi va, (2339)

[e shxaga aftrsfta qaar ar azxam: |
gsoifaadar a1 Orawus watafaar 182133’

44, Evam jivabahutvam pratijivam sarvathd va tadabhavah {
Jechaviparyayo va visamattvam sarvasiddhirva (2339) ]

Trans. 44. In that case, every jiva will have to be taken
as composed of numerous jivas. Or, there would be absolute
negation of it If it is left to your free will, there would be
reverse or ambiguous ( statements) as well. Or, all the alter-
natives (will be proved) 2339.

AF-vy T GENIRIET TR IR SR AU
qIF SOIAeng AN HaTgaEmaEgsies TR | g
IYRIRATATATLACATGSNTR G0 IEAEY S qqai |
AT WURY QAHIASTTITEY T3 e, JrRg 933 A Fmay
A g5, aff TaRRASET wTa:, aq WRMET T § wFeT o)
AW ¥ A RTINS FEATT T WTQA, G T SReg RIS
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g 71 Aewe 91 A T wFA-FIAN @ v, wag a&ha
IR 7 afvada aafisaafafza song 9 wal, W=sa adegr-
mrafy T% I R NI’

D. C. If you take all the pradesas as having jivatva along
with the last prrdesa, every jiva will have to be taken as
composed of a number of other jivas. If you do not take them
as jivas, therc would be absolute negation of jivatva.
Still, however, ignoring the fact that the last pradeda 1is, in
no way, different from other pradesas, so far as purpalva is
concerned, if you insist with your own sweet will that the last
portion is jiva, and the rest are a-jivas, then, like the free will
of kings etc, you could, as well, insist upon the rcverse state-
ment viz-that the first ete. are jivas and the last is a-jiva. Or,
why not say vaguely that some of them are jivas and some are
a jivas? Or, you could prove the validity of all the possible
alternatives. For, being dependent upon your free will, yoa can
opine on all sides, 44 (2339)

SEayrAdlg @A g @ a I Igag a |
QAG AT SO wgufaags® § ieui3ven

45, Jam savvaha na visum savvesu vi tam na reputellam va
Sesesu asabbhuo jivo kahamantimapaese ? (2340)

[aa |dar 7 fasg= g9<afy ag « wWwA=taT |
AYsT/TTAN A wrafanadSy 2 (wsiavell

45, Yat sarvatha na visvak sarvesvapi tad na renputailamiva)
Sesesvasadbhuto jivah kathamantimapradese ? (2340) ]

Trans 435. That which does not entirely exist separately,
does not even exist in all parts ( combined together ) like the
(drop of) oil in sands. Similarly, when jiva is not present
in other pa-is, how could it exist in the last portion ? 2340.

fHw-v 97 AeadwRummad it ag Tiwcqady aglk-
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Ag A WA, TG FUY  AARAAT  AHYIA ISY, WikG X
qquiR® cHERA WY FAITY, TR TANRIZATT XS
Ryl 3o FINBARAMEARTTIA aqraraq L gRA1R3 Vo

D. C Like the drop of oil in the particles of sand, that
which is not praserd in each of the portions separately, does not
even exist in all the portions combined together.

Since you do not admmit the existense of jivafva in portions
such ag the first one etc., how eould jivafve be present in the
last portion accidentally in spite of its being siwmilar to other
P ortions 1 respect of parivama ete. ? 45 (2340),

HE IFALTAAG o [ g g=aian gt
AT ATFR T A TS T 0 FAG T3 woror wwdinzzw

46. Aha desao’vasesesu to vi kiha savvabantime jutto |
Aha tanm va jo hea sa eva sesesn vi samano 2341,

[ ot TaersaRiayg Aasiy s9 qaafad g o
o AR 0 I T @ 9T siasgfT qur: H2gN38

46. Atha desato’vasesesu tato’pi katham sarvathaotime yuktah i
Atha tasmin va yo hetuh sa eva $eSeSvapi samanah (2341) }

Trans. 46. If it is said that in the remaining portions
jivatva exists partially, then also, how could it be wholly pre-
sent in the last portion? The same reason for jwvafva as it
is present in it ( the last portion), is present in other parti-
cles as well. 2341,

HF-9E AYARIING FANRIZAY @A sha: wweedT,
FqARY q qAISHY auedify A% | qqy ‘S geqgr A dig "
ez gl W | IR - R ARt Gy
gw: ? | ag TR 3w o) 399d, T q_FAY, TIAR-
REgAg | AMAIEY dquit oiF geaq, af§ a7 AWy AN G W
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*

ATy qqafERT WA T, geauasend | FaRsan R
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D. C,

Tisyagupta :—=In all the portivns except the last one of the living
being, jivatva exists partially, while in the last portion it exists
wholly.

The Acirya:-That is not possible on grounds mentioned
abovc3, How could jiva exist in the last portion wholly, and in
the rest of them partially ? There also, it is proper to admis
1t3 existence partially as in the case of other portions. Hence,
if the whole of jiva i1s taken as existing in the last portion, it
should also be taken as existing wholly in other portions as
well. 46. (2341).

AY qUEANS FAY At STEIEIITay |
sty garted fatasT aur 7 3 afsameay 1sNIIRW

47. Neha paesattanac anto jivo jahaimapaeso §
Ala suyammi misiddhi sesa na u antimapaeso. (2342)

[z w3areAtssent shay Tarfaadan: |
ATE wa Frtrgn Svar o safeangar: ugonrIgw

47, Neha pradesatvato’'ntyo jivo yathadimapradesah |
Aha érute nisiddhah desdi na tvantimapradesah 47 (2342)}

aup ooy B frfasy &t fr gu stz g1 oot &
G TsIIoEt vy s 7 it K neanz zvan

48. Nattu ego tti nisiddho s0 vi sue jai suyam pamanam te}
Sutte savvapaesa bhaniya jivo na carimo tti. (2343)

[ gfir firfrg: s & afy sget staroh v
o Ty wfren sy 7 = zfr Nwcurvl

8. Vide verse 2340,
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48. Nanveka iti nisiddhah s0’pl srute yadi sSrutam pramanam tava|
Sotre sarvapradesd bhanitd jivo na carama iti (23433 ]

Trans. 47-48. Just as the first portion is not jiva on
account of its (guality of ) being pradesa, the last portion is
also not jiva (for the same reason). If it 1s said that the
remaiming portions are excluded from 1he (said ) command-
ment, but the las{ portion is not excluded, (The answer is
this)- If the commandment is accepted as an authority ( by

you ), that (1ihe last portion ) s, also, in fact, excluded from
the commandment by virtue of its being one. In the (said)
commandment all the pradesas (combined together) have
been stated as having jiva. Jiva does not, therefore, exist
in the last portion alone (2342-2343).

HF-LY FTITRIISH A AT, "FAF, I AWIEIL A
3™ | AE—AAAREATIEY AR, IATwRENwEy gy A9k
AR Tdq ARG, a9, a8 ax s
SAE | AFT FAMEALTI-ATT staeard gramg 2 g n° 38R

fwr-ve ag AswEEARmgd dEaa fafvge o ga 7
TAER-TF A FET | ANME—-AATIGHY—* X 977 | Sfiqqay
Ay o ausg g 71 A sug gz gf@ | adv afe w9 @9
U0, AAISTIIRIEANY Siaed AFs9q, THRAW, TN
oqaq | B, afy ¥d gv ! RSO, 931 a9sfl sfasgan
gfiRgu 3 49 WEY, W A% T TSI | aun T QA
fEa—" s el afegs IvTRIEIEEge sy fvawsd fam 7
A9 AIAAPR=TAT qTAT AF CANATIRN NI4T I nr{?w:

D. C. Acarya -Like the first portion, the last portion also
has no jivatva on account of its quality of being a pradesa.

Tisyagupta :-But that does not go against the main $rufa
or commandment. Because, the sruta excludes pradesas such as
the first onc ete. from having jivatva, where as the last pradesa
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18 not exeluded like that., So, why should we not take the last
pradesa as having jivatya ?

The Acarya:-The last portion. is also excluded from the:
§ruta on aceount of its being a single pradesa. I would also like
to draw your attention to the statement therin, that all the pra-
desas combined together would form jivae, while one single last
pradesa cannot do so. It has been stated, therefore, that ¢ Jamha

nam kasine padipanne logagasapaesa—tulle jive tt1 vattavyam
siyd.”

Since you take this érufa as an authority, you eannot take

the last portion alone as jiva. 47-48 (2342-2343).

The same ideas 13 them Hlustrated as follows ;-

A TSEG ¥ QAATS T SEEar a 3 |
/53 QUATTA G=TqTHT AL Iy 12n3ILe

49, Tanta padovayari na samattapado ya samudiya te ulf
Bavve samattapadai savvapaesa tahd jivo (2344).

fasg: q2ivwd 7 ga@Agza agiemed g1
WY QHEAITH: AEAALINEATT FAE: HRRUR IS

49, Tantuh patopakdri na samastapatasca samuditaste tu |
Sarve samastapatakah sarvapradedastatha jivah (2344) |

Trans, 49. Thread is a (helping) constituent of pata,
but i# is not the whole pata itself. They are said to be pata
(only ) when they (i. e all the threads) are combined to-

gether The same is the case with {iva and (its) constitu-
ents. 2344.

H-02, CHREETHAR FACIITH, TAA-IRN  GHAIEAL-
AN WO TOg TR 9 \We g 3 aaw st
agfia: anduesRy o Y adada | g ShasgRsady
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d q qafy, freg wisf dangan agfiar ST =@ 1k3sen

D. C A thread of a pata is only a constituent of the pata
as a whole, It cannot be said to be the whole pata, All the
threads combined togather form the pate Similarly, one single
pradesa cannot be taken as jiva, but all the prodedas ecombired
together form jiva, 49 (2344)

I YIATAT -1 T FegaAr 9w |
anrey fa war & o gegfag & 1qenk3van

AT & THIOHT HRTON Ay sFTRre |
3q f weagl vaw & frar ofid sty

50. Evambhuyapnayamayam desa—paesa na vatthugo bhinna
Tenavatthu tti maya kasinam ciya vatthumi{tham se (2345)

51. Jai tam pamanamevam kasigo jivo ahovayaras |
Dese vi savvabuddi pavajja sese vi to jivam (2346)

[ e gramas Fa-wat ¥ FegAn e |
araftcaty adr FeeAT afeas qeT iMeliR3vu

Tf% a9 TATAT Feear SASISITR |
FRisfr aaghy woaer Sramfy aar s 1s Rz L&

50. Evambhiutanayamatam desa-pradesau na vastuno bhinnau i
Tenavastviti matau kritsnameva vastvistam tasya (2345)

51. Yadi tat pramapamevam kritsno jivo'thopacarat |
Dese’pi sarvabuddhih prapadyasva sesauapi tato jivam (2346) |

Trans. 50-51. According to the Evambhita naya,vatious
portions ( of an object) are not diiferent from the object.
Hence, they are known as a--vasiu (or non-objects). The
whole (of an object) is alone accepted as vasfu according
to that { point of view ). !f that is accepted by you, jiva too,
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is a whole (being). Still however, if the part is metaphori-
cally understood as a whole, then, the remaining parts should
also be taken as jiva 2345-2340.

HR—"20 -1} TEIYATIEIE /T AZI-KT -A3Q1 A %reg:h twan,
7 qIIIEgE WAt | A SW-TRATEAAWRS Feed qﬁiuﬁrq J&q
“{7 qETEATEIey | A (% aATqFATNd qaer Ay T
ud aff Feea: 9feeii SNAY, A ARGy gfgaer | Ay
“oqrey gowe,” gy geae,” TeTREFATAIREINSTY AREATEAITE-
=augedn Y  gATIsIgizead 9939, aff I/ g9y
IYARAT ST Afyqeres, ~ageg g 1:38%—3v4|l

D. C. According to the Evambhata I;oint of view, various
parts of an object are not taken as different from the object. But
a part is not taken as a whole by it. Deda-pradesas are, there-
fore, a-vasfus according  to this naya. The whole of an object
without the consideration of desapradeias is alone taken as
vastu. From this point of view, therefore, you should take jiva,
existing in a whole and not in a part like the last pradesa.
If, at this point, you take the point as a whole metaphori-
cally, as in the case of an expressiou such as <« A village 1is
burnt ” ¢ A cloth is burnt” ete, you shall have to take jiva as
existing in other pradedas also in the metaphorieal sense. 50-51
(2345-2346 ).

ST F AZTT IGAN A 3 TuaHaiEa |
stg AgafER 9 gSraa@ 7 agfEa 1Azl

52. Jatto va taduvayaro desiine na u paesamettanmi |
Jaha tantipammi pade padovayiro na tantummi (2317)

4. Evambhiata naya is a sabdartha—grahi naya and explains
the meaning of a word from the point of view of vyaépalti or
derivation. In other words, this naya interprets an object in the
light of its strict etymological derivation,
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52. Yato va tadupacaro dedone na tu pradesamatre |
Yatha tanta na pate patopacaro na tantau (2347) ]

Trans. 52. Or, that ( sort of ) metaphorical interpretation
is applicable (1o an object) having less parts and not to a
single part, just as a metaphorical interpretation is applicable

to a pata having less threads but not to the thread itself
2347.

AF—9R AU, ITFATAR TAFERLAT SOAY 9 RI@, T
A gF Y SHTIWMA 59, A IR FRAW@EA 9@ R=R
T, A aRfiamsgmy iy 1IR3l

D. C. Even by means of a metaphorical interpretation, the
last portion does not bgeome jiva, because the metaphorical inter-
pretation i8 applicable to a jiva lacking in some parts, and not
to one single portion. Take the example of fanfe and pata.
The metaphorical sense of pata could only be transposed to a
pata having less parts, but it could not in any case be applied
to & ftantn. 52 (2347 ).

The Acarya explained Tisyagupta in this way, but,

T quAiyel FY A TATE TI KA AT I |
AAT JHSHCTTT THAHTAT VLT UL 3HRIR<

AR - FIO—A T A TFTIISIC T AT F0TZ |
wqraT | trafEaar 5T fve & 7ot wars swzay uxwiz3gal

wu gesr fagA esrarrrsfaasisTrah |
iz wataet A wt Greegon faszlrzoa ¥ IwiRIvel

A3. lIya papnavis jahe na pavajjai so kao tac bajjho
Tato Amalakappae Mittasirina suhovayamn (2348)
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54. Bhakkhana -pana-vanjana—vatthantivayavalabhio bhanai |
Savaya | vidbammiya mhe kisa tti tao bhapai saddho (2349)

55. Napu tujjham siddhanto pajjantavayavamittao’vayavil
Jal saccaminam to ka vihammana micchamihara bhe (2350).

[ gt garfray o™z 7 o=y | Faeaar s
ad ArmSReTrat Etirar gatarag 113nzigal

WA~ QIA- ST T AT TS oy svarfer |
v | frafaar ao wemfxte aay wafa stz nwsnkise

ag ag fagrraird-aragaarmarsTT=h |
afy weafug aawr faadar Rregeafacar waamg
SRR 3% ol

53. Iti prajnapito yavad na prapadyate sa kritastato bahyah |
Tata Amala-kalpayam Mitrasriya sukhopayam { 23.48)

54. Bhaksapa-pana~vyanjana-vastrintavayavalabhito bhanati 1°
Sravaka! vidharmita vayam kasmaditi tato bhanatt $raddhah
54 (2349)

55. Nanu tava siddhantah paryantivayavamatrato’vayavi |
Yadi satyamidam tatah ka vidharmata mithyatvamitaratha
bhavatam 55 (2350) |

Trans. 33-54-55. In spite of his being, thus, instructed
by (his) preceptor, when he was not convinced, he was
excluded (from the Order of Monks ). Then, in (the city of)
Amalakalpa, (he was invited) by Misrasri for dinner etc.
When offered the last portions of food, drinks, condiments
and clothes, he said “ QO Sravaka ! why did you insult us by
doing so ? The host replied ¢ According to your theory, the
last portion is the whole object. If it is true, how is the
insult (made ) ? Otherwise, your theory is false.”
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D. C. When Tisyagupta did not accept the explanation
offered by the Ecﬁrya., as mentioned alove, he was turned out of
the gaccka. Then, while wandering here and there, Tisyagupta
came to the city of Amala-Kalpa where he lodged himself in the
forest named Amrasila. There Mitradri, a $ravaka, apprehending
that he was a nifirava, invited him to his place for dinner ete.
in order to make him conscious of his error.

After Tisyagupta entered his house, he placed a pile of
objects for food, drinks, condiments and clothes, in front of him,

Then, from the midst of all those objects, the host took out the
last portions of all the items and offered them to Tisyagupta.
Being enraged at this act of the host, Tisyagupta said “ O $ra-
vaka! what do you mean by insulting me like this ¢ The host
replied It is, in fact, your theory that the last portion of an
object means the object as a whole, how are you offended in that

case t For, otherwise, your theory would be false” 53-54-55.
( 2348-2349-2350 )

And,

SHASTTA T T AHARE £ FTTH FisOTAA |
HITTAET Ay AfEw mensTafamTrey £ ia&IRIl
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56, Anto’'vayavo na kugal samattakajjam ti jal na so’bhimaé
Samvavabaraie to tammi kao'vayavigaho ? (2351)

[ ersenisaaay @ sOfT aueaRrataty o 7 gtar: |
FHoqIEIORA AT T FASTTEAZ: 7 gt

56. Antyo’'vayavo na karoti samastakaryamiti yadi na so’bhi-
matah |
Samvyavaharatite tatastasmin kuto’vayavigrahan ? (2351) |

Trans. 56. The last portion does not do the work of the
whole. And, therefore, if it is not acceptible to you, how did
you apprehend the object as a whole in that part in absence
of dealing together ? (2351).

FF-1g qR AT GUEAATATIEAA 9 qed FE
a4z 7 FAQ, FAFSH AN ATI-T-TWA-TRAA TR
FTNRFRAEAGREIEENS=NIIN a7 a4 IRAIHN waar-
Rread:, aff degagrrdd aRARATAAY §0t (S AREETRIEY
wang 7 Ifa nrIwen

D. C. On the ground that the last portion does not do the
work of the whole, if the last portions of food, drink, clothes ete.
do not satisfy you, (then), how is it that you apprehend the

whole body of all the avapavas combined together into one
avayava only ? 56 (2351).

ifawdd A TSV THRNTRTOTAY ST FAV |
e Ay B oSt @ & T T2 |k T o340

57. Antimatantd na pado takkajjakaranac jaha kumbho
Aha tayabhave vi pado so kim na ghado khapuppham va
{2352).

[ afianasgd TEEARTATRITAY TAT FEA: |
o7 A arasty gnig & 7 amegsd ar ¢ HuoliRIu



i Vada Nihnavavadu : 63

7. Antimatanturna patastatkarygkaranato yathi kumbhah |
Atha tadabhdve'pt patah sa kim na ghbatah khapuspam va?
(2352) |

Trans, 57. Like ghata, the last thread also could not be
<alled pata in absence of its doing the work of pata. Ans
in spite of that, if it is ( taken as ) pata, why should that not
be taken as ghata or khapuspa ? 2352

AF-1S ARGA-ZUE A 9T, AW TG FA  MAANRT
THA TEHE] FFARO] TR | Fqr TR 7T | Ay
JTAAST CHRATIYSA a7g: 9 ™93, arg Frfraat ooy 52
QY A1 T AR, EERARITCRNRA 1343

D. C. Just as a ghata could not be called a pata, the last
thread of a pata also could never be called pata on account f its
inability to do the work of pata. Now, even in spite of its in-
ability to do the karya of pata, if the last thread is taken as
pata, why should Khapuspa not be taken as pata on the same
ground ? 57 {2852),

And,

THE WSAIGROTA(ATSAT AT ¥ TR 7 |
sraraTYsaaat fRZarwaear arfy tqcur3uai

58. Uvalambhavvavaharabhavao natthi te khapuppham vai
Antavayave’'vayavi ditthantabhavas vavi (2353)

[ sverasgagmrsEg wifta ag wgsafaT)
AT TErFATATEAT Trfr 143NN

58. Upalambhavyavaharabhavad nasti tava khapuspamiva |
Antyavayave'vayavi dristantabhivato vapi (2353 ) ]

Prans. 58. Like khapuspa, the whole is not ( present) in
the last portion, in absence of perception, practical utility,
and ( apt) illustration. 23353.
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AFI-1< IRFHASTIN T=T|IFY AW, ITsEIFgrngar-
FUSBSY:, STIEWIITFS, FISATREF | A0, ©* Feqagawy w7,
RTATHALIAGATT ~ 1299 AAE TERAININT A arsarugRia 1R3ws

D, C. Since the whole of an object is neither perceived,
nor utilized in the last avayava, it caunot be tuken as existing

in the last portion. And, there is no illustration to prove your
theory. 58 (2353)

For,

TIFAATSTRATONTOTHAY AT TEAGEY SRATIT |
FACTATFFAET (Teoand § 14 H 3480

39, Pacecakkhao'mumanidagamas va pasiddhi atthapam r
Savvappamanavisayaiyam micchattamevam bhe (2354)

[ massgarErETEaY ar afafoarang |
wRTHTO R (TR wemE QiR 3%

59. Pratyksato'numanadagamato va prasiddhirarthanam i
Sarvapramapavisayatitam mithyatvamevam bhavatam
(2354) ]

Trans, 59. Establishment of ( various ) interpretations is
{ possible ) either by means of direct proof or inference or by
means of agamas. Your theory is thus worthless in absence
of all (such.) authenticities 2354.

HH- e TR ffg:, At T TRqEaraFT T aT9-q )
FF: AITAETATAS ¢ ¥ grambmd fregcaRIn (1Ik3us

D. C. Various interpretations are established on the strength
of pralyaksa pramapas or agamas. Your theory being devoid of
all such pramagas becomes utterly baseless.

T NTw d@xer @riraafeariiren goy ffiomn)
g RITTHE gEiaTiEy ofEdar 11344
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60. Iya coiya sambuddho khamiya padilibhis puno vihini |
Gantum gurupiyamalam sa-sisapariso padikkanto (2355)

[2fh MfEa: dgg wrbmntatam gafditymn
TEAl YENAHE qiarsToiiey wlwea: (§eluu

60. Iti coditah sambuddhah ksimitapratilabhitah punarvidhina
Gatva gurupadamalam sa-§isyaparisat pratikrantah (2355) ]

Trans. 60. Being thus inspired and instructed, he was
pardoned (for his errors), and awarded presents by Mitrasri
according to regular custom; (then), having gone near the
soles of the preceptor’s feet (and having) saluted, he returned
along with his retinue of pupils. 2355.

AF-50 3 IRT: Fggisat fffagfamfda fefaia
g R g sRefa TeTRgE AR fyells-
Ha) A st wea Aet g gAfE AR RN

D. C. When Tisyagupta was thus inspired and instructed
by the Srivaka Mitragri he was forgiven and awarded the full
lumps' of bhojana etc. by Mitrasri, Tisyagupta, then, saluted the
preceptor, and returned with his pupils.

End of the Discussion with the Second Nihnava.
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Discussion with the Third Nihnava,

wy gfaiEsewsTam—
93" A arergan agen faféram diea |
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61. Caudasa do vasasaya taida siddhim gayassa Virassa |
To Avvattayaditthi Seyavide samuppanna. (2356).

[wadw & a9ad war fald srres e
AMSSTRAENE: Fatawrar wHernr NS UIR3H.

61. Caturdasa dve varsasate tada siddhim gatasya Virasya |
Tato'vyaktakadristih Svetavikiyam samutpanna (2356) ]

Trans. 6]. When two hundred and fourteen years ( had
passed ) since the Nirvana of sramaua Bhagavan Mahavira,

the theory-of Avyaktas came into existence in (the city of )
Svetavika. 2356.

-6 sgdafimtaagd aa1 sitrerrfee frfmrerdy)
afseawifaafgaat  ebdyaey AoRwEt At agEeaR
IR34EN

Here is the story of the production of this theory .—

Fafiieran s afEafraag® 9
drgenatefinaed o afiagewy lgrikven
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62, Seyavipolasadhe joge taddivasahiyayasile ya 1
Sohamma Nalipigumme Riayagihe Mariyabalabhadde (2357)

[ Fatywratgim? ot aftaarsamge |
d@rraafeftgan T AT UGN Kl

62, §vetavik§paulﬁ§ﬁqlhe yoge taddivasahridayasule ca |
Saudharma Nalinigulme Rajagrihe MauryaBalabhadrah (2357)]

Trans. 62. While teaching (the practice of ) yogasin the
Paulasagha ( church ) of (the city of) Svetaviki, when the
preceptor passed away to the Nalinigulma (region) of the
Saudharmas! (as a resultof ) acute pains in his hearl on the
same day, Maurya Balabhadra brought them to the right
path) in (the city of ) Rajagriha. 2357.

AT/ AFEFAT VAL NSHEAE AAEAT ATITIN
foran | A9F = T2 AN ATTERNIEL ATA | IR HAEES
9 T WRNREERE AT qfeEe | anfasiiaeay ¥
399 RIY @30 TIUST WS FA APRTN®  AfSAgenima
JFAARGAE | A 9 @Agan FOR =sa) | aqsafar waea-
fawt i@ EIFNGT TUNME g9 adEigeaae =
SIHTRA GET-Aq-IutEme Refia | a9 39 angfreE
FARART-TRA-SITAE GG TAi | W Reagamaw [|
AP QUIAT FoAFIKAE o dfngs AERar m | qasad
o507 gFar Rd a=a Siw Qe w-garfid  7geaagaaan
/a1 WAssHAT AgAIRFf@aito gag |« agelR] w9
FaT &4 @7 TAIGHFFIATAMT:, FRfia  TaamEnegm |
ZQIGFAL GAfd T QY MG | I3 QIS R
farqafa @@ | SdaQ agwe Tt | afkcawsafy g, @€

1. Region of the highest types of deitiecs known as Saudha-
rmas ( For more details vide foot—note 3. verse 2307 Chapter 11 ).
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P. C. Arya Asadhiacirya was the preceptor of the Pauli-
saidba church in the city of Svetavika. Many of his pupils learnt
the praetioe of Agadha yogas? under him. Asidbacarya was

2. In order to attain a highly—esteemed position of a perfect
aBeetic, the Jaina sadhus practise a peculiar type of penances
known as * Yogodvahana.” Agadha yoga is one of the various
processes of ¢ Yegodvahana™.
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thus their preceptor. On account of excessive strain taken by
him in reading and teaching the practice of Agadha yoga, Arya
Asadhacarya suffered from acute pain in his heart and he died
on the same night, Consequently, he attained divine form in the
Nalinigulma viman (region) of Saudharma deva-loka.

This was not known to any one in the temple. Then having
known the past incident by Avadhi Jnana3, Arya Asadhacarya
took compassion on the sadhus who were practising yogas and
entered the same body. Immediately after that, he got up and
asked the sadhus to proceed with their lessons of the second
half of the night. Thus, the god in disguise of a preceptor taught
the Uddeda (aims) Samuddesa (explanations) and Anujna.
( Commandment ) of the Holy writ. Practices of all the stages

According to Patanjali, yoga i3 defined to be “ the preven-
ting of the modifications of Ciffa or the thinking principle (which
modifications arise through the three Pramanas-Perception, In-
ference, and Verbal testimony-as well as through incorrect ascer-
tainment, fancy, sleep, and recollection ) by abhyasa or the
constant practice of keeping the mind in its unmodified state
( clear as crystal when uncoloured by contact with other substa-
nces ) and by vairagya or dispassion.” This dispassion being
obtained by pranidhana or devotedness to the Supreme Being,
who is defined as a particular purusa or spirit unaffected by
afflictions, works etc. The eight means or stages of Yoga or
Mental Concentration are: 1. Yama (forbearance) 2. Niyama
(religious observances ) 3. Asana ( postures) 4. Pragayama (re-
gulation of the breath ) 5. Pratydhara (restraint of the senses)
6. Dharana ( steadying of the mind ) 7. Dhyina (contemplation)
8, Samadhi ( profound meditation, which according to the Bhag-
wad Gita VI B. is to be practised by fixing the eyes on the
tip of the nose. True Liberation is the cessation of matter and
spirit or Kaivalya (isolation) the self-mortification and asceticism
connects it closely with Buddhism and Jainism ( Vide pp. 821-
822 Sanskrit-English Dictionary by Sir Monier Williams ).

8, Perception attained by means of conecentraction of attention,
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of yogas were completely taught in that way, saving thereby
all the sidhus from the interruptions of time ete. by virtue of
divine power. Finally, while going to heaven, after leaving the
human body, he said to the sadhus “ A-samyata (unrestrained)
as I happen to be, I made you, who happen to be of high
moral ckaracter, bow to me, Please pardon me for that act of
mine, On the other day, 1 happened to meet with death and pass
away to the heavenly regions, from where I condescended to
come here out of sympathy for you and taught you all the
practices of yoga.” Having said so, he returned to his heavenly
abode after being pardoned.

After his departure, sitting around his body, the sdadhus
began to think like this:— “ Oh! an a-samyata (unrestrained )
deity has been respected for a long time, The same could be
doubted in the case of others as well, For, who knows whether
one is samyata or a-saMyala? It is better, therefore, not to
respect any body., By respecting an unrestrained deity, we would
become liars.” Consequently, short-witted as they were, all the
sadhus resorted to indiscretion and did not even bow to each

other as sadhus,

Then, some of the old and wise sthaviras tried to explain
them the right thing, The following conversation took place
between them and the Nihnavas,

STHAVIRAS :-If you entertain such a doubt with regard
to each and every one in this world, then, why not doubt the
asceticism of the deity himself, when he introduced himself as a

deity to you ?

Nihnavas :-There is no doubt about his being a deva, firstly
because, he himself said that “I am a deity ” and secondly
because he was directly perceived as a deva.

Sthaviras :~The same will be the case with sadhus also.,
Those who say that, * We are sadhus ” and those who are re-
cognized as sadhus directly from their appearance, should also
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be taken as sidbus and so, you should not refrain from respeet-
ing each other as sadhuys.

And, you cannot assert that the word of a deva is more
trust-worthy than that of a sadku. A deva might tell a lic even
for the sake of fun etc., but a sidhu being completely avertcd
from falsehood, would never tell a falschood.

Sthaviras tried to persuade them in many other ways, but
they were not convineed. Those Avyakta~vilins were, therefore,
expelled from the Graccha. Then, wandering here and there, they
came to Rijagriha Nagara in course of time and stayed there in
the Gupasila caitya (temple of an yaksa). King Balabhadra of
the Maurya Dynasty was a devotee of Jaina Dharma., Sc, as
soon as he came to know of the arrival of the Nihnavas of the
Scepticul Type, he called them with a view to bring them to the
right path, When they were brought to his palace, the king
ordered them to be killed by crushing them under the feet of
elephants, When the retinue of elephants was brought there, in
order to crush them, the king was thus told by the nihnavas
“0 king! you are a devotee of Jaina Dhaima, We are also
Jaina S'ramat.tas. Then, why do you kill us ?” The king replied:
“ According to your principle, who knows whether I am a sra-
vaka or not? And who knows if you are not thieves, spies or
burglars?” The Nihnavas said * We ars certainly Sadhus and
none elge.” The king replied:-If you are real Sidhus why do'n’t
you respect the elderly sadhus in your group?”

On hearing such harsh and tender words of the king, the
Nibhnavas were roused and brought to the right path with all
their doubts removed.

Finally, the king said apologetically that he had to do all
that for the benevolent purpose of rousing them from ignorance

and hence he craved their pardon, which was duly awarded.
62. (2357 ).

The same story is now deseribed by the author in details :~
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63. Guruni devibhuena samaparavena viiya sisa.
Sabbhive parikahie Avvattayaditthipo jaya. 2358.

[ geom Yfisgdra srAorEqar arfaT: frer |
/A efiwtAssawwosar sran 183134l

63. QGurupa devibhatena $ramanarupena vaditah sisyah |
Sadbhave parikathite’'vyaktaka drstayo jatah 63 (2358) ]

Trans. 63. The pupils were taught by the preceptor in
disguice of a monk after he had attained divinity. When the
fact was told ( by him), they became sceptical. 23538.

They began to raise doubts in this way (—

Y Srory % |y 39y A At 9 aafey fa
TraTsESTAAY i garraag fa nssiirieall

64, Ko japai kim sahi devo v3d to na vandanijjo tti|
Hojja’samjayanamanam hojja musaviyamamugo tti (2359).

[ &Y strenfey & sngEay =1 aar 7 geg+fy gfq )
HATHATAATA WAT TIARsTR her Hg iR«

64. Ko janati kim sadhurdevo va tato na vandaniya iti}
Bhavedasamyatanamanam bhaved mrisavado'muka itt (2359) ]

Trans. 64. Who knows whether a (particular) person is
a sadhu or a deity ? He is, therefore, not worthy of bowings.
( Because otherwise ) either there would be bowing to an
unresirained ( person) or there would be false presumption.
(2359 ).

Aw-§% A arR-fEd GgEend aga3d ! [wgan
9T TN | A T THA-AIGRY , TRI-FAIRGEAEG, WAl
A | AATZRASA AT ARG AAATAFIPARAN | FEHT A
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D. C. On seeing a person bearing the attire of a sadhu, one
eannot decide whether he is a real monk or a deity in disguise
of sadhu. It is, therefore, not proper to bow to any one on acco-
unt of his being the object of doubt. For, if he 1s respecteﬂ, it
would turn out to be a bowing to an a-saymafa ( unrestrained )
person like Asadha-deva; otherwise, while saying that ¢ he isan
ascetic, we would resort to falsehood 64 (2359).

The sthaviras reply to the arguments of the Avyakta Nih-
navas as follows :—

T FT W |/ 0% gu fa qg &)
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65. Theravayagam jai pare sandeho kim suro tti sabu tti ? 1
Deve kaham na sanka kitn so devo na devo tti (2360)

66, Tepa kahiyam ti va mai devo’ham riivadarisanio ya |
Sahu tti aham kahie samapariivanmi k3 sankd ? (2861)

67. Devassa va kim vayapam saccam ti na sihuravadharissa
Na paropparam pi vandaha jam jananta vi jayau tti (2362)

[eafreasas oty o g% @& g ix agfita 1)
Y i e R W A0 A T i 0 lguiRgell
e whuafafy ar afrEasy sogstan |
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6€5. Sthavira vaeanamm yadi pare sandehak kim sura iti sadhariti )
Deve katham na fankd kim sa devo na deva iti 2 (2360)

66. Tena kathitamiti va matirdevo’ham rapadaréanscea |
Sadburiti katham kathite samanariipe ka sanki ? {2361)

57. Devasya va kim vacanam satyamiti na sadhurapadharirah}
Na parasparamapiha vandadhve yajjananto’pi yataya iti.
(2362 )]

Trans. 66-66-67. Sthaviras say that (if you entertain
doubt about another ( person) as to whether he is a deity
or a sadhu, why not question the genuinity of a deity (also)
as to whether he is a genuine deity or not? If it is your
belief that since he himself says that “l am a deity” and
since we saw the form of a deity, we did not doubt its vali-
dity; why should you raise the doubt when it is said that
“l am a sadhu™ and when the same body is (directly ) perce-
ived? Or, is it, because, the word of a deity is true and that
of an ascetic not saq, that you do not salute each other in
spite of your knowing that “ this is an ascetic.” 2360-2361-
2362

If you entertain doubts even about ascetics, who are pratya-
ksa, then, there is all the more reason for your doubt about jiva
ete. that are paroksa :—

Mrarrrasag 9 gga—=azfra-fafiesdg )
gAYy a9 fay o Brongg & d@=r ! 1s<k2530

68. Jivaipsyatthesu ya suhuma-vvavahiya-vigitthariivesu i
Accantaparokkhesu ya kiha na Jipaisu bhe sanki ? (2363)

[ sharfyazrily | Taw-=gafear-frresay |
AeTAINNY T T T (rarfky waat o 2 ng<izgall
68. Jivadipadarthesu ca saksma-vyavahita-vikristarapesu |
Atyantaparoksesu ca katham na Jinadisu bhavatam $anks ?
(2363 ) ]
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Trans. 68. And, why should there be nho doubt about
objects such as jiva etc. whose bodies are subtle, obsente
and drawn asunder, as well as, about Tirthaikaras ete. that
are extremely remote (from the physical sight)? &8 (2383)

Here if it i3 argued that there cannot be any doubt about

Jiva etc. on the authority of the words of Jinas, the same will
be the case with asceties also—

AEITTA T |AE AY Asqor0 Gargtray Qv
Area-frgrr-atan awmsd dxfirsdy Br nganitvn

69, Tavvayanio va mal nanu tavvayane susahuvitto ttii
Alaya-vihara-samio samano’yam vandapijjo tti (2364)

[Ag=arg = afadg ag=d gagya gl |
wred-trereafa: s asashia gta gz dgs

69, Tadvacanad va matirnanu tadvacane susidhuvritta iti
Alaya-viharasametah $ramano’yam vahdaniya iti {2364))

Trans. 69. Or, it this belief is held ( on the authority of)
His words*, then according to his words, a devéte¢ having
( proper ) dwelling and monastic establishment, atll Possess-

ing right conduct of a (real) saint, is definitely worthy of
bowings. 2364.

fAFI-5Q Iy agaAiEaasAg 9 sharciy 371 97 399,
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4. 1, e. Tirthankara’s,
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D. C. If you say that you do not entertain doubt about the
validity of jiva ete. on the authority of the words of Jinas, then,
according to the Tirthankaras, one who possesses right conduct
of an ascetic, is a real sadhu worthy of respect. Here, if it 1is
asked ¢ How is a person of right conduct of a saint, recognized ?
The answer is~ ‘ By means of proper dwelling and wmonastic
establishments, a real §ramaua is at once recognized.

It is said—
“ Alayepam viharepam thipa cafkamanena yai

Sakka suvihiyam ndaum bhasivepaiepa ya® 4 1n

A real sramapa (saint) is known from his alaya (dwelling)
vihira (monastic establishments) movements from one place to
another and courteous language ). 69 (2364)

sre ar tarfrated Kot & strorsmom 3
afronafygecd 92 A & 7 g & 7 neenragun

N T a1 Qg wgE Afeq 97 wtEarg |
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70. Jaha va Jipindapadimam Jigaguparahiyam ti jagamana vil
Paripamavisuddhattham vandaha taha kim na sidhum pi ?

(2365 )
71, Hujja na va sahuttam jairive natthi ceva padimic

Sa kisa vandapijji jairave kisa padiseho? (2366)

[t =1 Redepwferat faaporfymfata qaeansfy o
aftorsfagzat sz aun & a1 qrgafy £ nvenzagun

wRT 7 T Arged afrey awsdy stroeng

|1 £WG A ar afrel weary sferea: 1ei3gs
5. This verse is taken from the _Kvaéyaka—niryukti Vide

Verse 80, Vandanaka Niryukti in the Avasyaka-Niryuktl, Also

vide p. 529 v, 1148, Avadyaka sitra with the commentary of
Haribhadra Stri Part 1I, Agamodaya Samiti Edition )
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70. Yatha va Jinendrapratimam Jinaguparahitamiti jananto’pit
Paripamavi$§uddhyartham vandadhve tathd kim na sadhu
mapi ? (2365)

71. Bhaved na va sidhutvam yatirape nastyeva pratimayam |
Sa kasmad, vandaniya, yatirape kasmat pratisedhah (2366)]

Trans. 70-71. Or, just as you worship the image of a
Tirthaikara for the sake of blissful result in spite of your
knowing that the image of Tirthankara has no qualities of
the Tirthankara, in the same way, why (should you) not
respect a sadhu also? In the form of an ascetic, {real) quali-
ties of a sadhu may or may not be (found) But thaté is
altogether absent in the image. Why is the image, then, taken

as worthy of worship, and what makes the form of an ascetic
unworthy of respects ? 2365-2366.

Hwr—ve—9 A, FA At afmEr agSa 9t
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The opponent’s answer is—

AEATATER ITAYAT W 7 giEaty |
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72, Asahjayajairave pavagumal mal na padimae |

Nanu devapugaysae padimae vi hujja so doso (2367)

[ sreiaaafrey arogafafs sframam
ag argeranat affrmraraty w89« e ieAIRzgoN
72. Asamyatayatiripe papanumatirmatirna pratimayam |\
Nanu devanugatiyawm pratimayamapi bhavet sa dosah (2367) ]
6. Quality of a Tirthaikara,
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D. C.

Nihnavas .-—While bowing to an a-saempafa ( unrestrained )
deity in disguise of an ascetic, the fault of assenting to the sin
of unrestraint would be committed. But that does not happen in
case of worshipping an image of a Tirthankara.

Sthavirag:~Even In case of an image inspired by a god or a
Tirthankara, the same fault of assenting to the sin would certainly
be committed, 72 (2367)

oz afewm a fta frogdte aaen frgeea
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73. Aha padimde na doso Jipabuddie namao visuddhassa {
To jairavam namao jaibuddhie kaham doso ? (2868)

[ ora afmrat & SR fraggar auat frgeer
wy TOET anaY afrgEar w5 5 eziirzgal

78. Atha pratimdyam na doso Jinabuddhya namato visuddhasya !
Tato yatiripam namato yatibuddhya katham dosah (2368) ]

Trans. 73. lf there is no fault in case of one who bows
to an image taking it sincerely as a Tirtrankara, then, how
would a fault arise in case of one who bows to aa ascetic
taking him sincerely as an asectic? 2363.
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D. C,

Nihnavas :~The fault of assenting to the evil quality will
not arige in case of bowing to an image of a Tirthankara with
sincere apprehension of a Tirthaikara in the image.

Sthaviras : —If it is so, what harm is there in case of onc
bowing to a ascetic with the sincere apprehension of 3 sadhu in
him, that you do not even respect each other as asceties 2

Nihnavas :—If it is so, there would be no harm even in
bowing to his own companion ete. with the sincere apprchenmsion
of an asegetic in him.

Sthaviras :—That is not proper, companions etc. 1o not
actually bear even a proper appearance of an ascetic. Nor are the
actual symbols such as alaya, vihara etc. apprepended in him.
Hence, one who bows to companions etc. that are clearly un.
worthy, commits the fault of assenting to the savadya' (censu-
rable ) resolution of an ascetic in them. It is said-

Jaicelam bagalingam jagantassa namao havai doso |
Niddhamdhasam ya nidaga vandamage dhuvo doso vin®

7. Savadya (censurable } Niravadya ( blameless )

8. This verse is also quoted from Avadyaka Niryukti vide
verse 65, Vandanka-niryukti in the Avadyaka Niryukti. Also
vide page 526 verse 11387, Avadyaka Satra with the commentary
of Srimad Haribhadra Sari Part 1I.

There seems to be a slight alteration in the text of this
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74. Aha padimam pi na vandaha devasankii to na ghettavvai
Aharo-vahi-sajja ma devakaya bhavejja nhu (2369)

[ org affrmrraty 0 g9y Larargeay aay 7 gdfia=T)
o
AER-TRT—Trzar wr T3FAT WY WoRRIER
74. Atha pratimimapi na vandadhve devagankaya tato na grahi-
tavyah |
Aharo-padhi-éayya mi devakrita bhaveyurnu (2369).

Trans. 74. If you do not respect an image (also) think-
ing it to be (that of ) a deva, then, thinking that food, acce-
ssory articles, bed etc. might have been created by gods,
they should not be taken (at all). 23069.
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D. C. If you become sceptical to the extent of not bpwing
even to an image, you should not take food, accessory articles,
bed ete. as they, too, might have been created by gods. 74 (2369)

verse. Original reading of the verse found in the niryukti is this—

Jaha velambagalingam janantassa namao havai doso
Niddhamdhasam iya nsana vandamine dhuvo doso—

a, Instead of ¢ Jaicelam bagalingam b, Instead of “ya.”

[ One who bows to a wicked and hypocrite ascetic, in spite
of his knowing him to be such, would commit a fault, Having
once known the breach of trust, if one bows to him, he is defi-
nitely "at fault. ]

But in case of worshipping an image, no sveh fault would
arise in ahsence of savadyanujna. 73 (2368)
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And too much of sceptical attitude will result in the negation
of the whole vyavahira in this way—

#Y STTOTT R W FrRael 3 qroTd @1 WAy )
fruerg wifrg & aear st Ry 2 hexir3vell

® AT & g7 Pragg @& gty frsfie
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75. Ko japai kim bhattam kimao kim panayam jalam madyam |
Kimalabu mapikkam kim sappo eivaram baro ? (2370)

76. Ko janai kim suddham kimasuddham kim sajivam nijjivam|
Kim  bhakkham kimabhakkham pattamabhakkham tao
savvam (2371)

[®Y srmrfer % ek BRT: @ 9% S W |
frareng witrg % goaftay e f lsulir el
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75. Ko janati kim bhaktam krimayah kim panakam jalam
madyanm |

Kimalabu mapikyam kim sarpascivaram harah? (2370)

76. Ko janati kim $uddham kimaguddhany kim sajivam nirjivam |

Kim bhaksyam kimabhaksyam praptamabhaksyam tatah
sarvam (2371)

Trans 75-76. Who knows whether a particular thing is
food or a worm ? Whether a drinking substance is water or
wine ? Whether one thing is a bottlegourd or a jewel? Whe-

ther (one thing is a serpent, a ( piece of) garment or a
necklace ? '

Who knows what is pure (and) what is impure, what is
animale and what is inanimate, what is eatable and what is
uneatable ? Everything turns out to be uneatable in that
respect. 2370-2371.
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D. C. Since you are not able to remove illusions of worms
jewels, serpents etc in an article of food, bottle-gourd, garments
ete. everything would become forbidden to you 75-76 (2870-7T1)

And,
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77. Jaipa vi na samvase seo pamaya-kusilasankae |
Hojja gihi vi jai tti ya tassasisd na dayavva. (2372)
78. Na ya so dikkheyavvo bhavvo’bhavvo tti jepa ko mupai? i
Coru tti cdriu tti ya hoil jao paradaragami tti? (2373)

79. Ko janai ko siso ko va gur@ to na tavviseso vii
Gajjho na covaeso ko janai saccamaliyam ti? (2374)

80. Kim bahupa savvam ciya sandiddham Jinamayam Jininda ya i
Paraloya-sagga-mokkha dikkh3de kimatthamarambho ? (2375)

81. Aha sarti Jinavarinda tavvayapao ya savvapadivatti|
To tavvayanau cciya jaivandagayam kaham na mayam ? (2376)
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77. Yatinapi na samvisah dreyah pramadaku$ilasankaya i
Bhaved grihyapi yatiriti ca tasma adirna datavya (2372)

78. Na ca sa diksatavyo bhavyo'bhavya iti yena ko janati?}
Caura iti carika iti ca bhavati yako paradaragamiti? (2378)

79. Ko janati kah $isyah ko va gurustato na tadvideso’pit
Grahyo na copadedah ko janati satyamalikamiti? (2374)

80. Kim bahunid sarvameva sandigdham jinamatam jinendrasca
Paraloka-Svarga—Moksa diksayah kim arthamarambhah ? (2375)

81, Atha santi jinavarendrdstadvacanacca sarvapratipattih |
Tatastad vacanadeva yati vandanakam katham na matam ?

(2376)

Trans. 77-78-79-80-81. Doubting the misconduct of
woman, it is not advisable even for an ascetic to associate (with
them ). Presuming that a householder may even happen to be
an ascetic, blessing should not be conferred ( upon him ).
Nobody should be (allowed to be) initiated as a pupil. For,
who knows whether one is meritorious or wicked, a thief, a
spy or a burgler ? (And) who knows as to who is a pupil
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and who is thé preceptor ? So, there is no distinction between
them also, His sermon is also not accepiable, because, who
knows whether it is true or false? What more (should be
said ) ? Tirthankaras, their principles; the other ( future) world,
heaven, Final Emancipation—-all this is uncertain according
to you. Then, what is the use of accepting diksa (at all}?
If you believe in the Tirthankara and if you take everything
as existing on the authority of His words, why should bowing

to an ascetic oe not accepted on the same authority ?
(2372-2376)
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D. C. If according to you, Tirthankara exists, and if you’
believe that the existence of all objects including, paraloka (future
world ) Svarga ( heaven ) Moksa ( Final Emancipation ) ete. is
approved by him, there is no reason why the act f bowing to
ascetios be not approved by him. 77-81 (2372-2376).

Moreover,
srr rormg qamt gl B at ssewoomafige
29 fr a=xwon frgeary g fa iR zvel

R2. Jai Jipamayam pamanam muni to bajjhakarana—parisuddham |
Devam pi vandamiano visuddhabhavo visuddho tti (2377)

[ afx frawa gamt giafidfer aar srgsaefiges
Faufy a=gur fagzamr fagg =i ucrvvll
82. Yadi jinamatam pramagam muniriti tato bahyakarapa pari-

guddham |
Devamapi vandamino viguddhabhavo visuddha iti (2877) ]
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Trans. 82 If you take the principles of the Tirthankaras
as authentic, then even, he who bows to-a god'(appearing as)
purified by external means apprehending -him sincerely as a
sage, will be guililess (2377).
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D. C. If you really follow the principles of the Tirthankaras,
you shall have to accept even those who bow to a god who
appears purified only externally on aceount of alaya, vihira ete.
taking him to be a sage with a sincere heart, as guiltless,

For, it is said in the Agamas—

‘“ Parama rahassamisinam samatta ganipidaga bhaviya saranam
Paripamiyam pamagam nicchayamavalambamapanam *

L It is a great secret of sages who (look upon) the ( gem-
like ) treasure-box of the preceptor ( the entire (collection) of the
twelve Angas as auspicious wealth, and a trust worthy authority
for ascetics who depend on Niscaya ] 82 (2377)

Or
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83. Jaha va so jairavo dittho taha kittiya sura anne ?)
Tubbhehim ditthapuvva savvatthiapaccao jam bhe (2878)

[af% ar @ afager rewn feasa: go =2 7|
gemfategal Qa9 w9ang, 113Nl
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83. Yadi vd sa yatiriipo dristastatha kiyantah surd anye ?
Yusmabhirdristaparvah sarvatrapratyayo yad bhavatim (2374)

Trans. 83. Like that (god ) in the form of an ascetic
seen by you, how many more gods were seen by you in the
past, that you did not put trust in anything ? (2378)
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D. C. In addition to the preceptor Ks_ﬁc_lha—deva. seen by you,
in disguise of an ascetic, how many more gods did you see in
the past that you entertain doubt about everything ?

It 18 not really worthy of you to entertain doubt like that
when some one is seen like that at some time, in some way.
Even from practical point of view, it is worthy of you to respect

each other.
For, it is said—
Nicchayao dunneyam ko bhive kammi vattae samano |
Samvavahdro ya jujjai jo puvvatthio carittammi

[ It is difficult to konow definitely as to which ascetic lives in
which @ Bhava (inclination of mind ). But, one who is pre-
eminent in character, is fit from practical point of view.] 83 (2378)

In support of the same argument, the author continues-
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84. Chaumattha samaya cajja vavahiranayagusaripl savva |
Tam taha samayaranto sujjhai savvo visuddhamano (2379)

85, Samvavaharo vi bali jamasuddham pi gahiyam suyavihiel
Kovei na savvagna vandai ya kayii chaumattham (2380)

86. Nicchaya vavah3ra naovaniyamiha sasanam Jigindanam |
Egayapariccao miccham sankadao je ya (2381)

87. Jaha Jipamayam pavajjaba to m3 vavahara naya mayam
muyaha

Vavaharapariccae titthuecheo jao’ vassam. (2382)
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84. Chadmasthasamaya carya vyavahidranayanusarini sarva |
Tam tathd samiecaran $ndhyati sarve vidnddhamanah (2379)
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85. Samvyavaharo’pi bali yada§uddhamapi grihitam $rutavidhina i
Kepayati na sarvagno vandate ca kadiacicchadmastham (2380)

86. Nidcayavyavahara nayopanitamiha sasanam Jinendranam |
Ekatara parityago mithyatvam $ankadayo ye ea (2381,

87. Yadi Jinamatam prapadyadhvam tato ma vyavahiaramaya
matam muncata |

Vyavahara parityage Tirthoechedo yato’vasyam (2382) 1

Trans 84-835-86-87. The whole routine of the engage-
ments of an ascetic incognito is based upon practical point
of view One who follows it sincerely becomes entirely pure-
minded. Mutual intercourse { of respecting each other) is also
practicable. For, in case an impure (object) is apprehended
by the commandment of holy writ, or in case if one bows to
an ascetic incognito, the Omniscient does not disallow it. The
commandment of Tirthankaras is based upon both the posi-
tive and practical view-points. It is useless {o leave either
of them and entertain doubts etc. (So), if you accept the
commandment of Tirthankaras, then do not abandon the
theory based upon practical point of view. Because, in aban-
doning the practical point of view, the authority of the Tirtha
(St1 Sangha) itself will be exterminated (2379-2382)

ARI—CB—CU—CB—co—TaAIsl guan: | 7t Rgeanx
T Ay AraeiER T o gEw el | dwigs Tl
sy FE—wgRaw & feamEaffa 173 HR3vRUR3cel
R3<UIR3 U

Then,

T A TATEIIE gaty MY g 17 qourAr |
ar 'aefesrar gafie fataor [ weenzesi

R WLIIHTAT WUt T 4 aafiw v
HT F& ARAEHRGSY AT Tz, IEI0 W3RN



Vada ) Nihnavaviada :89:

F STy F TN F I Trfven ofaue G
HAgEaSTUT sEwe o i Ikenrieul

- fenfy auT guonsEEe T R Ao |
A qET | @3% s wfvrg Gy oy 1Rk
g g 7 geead da-ar qresy fa wy w9
Aro- ¥ vy = G f& T av |@fr 7 nRuricsn
ST T T T=q00T @=AWTHETNR |
fraafirarhang gegs & afersar 1kzRica
88. Iya te nasaggiham muyanti jahe bahum pi bhangants |

Ta sanghapariccatta Rayagihe nivatina naum (2383)

89. Balabhaddenagghiya bhananti sivaya vam tavassi ttil
Mia kuru sankamasankaruhesu bhanie bhapal raya (2384)

90. Ko janai ke tubbhe kim cord earia abhimara ttii
Sanjayaravacchanna ajjamaham bhe viviemi (2385)

91. Napa-cariyihim najjai samano’samano va kisa jananto }
Tam siavaya ] sandeham karesi bhanie nivo bhagai (2386)

92, Tubbham ciya na parupparam visambho sihavo tti kaha
majjham §
Niapa-cariyahim jayal cordpa vi kim na ta santi (2387)

93. Ubvauttio bhayacca ya pavvapna savvamayamasaggahe |
Nivakhamiyabhigantum gurumilam te padikkanta (2388)
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88, Iti te nasadgraham muncanti yavad bahvapi bhanyamanah |
Tavat sanghaparityaktd Rajagrihe nripatind jnatva (2383)

89. Balabhadrenighrati bhananti ¢ravaka! vayam tapasvina iti |
Ma kuru sankimagankaruhesu bhanite bhanati raja (2884)

90. Ko janati ke yayam kim cauradcarika abhimara iti|
Samyamarapacchanna adyaham bhavato vyapadayami (2385)

91. Jnana—caryabhyam jnayate sramano’sramano va kasmajjanan|
Tvam Srivaka | sandeham karosi bhagite nripo bhanati (2386)

92. Yusmakameva na parasparam visrambhah s3dhava iti

katham mama |
Jnana-caryabhyam jayate cauripamapi kim na te stah?
(2387)

93. Upapattito bhaydcca prapannih sarvamatamasadgrahe |
Nripaksamita abhigatya gurumfilam te pratikrantah (23888) ]

Trans. 88-89-90-91-92-93, When they did not give up their
mischievous belief in spite of their being persuaded in many
ways, as stated above, they were expelled from the Sangha
( Congregation ). When called by king Balabhadra, who had
come to know (of their arrival) at Rijagriha, they said “O
Sravaka!| We are ascetics. Please do not suspect things that
are beyond suspicion.” The king replied-“ Who knows as to
who you are? Who knows whether you are thieves, spies or
burglars, in disguise of ascetics? | shall kill you to-day."
“In spite of your knowing that an ascetic or otherwise, is
known by (his) knowledge and character, O érivaka! why
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do you suspect us ?" When thus told, the king replied -
“When you yourselves do not rely upon each other that
you are (ascetics), how can | trust you merely from know-
ledge and character ? Could they not be (found) in thieves
also ? (Thus persuaded) by means of irick and fear, (at last)
they resorted to the right belief. Having abandoned their
wrong belief, and having forgiven the king (for his apparently
harsh act ), all of them returned to the original (school) of
their preceptor ( 2383-2388 ).
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D, C. When king Balabhadra came to know that the Nih-
navas had come to B&jagriha, he ealled them, and asked them-—
“ Who are you?” “O Sravaka ! We are ascetics etc.” was the
reply. With the threatening of killing them by ecrushing under
the feet of elephants, the king said ¢ Since you do not trust
each other as ascetics on the standards of jnana and kriya, how
can I take you to be ascetics on those standards? Outward jna-
na and kriya could be found in thieves as well,”

On hearing such words, they came to know their mistake

and resorted to their original school of thought, abandoning their
wrong theories for ever.

End of the Discussion with the Third (type of) Nihnava,
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Discussion with the Fourth Nihnava.
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94, Visi do visasays taiya Siddhim gayassa Virassa
Samuecheiyaditthi Mihilapurie samuppanna (2389)

[ e 3 avwd g fafE sreeer dfem
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94, Viméaty;é dve varsasate tada Siddhim gatasya Virasya |
SamucchedikadristirMithilipuryam samutpanni (2889) ]

Trans. 94. Theory of Samucchedikas came into existence
in (the city of) Mithila, two hundred and twenty years after
Sramana Bhagavin Mahavira had attained Nirvina 2389,

fwr-28 figeed WA 751 fafs naw divamlig) @
AR AYSRweRiafIgat agaaiy 1R3cRN

Here is the story of the production of this theory—

fafyen sftom wetirft aifva smafud =
AsfirgroreTaTe Aty @eTEET T 1Ru4iR3Rel

95, Mihilie Lacchighare Mahagiri Kodinna Asamitte yal
Neupiyanuppavae Rayagihe khandarakkha ya (2390)
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[ Grfuerat ealmy waitaft: siftesa opsafirsar |
AgRTRATTNR TSI WU HRUIIR3%e|

95. Mithilayam Laksmigrihe Mahagirih Kaundinya Advamitradea|
Naipupikamanupravade Rajagrihe khandaraksadca (2890) ]

Trans. 95. There was (an Acirya named ) Mahagiri in
( the caitya-temple of an Yaksa-named ) Laxmigriha in ( the
city of ) Mithila, There were Kaupdinya, and Advamitra also.
( While studying ) the Naipunika (portion) of Anupravada?
they resorted to the principle of Samucchedas. And, Khanda-
raksas brought them to the right path in (the city of)
Rajagriha. 2390.

fw-2 fafemaat sofip S aofafafut f¥fe=n
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WA A@ ARG 17| qaRewE—q AT gRagrEaA

1. Like purvas, such as Virya—pravada, Asti-Nasti pravada,
Jnana-pravada, Satya-pravada, Ktma—pravida ete.,, Anu-pravada
seems to belong to one of them. It is an independent parva,
treating of Kriyd, Jnana ete.

2. Neupgiya or Naipupika is the name of a chapter in the said
Anu-pravada piirva,
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D. C. Mahagiri-suri the preceptor of the Laksmigriha caitya
in Mithild, had a pupil named Kaundinya, who, in turn had a
pupil named Asdvamitra. While studying the Naipunika chapter
of the Anu-pravada parva, Aé¢vamitra came across the following
statement in course of a discussion of the principles of chinna
and chedanaka ( Destroyed and destroyer):—

« Paduppanna samayaneraiya savve vocchijjissanti |
Evam java Vemaipiya tti, evam biyaisamayesu vi vattavvam,”

{ All the Narakas (inhabitants of hell) of the present conven-
tion will perish, and so will all the deities. The same should be
understood of those of other conventions as well, )

On reading this, Asvamitra conjectured that if all the Nara-
kas of the present convention were fo perish, all other livirg
beings would also meet destruction, as soon as they were born.
Consequently, they would not be able to attain the rewards of
good and evil deeds. In this way, Asdvamitra began to draw
conclusions on false conjectures, His preceptor ( Kaugdinya ) tried
to persuade him by means of various tricks ( which will be told
hereafter ), but Asvamitra was not convinced at all. He was, then,
expelled from the Sangha ( Congregation ). He, then, came to the
city of Rajagriha (or Kampilyapuri). There the sravakas khan-
daraksas, who were posted as customs watchmen, began to beat
Aévamitra. and his fellow—Nihnavas all of a sudden. ‘Do you
not know us? Why do you beat us even though you are $rava-
kas” said the Nihnavas. ‘“Those that are §ramanas have already
perished according to your theory. You may be some other
people like thieves etc. and hence, we are beating you,” was the
reply. Being afraid of this, they gave up their false notion, came
to the right path and returned to the original school of their
preceptor, after having excused the khapdaraksas for the appa-
pently barsh act, 95 (2390).
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Now, the author explains the above—mentioned account of
Niryukti in details —

AgurHuroyETe Sfaralt aegaTa v |
QTARTEA=TTEAAT AT 1351322

Feqrararacey w= fag w=ger fonfa
ARITRATATHTIRT (371=5 7 g=3717 10112331

96. Neunpamapuppavide ahijjao vatthumasamittassa |
Egasamayai-voccheyasuttao nasapadivatti (2391)
97. Uppayianantarao savvam ciya savvaha vipasi ttil

Guruvayanameganayamayameyam miccham na savvamayam
(2892)

[ Fqurmgwardsdrarrer sweasafiraer |
vraaaisaasdagsar araralrata: 1513

SeqTETAFACA: qaR g At o
grIaAARAgAaRay froar 7 Geaag 191U

96. Naipupamanupravade’dhiyanasya vastvagvamitrasya |
Ekasamayadi-vyavacchedasatrato nadapratipattih (2391)

97. Utpadanantaratsh sarvameva sarvathd vinagiti|
Guruvacanamekanayamatametad mithya na sarvamatam (2392)

Trans. 96-97. White studying the Naipugika chapter in
the Anupravada ( parva). Asvamitra derived the theory of
( entire ) destruction viz-that everything is entirely perishable
after its production from the rule (laying down) the destruc-
tion (of an object) at one time etc. It is the opinion of
the preceptor that it is false, because it is approved only by
one point of view but not by all. (2391-2392).

AF-QE~Q9  AFAARIANSTNT AP0 FerfiamarafEme

EisRFERE=3gay  nanfafea | fs9: 2| gor—
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D. C. While studying the Naipunika portion of the Anu-
pravida parva, Advamitea derived a theory from the rule laying
down the theory of destruction of objects of one convention that
all objects of one convention vanish entirely—in all respects-as
soon as they are produced. The preceptor persuadgd him not to
form such a wrong notion, and said ¢ The theory of destructibi-
lity of objects at every moment, is laid down by the ksana-
ksaya-vadins only from one point of view viz-Rijusiitra naya3,
but it is not true from all points of view. So, it is false.

Why is it Mithstva?

7 f g=aw RomarszrrEaReATEfE
H—q{-THTITIATTHON TG T2 113<11R38 2N

98. Na hi savvaha vipaso’ddhapajjayamettanasammi |
Sa-para—-pajjayanantadhammanc vatthugo jutto (2393)

[7 fe waur fmraitsgrrargwarsaTsy |
T~ IT-qQTATATIRAT TEgAT TRt IR

98. Na hi sarvatha vinaso’ddbhaparyayamatranase 1
Sva-para-paryayanantadharmano vastuno yuktah (2393) ]

Trans. 98. Merely at the end of a ( particular) condition
of time, it is not proper to admit entire destruction of an
object that has innumerable qualities on account of its own,
as well as, of other’s paryaya (form) 2393.

fW—<c 7 f& addq TgA AAF g* | ® Q@ ? ¢ gW—
AFEEEEANY | TG AREE AR - iRawT, § o

3. According to this system of philosophy an object is per-
ceived: in its present condition only.




Vida ] Nihnavavada : 97 :

qaiaAE T ATSTEnReT gft | wdgaer qgas ¢ g
F-R-TAIATTNFE | T[GH  ATE—-TRAAT G0 TIAEFRG
THAGHIAARFAA AGHTAY IRANT 90 EATaIanHaAwTd,
frzsagar afmy | o@ IR AamReTATEgPewy, daiEd-
Y T ag=RR fREEY, STATIaRAT TR THIAT-
AT gal-Rzer gfegang 7 IF 11R3R3N

D. C. Tt is not at all proper to accept the entire destruction
of an object merely because a particular condition ( say, bhata
parydya or past condition) of time* is over. Kvery object is
possessed of innumnerable qualities, say for example, whenever
the Narakas perish as Narakas of the first condition ( paryaya )
of time, they do not perish entirely but they are produced imm-
ediately as Narkas of the seecond condition of time, and thus con-
tinue to stay on as living matter.

It is not proper, therefore, to believe that an object which
has innumerable paryiyas or forms at differment conditions of
time, vanishes entirely as soon as a particular pary3ya or condi-
tion of time is over. 98 (2393)

wE gos ta wz ga w1 amd f kg
qed FSTZTT AFTHT THIASTT 1R’ LI

99. Aha suttau tti mai sutte nanu sasayam pi nidittham|
Vatthum davvatthie a-sisayam pajjayatthae (2394)

[ ora w=nfafer wfn: a5 7 oweaaafy fde )
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99, Atha satraditi matih satre nanu $agvatamapi nirdistam i
Vastu.dravyarthataya'$asvatam paryﬁ.yarthdtaya (2394) 1.

4. Accordmcr to Jaina Termlnology, the word ‘Addha’ signi-
fies Time. Addhaparyaya signifies the parydya or condition of
time, e, g. Varamina paryaya ( Present condition) Bhiita par-
yaya { Past condition ) and Bhavisya paryaya (Future condition).
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Trans. 99 1f your belief is based upon (the afore-said)
rule, it is also laid down in the rule that an object is impe-
rishable by (virtue of its) form 2394.

fw-2Q A EiweTRETg @I ATy SR
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D. C. According to you, an, object should be taken as en-

tirely perished at every moment on the authority of the rule
referred to before®,

Now, if you take the siitra as an authority on this point
there iz another siitra also which describes an object as $asvafa

or imperishable by virtue of its being matter, and vinadvara or
perishable by virtue of its form—

The satra runs as follows :~

Q. “Neraiyanam bhante ! kim sasayas a-sasaya ?

P

Goyama | siya sasaya, siya a-sasayaS.

5. Vide verse 2390.
6. The following d/apaka is from Bhagvatl Sitra:—
“ Neraiya nam bhante ! kim sasaya a-sacaya ?

Goyama ! siya sasaya siya a-sasaya.

O P&

Se kenatthenam bhante ! javaevam vuceal ¢¢ Neraiya siya
sdsaya, Siya a—sasaya?

P

Goyama ! Avvoechitti nayatthiyae sasaya, vocchittinayattha-
yae asasaya., Se tepa-atthepam java siya siasaya siya a-sa-
saya.



Viada ] Nihnavavada : 99:
Q. Se kepatthenam ?

A. Goyami! Davvatthiae sasayi, Bhivatthde a-s3sayai,

[Q. O Lord ! are the Narakas perishable or imperishable ?

A. O Gautama ! they might be perishable,as well as, imperish-
able also.

Q. How could that be ?

A, O Gautama ! they are imperishable on account of their
matter, and perishable so far as their form is concerned. }

And,

reu X 7 wegamy swarzfadge senstated |
TEU T G A arEfayae I 1o 134l
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100. Ittha vi na savvaniso samayalvisesanam jao'bhihiyam |}
Ihard na savvandse samayaivisesagam juttam (2395)

101, Ko padhamasamayanaraganase bitisamayanarago nama |
Na suro ghado abhavo va hoi jai savvaha niaso ! (2396)

[w=fa = waaea: awafklirfger gavstatiasg
FATT F FIATH aRIIRFAIGT O 1R 0 o134

FRTITHAAILARRATS e eraTarm nw
T g TASWEL ar wafie gty gtar arae T uLequr et

[ Bhagavati Satra Sataka 7 Udesaka 3, last portion] Ghujarati
Translation page 15 Part IIL ]

It will be noted on comparision that though both the ala-
pakas differ slightly in readings, there is not the slightest diffe-
renee between the two, so far ar the meanings of both the ala-
pakas are concerned, ]
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100. Atrapi na sarvanasah samayacdivisesanam yato’bhihitam |
Itarathd na sarvanade samayadivisesanam yuktam (23935)

101. XKah prathamasamayanarakanase dvitiyasamayanarako nima |
Na suro ghato’bhavo vd bhavati yadi sarvatha nadah ?
(2396) ]

Trans. 100-101. Here also, since adjectives like samaya
etc. are told, entire destruction could not (fit in). (For) other-
wise, the adjectives like samaya etc. would be useless in
(case of ) entire destruction. How could a #naraka of the
second moment come into existence when the raraka of the
first moment has (entirely ) perished ? If there were entire
destruction, there would be nothing like god, ghata or
a-bhiva (non-existence) 2395-2396.

ﬁm—?oo—t  wAMY ¢ TIAAAYARH! SATDE qrFiea
{1 @3 A GEArg: gl A T | g ! g9 A aen
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frftaawataa Ak {0 S99 $4 F5UN, TNAHA g1 faeg-
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D. C. In the satra laying down that the #narakgs of the
first moment will meet destruction, entire destruction is not, at
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all, implied. Adjectives viz first moment, second moment’ eto,
mentioned therein are significant.” By the expression that “Nar-
akas of the first moment will 1neet destruction,” entire destruction
of the marakas is not meant but it only means that the narakas
of the first moment lose the property of being narakas at that
time, Similarly those of the second moment lose the property of
being narakas at the second moment and so on.

But narakas would never perish entirely on account of their
matter being indestructible, Thus, if the theory of entire destru-
ction i3 admitted, adjectives such as prathama samaya, dvitiya-
samaya ete. would not be justified. If the narakas that were
produced at previous moments had perished entirely along with
those moments, how could narakas of the second moment, and
those of the third moment etc. eome into existence? So, the
adjectives viz prathama saemayofpanna ( produced in the first
moment ) dvifiya samayolpanna (produced in the second moment)
etoc. would be justified only if the narakas were taken as the
existent beings.

In spite of all this, if you hold the theory of entire destru-
ction, 8 naraka produced at the first moment, would perish
entirely, and 1t would not leave any scope for the production of
a naraka of the second moment. And if a naraka perishes entirely
with the first moment, that which is produced at the second
moment would be definitely different from the naraka ( itself),
and hence it would never be possible to recognize, a sura, a ghata
or a-bhava from it, This proves that adjectives such as prathama
samayotpanna, dvitiya samayotpanna etc. could be attributed
only to an existing being and to none else.

Thus, the satra mentioned before, does not, in any way,
imply entire destruction of narakas, at the end of a particular
period of time. It is only due to futile embarassment produced
in you, on account of your ( past) misdeeds, that you are led to
hold such wrong notiong. 100-101 (2395-2396),
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102, Ahava samanuppatti samanasantinao mai hojja |
Ko 3savyaha vinase santago ki va samarpam ? (2397).

[ orsrar mwmteTfer: auradaraay afrade)
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102, Athavid samanotpattih samamasantimmto matirbhavet|
Kah sarvathd vinage santanah kim va samanyam ? (2397) ]

Traas. 102. OOr, the belief may be that (there is) produ-
ction of similar ( narakas) on account of similar offsprings.
(But) in (case of ) absolute destruction, what is the utility
of {even) an offspring or similarity ? (2397 ).

HwI-Lo AGINAT AR W AT, IFF-TwdAt aR-
AUIIOREAAGNARI NS | TIEAGT THAGNRTERT g2 G-
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D. C.

Advamitra :—Since narakas ete. are created at similar mo-
ments one after the other, their santanas are also created In the
form of productions of similar moments, and by virtue of those
santanas, adjectives such as prathama samayolpanna eto. would
be justified even without any object being taken as existent,

Aearya :—When you aceept the theory of entire destruetion,
who would be taken as whose offapring ? And what would be
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similar to what ? For, in case of entire destruction, there would
not exist any moment of production of narakas ete. by virtue of

which, we can say that “This is their offspring or that is similar
to this”” 102 (2397)

Because,

Ferforony ¥ Fiamont Iz ATy A AU Ao |
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103. Santanipo na bhinno jai santipo na nama santano |
Aha bhingo na kkhanpio khanio va jai na santapo. (2398)

[garfaat = By oafk qamt 7 s qarme )
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103. Santanino na bhinno yadi santano na nama santanah i
Atha bhinno na ksanikah ksaniko va yadi na santanah

(2398) ]

Trans. 103. If an offspring is not different from (its)
generator, it is not an offsping. And, if (it is) diffterent, it

would not be momentary; (for) if it is momentary, it would
not be an offspring. 2398,

w203 gfg dgarfqv = fren feeafus: dame, aft =
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D. C. If a sanfina is not different from a sanlanin ( gene-
rator ) it would not be called a sanfana, as it would not possess a
form independent of santinin, And if it is different from santa-
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nin, it would not be taken as Asanika or transitory, because by
accepting 1t as ksanika, its state of retention would be accepted.

On the other hand, if a santana is taken as ksanika, it will
no longer be existent like sanfanin and difficulties arising from
the state of non-existence of samrana would crop up. So, therc
18 no scope for the santina to cxist *in the midst of absolute
destruction. 103 (2398)

Continuing the same argument, the author states :(—
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104, Pouvvanugame samaya hujja na s3 savvaha vinasammi |
Aha s3a na savvanaso tcpa samam va nanu khapuppham

(2399)
[w?zﬂﬁmmwaa'wmmrﬁmﬁl
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104. Puorvanugame samatibhaved na sa sarvatha vindsei
Atha si na sarvanasastena samam va nanu khapuSpam
(2399) ]

Trans. 104. Similarity is (possible) only in (case of)
its connection with the former ( moment), but not in (the
midst of ) all-pervading destruction. And if it exists, there
would be nothing like all-pervading destruction. Or else, even
khapuspa would become similar to it. 2399.

fm—-1o¥ I @ymreNTEh  FO sSmgTisED W6{g
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D. C. If the former moment is connected in any way with
the later moment, there would be some sort of similarity between
the former and later moments. But when there is absolute
negation of the foriner moment, its similarity with the later
moment has no place And, if there is any similarity between
the two, the former moment will have to bz taken as existing,
and hence, there would bz no possibility of absolute negation.

Still however, if this sort of similarity 1s accepted by you,
in spite of there being absolute destruction, why should a non-
existent object hke khzpuspa, also, be not taken as similar to it
as the property of beinxy non-existent is common to both 7 104

(2399).

For,

AINMTIOTR 27T T A T AT ASE
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105. Apgnavinase angam jai sarisam hoi hou telukkam |
Tadasambaddham va mai so vi kao savvanasammi? (2400)

[ srrafyamdisear otk weat waf wag a8 |
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105. Anyavinase'nyad yadi sadridam bhavati bhavatu trailokyam |
Tadasambaddham vi matih s'opi kutah sarvanase ? 105
(2400) ]

Trans. 105. If at the destruction of one thing, something
else becomes similar (to it), even (the group of) three
worlds would become zimilar to it. Or, if it is (accepted ) on
account of its being urconnected-how is that even possible
in the midst of all-pervading negation. 24080.

- ok Faa Freaafiady g2g uz FHAITREaT | qIATS
aq '{gsamamﬁn-q AN | A FAAISTTET QAT FAATR
AT ATMIEATANES 1% ATd WIAPTOTR, aft wag Ier-
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At FaeqcgTEy, oMAAfIYs TEW WA agTA | WY &
S S@AARIE 97 EWRcuafigaRadgiie A awead,
IUYULT A q% 95 IR qATy ¢ wEw uia: i | ag sy
g d9: T g3 (AR A -A gafaiead:, a-
IR ARG q: HR3eoll

D. C,

Acarya:-Just as a pata is totally different from a ghata, the
former moment is different from later moment and vice versa.
Now, even when the former moment is taken to have perished
entirely, if it is held that the Jater moment which is absolutely
different from it, is similar to the former moment, the group of
the Three Worlds should also be taken as similar to it, because
the property of being absolutely different (from the later moment)
1s eommon there also.

Asdvamitra :—The group of the Three Worlds, could not be
taken as similar to the former moment in guestion, because that
is not connected with it by means of time, place etc., while later
moment i8 taken as similar to the former moment, because it is
connected with the former moment by means of time.

Acirya:—But how can the relation between former and later
momients exist in spite of the former moment having entirely
perished ? Such a relation can never exist without accepting the
context, and hence, the state of retention or existence of the
former moment in question, 105 (:2400)

Besides,
fre qr =4 wforT fHoomg 1T W gae M
AT AATGACRIZNTROTHAT Fo 112081180
T3 wmtrﬁmr%r Stnfrevat a9 gawa |
HargaaHys GfamtE oF A 1¢esirB oM
Hfawey 9 AzerrEaTRonasn g™ |

HWETHRROTHITATI AT TWTAZE |12 0|12 0 Ul
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106. Kiha va savvam khapiyam vignayam jai mal suyau ti|
Tadasankhasamayasuttatthagahanaparinamao juttam (2401)

107. Na u palsamayavinase jenikkikkakkharam ciya payassa

105, Sankhijjapayam vakkam tadatthaggahanaparipdmao hujja.
Savvakkhapabhangananam tadajuttam samayanatthassa,

(2403)

[w4 ar a8 wiws e afy st aafkho
AZHETAATGHRAINIIROTHAT TG 120 U R0 ]

7 g afraaafyars aawwrerdy ggeT |
Hgegrfinmamtas geaarta ug arfir ugesirren

HEAAIE IOFT ATAATONIICrHAT Wl |
TIRITAETIF ATIh TATAZET HE 0<1IRG 23|

106. Kathamm va sarvam ksanikam vijnatam yadi matih $rutid
diti |

Tadasankyasamayasatrarthagrahanaparigamato yuktam
106 (2401)

107. Na tu pratisamayavinase yenaikaikaktarameva padasya |
Sankhyatitasamayikam sankhyatani padam tani 107 (2402)

108, Sankhyatapadam vakyam tadarthagrabhagaparinamato bhavet |
Sarvaksanabhangajnanam tadayuktam samayanastasya

108 (2403) 1.

Trans. 106-107-108. Or, if it is asked “ How is every-
thing recognized as momentary ?” ( The answer is) “From
the Holy writ. ” It 1s proper (to take it) as a result of the
comprehension of the meanings of innumerable sutras, but
not (as a result of ) the destruction (taking place ) at every
moment. Each syllable of a word (is produced) at an incalcu-
lable portion of time. A word consists of a definile number
of those (syllables), and a sentence is composed of certain
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number of words, At the comprehension ol its meaning,
knowledge of all-pervading transitoriness (is attained). (But)
that is misfitted to one (whose mind) perishes (soon after)
the time of production 2401-2402-2403,

AFI—2c§—209—Lec “q1” FguTl, 99FISTA WA | g
“qd arg gty Taq &9 waa FEatufs awsay 7| gafkia
¥ ) g 99 FoRURmARETIgARIfae 7 gAEFEneRom-
WIS Y, 9 T fIAEA ) 339 97 T-AGSINAT GRAF
qEafraEEsaE “od gieg” @ AgAea gsaR, 9 g
ARAARTDE | 9T FROWE-J TG FEOE 18T FAITA
FHTAREAUG!  GCTATAAAFATEIA:  auafioogd  Teag:,
aifr gair degrmft ggRaf € wIl | deady A
frstad, aRaRaRNETS IFIEENTRmmieT:, aIguTRIE
A | IFERAAFaWa 428 wgieas aagsgERAN
Yo LHRBeRIIRYo 3

D. C.
Advamitra : —How could you apprehend that everything s
ksapika ? .

Acirya:—From the Holy writ. Apprehension of ksanikati
from the Holy writings, 13 justifiable only as a result of the
apprehension of the meanings of sutras, but not as a result of
destruection taking place at every moment. Every syllauble of a
word is produced at an incalculable moment. A word consists of
a number of such syllables and a sentence is made up of a
number of words, When the mcaning of such sentences is com-
prebended, knowledge of all-pervading transitoriness 1s attained.
But it should be noted that such a knowledge is not attainable
to one whose mind perishes soon after the time of its production,
106 ~ 108, (2401-2403)

Aund,
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fadt gay frorm aitTa-ara-agaEin
ATHTUT T IO T T A=AATATET ? 12 0_1IRBo R

109. Tittl samo kilamo sdrikkha-vivakkha-paceayaini |
Ajjhayanam jhapa bhavana ya ka savvanasammi? (2404)

[ &fi: s wow: gresa-tavw-geaaidifa
ACTTHA-CqTA FTAAT A FT TIATET L 112018011

109. Triptih sramah klamah sadrisya-vipaksa-pratyayadini i
Adhyayanam dhyanam bhavana ca ka sarvanagc? 109
(2404) ]

Trans. 109. And, in ( the midst of) absolute destruction,
how could satiety, exertion, languor, similarity, distinction,

etc; as well as, sludy, meditation, and imagination exist ?
(2404).

Aw-20% WM, AONAURIITER VL AW,  FOW
st WEsd araedy, RO 9y, 9Ea: RANEEIR; T
Fs31q AfRaragRET-—tRniaiag: | Asagd gugiaea:,
RAATATFAY ALY, WA QA GAATAIAULATE WaoT-
AUNAAET | A OGNS TEGA: qIATRSK
fraam sRgeaasa © IR uRgo vl

D, C. If the theory of entire destruction of an objcet (at
every moment ) is accepted, everything will be destroyed imme-
diately after its production. Consequently, there will be no place
for feelings like thosc of satiety, exertion or fatigue. There will
be nothing like similarity, dissimilarity, belief or remembrance,

and there will be no scope for study, meditation or imagination
109 (2404).

AUITU TEITTH FAT AA T &y % =v et 21
srerrey X oF zo gaagrgiRodt 1Lenigew
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110. Anpnapno paigidsam bhutti ante na so vi ka titti ?
Gantadao vi evam 1lya salvavaharavuecchittl (2405)

[ sreavs=a: afarara A= 7 st wr agfie 71
g aseRataty asgagesgttasta: uLtcugou

110. Anyo’nyan pratigrasam bhokta'nte na so’pi ka triptih 7
Gantridayo’pyevamiti samvyavaharavyucchittih (2405)

Trans. 110. (In case of entire destruction) an eater would
be different at every mouthful, (and) at the end (he would
exist ) no more. (Hence) how could there be (the feeling of)
satisfaction at all? The same will be the condition of those
who move, ect. In this way, there would be violation of the
( whole of ) vyavahara. 2405.

AF-2e ‘79 37 YZA " AW AW RISAL, TEWA
A AT FAS: | O HoAEd  AfqwIs  AHT A FlOrReOgg-
qrga vy, WaafFEEEd @= Qs G |/d9r T 9,
gRfrnRemernd aRfew Ty aIA=BT | TTAE-
Reasa+Touay 1 gif:, NI FOE! I} | wgma-
TR FRAAWY FNGAE \IGA TN A | 0 qwE-
SEARINSEAARBRE 1132041

D. C. In case of therc being entire destryction (at every
monient ), one who eats would be different at every mouthful of
food on account of his being ksauika. In absence of the process
of eating, the eater will also perish at the end. Hence, how
could there be a feeling of satisfaction at the last miouthful, and
in absence of eater, who will experience the feeling of satisfaction ?

In the same way, those who move would not feel exertion,
and so on. Ultimately this would lead the entire vyavakira to
nothing.

Here the opponent would say—

Srot fay qavrE Cawe foreft stont fyg fyomay )
firefie frase 9 oF g a=gEtaEdl 12221Ree51
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111, Jepam ciya paigdzam bhinnd tittl as ciya vinasosd
Tittie tittassa ya evam ciya savvasafsiddhi (2406)
A7 afroe R gfiea og fama)
- A e .
ARCTACT-ITHT GO 12 LNRR gl

111.  Yeuaiva pratigrisam bhinnd triptirata eva vinasah |

Triptestriptasya caivimeva sarvasamsiddhih (2406)
Trans. 11 On the ground on which (feeling of) satis-
faction is different from each mouthful, (the feeling of) satis-

faction and the one who is satisfied attain destruction. The
same will be the condition of everything. 2406,

AF-222 J7 77 uq wfamawsRIssay AW AGE, AT
= gigman w3, 99 ©F g9, JHET T MG [ FADSTYREYAS
Ty, ooy Adereara st WA, R FAMREETa-
g | afaguiEARey. geTmarnstufza .3 ) aggwy |
ga: ? gemg-‘' ud g qerafals (v ooy aawwirnfies O
ATENT IH—AT- TR ST TaEGiaiE: | {YH  ATN—~Tq -
TAAAMNS: TITGGTNTCE: AT T 19 79 TN
TFARARYIZAY RAGT | Ta T Qivw gqegy, | A9 | e
TSTAT-ST A —RAFEANEAAT AIZT TRALAEAN, TIA -
TZFA 1RB &I

D. C.

Advanitra :—Just as an eater of cach monthful differs from
another, so also, every portion of the feeling of satisfaction
differs from another. This makes both the satisfaction and the
satisficr, ksanika (destruectible ) at every moment, If the visesana
( adjective ) is different, the videsya (the -bject which is qualified
by it) should alse be different; otherwise there would be no
Jjustification of visesaga.

Here 1t is not proper to advance the argument that feelings
of satisfaetion cte. eonld ot exist in case of momentariness
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taking place at every momcut. Because, it is only in that condi-
tion (i. e, only in case of there being destructibility at every
moment ) that the worldly feelings of satisfaction, exertion, gloo-
miness ete., would be established. The later moments that are
filled with feelings of satisfaction ete. are produced from the
corresponding former moments, one after the other, until feelings
of satisfaction etec. beecome extremely powerful. All this is possi-
ble only, if the object is perishable, insteal of its being imperish-
able or nifya. That which is nitya is nevetr produced or destroyed
but is always retained steadily, in one condition, In such a case,
feelings of satisfaction ete. would either be wholly accepted or
wholly rejected. 111 (2406)

The answer is—

ghagaszay gedr frelt 7 &fatrar av 2
oW |r & ¥sgaar asstyorar 52 gar ? 1220809

112. Puvvillasavvanase vuddhi titti ya kimnimitta to?|
Aha 83 vi te'puvattai savvaviniso kaham .jutto ? (2407)

[ gaea=vsy gfigeartiar mfafaar aa: )
I arfy Asgaay qafyarm v g L H2RARR )

112, Parvasarvandde vriddhistripti§ea kim-nimitta tatah ?|
Atha s3pi te’nuvartate sarvavinasah katham yuktah?

112 (2407) 1.

Trans 112 If there is entire destruction of the previous
moments, how are the (gradual) rise, as well as, the (feeling
of) satisfaction accounted for? And, if they, too, follow (the

later moments) how will (the theory of) euntire destruction be
justified ? 2407.

fAF~LLR “qr 7 7999, 97 [WART gIM QARG I
aghy gAE a1 HAw RgEEER @ g qaiRERe
ar frfaf oo 2 2 asaq ! | EREIMIAORREUET o
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greaizaEAl Sad afafiAf g1 7, IwgAnaEy Haen-
AT AR | AUy Argaad A § g, ait @ud-
qUET WA F g 999, AGA AT
IR ¢ TR NRgowll

D. C.

Acarya:—If it is so, how would the gradual development of
the feelings of satisfaction ote. that are found during the respe-
ctive later moments, and the production of the feelings of satis-
faction ete. be accounted for ?

Asgvamitra :—-Feclings of satisfaction ete, are produced by
the instincts of satiety ete. produced in the later moments by
means of former ones,

Acarya :—That is not so. Since those instinets are siwilar
to the corresponding former moments, they would perish along
with those moments.

Asvamitra :—Feelings of satisfaction etc., are produced in
later moments, in as much as they are continued in the later
moments after their production during the respective former
moments.

Acdrya :—In believing so, as you assume the continuation of
the feelings of satisfaction ete., that are shmilar to the former
momients, you will not be able to justify the theory of entire
destruction of an object along with the former moments during
which it is produced. 112 (2407)

Also,

e 1 geawE Frweanear ag fasteeasd |
|/ AT ATHT @=I€q AV 7T (% 7 fFrmma? 12231880¢l)

113. Dikkha va savvanase kimatthamahavi mai vimokkhattham |
So jai naso savvassa to tad kim va dikkhae ? (2408)
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[ $rarr 37 |arsy femsdaraar wfdremag |
@ af¥ e e qa aw: koA ferar ? 122 3MRBech

118, Diksa va sarvanade kimarthamathava matirvimoksartham |
Sa yadi nidah sarvasya tatah sakah kim va diksaya?
113 (2408) ]

Trans. 113, Or, in (case of) entire destruction, what is the
utility of diksa ? Or, (it may be) your belief that it is for the
sake of Final Emancipation. lf that (moksa) itself is (suscept-
ible to) destruction, then, it would be (attainable) to all. And
hence, what (would be) the purpose of diksa ? 2408

FAw-223 fHar a1 ot qEAy Femafly e b Pl
gfufy am: | g At AAR wg qi@:, @ THEST-q QY
ATTER TSHQEEFY, ATED a7 1 qx “ar sz a|y F” q
Y afx sy I aw, “asmm Ay g @ v aawft adsat
e qFealy q3ga: @A Ageann agimRw fig o,
f& framaa g 1IRBe<l

D. C. According to your theory of entire destruction, diksa
has no utility. If you argue that diksi is useful for the attain-
ment of moksa, then, is that moksa perishable or imperishable ?
If it is perishable, it would become accessible to all living beings
without any effort on their part, and then, it would lose its
importance. 113 (2408),

And,
org foraY, 7 safivy At ws9 o W agaon |
TS fa Ay Rwar fredarreay g1 fa 122808

114. Aha niceo, na kkhaniyam to savvam aha mail sa—santino |
Ahau tti tas dikkba nissantinassa mukkho tti. (2409)

[erg faedy, 7 wfns & gdwy afn agam
rgR i aan et fridaraes sy =iy n228uke o0
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114, Atha nityo, na ksanikam tatah sarvamatha matih svasan-

tanah |}
Ahata iti tato diksa nihsantanasya moksa iti 114 (2409) ]

Trans. 114. If it is imperishable, you cannot hold that
everything is transitory. Here, it might be said that since
one's own continuous range ({santati) does not break off,
diksa becomes necessary (for the purpose of breaking it off.)
(For) Final Emancipation (moksa) is attainable (only) to a
nihsantana being (i e. one who does not possess the conti
nuous range of birth, death etc. any more.) 2409

HF—2 28 Ay faedy Ay QY " qaxaft “adag gty
FYAg A AAR, AT SgiER A9 € Al -
G- EERN~SUAREHYET qq) aEnfy  gq:, Godaes «
A, FA Fedar i fefaa gfa nzgeaul

D, C.

Acarya :—If moksa is nifya, you cannot assert that every-
thing is Asanika.

Asvamitra :~-Since moksa is attainable only to one who is
ninsantana, diksa is useful for one to beecome ninsantina (One
is sald to be nihsantana when the continuous range of the
moments of cognition, sentiments, conseiousness, and perfection
ete. with regard to an object, is cut off)

The Ac'ér‘ya answers this argument as follows :—
fottantzonier 3 & QAo sy |
FEICATETTTET G-I-—"ATnHam ¢ 42241128 e\

115. Chinnenachingena va kim santdnena savvanatthassa |
Kincabhavibhuyassa sa-para-santigacintde ? (2410)

[ foaafsoua ar (F gams gaasey |
frarsarat A tx-qr-darata=aar 2 12 2uiRe e
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115. Cohinnenscchinnena vd kim santanena sarvanastasya |
Kineca'bhavibhatasya sva-para-santanacintaya ? 115 (2410) ]

Trans. 115. What is the use of santana being broken
or unbroken to one who has perished entirely ? And, whatis
the good of worrying as to whether it is one’s own santina
or some one -else’s, when one is entirely reduced to nothing ?

2410.

HFT— 2% FATTEE FATHNRIIAGTE WA, FOOHT a1,
daa (& Rway, I daEmAt Jgr ggeiag 2 e,
gimsArfife gorigE T s fAew R R
qEaT, 99 § WA, W9 g 9 T4, ﬁlﬂ%—“mmﬂit a3 f&
A T ”? gia ¢ 1R Lol
D. C.

Acirya :=-It is no use discussing as to whether sanfina is
broken or unbroken, when one has entirely perished. And hence,
what is the good of diksa also? There is no sense in worrying
that, < This is my sanfana” * That is another’s sanfana” *This
is broken” “That is not broken” etc. when there is entire nega-
tion of everything. So, the expression that ¢« Diksa is useful to
one who is nihsantdna,” also proves futile. 115 (2410)

WA T € |y T Areaiianns )
quy ren fao 7 afvrawa araraedren 12500

116, Savvam payam va khagiyam pajjante nasadarisapiu tti|
Nanu itto cciya na khapiyamante nasovaladdhis. (2411)

[@® aa 7= whith vo=a [rargavariiy |
afega o w1 srforww=a AranTes: 12289221

116. Sarvam paya iva ksagikam paryante nasadaréanaditii
Nanvita eva na ksanikamante nasopalabdheh 116 (2411) ]

Trans. 116. Bverything is momentary like milk on account
of {he apprehension of destruction at the end. On the same
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ground, it is not momentary, because of the apprehension of
destruction at the end.”” 2411.

AT L5 at 357 AMFY , F97Q AWMIANG,, TNARE | AT
-3 afy awgat 9= A T3, i afgaRafyd feamaEg,
¥ o afwg=a ! | a@y, feeaafig agfram—qq_Qsh szdiai
g fgasw WAl un&ﬁmaﬁ&t@m, aqi-gEa-
Gt e aa fﬁm%, FArS a1, TTSENSAA F1 { geaifrgiama
farren ﬁla@m sPRT afirag | aal fHEgRsat wImikd @
AT, ATA  qEAASTY  ATATAGAFILR 94 ArmIAAE  RAv
gfnwafaig: |

9% GR: ME-AATEAIRT 740 ArEEATITNACEHIa=s-
49 g | oy ! geme-a gftw: 7 afvqa g Resadied:,

g4 T AR, Tz | 7 9 gieaIaeaTy AFITgIS-
RURA TFIY TFgY, WA WIAUNT NAAA, FOARTAAT

qraar , AeanRgtEaiRi nren
D. C.

Advamitra :—Everything®is transitory, like milk, because of
the apprehension of destruction at the end.

Acarya :—If the destruction of an object is apprehended af
the end, how could that, and hence everything, be said to be
momentary ?

Agdvamitra :—-The main purport of my argument is this.
Destruction of objects like ghata etc, apprehended at the end, is
causeless in absence of destructive instruments like hammer ete.
If the instruments like hammer ete. work as the causes, causeless-
ness of destruction could easily be established by arguments like
this :— When an object is destroyed by means of hamwmer ete.
What is produced ? Ghata, its fragments or the non-existence
(itself) ? This being causeless, destruction takes place in the
beginning and 18 apprehended at the end. Thus, momentariness



: 118: Jinabhadra Gani's [ The fourth

of an object is established, because of the apprehension of destru-
ction at the end.

Acirya :—We establish indestructibility of an object on the
same ground on which you try to prove its transitariness. Sinoe
destruction of an object is apprehended at the end, it does not
perish entirely at every moment like ghata ete. It is, also, not
possible for you to say that such an apprehension is nothing
but an illusion, because it is bound by logical limits. Because,
the condition of all objects is the same everywhere, 116 (2411)

And,
retres faT aon fIfsy =v vy 3 wwm |

WO ATy S T Fq T \ismew T N2 29IRB LR

117, Ihardiu cciya tas disejjante vva kisa va samino|
Savvavinase naso disal ante na so’nnattha ? (2412)

[ rararfia ox @xt =AY 7T wEHE T[T GAW |
AT AT TZIASTH T QST 7 NLLolRR LRI

117, Itarathadita eva sako drisyetiante iva kasmad va samanah |
Sarvavinase naso dri§yate’'nte na so’nyatra ? (2412)]

Trans. 117. Otherwise, it would be seen right from the
beginning, just as (it would be seen) at the end. Or, why
would destruction be not seen anywhere else, but at the end,
when the entire destruction (of an object) applies equally
everywhere ? 2412,

Fw1~2 29 [T AR AAYO T A I T TR G
ATNE! T, a9 AT qR-wedy a9 awsar . T |
Aq [EASH T ARy, F TAc 21 aft wesAishy | R ¢
- flg IR ? FART Tm I IEaaEsTaar §a
A MEIIEENSN a9 T graRT ARy w9d ST
SYAS 99, 7 m—ﬂsﬁz T QSRR wwy-
@ (WA I A Y, A g OREERE Auediy
q: 11RRLRI)
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D. C.

Acarya :=-If the object is perishable at every moment, destru-
ction ought to have been apprchended in the beginning, and in
the middle, just as it is apprchended at the end.

Aévamitra :—Tt is apprchended neither in the beginning, nor
in the middle, but any how at the end.

Acirya :—Though we bhelieve that destruction {i. ¢, negation
of an object) is equal in the beginning, as well as in the middle,
how is it that it is apprehended ounly at the end, when beaten
by hammer ete.,and neither in the beginuing nor at the middle?
117 (2412)

Also,
Fd T F=IATAY qfETFuAY For AFTFAIA |
weafer Fevrfyone [ wsraar & frngenean

118, Ante va savvaniso padivanno kepa jaduvaladdhio
Kappesi kkhapavinasam nagu pajjayantaram tam pi (2413)

[ =8 a1 waman afirasr HT Tgaes: |
FoTaRT worfiarst A7 TaraEaT arfr 1224y

118. Ante va sarvanasah pratipannah kena yadupalabdheh i
Kalpayasi ksapavinasam nanu paryayantaram tadapi 118
(2418) 1

Trans. 118. Or, who has established (the theory of)
entire destruction that you believe in transitariness (of an
object ) by the apprehension ( of destruction) at the end? In
fact, that is nothing but another form {of the object) 2413.

AF-22¢ AR a1, Wt gOwgETRa! A @AAsh gruRd-
91N gIEEEg: qaarm qaan fae Fa s Sy !
ZASSATLAAELINA o QANAHET ARG weraiy g2 7 |
X gZURERTAN FAIRMTER ARG, A AT
921 9 7399, FUSHFIT T AT Tyaq FRiasaq !
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FE-“fTAR” T8 | rAArIRYTET TFSIE I
WIAIZA-AaINGaT I wEiaFal ARy oSS, |
YRR 9760 qRa AT, FIear S wATTage, a9 T FO-
SFFEEIAN Rty a3y aFageh 1R 2 30

D. C.

Acarya :——Who has admitted the theory of entire destruction
of an object that you establish transitariness ( of an object ) like
ghata by apprehending its destruction at the end when beaten by
(an instrument like ) hammer ?

Advamitra :—If you do not believe in entire destruction fo
an object like ghata when beaten by an instrument like hammer,
how is it that instead of ghata, its fragments are seen ?

Acarya :—Fragments of ghata are nothing but one of the
various paryayas (forms) of ghata itself, existing primarily as
earth. Ghata, therefore, does not vanish entirely at that time, If
it vanished entirely at the first moment, when struek by hammer,
it ought to vanish as earth also. Fragments of the vessel will
also cease to exist as a paryaya of earth as a result of that.

Thus, the theory that entire destruction is apprehended at the
end, is proved to be logically false. 118 (2413)

Besides,
I 7 7 vy Froweafrgafraage
AfesERTRA asaFautsuTRITTETeh 1122213828l

119. Jesim va na pajjante vindsadarisapamihambarainam i
Tanniceabbhuvagamas savvakkhapavinisimayahini. (2414)

[ 8wt a7 7 va+a Rerarearatrerseod=Ty |
afyrareTTa: e e 1220880

119. Yesam v& na paryante vinadadargéanamihimbaradinam i
TFannityabhyupagamatah sarvaksanavina§imatahinih 119
(2414)]
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Trans. 119. Or, by apprehending sky etc., whose destru-
ction is not apprehended at the end, as it is impecrishable,
(your) theory of entire destruction of everything would be
refuted. 2414,

AFI-22% FEEAr g T GENAIIAG AAHAEA
TRRIAEIE Qi WA, 3@ Jnesdar sam-se-fm-
Rai wd=¥ A safEi i, Astenrg gagaAg 9w
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W T g gy’ g STl 93 99 e SRR AAYY
qrIfT 128281

D. C. By the example of ghata ete. you try to establish
the theory that everything is ksanika. But elements like sky,
time, space etc., are never apprehended as perishing at the end.
You cannot apply your theory of entire destruction to them. On
the contrary, you shall have to accept them as nifya or im-
perishable, refuting your own theory of sarva—ksanikafa (all-per-
vading transitoriness ). 119 (2414)

Also,
THIATATO F = f{w-gag-ged |
=afzaea g gramd = fase 1R 1R8N

120. Pajjayanayamayaminam jam savvam vigama-sambhava
sahavam }

Davvatthiyassa niccam egayaramayam ca micchattam (2415)

[ Torrwatad g a9 fera-dwa-sarE |
gaqgaen freaRwacaa = freareasg 123039

120. Paryayanayamatamidam yat sarvam vigama-sambhava
svabhavam |

Dravyarthikasya nityamekataramatam ca Mithyatvam
(2415) ]
Trans. 120. That everything is susceptible to destruction
and production, is the opinion of the (followers) of the Paryaya
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naya (school)’. (But' according to a Dravvarthika® it is
imperishable. Either of the two view-points is wrong. 2413,

AFI-Ro AR U AT AF A7 A T-wANT FBrya-
AT T/ FAW—GWT-TN SREmgE ety Yead: |
FSANAT! TEq T QA | FSAMYFRE q ENIFAqE7 937 a3
T Fred w9y | o T RIY 93 ITAFATAT T Hgui-
AT AIARYIN=S 77 FrearcaAAfy gy s ne il

D. C. Your view—point is like that of a follower of the
Paryaya—naya school, which takes every object in this Universe
as susceptible te production and destruction at every moment by
its very nature,

But according to the school of Dravyarthikas, dravya or the
elementary substance, of which an object is made, (and not the
paryayas or forms which an object exhibits at different times), is
given importance. So, according to themn, everything is nifya or
eternal,

7. According to the followers of the Paryiaya naya school
or the schoo! of Rotation, various forms that an object holds at
various times, are taken as the object itself, rendering the object
thereby as susceptible to production and destruction.

8. Dravyarthika is one who takes dravya (matter) as the
artha (object) itself, that is to say, dravya or the elementary
substance, of which an object is actually composed (and not the
paryaya or form }, is the object itself according to this school
rendering it imperishable.

In the Nyaya Philosophy, there are nine kinds of dravpa
viz Prithvi, Ap, Tejas, Vayu, Akaéa, Kila, Di¢, Atman, and
Manah, But according to the Jainas, there are only six types of
dravya viz- Dharmasti Kaya, 2. A-dharmasti Kaya, 3. Akasasti
Kiaya, 4. Pudgalasti Kaya, 5. Jivasti Kaya, and 6. Kala.
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According to you, everything is ksanika or destructible at
every moment, as the paryaya vanishes soon after its production,

Now, both these view—points are extreme and exclusive so
far as entire Truth is concerned. As you cling to one of them
exclusively, your argument is not truc wholly, but partially only.
And hence, it cannot be accepted as a general principle. 120

(2415).
FARTATHINT e FI91 T {ariions |
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121, Jamanantapajjayamayam vatthum bhuvapam va cittapari-
namani |

Thii~vibhava -bhangaravam niccaniceaito’bhimayam (2416)

[aza=avdawd 3¢g gaias Faraafionag |
frafa-faraa-—aged trafaadaastaaag i ke s

121, Yadanantaparyavemayam vastu bhuvanamiva citrapari-
pamIam |

Sthiti-vibhava-bhangarapam nityanityaditato’bhimatam,

121 (2416) ]

Trans. 121. Since (every) object is possessed of innu-
merable forms like the Universe, it should be taken as posse-
ssed of variegated forms, perishable and imperishable, sus-
ceptible to retention, production, and destruction. 2416.

AF—-LRL AL T AHFAT: TGS, ACIREAT Foq69Y,
feaamaaaid Rusg—<TE- ARSI -w1a- faa-de-ggzr-
fasugar Grgaafis @Ay g AosfARaEsaa G-
IMAAAREAE] AAAAIHATY | ATSEARAAA LSRG
fireqreanafa Hre LAl

D. C. Since an object is not exclusively paryaya-maya (or
formed of external forms alone ) nor is it exclusively dravya-

maya (or formed of mere matter), but it possesses innumerable
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forms that are nilya, as well as a-nilya, and that are suscepti-
ble to retention, production, and destruction like thsoe such as

earth, sea, and planets etc, of the Universe. Hence, your assum-
ption of an object as being exclusevely perishable is wrongly
based. 121 (2416)

Moreover,
E-TFA-T-FFET SHIITAIIGI 0N FArv |
QUITIRETT WsgsaagrReafal 1121128l

122, Suba-dvkkha-bandha-mukkha ubhayanayamayanuvattino
jutta |
Egayarapariccae savvavvavaharavocchitti, (2417)

[ g=-TE-T=I—HIEAT SATATHI(FIAT w1 |

gERATTieaT gasTagrsgfesat 112

122, Sukha-duhkha-bandha-moksa ubhayanayamatﬁnuvartin;)
yuktah {
Ekataraparityage sarva-vyavaharavyucchittin 122 (2417)]

Trans. 122. (Existence of) pleasure, pain, bondage, and
Final Emancipation, is justifiable (only) to those who follow
both the theories. By rejecting either of the two, there could
be (absolute) destruction of all worldly affairs (vyavahara) 2417

w22 AR 1ke el

Now, explaining the above proposition in details, the author
states :—

T GEIT THIHT ATATN TATLT ATERT |
T 7 T=afrare® fraeroreny TweRT 12331’ 24

123. Na subii pajjayamae nasad savvaha mayasseva |
Na ya davvatthiyapakkhe niccattanad nabhasseva (2418)

[« garf Toawd AT @29 TAeT |
A w ZeaiusRTR Fregeaat a3 HLR3IRR LI
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123. Na sukhadi paryavamate nasat sarvatha mritasyeva )
Na ca dravyarthikapakse nityatvato nabhasa iva 128 (2418) ]

Trans. 123. According to the theory of paryayas, pleasure
etc. donot (actually) exist on account of {their) entire destru-
ction, like that of a dead being. Aad, that is not (acceptible)
according to the theory of Dravyarthikas also, on account of
their (their) being imperishable like sky. 2418.

AT FRAFT  NIAIRASHOGIAWM A gEwR FaQ
TZq gy g, E-TE-FTFT-NYIET 4 92 Teqq: | g -
= e AR ¥ | FaAl ea: 19 9 ZsqfiaTed
¥ queigAw gaEilk 923, wErafM@AiRaisasran ava
AR | T XS9-99IING9Y €9 AMIGIId  TEART ae,
FAOFATIGE TeIHRNHIAG AT TR UYL

D. C. The proposition is that, worldly pleasure, pain, bondage,
Final Emancipation etec., could never exist if the theory of paryaya
naya i3 exclusively accepted. For, according to that theory,
everything perishes completely like a dead being, immediately
aftef its production.

And pleasure ete., could not exist if the theory of Dravyar-
thikas is exclusively accepted., Because, according to that theory,
everything would be imperishable like sky. All this is possible
only if both the theories are accepted as supplementing each
other. Resorting exclusively to either of the two, will result in
a number of difficulties. 123 (2418)

Then, again, the Sthaviras tried to persuade him from another
point of view :—

stz frorad qwot A wr g=afzy aftaag
aweE T AT AN AWW @AY v ugene’

124, Jai Jigamayam pamanam to ma davvatthiyam pariccayasu |
Sakkessa va hoi jas tanndse savvanaso tti, (2419)
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[ afx faaa wamoT aat @ g=miiw gfeearafi: |
aFaeay wafa sr@mary axam g n kel

124. Yadi Jinamatam pramapam tato m3 dravyarthikam . pari-
?r:‘aks,it;l
akyasyeva bhavati yatastanndde sarvanada iti. (2419) ]
Trans. 124. It the principle of the Tirthankaras is (taken
as) authentic by you, then, do not reject the theory of Dra-

vyarthikas. For, in case of your believing in its destruction,

lékega Bauddha, all-pervading destruction will be attained
419.

AFM-2%  WEITRAGURARAAIAIN  (yufrafaaam
AR TFAO0: (6 AATTINAPIEASATAAA 498 HI6 )
97 afX g7d | qeaNT fHand  aqq guog, aq: Frsaanaat
frawarfumanty gearasad a aftcarefi: | gegf@ad @ ARYIY-
!, TN AW TR AEHT T aAA F5qT qAW Ay
wifraum “ gy 1 qieafy FA-aaRAT-NgrRy =q1-
ERET AR War A qrdicad: nre gl

D. C. In spite of your ignorance of the meaning of the state-
ments of the aforesaid satra, if you really consider yourself as
a follower of the Tirthankaras, and hence take the words of the
Tirthankaras as authentic, then, by ineclining yourself exclusively
to the Paryaya—-vada, do not reject the theory of Dravyarthikas,
which is approved by the Tirthankaras, and do not try to refute
the existence of dravya in vain.

Because, like a Bauddha monk, if you take dravya as abso-
lutely perishable, everything such as feelings of satisfaction,
exertion etc., as well as, bondage, and Final Emanecipation, will
have no scope of existence.

What happened, when Agdvamitra was not convinced although
he was persuaded with arguments--

¥ qoorfieit f STl 7 TIWE AT AAY TvEY |
fagit vty s A der@ig 1gunezel
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125. Iya pappavio vi jao na pavajjai kad tac bajjho |
Viharanto Riyacihe naum to khandarakkhehim. (2420)

126. (@ahis sischim samam ee’himara tti jampamanpehim |
Sanjayavesacchanpa sajjham savve samancha. (2421)

127. Amhe! sivaya! jayao katthuppannia kahim ca pavvaiyi |
Amugattha benti saddha te vocchanpa taya ceva. (2422)

128, Tubbhe tavvesadhara bhanie bhayao sakaranam ca ttii
Padivanna gurumiillam gantiiga tao padikkanta (2423)

[fr oenfiasty &t @ oooe @ FawE o )
frera TR e ATIEEET: 124118 R M
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125, Iti prajnapito’pt yato na prapadyate sa kritastato bahyah |
Viharan Rajagrihe jnatva tatah khandaraksaih. (2420)

126. QGrihitah $isyaih samamecte’bhimara iti jalpadbhih
Samyatavesacchannah, sadyah sarvan samanayeha (2421)

127. Vayam sravaka ! yatayah kutrotpannih kada ca pravrajitah
Amutraka bruvanti $raddhaste vyucchinnastadaiva, (2422)
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128, Yiayam tadvesadhard bhanite bhayatah sakdarapam ceti |
Pratipanna gurumalam gatvd tatah pratikrantah. (2423) ]

Trans, 125-126-127-128. Although persuaded in this way
by the preceptor as well as by Sthaviras, when he was not
convinced, Advamitra was expelled from the Sangha.x Then
having apprehended his arrival at the city of Rajagriha, the
khanda-raksakas (watchmen) caught him along with his pupils,
saying that ¢ These are burglers, in disguise of ascetics.”
“ They should be brought here immediately.” *“ O $ravaka!
we are ascetics ’* said Asvamitra. ‘Whom do you belong to?’
and when were you initiated ? We belong to such and such
a place and we were initiated at such and such a time.”
was the reply. They, being dead, have perished there and then
only. You seem to be imposters (and hence should be
punished. )

When thus told, they resorted to their original (school
of ) preceptor and got themselves re-initiated. 2420-2423.

AFN-2U~2RE—2329-23¢ Il oF, AR wing wa=N
geel ¥ 7Y guEmaEdid wis PR e wg@ WA
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End of the Discussion with the Fourth Nihnava.

— 60—

x Congregation.
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Diseussion with the Fifth Nihnava.
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129,  Atthavisa do vasasaya taid Siddhim gayasya Virassa
Do-kiriyanam ditthi Ullugatire samuppanna, (2424)

[ rerfdarear § e axr fard sraer ficer |
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129, Astavimsatya dve varsagate tada Siddhim gatasya Virasya |
Dvaikriyanam drstivUllukatire samutpanna, (2424) ]

Trans. 129. Then, was originated the theory of Dvaikriyas!?,
on the bank of the river Ulluka?, two hundred and twenty-
eight years after (the Tirthankara) Sramana Bhagavan Maha-
vira had attained Nirvana. 2424,

fwi-1 e yufmaliy 3 N ol e e
freaEea afEgfHam RvwawdR ageniy 138280

ATATANGITHIT HEIBIR UL F TN T |
Fefvar av rrafig weraareic wfira 1230139340

1. Who hold that two processes of feeling, work simultane.
ously,

2, Or in the city of Ullukatira according to another inter-
pretation,
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130, Nai kheda janava Ulluga Mahagiri Dhangagutta Ajjagange ya |
Kiriya do Riayagihe Mahatavotira Maninde. (2425)

[ frsrrieah seftiedTar srarer |
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130. Nadikhetajanapadolluke MahagirirDhanagupta Aryagain-
gasea |
Kriye do Rajagrihe Mahatapastira Maninigah. (2425) ]

Trans. 130, In the village named after (river) Ulluka,
(there lived ) Mahiagiri, Dhanagupta, and Arya-ganga (who
upheld the theory of ) two processes (taking place at one
time ). Mapi-naga ( brought him to the right path ) in Raja-
griha near the stream (of) Mahitapastira. 2425.
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Digest of Commentary :—

D. C. 130. Ullukatira is interpreted in three ways:—

(1) On one of the banks of the river Ulluki, there was a place
surrounded by a fort of dust.

(2) There was a city named Ullukatira,

(3) Since Ullukatira was surrounded by heaps of dust, it was
known as a Khetad also®.

There lived a sadhu named Dhanagiri in the above-mentioned
city. He was the pupil of Acirya Mahagiri and he had a pupil
named Gangacarya.

Once upon a time, Arya Gaigacirya was crossing the river
Ulluka while going to pay his homage to his preceptor, who
was staying on the opposite side of the river. Arya Gangacarya
was bald-headed. It was autumn and the water of the river was
cold. So, while crossing the river his bald head felt heat from
sunshine, and his feet felt cold due to the river—water being cold.

At this time, under the influence of Mithyatva Mohaniya
(wrong belief caused by delusion), Gangacirya disbelieved the
principle of Agamas that two processes of sensation could mever
take place simultaneously and thought that he felt the sensations
of heat and cold at the same¢ time, He reported the view-point
to his preceptor (and declared) that the principle of the Agamas
was false on the ground that it was contrary to the actual ex-
perience which he had undergone.

3. Kheta=Village,

4. Of the three iuterpretations mentioned here, the commen-
tator seems to have chosen the first one,
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The preceptor tried to convince him of the validity of the
religious principle of the Agamas, but he dil not change his
belief. Consequently, he was expelled from the Sangha.

Then, during the course of his wanderings from place to
place, he went to the city of Rajagriha. There, in the midst of
an assembly gathered near the temple of a serpent-god named
Maniniga situated on the bank of a spring namned Mahatapastira,

he preached his theory of dvikriya. Maninaga was highly enraged
at the arguments of Gangacarya, anil he said, ¢ O wicked monk !

Why do you try to preach such an ignoble principle here? Do
you claim yourself to be even a greater preacher the Great
Tirthaikara Sriman Vardhamana Swimi who laid down, in this
city of Rajagriha, the principle that one and only one process
of expericnece could take place at one time? What do you mean
by preaching a false theory of two processes of experience
working at one time ? (ive up holding such false notions or else
you will ruin yourself, ”

Being afraid of Maginaga, and becoming enlightened by
sound reasoning, Arya Gangacirya gave up his false belief and
at last resorted to the school of his old preceptor after having
excused Mapninaga for his apparently harsh deed. 2425.

Now, the whole story is narrated in detail

AEPTHAFATN T Hasgamieg |
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131. Naimullugamuttarato sarae siyajalamajjagangassa
Siarabhitattasiraso si-usinaveyagobhayads. (2426)

132, Laggo'yamasaggiho jugavam ubhayakiriyogavasgo ttiy
Jam do vi samayameva ya si-usigaveyanas me, (2427)
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131. Nadimullukamuttaratah $aradi {itajalamaryagangasya
Strabhitaptasirasah $itospavedanobhayatah, (2426)

132. Lagno'yamasadgraho yugapadubhayakriyopayoga iti1
Yad dve api samakameva ca $itospavedane me. (2427) ]

Trans, 131-132. While crossing the cold waters of river
Ulluka in Autumn, as he felt the sensations of cold as well
as of heat, due to his head being heated by sushine, Arya
(Janga drew a false conclusion that “ Since | have felt both
the sensations-that of cold as well as of heat-at one time,

the two processes of experience work simultaneously.
(2426-2427)

AW—2I-LIR A, AWAANGTY  FNSIARQAN  AZA~
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D. C. In support of his theory, ( which is really speaking
nothing but misapprehension ) Gangacirya argues as follows :—
¢ Since my head felt hot due to sunshine, and my feet felt cold
at the same time due to cold waters running beneath, I felt both
the sensations simultaneously. It is clear, therefore, that the
processes of undergoing both the feelings are working simultane-
ously, This i3 supported by my practical experience. ”

Then,
ATARSRIoTT geonstatisn gw 7 swafiy |
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1338, Taratamajogepayam gurupd’bhihié tumam na lakkhesi|
Samayaisuhumayas mano’ticalasuhumayas ya. (2428)

[ Araaa@art geaustateass 7 saafy |
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133. Taratamayogenayam guruni’bhihitastvam na laksayasii
Samayadisiksmatato mano’ticalasuksmatitasca. (2428) ]

Trans. 133. The Acarya replied: “ That takes place in
( regular ) turn. You are (not able) to mark (it) due to ex-
quisite unstability and subtlety of mind, as well as, subilety
of time etc. 2428.
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D. C.

Acarya Dhanagupta .—Feeling of two sensations does not
actually take place simultaneously as you represent, but both the
sensations are felt one after the other, You are not able to mark
such a process, because the period of interval between the two
different experiences is extremely short, and the mind, which
feels the two sepsations one after the other, is fickle and subtle
by its very nature. Your apprehension of the practical experience

undergone by your own self, is therefore wrong and hence your
theory is baseless. 133 (2428)
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134. Suhumasucaram ecittam indiyadesepa jepa jam kilam
Sambajjhai tam tammattanapaheu tti no tepa (2429)

135. TUvalabhae kiriyas jugavam do darabhinnadesas |
Paya—-sirogaya-siughaveyananubhavaravas. (2430)

[ grargst F=afaferm a7 afiag w5 |
THETY A AR g a1 T 123vireRN

Irzwa Brd ey 3 pr-faaiwm |
Trr- A gftar- oz ra I 12313830l

134. Saksmisucaram cittamindriyadedena yena yasmin kilet
Sambadhyate tat tanmatrajhanaheturiti no tena. (2429)

135, TUpalabhate kriye yucapad dve dara-bhinnadedatt
Pada- §irogatagito-snavedananubhavarape. (2430) ]

Trans. 134-135. Mind, subtie and quick (as it is ), becomes
the cause of perception, only with regard to those sense-—
organs with which it is connected and that ( period of) time
(only) during which (the perception takes plase) So, two
processes in the form of feeling heat and cold at head and
feet (respectively ), could not take place simultaneously, owing
to the two places being extremely remote 2429-2430.
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D. C. Mind is subtle, because it 1s beyond the pereeption of
senses, and quick, beeause it moves swiftly, Such a mind becomes
the cause of feeling heat, cold cte, as a result lof its contact
with sense-organs, like that of toueh cte; for a particular period
of time during which the contact is maintained. When 1t is not
connected with the proper scnse-organ, it does not work as the
cause of pereeption by means of that seuse—orgau. It 1s, there-
fore, utterly impossible for anyone to uandergo sensations of heat
and cold simultaneously, at two cxtremely remote scnse-organs
like head and feet. Your aronment of psrsonal cxperience is
baseless from this view point also, 131-135 (2129-2430)

Morecver,

gAY T TASmE I wfEw | w6 |
A AETAITARN 4T eI TFeTTiEs 123813932

136. Uvasgamas jivo uvaujjai jepa jammi jam kalaml|
So tammacvacgo hoi jahindovasammi. (2431)

[ Swarraay sy sagyd 4 ofitwa aRea w1 |
| AT S TR 11381038320

136. Upayogamayo jiva upayujyate yena yasmin yasmin kale |
Sa tanmayopayogo bhavati yathendropayogena (2431) ]

Trans, 136. Whenever the sou! which is upayoga-maya®,
is engaged (with a particular sense-organ ), it becomes appli-
cable to that ( sense—organ) only, as in the case of (one
under the) employment of Indra. 2431.

Aw—~2 35 ITRAT Fa (93w e g aa v A
¥l engardifgadda R afe ety “d

5. 1. e, Complete hy 1pphcqrmn to or engagement with a
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D. C. Jiva is upayoga-maya by nature. So, when it applies
itsclf to a particular sense-organ, say, that of touch, and feels
the sensation of, say, heat and cold, it is completely devoted to

that sense—organ, and to those subjects of sensations at that time
and is not utilized elsewhere.

As for example, when a person, say, Manavaka is employed
in the service of Indra, he is entirely at the disposal of Indra,
and does not work for anyone else. Similarly, when the Soul is
employed for the perception of a particular object, it remains

entirely at the disposal of that indriya and the object concerned,
so long as it is connected with them.

In short, Jiva is applicable to one sense-organ at one time,

and never to two at the same time. For, otherwise, faults like
that of Sankarya etc. would arise.

Thus, the theory of two kriyas taking place at one time, is
invalid,

|l AgEeTRaEsaata fa avad A7)
HEIAQIART FATS KT FOT Q7 ¢ N2 I0URLIR

137. So taduvasgamettovauttasatti tti tassamam ceval
Atthantarovasgam jau kaham kepa vamsena ? (2432)

[& agw'iﬂwréh'gmﬁnﬁ-ﬁr QWA |
HA-ANTIRT 7T T Fe7 5w T 12300183

137. Sa tadupayogamiatropayuktadaktiriti tatsamameva i
Arthantaropayogam yitu katham kena vamsdena ? (2432) ]
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Trans. 137. How could that (Soul) with all its energy
utilized at the disposal of one object, be utilized for another
( either ) wholly or (even ) partially exactly along with it ? 2432,

w239 7 S “a@ﬂﬁmﬁmﬁ fa” I Ratr-
TR RRETaINT: @ O T QNG SAT9an fagh s aie-
T « TEINEE R RN e & TRAFIEHATLAL
I4ART 31y I-w wufafier, mﬁmﬁ | fopex, WAL |-
Ffradzrge i FERAARTLROER aagt | AR
ff § sfagzied ¥ cEEsREFaOEEEEt R
A1 HRBIRN

D. C.

Aciarya:—When the Soul employs all ity energy in the
perception of one (object), it is not possible for it to work for
the perception of another at the same time. And, since all the-
parts of Jiva are applied together at one place, it is not even
possible to apply itself even partially at another place simultane-
ously.

Ganga :—1If two processes of perception do not work simu-
Itaneously, as you say, what makes me feel like that ? 137 (2432)

The answer is—

FRargERaren vata gas ¥ faaws
IYBETATAE T TE T AZSTITH 71 11L3<HRLeI3N

1838, Samayiisuhumayas mannasi jugavam ca bhinnakalam pi1
Uppealadalasayaveham va jaha va tadalayacakkam ti (2433)

[ awarfxassrar a=aq gy Pasmeat )
IYSTSTIAATIUR AT AT AFFTEAAREATEH 123N B30

188, Samayidisuksmatito manyase yugapacca bhinnakalamapi |
Utpaladaladatavedhamiva yathi va tadalatacakramiti (2433 )]
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Trans. 138. On account of acute subtlety of time etc, you
take an action taking place at different times as simultane-
ous as in the case of boring a hole into hundred petals of
lotus or ( rotating of) a circular series of (burning) coal. 2433,

NF—22¢ guaEfemiymesainne wwag aweut
FSAARA AT CRNEIEITATISITIAIIAE. gNag Al
799 Ay | 9 R Icqeeagadtaugdn sqaenfid gdivoaiy a=ar
¥ guAAifa 9 Yawat aaweRd AR, g SIONEA, IT-
RaRsfigsfsdiafia: wrer Jardmg, 9o 9 YqFAT JI9g [ARa-
Fq A AN, ETEENGE G WA | aM A g
NfAgASTaTH FOAA Ry qIEN AATHSNIHT LA TRAA-
@ fMEaaniT a5aq | i fia-atragaasica
gEWeIA QTG INIIET IZFWA A7Iq AR 1830

D. C.

Acirya:—When a strong person bores a hole into a hundred
petals of lotus with a small needie after arranging the one over
the other, he thinks that all the petals are pierced through
simultaneously. But really speaking, that is not so. A petal
beneath is not pierced unless and until the one above it is actu-
ally pierced through. Thus, really, every petal is pierced through
one after the other, and hence, at different times. This difference

in time i3 so minute that the person boring the hole, is not able
to mark it,

So, also, when a circular series of burning coal is rotated, it
does rotate in different directions at different times, But the time-
gap between every two directions is so small due to its quick

speed, that one apprehends it only as moving constantly in one
direction. The same is the case here also.

Sensations of heat and cold are definitely felt at different
times, but they are not so apprehended because of subtlety of
time eto,
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Thus, you are wrong in believing that the two processes of
perception take place simultaneously. 135 (2433)

And,
faa fr Sy wity gaag T favenfy )
WY T GHATFTRN g=aQrasfy v 123ue3gm
wsafXeias N FIY WOR) AUEH THFEN |
giffsyaeniefin fag 3 gaFan 7 12olre3uI

139, Cittam pi nendiydain samei samamaha ya khippacari tti|
Samayam va sukkasakkulidasane savvovaladhi tti. (2434)

140. Savvendisvalambhe jai sancaro mapgassa dullakkho |
Egendisvasgantarammi kiha hou sulakkho? (2435)

[ Frawfy Attt aaty auae 5 fraadfa
gasfas geraesdama aatrsRafta ngzanzeie
gafzatresa afy =@ avat gan |
gRfrataarnEal 9 wag G 11301834

139. Cittamapi nendriyani sameti samamatha ca kSipracariti
Samakamiva $uskasaskulidagane sarvopalabdhiriti (2434)

140, Sarvendriyopalambhe yadi sancaro manaso durlaksah
Ekendriyopayogantare katham bhavatu sulaksah. (2435) ]

Trans. 139-140. Mind also does rot combine itself with
( all the ) sense-organs at the same time; ( but) since it is
quick in movement, its connection with the sense-organs is
apprehended as simultaneous, just as there is apprehension
of (all) tastes at ( the time of ) eating dry sesamum cake.
(And), if the movement of mind is difficult to be traced at
the (time of ) perception of all sense-organs, how could it
be easily apprehended in (case of ) engagement with one
sense-organ ? (2434-2435)

AF1-23%-180 Tamafy = Adfzafor awdy adR wAASK
MAPEA: |z T ST T | IvTYoTg, AR Brv-wEirhs
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D. C. Mind does not come in contact with all sense—organs
at the same time. So, it is not possible for it to come in contact
with the senses of touch at feet and head simultaneously. Since
the movement of mind is extremely quick, mind appears as if

it is oomnected with all the indriyas simultaneously, As for
example, a person eating a sesamum cake, perceives form by means
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of the sense of sight (eye ), smell by the sense of smell (nose),
taste by the sense of taste (tongue), touch by the sense of
touch (skin), and sound by the sense of hearing (ear) while
seeing, smelling, eating, touching, and, hearing the sound of chewing.

All the five kinds of perception are attained, when the mind
comes in contact with the respective five indriyas one after the other
and not simultaneously. It is only due to the fact that mind is
extremely quick in movement that it appears as if it is connect-
ed with all the indriyas simultaneously, but really speaking, that
is not true. For, in that case, faults like sankgrya would
arise, while in course of perception of mati jnina cte; avadhi
jnana would work with it simultaneously and while considering
an object hke ghata, innumerable ghatas would come up alter-
nately without fail. But this does not actually happen in real life.

Although the aforec—mentioned perceptions are attained one
after the other, the observer being unable to mark the subtle
differences in time ete, apprehends all of them as produced simu-
Itaneously. Here also, mind is employed in the senses of touch
at head and feet respectively at different times. Still, however,
one who feels the sensations of heat and cold, thinks that, mind
is employed at both the places simultaneously. Really speaking,
« Non—production of many cognitions at one time is the (essential)
quality of mind®.” Still, however, since the movement of mind
passing from one object to another is difficult to be traced, the
movement of mind from the coguition of heat to that of cold,
becomes more difficult to be traced. In this way, it is only due
to your inability to apprehend the movement of mind, that you
seem to feel two sensations to-gether at one time that you labour
under such misapprehensions, For, when it 1s not detected in
case of perception of all the indriyas, it is much more difficult
to detect in case of its applications to one indriya. 140 (2435)

6. For, it has already been said ¢ Yugapajjhananutpattir-manas
lingam, ”
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Again the author states a mumber of difficulties in case of
accepting the mind as applicable to more than one object at a
time :—

sretafnsanrnfafirenst ser 17 oy &t )
Tiew o fZ7 geen rmonfaay & SF@e ? 1L IRRREN

141, Annavigiuttamagonavinisgam lahal jai mano tegam
Hatthim pi tthiyam puras kimannacitto na lakhei ? (2436)

[ srratatagemasatataant gwd oty aa@s )
eRamafy faa gra:fraeafiay 7 swata 2 1ge aregn

141. Anyaviniyuktamanyaviniyogam labhate yadi manastena |
Hastinamapi sthitam puratah kimanyacitto na laksayati ?
(2436) ]

Trans. 141. If the mind engaged (already)in (a particular)
object, could be engaged in some other object at the same
time, why could a person with his mind concentrated else-
where, not observe an elephant standing in front of him ? 2436

AF-2122 FrARAY MaFgaedsy ATHFFEHFAARAEIE
N Ay “ami 7 S IRERISHR TN ST
ffTgeant oW, “au @7 aff feftrgatsagiegwfa
TAEMIRIRATAN A s9qF AT 7 S9U § | TEREFAwISTT
w7 e iRt swa 3 1Re 380

D. C. If the mind engaged in the process of feeling the
sensation of cold is taken to have, been engaged in the process
of feeling the sensation of heat at the same time, there is no
reason why a person with his mind concentrated in a particular
object, be not able to observe even an elephant standing in his
very front. The wmain reason for this, is that the mind of the
person being totally concentrated in some other objeet, it will

not be able to recognize even objects like an elephant ete; stand-
ing even in his very front. 141 (2436).
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142, Vinisgantaralabhe va kim ttha niyawmena to samam ceval
Paivatthumasankhejja’'panta va jum na vipicza ¢ (2437)

[ fafratsrrearersy a1 FBrus for@s am: |gaaT |
gieraeead=qan orasar ar ag ¥ Ffrarm: 212 eriRe e

142. Viniyogantaralabhe va kimatra niyamcna tatah samameval
Prativastvasamkheya ananta vi yad na viniyogah 2 (2437) ]

Trans. 142. Or, if the (simultaneous ) application (of
mind ) in another object (is accepted ), what is the use of
the rule (of the application of two processes } ? ( And) then,
why should innumerable or endless applications taking place
simultaneously in (case of) each object be nol accepted ? 2437.

FHF-L 2 THRTAITHS FRTRIFEIIIRIFET 3 Ie7-
LI B B CHEUERE R ST G U E REC CC MRS B Sk
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D. C. If it is accepted that the mind is engaged in another
object at the same timie when it is engaged In one, the rule
regarding the employment of two different processes becomes

useless. For, in that case, why not to aceept innumerable appli-
cations of mind in case of ( perception of) cach object ?

It has already been said before” that every object attains
7. Vide v. 760
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countable or even uncountable paryiyas. Onc possessing avadhi
jhana® is able to observe a-samkhpyeya or innumerable forms at
a time, while those possessing the remaining two kinds of know-

ledge®, are able to apprehend ananta or endless paryayas at one
time, 142 (2437)

Now the author states the opponent’s argument and refutes
it = —

Tg-agfrerzagd aumeiragTy gostates |
ARTRTHTEOT (30T SAAWTIONTIT 18T 11393123

143. Bahu-bahuvib3iigahane nanuvasgabahuya sue’bhihii |
Tamanegaggahagam ciya uvasganegays natthi. (2438)

[ ag—agfrafaazdr sqramagar gastafemr )
AEARTTITRITTINTIATAT AR 1122318

143. Bahu-bahuvidhadigrahane nanspayogabahuti §rute’bhihita\
Tadanekagraharamevopayoganekata nasti. (2438) 7

Trans. 143. “ Plurality of applications has already been
sanctioned by the Holy Writ, in (case of ) apprehension of
numerous varieties etc.” It is only the comprehension of
numerous forms in general (that is meant), (and) not the
plurality of apprehensions.™ 2438.

AF—1v3 97 Fg-agiy- Rm-stina-sifre-gs @ac
TAIEN WA CERAETEEd s,
T ¢ qgmryadRs ” gy fagmaads, IR Qo TaE-‘an-
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8. Visual knowledge; direct knowledge of matter limited as

to subject, place, time, and nature, i. e. without the help of the
senses,

9. Viz, Manah-paryaya (Mental Knowledge),—the state of
mental perception which preceds the attainment of Kevala Jiiana
(Perfeot Knowledge) and Kevala Daréana ( Absolute Perception ).
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AT AN STNTATGIAASTTRATINANT, TR TG ATHOY-
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D. C.

Arya Ganga —While describing the process of avagraha
( general apprehension ) ete, apprehension of plenty of paryayas,
has already been laid down by the Holy Writ, Then, what harm
is there if we accept innumerable or endless applications (of
mind ) at the same time ?

Acirya:—That is not proper. For, in that rule, general
apprehension of innumerable paryayas of an object (with regard
to the perception of an object ) is meant; but plurality of the
application of mind in one object at one time is not at all meant.
Applications of mind are always made one after the other. 143
(2438 )

qHIEETITYet S et w9 7))
T 7 AT AT SHAFTES AT 128 311R2 3R

144, Samayamanegaggahanpam jai sissinadugammi ko doso ?1
Kena va bhapiyam doso uvasgaduge viyaro’'yam. (2439)

[ arwwswrwayer afy afrarsorfak =t w00
FT qT WA S STARTEH Frarasay ULevIRe 3’

144. Samakamanekagrahanam yadi $itosnadvike ko dosah 1
Kena va bhapitam dosa upayogadvike vicaro’yam (2439)]

Trans. 144. “ If the simulianeous apprehension of many
paryayas (is acceptible ), what harm is there (in accepting)
sensations of heat and cold (being felt) simultaneously.”
Who says that there is any harm (in accepting so)? Here
the question is of two upayogas or applications (being
simultaneous ™ 2439.

Her-29y TG | auF OEAFIHAAEAT ALV AATAITIAR
agr SharuEd JEw A QN I A g9 ¢ gRus—
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D. C.

Arys Ganga:—If you have no objection in admitting appre-
hension of numerous objects together at a time, -what harm is
there in aceepting apprebension of the sensations of heat and
cold together ¢

Acarya :—If you say like that, you have not understood the
relevent point under consideration. There is no harm in admitt-
ing the apprehension of a number of vbjects at a time. Generally,
objects like army, forests, villages eto. could be apprehended
together. We do not doubt that view-—point, What we object to, is
the theory of accepting numerous zpayogas or applications being
made simultaneously. There can never be more than one upayoga
or application at one time 144 (2439)

Arya Gafiga, then puts another question and Acarya replies :~

FHIRAITITI GToERg DT wt 0 |
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145. Samayamanegaggahane egigegovasgabhes ko ?1
Samannamegajogo khandhavarovasgo vva, (2440)

146. Khandhavaro’yain samagnamettamegovadgaya samayam |
Paivatthuvibhago puna jo so’‘negovadga tti (2441)

[ @RmRAwmT e TRARTIETRE: & ! I
WATTRARTON SHRATMROATTNT TH LI ol
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145, Samakamanekagrahana ekanekopayogabhedah kah ?1
Samanyamekayogah skandhavaropayoga iva. (2440)

146, Skandhavaro’yam samanyamatrame’kopayogata samakam |
Prati-vastuvibhagas punaryah so'nekopayoga iti (2441) ]

Trans. 145-146. ¢ While admitting the apprehension of
many objects at a time, what is the sense in believing in
distinction of one and many applications at a time.” (eneral
apprehension ( constitutes ) one application as in the case of
the apprehension of a retinue of army. ( While apprehending
thatr )« This is a retinue of army ” there is general appre-
hension only ( constituting ) one application at a time. But
that which is (contained in) every portion of an object
(gives rise to) plurality of application. (2440-2441)

AT L94~98 AT TS FURARAITASTTTTFIAN FYsTA-
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D, C.

Arya Ganga:—Apprehension of numerous objects is acceptible
to you, as you say. Then, what is the sense in distinguishing
between one and many #payogas working at one time ?

Acarya :—General apprehension of many objects at a time,
constitutes only one application {of mind ). After apprehending
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a retinue of army, when we say that ¢ This i§ a retinue ot
army,” there is only one application of mind at a time.

But when we apprehend each individual portion of it, by
saying that “Those are the elephants,” “Those are the horses”,
“ These are chariots ”, * Here is infantry ”, ¢ These are swords,
pots ete.” ¢ Those are helmets, armours, tents, flags, banners,
drums, conches, camels etc, the apprehension of each individual
portion requires a separate application of mind, giving rise to
plurality of application, 145-146 (2440-2441)

& foa = a@fer g7 gravmonrTzeafass )
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147. Te cciya na santi samayam samanpanegagahanamaviru-
ddham |

Egamapgegam pi tayam tamha samanpabhiavepam, (2442)

[ ox & wfea gus QrEarnaaggasiyessy |
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147, Ta eva na santi s&makam simidnyanekagrahanamaviru
ddham |

Ekamanekamapi tat tasmat samanyabhavena. (2442) ]

Trans. 147. They do not come into existence simultane-
ously. (Qeneral apprehension of many objects is not objection-
able. For, in that way, even numerous objects become one
in general, 2442.
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D. C,

Acirya:—Our ohjection i against taking many wupayogas to
work simultaneously. But we do not contradict the aceeptance of
the general apprehension of numerous objects at a time. In case
of examples such ag “ This is the retinuc of army ” cte. although
we propose to apprehend numerous objects at a time, really
speaking, it becomes the general apprehension of one aggregate
object only. Thus, since there is only one application of mind
in case of general apprehension, many objects arc perecived
simultancously,

But simultaneous apprehension of many ohjects in particalar
is not possible, because there eannot be more than one upayoga
in particalar at one time, 147 (2442)

Applying the same principle to the sensations of heat and
cold, the author states,

stair &g s fraet Agetergiaed |
ﬁ@' qaH W QA9 T ® O 2921883

148. Usineyam siyeyamn na vibhigo novasgadugamittham |
Ho)jja samam dugagahagam samappam veyana me tti. (2443)

[ 3@ sirarer 7 fraem atrgvrigstaesay |
¥ 99 fFwuzel aaeT ¥IZa1 Sa@8fa 1284012883

148. Uspeyam $itepam na vibhago nopayogadvikamittham |
Bhavet samam dvikagrahagam samanyam vedana mameti,
(2443) ]

Trans. 143. (It is not possible) to divide it separately
as “ This is (the sensation of) heat, and “This is (the sensa-
tion of) cold ”, and causing thereby two separate applications
(of mind) to work simultaneously. Simultaneous apprehension-
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of the two is possible (only?, if it is in the general form
expressed as “ | feel two sensations.” 2443.

fwr-2ve “aoad AT @A wFE Asd Faer FRAsA
Ui RAEnEYNseaar gNT qRu Aefead: | 9
uT aikvageagd gaag ey | fF geeg SgEamen adr e 0|
Faq | Fa 7 TR q¥ INIg Ieggaweiy | R e 7|
T, TAE-TAIF WAETETEYEy: | w9 71 ¥ o
Y JAUT AU A, A @ FOUAATAATEIANAqD:; TG
AEEIAFE , I T Qg 118830

D. C. It is not desirable to make two separate divisions and
remark that ¢ This is the scnsation of heat” and * This is the
sensation of cold” and thereby give rise to the simultaneous
apprehension of both the sensations which is absolutely impossi-

ble, For, two separate u#payogas of mind, which relate to both the
sensations, could not take place simultaneously. Two sensations

could be experienced only by saying in a general tone that 1
feel two sensations.” But the two sensations of heat and cold.
could never be expericnced simultaneously. 148 (2443)

Now, explaining the difference between simanya or general
cognition and videsa or particular cognition, the author states :—

F |rountaaar frevaor aftegae S T
arer ST = fARTET GErenETTEr-saTar 128901 RAN

St = fA{|ET QIANAYSIwTST |
A FravnfRF|wrend FrawafEw 1%l yul

149, Jam samanpavisesa vilakkhana tannibandhanam jam cal
Napam jam ca vibhinna sudarasvaggaha’vaya. (2444)

150. Jam ca visesannanam samannanagapuvvayamavassam |
To samanpavisesannanaim negasamayammi. (2445)



* 152 Jinabhadra Gani's [ The fifth

[ 77 snarea a3t frewgon afasrst a9
Wi 7 Frfaar greatsTazsarat (12318 Rl

a9 RSy FIETTEETEENITIY |
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149, Yat samanya-videsau vilaksanau tannibandhanam yacea |
Jnanam yacca vibhinau sudtirato’vagraha’vayau (2444)
150. Yaeca viesa-jnaunam <iminya-jninaptrvakamavadyam |

Tatah saminya-videsa—jnanc naikasamaye. (2445) ]

Trans. 149-150. Since general (apprehension) and parti-
cular (apprehension) are mutually distinct, the respective cog-
nitions, viz avagraha { or general cognition) and avaya (or
definite cognition ) are also widely different (from each other),
and since, definite cognition certainly follows the general co-
gnition, the two cognitions (could not take place ) simultan-
eously (2444-2445)

AFT-28R—Luo “Jr fo” qewg AmEANEE AAmER
T 3 AR Twasd AR w39 g Edmwanat sgen | gt gane
~“q iy ? gz TeE AEET-AEE sEwEdaiie-
Fquit frserdial, s@: &9 aRsEERTET afNRR, CRETEEE,
TATRFEEEIy FRvaeTey. a1l wisyg  aefong:, auy
qsq= I AAET LRI e ameaRRegs

M, a9 $4 AT WNNET | FEETEeaTTRE-
AREEG J WAgT 3 A7 1 aTTHY | T D TAE-TEATT G
fafa=t amrg-AngmeTETRE-saEt, 3fa s qawe wEae 7o
I JERNITIAE AAIARFTAITRAL F29umEs 1Y, -
géiadfign, Afed Fefiad”? seiRasg ) @ w4
qraae 7 Ffa IRwelRevull

D. C.
Acarya :—-Samanya and videsa types of knowledge could
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never be attained simultancously, because they are extremely
digtinet from each other.

Arya Ganga :—Since both happen to be jiamas, what harm
in there if both are accepted to have been attained simultaneously 3

Acirya :-=That is not possible. Saimamya and viéesa types of
knowledge represent avagraka and apiya types of knowledge
respectively. Both these types are extremely differcnt from each
other as avagraha results in general cognition while apdya
results in definite or particular cognition.

The general cognition always precedes the particular or
definite cognition. For, it has already been said that * Without
general apprehension, there is no definite apprehension, without
which there 13 no definite ascertainment,”

For all these reasons, it is not possible to take both the
processes of jitinas to operate simultancously. 149-150 (2444-
2445 )

Again, the opponent would ask--
N 7 HrevaoE aud Froo-Jgarmy |
gzt A FEEY awatea Fr@rgarommet ¢ 1ganreesil

151, Hbojja na vilakkhapaim samayam samanna-bheyananaim |
Bahuyana ko vircho samayammi visesananagam ? (2446)

[ waat 7 frowd aas qrFT-ST9m |
ggHrat & Ay aud friararang 7 14 ReeEn

151, Bhavetam na vilaksane samakam samanya-bhedajiianc
Bahukanam ko virodhah samaye videsajiiananam ? (2446) ]

Trans. 151. There may not be simultaneous (applications)
when there is wide difference between the general and definite
types of knowledge. (But) what is the objection in (accepting)
numerous knowledges of definite type, ( being attained ) simu-
itaneously ? 2446,
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HF-L1 AE | wd aff aftq qzE-amey IZANEAATE
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D. C.

Arya Gahga :-Since there is a wide difference between sam3-
nya-jtana or general knowledge which apprehends simple sensa-
tions only, and videsa—jhiana or definitc knowledge which appre-
hends a definite sensation like that of heat or cold, they may
not be taken to have been attained simultaneously., But since
there is no difference in various visesa-jfianas, what harm is
there in accepting a number of viscSa—jfianas to have been
attained simultancously ? 151 (2446)

The Ab'érya replies;_...
FFEORNAS T ATl | sTwoRTERT A |
awad 7 fr¥aannd &u gwatE 124800

ot grassrganuAHiETEay asaT |
T WranfaRErare srafaay o 1Laznzegall

152. Lakkhapabheyau cciya samannam ca jamapegavisayam ti |
Tamaghettum na visesannapiim tepa samayammi. (2447)

153. To samannaggahananantaramihiyamavei tabbheyam |
Iya samannavisesavekkho javantimo bhes. (2448)

[ sworRgRa qrareg ggastaag it |
szt o frsreamadts AT FRIT ULwARYR9

AT Tsachiaaafr g
i et iar arasfaam 37 ngsuResal
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152. Laksapabhedadeva saminyam yadanekavisayamiti |
Tadagrihitva na visesa—jiidnani tena samaye. (2447)

158. Tatah samanyagrahananantaramihitamavaiti tadbhedam |
Iti samanyavidesapeksa yavadantimo bhedah. (2448) }

Trans. 152-153. Since samianya or general apprehension
(constitutes) a number of subjects on account ot various dis-
tinctive characteristics, (there is) no (possibility of) videsa jfia-
nas or definite cognitions (being attained) at the same time
without attaining it. Then, definite apprehension attained aiter
general apprehension, recognizes their distinction. Such an

inter-dependence of samanya and visesa continues till final
distinction. (2447-2448)

am—-m-m a9 FRAA T THENY FIS FEfa -
a4 wafea | 3 ? sar-vqu farmiERRaneaed g wead
K1 ﬁm‘m a4 JEAEaier grnfa s wafa, geamEslag-
AWIR W, FAAEEIEe 4 RAmAEiasfa, a@sf a
gror A | e R %?Fnamrq gt aa fut
afasa ¢ fad or@idgan” gy dgiRy AR fraf red
ILMAMEY FHe aq Lt 9Ty © Isipafug I ? gasaaety |
% RRITARTEHT HIEEEFSISTEY wEiReEwge-
% “INERY £8 AAA 7 FAYAT HAN  GIR AT
g w4 T g Rmgegaraeaiy e Ao, el g
FURIY, UFTEITARAAMATAR | a9 WATHAT AREAE-
saifEfa |

Fa3d ST A ARy ‘A’ aa aneaEE-
meaciiRd a3 aFaRd EaRamraed gnRfdvica:,
TR~ FEfimsay” @7 ffRdad: | qa IacigReaT @
oY qAeay | aftnm wER dfear CarasisT, T W Y A
fafsafR | 2 TERsgERERem amway | afag 7 e
‘arElsd a9 uRanfg ! gdfied fafadif | o gl
AN WASUT TATRAR RS T FIRL WA A HA | qan
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T wivg fAmgAEl eenfada:, amraEIaar g SAREan
Rt 30 w3g, 91 A, Fafeenf @ @ e {gHAT
It ¥ (awe o AT | a9 A gawe Haron-
fragaag waa g IRvRSIR Yl

D. C. A number of videsa jiianas could never be attained
simultaneously. There are various reasons for this.

Firstly, because there is a clear distinction between various
characteristics such as those of heat, cold ete, their respective
jianas could not be attained simultaneously.

Secondly, general apprehension contains a number of subjects.
So, without its apprehension, the viSesa—jiana or cognition in
particular, could never be attained, On account of this reason
also, many videsa jiianas are not attained at the same time.

After apprehending a general sensation, one ascertains it as
particular by saying that * There is a sensation of cold on my
feet.” Even in (case of ) head, after apprehending a general
sensation, one ascertains it in particular by saying that < Here 1
feol the sensation of heat.”

(ne cannot attain videsa jiiana of pata even after the appre-
hension of the videsa jiana of ghata without apprehending the
general form of pata. Thus, when videsa jiiana is not produced
even after a videsa jiana, how could that be attained at the
same time ? Samanya is full of many videsas, and without appre-
hending samanya at first, the videsa is not apprehended v any
case,

Since the attainment of videsa jiiana is not possible without
that of samanpa, the definite apprehension attained after general
apprehension, recognizes the various characteristics like ghata
ete. contained in the general form of ghatafva ete. and then
ascertains it as ghata. One more distinction of ghata is recogni-
zed after this, With regard to a further characteristic, ghata
becomes samanya, after the-apprehension of which, one ascertains
it as * made of metal and not of earth” This form of metal
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apprehended as a videsa or distinet form of ghata again becomes
a samsnya form with regard to further distinction. After the
apprehension of this, one ascertains it as ‘‘ made of copper and
not of silver.” Such an inter-relation of saminya and videsa
continues upto the last distinction, further than which, the definite
apprehension becomes impossible.

So, there is no possibility of many videsqa jiidnas to be
attained simultaneously, as stated above, but a simultaneous
apprehension of a number of particular objects, such as an army,
forest etc. is possible. Their #payogas cannot be simultaneous.

Similarly, the videsa jiianas of the sensations of heat and
cold are attained only at different times, and not simultaneously.

Thus, your theory of accepting the processes of undergoing
both the sensations at the same time, proves to be absolutely
unfounded, 152-153 (2447-2448)

Then,

LT oUrfRen X steft @ u=mEE A Aol wmoIt ASwY |
m rafiy wa Efaray 2 gs=9a7 nissinre e

nﬁmﬁm‘t wenaafae sfenfyen ard |
YSOTHY TETS W AT TREHAT NLRuIREYol

154, Iya panpavis vi jas na pavajjai to tas kas bajjho
To Rayagihe samayam kiriyas do paravanto, (2449)

1565, Manindagenaraddho bhasvavattis padibohis vottum |
Icchamo gurumalam gantana tad padikkanto, (2450)

[¥fr aerfrensfy aa) 3 oo asnasy we T |
A AL qa® BF T T T NI4BIRERRN

AttrAAreaY watsafia: afranfier swea
TIOTAY TEIS AT A TR HRuiiReRoll

154. Iti prajitapito’pi yato na prapadyate tatak sako krito bahyah |
Tato Rajagrihe samakam kriye dve prarspayan, (2449)
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155, Maninagenarbdho bhayopapatitah pratibodhita uktva.
Iechamo gurumalam gatva tatah pratikrantah, (2450) ]

Trans. 154-155. Although persuaded in this way, when
(Arya (Janga ) was not convinced, he was expelled from the
Qaccha (Order of Monks). Then, while asserting ( his ) theory
of two processes (of feeling ) being simultaneous, in Rajagriha
he was threatened by Maninaga, and brought to the right
path by means of threat Finally, hé declared that «“ We wish
to return to ( the school of ) our original preceptor and having
eturned (1o him ), at last he was re-initiated.

End of the Discussion with the Fifth Nihnava,



Chapter VII

| sgfrETTEsTani
e

Discussion with the Sixth Nihnava.

qaEar Syarer aren fatx Taew e |
gferaiiaam St} soamr n2agireu

156. DPaficasaya coyili taia Siddhimn gayassa Virassa |
Purimantaranjiyae terasiya ditthi uppanna (2451)

[ wazvanter agsreriiaan agr fafe e diew |
gwmrﬁamm TR R ks BIFCUUECOR )

156. Paficasatini catuscatvirimsata tadda Siddhim gatasya
Virasya |
Puryamantarafijikiyam trairasikadrstirutpanna. (2451)]

Trans. 156. The theory of Trairadikas (upholders of the
principle of three categories) was founded in the city of
Antaraijika, five hundred and forty-four years after the Tir-
thankara Sramana Bhagavan Mahivira Swami had attained
Niravana. 2451.

HR-Qus g wgEeniagtmiy o faff e
Auengrficar, srasraiwsat 9ot rafinzRemi 13942

D. C. Easy. 156 (2451)

The story of the production of the theory of Trairidikas is
narrated in detail as follows :—
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gfdaifa yafre sotad faftoa deaa =)
fEaraazars Meoefe @ emr aro w134

157. Purimantaranji Bhayagiha, Balasiri, Sirigutta Rohagutte ya
Parivayapottasale ghosana padischapa vae. (2452)

[ pa=arfyrmr Aoy aosft: ofaay deawer
afiasaaz et Srre AT e 12%e1BR%RUN

157. Puryantarapjika DBhiatagriham Balasrih Srigupto Roba-
guptasea |
ParivrajakalPottadalo ghosapapratisedhana vadah. (2452) ]
Trans, 157. (There was) a city (named) Antaraiijika.
Bhatagriha (was a temple ). Baladri ( was the king ), Srigupta
(was the Acarya), and Rohagupta (his pupil). Discussion
(took place) with a parivrajaka ( a mendicant ascetic ) named
Pattsala (as a result of ) taking up (his) challenge. 2452,

AFR-LWY HATIAY | HEOTA FAAFEAISTA: | TELY—~
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9 99 AREE) e TR gAY SeATEEET g5 gda |
qawq RETSRA aTeEE g genadsi WA, A
Hy W AR’ rgr s g TR | EIgIEs-
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ARTABIIAT RYAST SR | A Ny T Ih XS
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giY | Ty San aufen W TRl 128aR)
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D. C. Outside the city of Antarafijika there was a temple
known as Bhitagriha. There lived a preceptor named Sri Gupta.
$ri Gupta had a pupil named Rohagupta, who stayed in some
other village from where he usually came to pay his homage to
the preceptor every now and then.

Onee upon a time when Rohagupta was coming to the city of
Antaranjiki in order to pay his usual homage to the preceptor,
he saw a parivrajaka (a wandering ascetic) with an iron belt tied
around his belly, and with a branch of the Jamba tree in his hand
signifying thereby that his stomach was filled to the brim with
knowledge, and that there was no body in the whole of Jambad-
vipa who could defeat him. This mendicant was known as Potta-
¢ila in the city as his stemach was tide with an iron-belt. This
Pottadala wandered throughout the city announcing his challenge
with the beating of drum that ”All my opponents have failed.
There is no body who can return my challenge. On hearing this,
Rohagupta took up the challenge even without consulting his
preceptor. When he narrated the whole ineident to his preceptor
afterwards, the preceptor said, “You have incurred a risk by doing
so.” For, though defeated, Pottaddla will harass you with various
magical spells. 157 (2452)

Because,

freg 7 @9 g faeh ol 7 wer ST )
aaite e | o Tiarm aEE iUl

158, Viccha ya sappe masaga migi varahl ya kaga poyai)
Eyahim vijjahim so ya parivayago kusalo. (2453)

[ sty |t arady maft wwredt sy el o
gartaiEenfa: = oftaes e 1ucuzgugil
158, Vriseiki sarpi musaki mrigi varahi kiki potdkit
Etabhirvidyabhih sa ca parivrajakah kudalah, (2453) ]
Trans. 138. That parivrajaka { mendicant) has achieved

the magical spell of scorpion, serpent, mouse, deer, boar,
crow and parrot. 2453.
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D. C.

Acarya :—That parivrajaka (mendicant) is proficient in ma-
gical spells of scorpions, serpents, mice, boars, crows and
parrots,

Robagupta :—If it is so, is there, now, any way to defeat
him, any how ? Since I have accepted the challenge, let things
happen as they do, ”

Acarya : —If you desire so, you shall have to achieve the
various counteracting spells that would overpower the above-
named tricks successfully. 158 (2453)

The counter-acting spells are—

ariet sz faad vt fadt 7 smhit s
gaTet fasrren Gt witsaraw=ofis NKNRBUY
159. Mori nauli birali vagghi sihi ya ulugt uvail |

Eas vij)as ginha parivyayamahanis (2454)

[ 98 agdh et =anft & AR soEsit |

gar fRrem g afEsrRaas © 124’0841

159. Morl nakuli bidali vyaghri simhi colukl ulavakii
Eta vidya gribapa parivrajakamathanib. (2454) ]

Trans 159. Achieve the under-mentioned (counter-acting)
spells that ( would ) vanquish the parivrajaka ( mendicant) viz

that of peacock, mangoose, cat, tiger, lion, owl and hawk.
2454.
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D. C The spells of seorpions, serpents, mice deer, boars, cro-
ws, and parrots are respectively nullified by those of pea—cocks,

mangcese, cats, tigers, lions, owls, and hawks. You should pick up
all those spells properly if you want to defeat the parivrajaka.
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Thus advised by the preceptor, Robagupta studied all the
methods, In addition to that, he was also supplied with a T
Rajobarana% consecrated with a spell by his preceptor with
instructions that he should wave it over his own head for the
prevention of any other trouble created by parivrajaka.

Rohagupta, then, went to the Royal Assembly, and said
“ What does this poor mendicant know ? Liet him open any topic
he likes, I will refute it, The shrewd parivrajaka knew that
Rohagupta was very clever, and so, he thought of opening the
tropic with the acceptance of Rohagupta’s own principles, so that,
Rohagupta would not be able to refute the same.

He, then, opened the topic with this remark :— Like the two
categories of good and evil, there are only two categories of (1)
Jivas or animate beings and (2)A-jivas or in-animate ones in this
world. This theory is acceptable to the Jainas, but for the sake of
defeating the mendicant, Rohagupta refuted it by saying that all
the objects in the Universe, could be divided into three cate-
gories :=Jiva, A-jiva and No —jiva. Hellish denizens, tiryancas
manusyas etc come under the category of Jiva. Atoms, and ghata,
pata etc are Ajivas and the dissected limbs such as a tail etc.
of animals like house- lizard etc would come under the category of
No- jiva. He argued that, like the three categories of best, med-
jum, and the lowest, found in this world, there were three cate-
gories, of Jlvas. A-Jivas, and No-jivas in the Universe,

The parivrjaka was defeated’ by such an unexpected argu-
ment. So, being naturally enraged at Rohigupta, the parivrajaka,
let loose his scorpions upon him. Rohagupta removed them with
the help of his pea—cocks. In this way, the mendicant tried to
defy Rohagupta by means of serpent, mice, deer, boars, crows
and parrots, while Rohagupta over-powered all of them by means
of mangeese, cats, tigers, lions, owls, and hawks respectively.

* Rajoharara a sacred broom of wool-threads always carried
by Jaina Monks and Nuns for the purpose of cleaning beds, seats,
ete. without inflicting any injury to vermin and insects which
may happen to be there.
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Finally the parivrijaka released a she-ass to kill Rohagupta.
But, on seeing the she-ass coming towards him, Rohagupta
waved the Rajoharana ( which his preceptor had given him)
over his own head, and beat the she—ass with it, as a result of
which, the she-ass ran away from him after passing urine and
focces ete. upon the parivrajaka.

The parivrijaka, who was thus vanquished inall ways, was
then, driven away from the city with great humiliation. 159 (2454)

Now, the author proceeds to narrate the next incident in
this connection—
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IE AT SRR AASHET S AV SvEy ? ULEBHRYRAl

160, Jeapa Pottasalam chalas bhagai gurumilamagantum |
Viyammi mad vijis sunaha jahidsau sabamajjhe. (2455)

161, Rasidugagahiyapakkho taiyam no-jivarasimidaya |
Gihakolikaipucchacchesdaharanas’bhihie, (2456)

162. Bhanai gurii sutthu kayam kim puna jeana kisa nabhihiyan
Ayamavasiddhanto ne taié nojivarasi tti. (2457)

163. Evam gae vi gantom parisamajjhammi bhapasu nayam ge |
Siddhanto kintu mae buddhim paribhaya sosamis. (2458)
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164. Bahuso sa bhagpamano guruna padibhapai kimavasiddhanto
Jai nima jiva-deso no-jiva hujja ko doso ? (2459)

[f‘a-an NFATS NTSHR AT TEFSAMTA: |
a1y s R STOIA AT T WATHET N5 0lR8UAN

ufafrmrdiacwegdor asfaatnamm )
FERfeRiTgsosDIsrsonatstarea 125 2184Ell

WUt q&: GEF Tt (4 gASRRT ®wewrg arfsfeag |
AARITHZTN Fegaiar Ashafatifa ngguewsl

T TASTY AT TAAAEH o U7 ¢ |
fagrea: feeg v g oty & wfaa ngagnreaa

gy | AugHAT et afarwnfa feafagra
afx wrw A AEr TS R A ILgRIRewAN

160, Jitva Pottasalam Saduliko bhapati gurumalamdgatah i
Vade maya vijitah $ruguta yatha sa sabhamadhye. (2455)

161. Rﬁs’idvikagrihitapaksastritiyam noji:varﬁéimadﬁym
Grihakolikadipuccacchedodaharanato’bhihite, (2456)

162, Bhapati guruh susthu kritam kim punarjitvdi kasmad na-
bhihitam §
Ayamapasiddhanto nastritiyo naojivarasiriti. (2457)

163. Evam gate’pi gatva parisanmadhye bhana na’yam nah |
Siddhantah kintu maya buddhim paribhiiya sa $§amitah. (2458)]

164. Bahusah sa bhanyamano guruna pratibhapati kimapasindhanth |
Yadi nama jivadese no-jive bhavet kim dosah. (2459) ]

Trans. 160-161-162-163.164 Having defeated Pattasila, Sadu
laka approached the preceptor, and said * ( Please ) hear how
he is defeated by me in discussion in the Royal Assembly.
(His) theory of two categories was refuted by me, resotting
to a third category of no-jiva with an illustration of the dis-
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sected tail of a house-lizard.” “ You have done a good deed
by defeating him " said the preceptor, (but), then, why did you
not declare that this principle of the third category (of) no—jiva
was not acceptible to us? Bven now, ycu may go to the
Royal Assembly, and declare that, “That is not our principle,
but (that was resorted to by me only temporarily) in order
to dely his talents, and bring down ( his pride ).”” When per-
suaded by the preceptor in many such ways, Rohagupta said
“How (can you call it) a bad principle ? What harm is there
if we take a particular part of a living being to be No-jiva
or slightly animate ? (2435-2459).

AF~-8o-252-053—283~2%y  SAEA-NFMSIRATH
I TEROGERITT NEYRNSTATA T TTZH ANT-T TRATTHI:
AARIITARST QU T2 q47 (Afvawar gaa 77 wyanfi | -
MW-ARETTHaes: 7 ofenss war 9y Afve o swas
ganae | i g ? g@e-gdid faufirnem gt | g -
78t gy ! er—EREdial Nt AR Ee-
VILLFARAT: | wF Qe qeanf-gsg $9 a1 qgal
faa:, feeg anfagm = felae afufzag 0 feg ? gem-gdtay
AtERreTd o R Qsowrafrgrea: siasHasguatizg-
FrseRagrasteaiRiy | awR TasIaEan 1\ Ea,
A IR A A0 ARy Card 0 K Qs e e,
frrg @ IRl sfoqe Rrasa afve swad @@ a8
A T2 | OF TERSATAT TEW WO @ AW Wiy
FRa—arad ! fewawetagea: | afir & Sifaean gda-
T RIS 7 W a1 eqganeigra:, 4 qagia |
$: ¥ grg—aig am Eaifemgssitagay A a3g-Arsie-
AT, A A AV L T 3 WT W g )
A FRRATagFa ekt gaat ax Ygafy ! @ wE
BARIRBUENRBZUOZ BU N RGHR

D. C. Having defeated the parivrijaka known as Pottadila,
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in discussion in the Royal Assembly, Rohagupta,who was also
known as *Saduiilka, came to the preceptor and requested him to
hear the whole incident of his success. ¢“His theory of two cate-
gories’ he said” was refuted by me by advancing a third category
of no-jiva supported by the example of a house lizard with its
tail dissected.”

Acirya :-You have done a good deed by defeating him But
while leaving the assdmbly at the end, why did you not declare
that the theory of the third cacegory of No-jiva is not acceptable
to us? Even, now, you may go to the assembly and declare that
this is nat our theory but it was advanced hy us only for the
sake of bringing down the pride of Pottadala.

Robhagupta-—Revered sir, how can we take as an unacceptable
theory ¢ What difficulty does it give rise to? For, if a dissected
part like the tail of an animal like house-lizard were apprehended
as no—-jwa or slightly animate. I do not see any harm in holding
the theory of three categories. 160-164 (2455-2459)

Rohagupta, now tries to justify his theory in this way:—

& Fafadeaq gy shagsaday 71
firenizenrrsy Reraa Jor Arsay H2R4IEE

165. Jam desanisehaparo nosaddo jivadavvadeso yal
Gihaksilaipuccham vilakkhanam tena no-jivo. (2460)

[ 77 Fmfrraa stasst shagsadarer |
TeRfentigss frew & arsfia niguiregell

165, Yad desanisedhaparo nogabdo jivadravyadesasea |
Grihakolikadipuccham vilaksangam tena no-jivah. (2460))

Trans. 165. As the term ‘no’ suggests the removal of a
portion and that ({oo) a portion of the animate body, the
tail of a house-lizard etc. being separated (from the animate

*FS:ac.Iulnka;— A believer in six substances with Ulika as his
gotra, ie Rohagupta, who belonged to Ulika gotra.
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body of house-lizard etc.) should be taken as no-jiva (slightly
animate ) 2460.

HF-25% 97 Ty “ A ooy AN gARew@ A
g FAfATE, AN OFFLA, 7 g gty Hreaony e |
AT AR NWsT:, W PERSHRIES agm a wisad-
qrFEIE-Sags IR g qaaﬁf%mf‘qg-sq , AEFRFTATENR-
EEEY: aitraea | wdgd ag qaﬁ%mf&g@l{ ? geam-Aegn
“ Sar-ssfiyeg: ” gfy wwwd; auriE K aEg ERfswRyss -
A YUY PHAY, TRGARITAA  LSGURATT | ATqNT Feaiwn-
ag W, R feaneng | 1Y, W W
qifiasarg AT Tag=aa i HRLgell

D. C. Sinee ‘no’! signifies dissection of a particular portion and
not of the whole body, negation of the whole jiva is not implied
thereby. Such dissected portions being different from jiva (animate
body) as well ag from a@-jiva (inanimate body), should be taken
a8 no-jiva. Since a tail dissected from the body of a house~lizard
and a hand dissected from the body of a man, are only the por-
tions of the respective jivas, they cannot be taken as jivas. They
cannot be taken even under the category of a-jivas, because they
move even after they are cut off from the animate bodies.

Thus, being different from jivg and a-jiva, they arc known

as no-jiva or slightly animate bodies by the method of elimina-
tion, 165 (2460)

It has also been sanctioned by the Holy Writ viz:i—
TERIgEEEIRad T ay o g wwd )
swfrgsgan @ gor fow frewifeargse ¢ n2gsuRvE

166. Dhammaidasavihidesas ya deso vi jam pihum vatthum |
Apihubbhiis kim pupa cechinnam gihakoliyapuccham ? (2461)

ooy shaqow AT o = gabassy &)
Ay fo7 Ao FWT TTIET TS ™ AT 125 01WEU



: 170 Jinabhadra Gani’s [ The sixth

'167. Iochai jivapaesam no-jivam jam ca samabhiridho vil
Tena tthi tas samae ghada~deso no-ghado jaha va. (2462)

[ wetfrrmfrardarasr Yansty g oy ==g))
TeEE: (% gafioea grnifentgssy 2 1LERIRRARN

<oty sfaadat Jehe o7 aatirsastn)
AATRA ww: A TTXIT ATIT AT qT HLEOHE R

166, Dharmadidasavidhadesatasea dedo’pi yat prithag vastu
A-prithagbhritah kim punaschinnatn grihakolikipuecham ?
(2461)

167, Icchati jivaprade$am no-jivam yacea samabhiradho’pii
Tenasti sakah samaye ghata—dedo no-ghato yatha va. (2462) ]

Trans. 166-167. By the commandment of the ten varieties
of the category of Dharmastikaya and others, when even a
portion (actually) combined ( with the body ), is (taken as) a
separate entity, what fo talk of the tail of a house-lizard
that has already been cut oif ( from the body )? The sama-
bhiragha view-point also admits jivapradeia or a part of jiva
as no-jiva. So, just as a portion of ghata is no-ghata, a
part of jiva should be taken as no-jiva, as a (matter of)
principle. (2461-2462)

Aw-188- 269 UIEA-IwE  famsusag 97 T
FRM AMsfiafrasamit Rrasaang aaRasaRfm “af-
T F” arfismeEmEEsl ¢ g &7 Rl
g aeg ¢ witr: T 3w, TanERgaA fafdg goad | fRgAd-
fegmmrEena: g9d 39 a7 WISFRTS THRE 7 Afsaf !
aRsTAfy | oy faFeadm oy, wFonian sEaie-
JOEATg AEAE AT QAR A ) g9 gRINARy Rg o

1. For, ‘no’ ni;ans sligi;t or little, and hence it does not

signify the negation of the whole body, but only a portion of
the whole,
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Teg Wit ! geare ! weRRAATRas R qiRaRmETATt
At ZIARIN  FIAITATAT | g AR -asEmem
gafges swglite— g e wEr, § Sg-s sofar @,
FEF o0 T & & Aty q3fET Qoo ¥ FE-HEN, 40,
QUHT, WATYLEIST | A& A RS TH1, T Sg-geaRkqeng,
grafqwraeq 2, GERRIREE (U, waraiasie /Y, ®emw-
fawm 4, sigaae ’ | 27 gaiaRadat IRTEINAT R
QRTRIAYEHNT, AT TATATIITN: | 7 9 GARawardyi
APEFASTHIYA M TITaeg=aq, a8 WRGFISIRE B
sty gy gt adg WAk | 33 a-sshafegnang A
TIHAIN | A =, 97 TN FROHTIZF AT quirszads:
ft=sid, 39 qEmq IRSE A qnY fagrascalia, = gaRda
FIBA=RY, Tq [EAATY AN 47907 AAREaQ
R QATISE WEad JoI—3; FEqqrRae gy v o qonfy-
Ay 7 § 978 7 { qaO AN 7 3 | AR R_IIYW RN
AT I, IAT GIRIAGT AI92 A | GEHIERT  ANTSFTI AT
afye, gear-ssuniigan ar-shafRaaaikia 1 -850

D. C. It has been laid down ian Siddhantas that—

“ A-jiva duviha pagpatta, tam jaha-Ruvi a-jiva ya, a-ravi
a-jiva ya. Ravia-jivd cauvviha pangatta, tam jaha-Khanda, des3,
paesa, paramanu poggala. A-ravi a-jiva dasaviha pagpatta, tam
jaha 1. Dhammatthikde, 2. dhammatthikayassa dese, 3. dhamma-
tthikayassa paese, 4. a—~dhammatthi-kaye, 5, a~dhammatthikayassa
dede, 6. a-dhammatthikayassa paese, 7. agasatthikae, 8, agasatthi-
kayassa dese, 9. agasatthikdyassa paese and 10, addh3asamae, ”

[ The a-jivas or inanimate objects are divided into two types:
Corporeal (rapi) and in-corporeal (a-rapi). The corporeal a-jivas
are of four types:—-1. Elements (Skandha) 2. their parts—desas
3. their pradesas (bodies) and 4. their atoms {Paramanu pudgalas),

The in-corporeal a-jivas (a-rapi a-jivas ) are of ten types
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viz 1. *Dharmastikaya, 2. Dharmastikaya desa ( part of Dharma
stikiya), 3. Dharmastikaya pradesa (Body of Dharmastikaya) 4.
A-~dharmasti kdya, 5. A-dharmastikdya desa (part of A—dharma-
sti kdya), 6. A-dharmasti kdya pradeda (body of a-dharmisti
kaya), 7. Akaéastlkaya (predicament of space), 8. Akagisti kiya
deda (part of Akagisti kdya), 9. Akadasti kiya pradeda (body of
Akagasti kaya, 10. Addha samaya (kila) the predicament of time,)

While describing the ten varieties of Dharmastikaya ete.
mentioned above, although the desas or various portions of each
one of them, are one with them, they are necessarily taken as
completely different entities. So, there is all the more reason for
taking parts like tail ete. of house-lizard ete, that have already
been cut off from the main bodies of jivas as scparate entities,
which being naturally different from jivas, as well as a-jivas, may
again be taken under the category of no-jivas.

According to Samabhiridha naya® a part of the whole jiva
is taken as mo-jiva. Thus, the category of no-jiva 13 not only
my conception, but it is laid down by the religious principles, as
well., It has also been said in Anuyogadvira Sitra ‘‘Samabhira-
dho saddanayam bhanai jai kammadhiraena bhangasi to evam
bhanahi.~Jive ya se paese, ya se sa—paese no-jive,”

* Dharmastlkaya There is no Xnglish equlvalent for the
Jaina terms -Dharmastikaya and A-dharmastikaya. Dharmiastikaya
may be rendered as the cosmic principle which upholds (or sim-
ply conditions), the order of simultaneous (or consentaneous )
movements in the world answering somewhat to Leibneitz’s Pre-
established harmony. Dharmastikaya is not simply the accom-
panying ecause of movements-it i3 something more-it is the cause
(or condition) of the system of movements-the fact of an order
in movements of Jiva and Pudgala. (-Dr. Seal.) A~dharmistikaya
is the reverse of Dharmastikaya.

2. For detailed explanation of Sawmabhiridha naya, See
Chapter I
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[ The samabhiradha naya explains the etymological interpre-
tation. So, if you interprete it according to the Karmadhiraya
compound, dissolve it as follows:-Jivasca sa pradesadca tasya
svapradeso no-jivah-a part of the animate body is no-jiva or
slightly animate. ]

Thus one portion of jiva is called no-jiva, just as one part of
ghata is no-ghata. So, there is a third category of no-pva like
jiva and a-jiva supported by the commandments of agamas.

The Acarya replies to all these arguments in this way :-

g & gF waret Ay vd g g gag |
R AFrssarr 7 go Al faoutgareiu

168. . Jai te suyamm pamapam to rasi tesu tesu suttesu |
Do jiva’jivanam na.sue nojivarasi tti. (2463)

[ otk & 3o wwrrot aan ozf &g 3y g9y
gy dfrqrsaiarar v & Srsfraatafif ngsanresan

168, Yadi te $rutamm praminam tato rai tesa tesu satresu |
Do jiv@’jivanam na $rute no-jivarasiriti, (2463) ]

Trans. 168. If the Holy Writ is authentic (according) ta
you, then (only) two categories—of jivas and a-jivas-are laid
down by the various commandments in the Siddhantas, (but)
not the category of no-jivas. 2463.

AWM-28¢  TEATRARERAN T’ FTTTIEE GAAHAOTNE
foe @& w9 | 9% I 90T @@ @4 ANy, qaears A7 39
gy shar-ssfraeat z1¥ asft A=), aur T Wi g ad
Qoo § SIS 37 ol {37 1 aqN, ATIEREA S -
“ggfgr o1 W= | Z=A0 quoray | Avgwr | gfRET g, & s
“ mzem 7 wsfiagear a7 1 aqn, SROeTIAER [itRag-< S
¥ ftar 9 o A e’ gamegaly gay ey | Als-
aftreg 3N M A wiRgeafula:, aq &4 IR TwAW T Y-
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g § IR | A T ymkasmdar 2geeq fra fiseafa, fa-
AT 07 firmegasaa R8sl

D. C.

Acarya :-—-Sinece you quot expressions like ¢ dhammal dasa
vihai etc., you seem to be a follower of the Holy Writ. If you
really believe in the authenticity of its satras, you should note
that they are in favour of the two categories of jivas and a-ji-
vas only.

It is said in Sthandnga Satra® that “ Duve rasi pannatta
tam jaha-Jiva ceva, A~jiva ceva.”

[ Only two categories are tanght; the category of Jivas and
that of A-jivas. ] .

It has also been mentioned in the Anuyogadvara Sitra
# Kaiviha pam bhante | davva pagnatta 2| Goyama! duviha pang-
atti, tam jahi-Jiva-davva ya, A-jiva davva ya.”

[ Of how many types are the elements, O Lord! known ?
O Gautama! They are of two types-Jivas and A-jivas.]

It is also said in the Uttaradhyayana Sutra* that ¢Jiva ceva
A-jivd ya esa loe viyahie.”

[ They (i. e. objects of the Universe) are known as Jivas
and A-jivas in this world. ]

We can quote similar instances from other Satras, but there
is no reference of the third category of ro-jivas in any part of
the Holy Writ. So, if you try to establish its existence, you
defy the authority of the Siddhantas.

The dedas of dharmastikaya etc. mentioned before, are not

different from the bodies of those elements actually. They are
merely imagined as different entities for the sake of argument,

8. Vide Sthananga Satra, Adhyayana 2. Uddeda 4. Suatra 95,
page 81, ( Agamodaya Samiti edition. )

4. Vide Uttaradhyayana Sitra, Adhyayana 36 (Jiva-jiva
vibhatti ) Gatha 2,
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Similarly, tail ete, are also one with the bodies of animals
like housc-lizard ete. on accouunt of their intimate -connection
with cach other, 168 (2463)

And hence, they are taken under the category of jiva and
not of no-jiva ( as yousay ), in the following way,

firenfoary=y foafea afauaaiar |
gersfafes geargaansiy agrrea 1251853

169. Gihakoliydipucehe chinnammi tadantaralasambandho |
Sutte’bhihis suhumamuttattanas tadaggahapam. (2464)

[renifeomtyo=d foe asausaraeT: |
aastafEa: Exasgaraaeazagony 1L8%1IRRE R

169. Grihakolikadipucche chinne tadantaralasambandhab |
Satre’bhihitah suksma'martatvatastadagrahanam. (2464)]

Trans. 1609. With regard to the tail of house-lizard etc.
being cut off, the rule lays down their internal connection;
(But) that is not apprehended on account of its being subtle
and formless. 2464.

AFH-25% GIRIFERAAT E=orfeFTay gz BRsh
FNYLHIEF TBRTGAAGANS ANS 9 AIAZg@E g
AARAGIEET-g: TASPIRA v | a9 WwWERdieag-ag ¥ !
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N TB=A0 J aq a @ o A hageafd g 7 = ol gi@
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fasQr syt sufsgwmin an, fafsgamr av smfirsro sRggao
Aff shraqua fRfY aeE fAew ar oy, fsRdar s 21 |
0T q9E | A §F 99 qof qeaz’ 1 1ok g o shekagmt
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W ! gar- gl sdaaler agnar, deRat
TAARAS I XA FOHTAR0 FRIRAN 188 81!

D. C. Even when parts like tail ete. of animals like house—
lizard ete. have been dissected by mieans of instruments like knife
cte., the Satra, undoubtedly provides for the internal conncction

of atoms of jivas in the interincdiary region between body and
its parts,

The Bhagavati Satra speaks of the same principle: —

Aha bhante! kumm3 kummavaliya, goha gohavaliya, gone
gonavaliya, manuse manusavaliya, mahise mahisavaliya, 2¥sim
ram duha va, tiha va, asaMkhejjahd va, chinnanam je antara te
vi pam tchim jivapaeschim phudi (Hanta phuda) Purise nam
bhante ! antare hatthena vai, paena va, anguliya va, katthena va,
kilincepa vi, amusamine vi, sammusamane va, alihamine va,
villhamine v3, anpayarepa va tikkhenam satthajaepam achinda-
mane va, vichinlamige v3, acantkicpim samoluhamaine tesim
jivapaesigam kimei abaham vi-baham vi uppidi viecheyam

va karéi? (No ipatthe samatthe) No khalu tattha sattham
samkamai,

[ And, O Liord ! are the tortoise, lizard, bullock, man, and buffalo
respectively (taken as) their parts also? Are they divided into
two, three or innumecrable particles of jiva, so that, they are ex-
hibited as the particles of jiva, even in their intermediary regions?
Or, can a person commit any harm or obstruction or complete
destruction by nicans of rubbing, crasing, licking, sucking, or even

destroying it with a sharp weapon, or by means of his hand, foot,
wrist ete ?

““ No, that is-not the right implication. A weapon does not
go beyotid” that. ” 15 :

5. &t Romfer wromn et refr w1
T FH HraTE O ovwatE arwa
—( ofmg weragEtaT)

e ——— e e
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Thus, the Satra lays down the principle of the internal

relation between the jiva and its pradesas in the intermediary
regions between soul and body.

But gince Karmana body is incorporeal, the atoms of Jiva
are not apprehended in spite of their being present in the inter-
mediary regions

These are not apprehended even from movements ete. as in
the case of body, tail ete. 169 (2464)

Beocause,

ISHT FRATATSHY T TTET TEATTEAY |
AT AASTFENE ¥ T AZAUSET 112912541
170. Gajjha muttigayas nagase jaha paivarassio |

Taha jivalakkbhapaim dehe na tadantaralammi, (2465)
[ ey syferar svwr=r aar gfiqeaa: |
auqr shagmorrty 33 T ag=aes 12w liIRg{4al

170. Grahya martigatd nakdde yathia pradiparasmayah |
Tathi jivalaksanini dehe na tadantarile. (2465) ]

Trans. 170."Just as rays of a lamp (become) apprehen-
sible (only when) accompanied by a concrete object, and
not ( when spread ) in sky, so also, the characteristics of a
living being, (become apprehensible) (only) in body, and not
in (its) intermediary space. 2465.

HAF-290 7 Y-FTI-TOSH-SFIFRIZ A TAT JRAIG
eI | a9 I YA AN Q@AL, TR
qen WA, T g FAS SR NGAT, T 4T THR0r AN I§9
Gl ShAgEut Aea—<S - aa— TR -~
3g U9 TEA 9 g IGAAS A 8RN

D. C. The rays of Jightprocgeding from a lamp are percei-

ved only when they come in contact with a concrcte object like
ground, a wall, verandah, or darkness, but not when spread in sky.
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Similarly, various characteristics of a living being such as its
speech, breathing in, breathing out, running, galloping, vibrating
movements ete. are recognized only on body and not in its inter-
mediary space., 170 (2465)

Recfed = fivey PrcPraen mifrggaie =)
T 7§ vy Frwrer sttaew wawau® =7 12921RLE4)

171. Deharahiyam na ginhai niratisag nitisuhumadeham vat
Na ya se hsi vibahd jivassa bhavantarale vva. (2466)

[ Recfea v gy FrcfProray arfraemgeftte |
7 9 aex waty fraray shaer warAng 719U ERI-

171. Deharahitam na gribnati niratiayo natisaksmadehamivaq

Na ca tasya bhavati vibadha jivasya bhavantarala iva.
(2466) ]

Trans, 171. Just as the soul is not able to apprehend
a body having an extremely minute form, so also, a person
who does not possess superhuman powers, is not able to
perceive (a soul ) without body. That soul is not damaged
(in any way) as in {(the case of its state) intermediary
between (two ) lives. 2466.

Hwr-292 Jrd Fraegmamaag IR g Bay-
BRIAAGANTH 1 o rRww FaermarTdiR Sga
TR | a9, AREEr 2R 7w afyasadd FrdRiehd sre-
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D. C A jiva is not perceptible, if it is not accompanied by
body, 80, & person who has not attained an excellence like Ab-

solute Knowledge, is not able to perceive the soul unaccompanied
by body.
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On the other hand, the soul is, also, not able toapprehend
an object which is suksma or extremely minute in form.

Like the atoms of jivg in the Karmana state, Jiva itself is
not affected by spear, sword etc. or by fire, water ete. on the
strength of the Satras mentioned before.®

Rohagupta : —Just as a separate piecoe of ghata fallen in the
street, 13 known as no-ghata (or a part of ghata), why should
tails etc of jivas like house-lizard etc. be.not taken as no-jivas
(parts of Jiva) when they have already been cut off from the
respective main body ?

Rc'ﬁrya :—No. It is not proper to do so. 171 (2466)
For,

EATEARET AL AR T |
foaRToniE o TarEy =7 T SrEa) ey 129MRE |

172. Davvamutiattakayabhavadavikaradarisanis ya
Avinasakaranahi ya nabhaso vva na khanpdaso naso. (2467)

[ Z=arAET R TaT e ataT |
ATAATTRRONY T T T FOTHY ATAG 1 129RMWLEON

172, Dravyamaurtatvadakritabhivadavikaradar§anaecca |
Avinadakarandcca nabhasa iva na khagpdaso nasah. (2467) ]

Trans. 172. Since the matter ( of which jiva is formed)
is abstract, and since it is immutable, indestructible, and spon-
taneous, like sky, it could not be destroyed by part. (2467)

Awr-20R @oE e ar T aafif TR, T¥sam,
AFTFAAA-AFIRANEAL:, a0 % woaRay fewrgda-
AT, ARFATISRURATS; AT SROTATRRY -~ SRy
TAY T | a9Y CAvE @Y S Tere gl nkesen

6. Vide verse 2464. Again,

| AT STATTVSTAZ VST T o |
( sy Wy )
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D. C. Like sky, it is not possible to destroy soul, by means
of dividing it, into various parts. Because, jiva is made of ab
stract matter, and it is immutable, indestructible, and spontaneous,
like sky. 172 (2467)

And if the theory of destruction by parts were accepted—

AT T F=IATE FFeq Tl T fAawr=ray |
a7 rfirgwey Fr=RARSIT T N1293NRRE

173. Nase ya savvanaso jivassa niso ya Jinamayaccas
Tatto ya apimukkho dikkhavephalladosa ya. (2468)

[ a3y |t waaran st ararey frawaern)
Arraatat AR TR 1292ReEI

173, Nase ca sarvanaso jivasya nasaden Jinamatatyagah
Tatascanirmokso diksavaiphalyadosadea, (2468) ]

Trans. 173. And in case of accepting this sort of destru-
ction, there would also be entire destruction of jiva, (result-
ing in) the rejection of Jina mata (the Siddhantas of the
Tirthankaras). Then, there would be nothing like Final Eman-
cipation and faults such as the futility of the observance of
Diksa (asceticism) etc. (would arise) 2468,

HF—L93 FE-BTRN NIRRT AR Vsqurdl Fay: qI-
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A azdfy, A awify, safsar’ sl | o Sfiqaa adar s
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A, gga: waur AIEa | AR 9 feiEwegeEiteay, |



Vada } Nihnavavida : 181:

FRU A GAOAA AT /AR URET FEEQINRE, BaEw =
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D. C.

I—icﬁrya :—If a jiva were taken to have been damaged by
the blows of weapens cte. it would gradually meet with complete
destrnetion. Yor, that which is partially destroyed, is naturally
susceptible to complete destrietion, as in the case of ghata. So,
if you take jiva to be susceptible to partial destruction, it would
natnrally become susceptible to complete destruction also,

But looking to the Jaina Scriptures, this is entirely improper.
Aceording to them, ncither complete destruction nor complete
production of an cxistent being, is achicved,

It is said, ¢ Jiva pam bhante! kim vaddhanti hayanti ava-
tthiya? ete.

[ O Lord! are the jivas susceptibe to increase or destruction ?
Or, do they, remain what they are? * O Gautama! they neither
increase, nor perish, but they remain what they are, "]

Thus, by accepting the view of complete destruction of jiva,
you will chiefly violate the principle of the Jinas (Tirthankaras).

Sccondly, in that case, therc would be nothing like Moksa.
For, in absence of Jiva, whe would attain Moksa? And, when
'Moksa does not exist, nobody would see any sense in observing
diksa and such other religious rites,

Thirdly, with the destruction of all jivas one by one, the
whole world will be deserted.

Fourthly, in casc of all pervading negation, since all the
actions, good or evil, will perish without yielding fruit, the fault
of krita-nasa’ will arise,
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Thus, it is utterly improper to believe in entire destruction
of Jiva. ]

Rohagupta :—Parts such as tail cte. of animals like house-
lizard ete., that have already been separated from their bodies,
are apprehended as perished dircetly. Then, why do you refuse
to take such parts as no—jvas ?

Acarya —Such parts do not actually belong to Jiva, but
they belong to the gross body which invests the soul.

Sinee Jiva i3 a—murfa, it is not possible to divide it into
parts. 173 (2468)

Again, Rohagupta raises a question and the Acirya replies—

AT WY T HAA-NATER @ A 7 FAF
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174, Abha khandho iva sanghaya-bheyadhamma sa to vi savvesim |
Avaropparasankaras suhdigunasankaro patto, (2469)

[ o9 THKT T TFA-NITAL | TASTT I |
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174, Atha skandha iva sanghiata-bhedadharma sa tato'pi sar-
vesam ¢
Parasparasankaratah sukhadigunasankarah praptah. (2469) ]

Trans. 174. And, if that is (taken as) susceptible to asso-
ciation and dissociation, like a concrete object, then also, on
account of their inter-combination (with each other), all obje-
cts will attain inter-combination of the properties like happi-
ness etc. 2469.

HAF-08 FY JRIEHY 2T KEAIAA q AT dqa-Aaai-
SRR, I HAY FRARTIREEsAE € aueRT

7. Apprehension of an object as destroyed, in spite of its
being existent.
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D. C.

Rohagupta :—Since Jiva appears as a body of parts like a
concrete object, there would be no harm if we take it as susce-
ptible to association and dissociation, Just as a part of one
pudgala-skandha is united with another, and sometimes disso-
ciates itself from it, so also, some portion of a jiva combines
itself wiih another jiva, while some othcr portion may dissociate
itself from the jiva, Thus, since jiva is susceptible to association
and dissociation, it will always be in contact with some portion
or the other, even when some of its portions have already been
dissociated from it. Thus, jiva will never perish entirely.

Kcﬁrya:—-—ln that case, jivas of the whole Universe, will
attain inter-combination of properties like sukha ete., on account
of their own inter-combination with each other, For, when a
certain portion of one jiva, accompanied by good or evil action,
is combined with some other jiva, its own properties of happi-
ness or misery, etc.,, would be attached to another jiva, whose
properties, in turn, would be attached to the first jiva.

In this way, all jivas will undergo inter-combination of pro-
perties like sukha ete. resulting in the destruction of an action
that has already becen performed and attainment of another that
was never performed. In order to stop such confusions, we should

not take jiva to be susceptible to association and dissociation also.
174. (2469)
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Here there is another difficulty also :—-

e At fr aen Ashar a1 azcTod |
AW QT ST T SRy F HLoUNRBell

175. Aha avimukko vi tad no-jivo to paipphesam te |
Jivammi asamkhejji no-jiva natthi jivo te. (2470)

[ srrfagsistr aa A Naera afbgas a1
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175. Athavimukto’pi sako no-jivastatan pratipradesam te
Jive’samkhyeya no—jiva nasti jivaste, (2470) ]

Trans. 175. And if Jiva is taken as no-jiva, in spite of
its being unseparated (from its parts), then they, (no-jivas)
would pervade every small atom, there would be innumerable

no-jivas in a jiva, and (ultimately) there would be nothing
like fiva. 2470.

HAHI— ok ﬂ&ﬂfﬁﬂ’ﬂ{ q ey =Bsvgaega, (weafagsr-
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D. C.

Rohagupta :——In order to prevent the difticulties wmentioned
before, you may not take jiva as different from its small regions.
But, just as a small part of Dharmiastikaya, which is not actu-
ally different from dharmastikaya, is said to be no-dharmastikiya
(a slight predicament of dharmistikaya ), What harm is there in
taking ,a,.smah'i'egfon of jiva associated with jiva itself, as no-
‘jiva (or slightly animate )?

Acarya :—In that case, every small particle of the jiva being
occupied by a number of no—jivas, there would be plenty of no-
fivas in one single jiva. And as the cntire soul will be pervaded
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completely by ro-jivas, there would be nothing like jiva at the
end. 175 (2470)

Pointing out the possibility of one wore dificulty, the auth-
-or stateg——

gIuSHET i3 weevoaNor Stershy
afey orehtar iz way & tats ot Ger P 1ol

176. Hvamajiva vi paippacsabhécna no—ajiva tti)
Natthi a-jiva koi kayarc te tinni rasi tti? (2471)

[ Taustiar oty wfradarda Sersfar g6y
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176. Evamajiva api pratipradesabhédena no-ajiva itif
Na santyajivah kocit katare te trayo rasaya iti? (2471) )

Trans. 176. Similarly, a-jivas (or in-animate beings) will
also become no-ajivas or slightly inanimate} by virtue of
( there being) distinction of every single particle. There would
be nothing like a-jiva (or inanimate beings) left {in that
case ). ( And hence), how would three categories be possible
according to you? 2471.
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D. C. The same will be the case with a-jivas or the inani-
mate objects. A-jivas such as dharmastikdya ete., objects with
aggregation of two atoms and ghata etc,, would be known as
no-jivas (or slightly inanimate objects) by virtue of their being
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one or the other portions of a-fivas. Further, even atoms that
are actual portions of an a—jiva objcct, would be known as no-
ajivas, Thus, in the whole of an a-jiva or inanimate object, r0-
ajivatva will be found in every atom, and there would be nothing
like a—jivatva left at the end.

Consequently, the theory of three categories (viz Jiva, A-
jiva and No-jiva) advanced by you in the Royal Assembly, will
be refuted. For, according to this view of yours, there would be
two categories only :—viz No—jivas and No-a-jivas which proves
to be self-contradictory.

So, all these difficultics drive us to the conclusion that jiva
never perishes entirely, and that there can ncever exist a category
of no-jiva in addition to those of Jiva and A—jiva. 176 (2471)

However, no—jiva cannot be said to exist. Because,
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177. Chinno va hou jivo kaha so tallakkhano vi no-jivo ? |
Aha evamajivassa vi deso to no—a-jivosttl, (2472)

178. Evam pi risas te na tinni cattari sampasajjanti |
Jivd taha a-jiva, no-jiva no-a—jiva ya. (2473)
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177. Chinno va bhavatu }Nﬁh Jkatham sa tallaksapo!pi no-jivah|
Athaivamajivasyapi degastato no-a-jiva iti. (2472)

178. Evamapi radayaste na trayascatvarah samprasajanti
Jivastatha’jiva no-jiva no-a—jivaéca. (2473) |
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Trans. 177-178. Or, let {iva be (taken as) dissected. How
could that be (called) no-jiva in spite of its being characte-
rized by it? And if (it is) so, then, a portion of a-jiva will
also become no-a-jiva. (But) even in that case, there would
not be three categories (as propused) by you. ( There would
be ) four categories viz: 1. Jivas ( animate beings ) 2. A-jivas
{in-animate beings) 3. No-jivas (slightly animate) and 4. No-
a-ijivas (slightly inanimate). 2472-2473.
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D. C.

Acarya :—Ifouse-lizards ete. come under the category of
Jvas by virtue of their movements cte. in spite of their move-
ments etc. in spite of thewr tail etc., being dissccted. The parts
like tail etc., that are cut off from the body, should also be known
as jivas by virtue of their movement ete. It 1s absurd to  know
them as no-jivas,

Rohagupta :(—Parts hlke tail cte., should definitely be  called
no-jivas in spite of their having characteristies of jivas.

Acirya :—In that case, u portion of an a—jiva ohject like
ghata would he known as a-jiva.
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Thus, according to this theory of yours, there would be four
categories-viz Jiva, A-jiva, No-jiva and No-ajiva-in stead of
three mentioned by you in the Royal Assembly. 177-178 (2472~
2473). )

Also,

T A sshaay astirarmoasr-fog |
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179. Aba te ajivadeso ajivasamannajii-lingo tti}
Bhinno vi a-jivo cciya na jivadeso vi kim jivo? (2474)

[ ora assiadatssfraamarraata—Tog ot
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179. Atha te’jivadeso’jivasamanyajati-linga iti
Bhinno’pyajiva eva na jivadeso’'pi kim jivah ? [2474) ]

Trans, 179. And, if a portion of a—jiva, though separated
(from it ), is a-jlva according to you by virtue of its species
and gender being common to a-jiva, why not a portion of
jiva also, be taken as jiva ? 2474.
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D. C,

Acirya :—When you take a part of a living being, though
separated from its main body as g-jiva, and not as no-gjiva
because its jafi (species) and linga (gender) are common to a-jiva
you have all the more reason to take a portion of jiva as jiva
on account of their ja#i and /inga being common, 179 (2474)
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In support of the same argument, the author continues—
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180, Chinnagihakoliya vi hu jivo tallakkhanehim sayalo vva)
Aha deso tti na jivo a-jivadeso tti no-a-jivo, (2475)
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180, Chinnagrihakolikapi kbalu jivastallaksanaih eakala iva )
Atha deda iti na jivoijivadesa iti no-a-jivah, (2475) ]

Trans 180. Even a dissected house-lizard is, in fact, jiva
(or an animate being) like the whole ( house-lizard ) by vir-
tue of its characteristics (as a living being ). And if it is not
jiva because it happens to be a part (of jiva), a part of
a—-jiva will ( probably ) become no-a—jiva. 2473.
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D. C.

Acarya :—Like the whole of house-lizard, its part (sey &
tail ) cut off from the body, is also jiva, on acconnt of its move-
ments ete.

Rohagupta : —Since tail happens to be only a part of house~
lizard, it cannot be called jiva, Jivatva exists ouly in the whole
of jiva, |
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Acarya:—Then, a part of an a-jiva ( or Inanimate ) object
like ghata will also cease to be a—jiva and thus be probably
called no-a-jiva, in which case again, there would be four cate-
gories : Jiva, A—jiva, No-jiva and No-a-jiva. 180 (2475)

In reply to the argument that the system of samabhiradha
naya accepts the jiva pradesa as no-jiva,
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181, No-jivam ti na jivadannam desamiha samabhiradho vi |
Icchai bdi samasam jena samanahigaragam so. (2476)

182, Jive ya se padsc jivapudse ¢va no-jivol
Icchai na ya jivadalam tumam va gihakoliyapuccham, (2477)

183, Na ya rasibheyamicchai tumam va no-jivamicchamaino vi |
Anno vi nas necchai jivajivahiyam kim pi. (2478)
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181. No-jivamiti na jivadanyam dedamiha samabhiradho’pil
Icchati braviti samasam yeéna samanadhikaragam sah, (2476)

182. Jivadea sa pradeso jivapradesa cva no-jivah i
Icchati na ca jivadalam tvamiva grihakolikapuccham, (2477)
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183. Nz eca rasibbedamicchati tvamiva no-jivamicchannapi |
Anyo'pi nayo neechati jivajivadhikam kimapi. (2478) ]

Trans. 181-182-183. Even the system of Samabhiradha
naya (does) not (take) a part (that is) different from jiva
as no-jiva, but mentions it merely as a compound (laying
down both of them) in the same case. According to that
( system ), the portion of that which is animate (jiva-pradesa)
is no-jiva. (But) this does not accept a part of jiva like the
tail of a house-lizard ( which is separate from the body ) as
no-jiva as you (assert). Although admitting (the category of)
no-jiva, this does not allow for difference in categories as you
(allow). Other systems also do not admit anything beyond
Jjiva and a-jiva (2476-2478)
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D. C. Even in the statement-viz Jive ya ye poese, ya se
sapaese no-jive ” of Anuyogadvara Sitra, the samabhirandha
naya does not admit a part scparated from jiva as no-jiva buat
only that which is intimately connccted with jiva. This raya
interpretes the statement thus:-A part of the animate region is
no—jiva. fiva-pradeia is herc cxplained as a karmadharaya com-
pound and not as a Tat-purusa one, Jiva thereforc bccomes the
adjective of pradesa, mcaning therchy * Animate region.” Thus,
according to the samabhiradha naya, a part of the animate region
18 no—jiva, and it does not take anything differcnt from the ani-
mate region as no-jiva as you take.

How would the third category be found in such u case ? For,
although, considering the existenee of no-jiva, there is no differ-
ence between jiva and no-jiva according to the Samabhirtdha
naya. No-jiva is nothing but a part of jiva and hence there are
only two categories viz jiva and a-jiva. {(which naturally includes
no-jiva.) Other nayas, alse, do not admit anything like no-jiva
as different from jiva and a-jiva. The category of no-jiva there-
fore, seems to be an original conception of none but yourself,
181-183 (2476-2478)

Even further than that, the Acirya arguecs:—

£SoT T WWiWEST 3 ATy g |
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7 A7 weawany faawatassia o= = adt |
qataceteadio % tassd & g adig 7 Hickiirgeol

184, Ilechau va samabhiradho desam no-jivameganaiyam tu |
Micchattam sammattam savvanayamayovarohenam, (2479)
185. Tam jal savvanayamayam Jinamayamicchast pavajja do
rasi |
Payavippadivattie vi micchattam kim nu rasisu? (2480)

[¥=og a1 gabase Y= Ahiaawafms g |
froare Tt SRXTTHATTIT 120U R0’
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184, lechatu va Samabhiridho dedam no-jivamaikanayikam tu
Mithyatvam samyaktvam sarvanayamatoparodhena.(2479)
185, Tal yadi sarvanayamatam Jinamatamiocchasi prapadya-
sva dvau rast |
Padavipratipattya’pi Mithyatvam kim nu radisu. (2480) )

Trans. 184-185. Or, let the system of Samabhiradha
( philosophy ) admit (the existence of ) no-jiva. ( But) that
being supported by one system (of philosophy) (alone), turns
out to be false. That which is supported by all the (philoso-
‘phical} systems, is accepted as true. So if you (really) wish
(to follow) the principle of Tirthankaras, then accept (the
theory of ) two categories. For, even by twisting a syllable,
(you are led to accept) falsehood; what (to say) about the
theory ot) categories. (2479-2480).
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D. C.

Acarya :—Or, let the Samabhiriidha naya itself accept a part
of jiva as no-jiva, like you. But that theory being supported by
only one naya, will become utterly unacceptible like the theory
of Sikyas. For, a principle which is jointly supported by all the
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philosophical systems, is alone taken as aceceptible. So, if you
really want to follow the doctrine of the Tirthankaras which is
supported by all the philosophical systems, you shall have to
admit only two categories: 1. The catogory of jivas or animate
beings and 2. The category of a-jivas or inanimate objects.
Otherwise,
Payamakkharam pi ekkam pi_jo na rééi suttaniddittham |
Sésam royanto’vi hu micchadditthi mugeyavvo n

[ If one dislikes only one syllable of 2 word in a satra, and
likes the rest of the siitra, then also, his view-point should be
recognized as false belief. ]

According to this rule, if misinterpretation of even one 8y
llable results in acceptance of falsehood, what to talk of misinter-
preting the whole theory of categories ? 184-185 (2479-2480)
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186, Evam pi bhagpamapo na pavvajjai so jas tas gurupa |
Cintiyamayam papattho nasihai ma bahum logam, (2481)

187. To pam rayasabhae nigginhimi bahulogapaccakkham |
Bahujananas’vasis hohi agejjhapakkho tti. (2482)

188. To Balasirinivapura vayam nasvagtyamagganam |
Kunamananamaiya sisi”yariyapa chammasa. (2483)
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189 Ekko vi navasijjai jahe to bhapai naraval niham {
Satto séum siyanti rajjakajjaini me bhagavam. (2484)
190. Gurupa’bhihis bhavas supavanatthamiyamettiyam bhagiyam .
Jai si na satto sgum to niggighaminam kallam, (2485)
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186. Evamapi bhanyamano na prapadyate sa yatastato guranal
Cintitamayam pranasto nasayatu ma bahum lokam, (2481)

187. Tato rajasabhayam nigrihnami bahulokapratyaksam t
Bahujanajfidto’vasito bhavedagrahyapaksa iti. (1482)

188. Tato Balarinripapurato vidam nyayopanitamargapam |
Kurvatamatitah $isyacaryanam sadmasah. (2483)

189, Eko’pi navasadyate yada tato bhapati narapatirniham i
Saktah érotum sidanti rajyakaryani me-Bhagavan | (2484)

190, Gurupd’bhihito bhavatah gravafidrthamidamiyad bhanitam (
Yadyasi na $aktah $rotum tato nigrihnami kalye, (2485)

Trans. 186-187-188-189-190. Though persuaded in this
way, when he was not coavinced, the preceptor thought “This
{man) has been corrupted, but let him not corrupt the world.
I shall, therefore defeat him in the midst of many people in
the Royal Assembly. He will be known to many people as
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defeated, (and hence) his theory will be unacceptible.” Conse-
quently, the preceptor and the pupil passed six months in
discussion of (the various) systems of philosophy before the
King Balas$ri. When neither of the two was defeated, the king
said “ Revered Sir, | cann’t witness this any more. (My) siate-
affairs are getting delayed. ” The preceptor replied « AHl this
was told for your guidance. If you are not able to hear (any
more), | shall defeat him to-morrow. (2481-2485)

AF-2cE—2C9-1c¢c-2e’—-1R%0 qFErat wiqm, Ast “‘vg-
suEreiisafae i agame @ AkJsafad aar R awng-
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@ [ 34 | et & 7 fad 4R gy awadw
g s megadaaE AL,  INTI@T GNGAN Hbaaaw-
A aeotniy e qel A9 ¥ a9r AP FavlR Ao Q-

ga—faglonfafy 1:vctiec R ¥C3IRRERIR R M

D. C. The meaning is clear. Thinking that Rohapupta will
not be listened to by any one if he is defeated in the public
assembly, the preceptor discussed with him openly in the Royal
Assembly of king Balaéri, the principles of various philosophical
systems® constantly for six months, But when King Balaéri
showed his inability to witness the controversy anymore as this
state~affairs werc being delayed, the Acirya promised to defeat
Rohagupta on the next day. 186-190 (2481-2485)

Then,

fiafad Ay g afifx ! & Ayoitc gsqT |
& it aegafey aegoodafivd e iees

& gfaamurerty Aiehd &f sz 7 |t wfia
ot AUty afiq ar afeq @ Tsweagar HIR3RIRBON

8. The tracks of discussion of both were based upou Nyay'l
and hence their syllogism consisted of Pratijiia, hetu, udaharapa,
upanaya and nigamana.
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191, Biyadine bsi gurti narinda? jam meinte sabbhayam |
Tam kattiyavane savvamatthi savvappatiyamiyam. (2486)

192, Tamkuttiyavanasiiro no-jivam dehi jai na so natthiq
Aha bhanai natthi to natthi kimva héu ppebunddenam,

(2487)
193. Tam maggijjau mullena savvavatthini kintha kilenat
Iya héu tti pavanne narinda-paivai-parisahim, (2488)

194. Siriguttenam Chalugo chammisa vikattiipga vae jis|
Aharana kuttiivapa coyilasadna pucchipam. (2489) ]
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191. Dvitiyadine braviti gurur-narendra! yad medinyim sed-
bhatam |

Tat kutrikapane sarvamasti sarvapratitamidam,. (2486)

192, Tat kutrikapanasaro no-jivam dehi yadi na sa nasti|
Atha bhapati nasti tato nisti kim va hetu—prabandhens ?
(2487)
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193. Tad miargyantdam milyena sarvavastani kimatra kalena ?1
Evam bhavatviti prapanne narendra—prativadi-parisadbhih.
(2488)

194. Sriguptena Sadultikah sadmasan vikrisya vada jitah
Udaharananam kutrikapane eatudcatvarimsatasatena pri-
cohanam. (2489) ]

Trans. 191-192-193-194. On the next day, the preceptor
said It is known to all that everything that exists on the
earth is inciuded in the Universal Shop (Kutrikapana)®. Hence,
if the deity (in charge ) of the Universal shop supplies no-jiva
(then), it is not (correct to assert that) no-jiva does not
exist. And if he says that it is not ( available ), then (it should
accepted that) no-jiva does not exist. What is the use of
logical arguments ? So, demand all things at { various ) prices.
Why waste time ? When it was agreed upon by the Royal
Assembly as well as the opposite partg (with the words) * Let
it be s0.” Saduluka was defeated by Srigupta with the ques-
tions of one hundred and fortyfour illustrations (set) at the
Universal Shop after having passed six months in discussion.
(2486 — 2489)
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9. Kutrikipaga could be 1nterpreted in thiz way :(—Ku=
Prithivi=Earth, world, Trika=Three, Trio- Kutrika=The three worlds
( viz, Svarga, Mritya and Patila) Apapa=Shop. Kutrikapana could
thus conveniently be called Universal Shop wherefrom all objects
of the three words could be had,
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D. C. Next day, the preceptor Sri Guptacarya said “O king!
it is welknown that Kufrikipana supplies everything that exists
in the three worlds, So, it will supply all that exists on the
earth also, For kz means “world” and the three worlds are
heaven-earth and-the nether-world, Apana means a shop, A shop
where objects existing in the three worlds are sold is known as
Kutrikapana, Or, it may be called Kufrijapana also. Since every-
thing is produced from dAafu or primary substance, jiva or con-
sciousness and mala or root, they could alio be said to be trija
( product of the three ). A place on earth where all such objects
are sold, is known as Kalrikapana. Sueh Kutrikapagas or Uni-
versal Shops, were usually managéd by merchants who used to
propitiate a Vyantara or semi-god1® who would bring for them

10. There are eight classes of Vyantaras:—Pifica. Bhuta,
Yaksa, Raksasa, Kinnara, Kimpurusa, Mahoraga and Gandharva.
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awy object required from anywhere in the three worlds., The

money procured by sale, was appropriated by the merchants
concerned.

Accerding to another theory, these shops were managed by
Vyantaras thsmselves and not by merchants. And hence, the
money procured happened to be their property. It has been
mentioned in the Agamas that such Universal Shops were situated
at Upjain awd Broach.

It was proposed :——*Let us approach such a shop and
demand no-fiva as distinguished from jiva and a-jiva. If the
god in charge supplies us the same, the cxistence of no-jive
will be accepted. But if he refuses to believe in such an entity
as “ mo—-jiva"™ we shall have to believe unanimously that ro-jiva
deea not exist. Why wasta time? Let us approach the Universal
Shop and settle the dispute.”

King Baladri, Rohagupta and all the members of the Royal
Assemhly, consented to this proposal and proceeded to the Ku-
frikapana. They demanded one hundred and forty—four objects by
means of a number of questions but they could not get, no-jiva
as distinguished from ¢ jiva™ and ““a-jiva.” Consequently, Ro-
hagupta was defeated. 191-194 (2486-2489)

"The one hundred and forty—four questions referred to above
are counted as follows :—
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195, Bhii-jala-jalana-nila-naha-kala-disa~aya-mano ya davvaim i
Bhannanti naveyaim sattarasa guni ime ange. (2490)

196. Ruava-rasa-gandha-phasa-samkha parimanamamaha-puhu-
ttam ecal

Safijoga-vibhaga-para-'paratta~buddhi-suham-dukkham.
(2491)

197. Icchid~dosa-payatta etto kammam tayam ca pancavihami
Ukkhevapa—vakkhevana-pasarani”kuncanam gamanam, (2492)

198. Satta—samannam piya—samagnavisesaya—viseso ya |
Samavas ya payattha cha chattisappabheya ya. (2493)

199, Pagaid agarena ya nogirobhayanisehas savve|
Guniya dyalasayam pucchanam pucchis devo. (2494)
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195, Bhua-jala-jvaland’-nila-nabhah-kidla-diga-"tmano manasca
dravyanit
Bhanyante navaitani saptadadagana ime’nye. (2490)
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196. Riapa-rasa—gandha-phasa-samkha-parinamatha-mahat-pri-
thaktvam cal
Samyoga-vibhaga—para -’ paratva-buddhayah - sukham — dub-
kham. (2491)

197. Iecha-dvesa- prayatnavitah karma tacca paficavidham |
Utksepana'vaksepana-prasarana-"kuicanini—-gamanam. (2492)

198. Sattsa samanyamapi ca samanyavisésaka-visesadea |
Samavayaéca-padarthih sat sat trimgat prabhedaseca. (2493)

199. Prakritya'karega ca nokarobhayanisedhatah sarve i
Gunitastvekacatvarimsatasatam pricchanim pristo devaa.
(2494)

Trans. 195-196~197-198-199. The deity (in charge ) was
asked one hundred and forty—four questions as follows :=Barth,
Water, Fire, Wind, Sky, Time, Direction, Soul, and Mind are
called the nine main substances. Form, Taste, QOdour, Touch,
Number, Shape, Length, Distinction, Combination, Separation,
Remoteness, Vicinity, Intellect, Happiness, Misery, Desire,
Aversion, and Effort—these are seventeen (Qunas or properties.
And there is Karman or Action which is of five varieties viz
Those of 1. Throwing up, 2. Throwing d own, 3. Expanding, 4.
Contracting and 5. Moving. The saminya or (enus (divided
into.) generality of existence, general property, and (generality
of) particular (elements). There are vi§esa ( particularity ), and
samanya ( co-inherence ). ( Thus there are ) six (categories of)
elements!?, of which there are thirty-six varieties. On multi-
plying these (thirty-six) by prakriti or the root-form, a-kara
(i. e. prefixing & to the word ), no-kidra (i. e prefixing &Y to
the word ), and both together (i. e. prefixing & and = both
to-gether ), there willi be one hundred and forty-four ques-
tions. (2490 - 2494 )

11, According to Vaidesikas there are seven elements : Dravya
(substance) Guga (quality ) Karman (action) Simanya (Genus)
Videsa (partioularity) Samavaya (co—inherence’ and Abhiva (Non-
existenoe )..Jeinas do not admit abkava,
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D. C. 1. Dravya (substance), 2. Gupa (quality), 3. Karman
(action), 4. Simanya (genus), 5. Videsa (particularity) and 6. Sama-
vaya (co—inberhnce) are the six main categories under which all
the objects are elassed, There are nine kinds of dravya: 1. Earth,
2. Watex, 3. Fire, 4. Wind, 5. Sky, 6. Time, 7. Space, 8. Soul
and 9. Mind.

There are seventeen types of Guna:—1. Form, 2, Taste, 3.
Qdour, 4. Touch, 5. Number, 6. Shape, 7. Length, 8. Distinction,
9, Combination, 10. Separation, 11. Remoteness, 12. Vicinity, 13,
Intellect, 14. Pleasure or Pain, 15. Desire, 16, Hatred and 17.
- Etfort.

Karman is divided inte five types:—the acts of 1. Throw-
ing up, 2. Thvowing down, 3. Expanding, 4. Contracting and 5.
Moving,

Samanya is three-fold :— 1. Existence, 2. General Property
and 3. Generality imn particular, Three types of samanya are ex-
plained in two ways viz (1) Sattd or existence means acceptance of
dravya, guga and karman as existing, Simdnya means quality
of being dravya and guna cte. while samanya-viéesa constitutes
qualities of being prithvi, jala ete. (2) The general case of gene-
rality ( makasiminya ) covers everything and hence has no alter-
native. Sattd or existence admits the various substances as dravya
while dravyatva, gupatva etc. constitute simanya—visesa.

Aeccording to others, mahkasaminya and saffa are exactly
opposite to eaeh other,

ViSesa is final distinction and samaviya is co-inherence or
intimate connection,
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Thus, there are six main categories of substances of which
there are thirty—six varieties in all. Each ouve of these, was
demanded at the Kutrikapana (a) in its original form (b) with
the prefix a1. (¢) with the prefix ¥ (d) and with both the prefixes
(=t and ¥ ) together, one after the other. In this way, one hua-
dred and forty-four questions in all, were put before the =said
Kutrikapana. Take for example the case of prithivi. While dema-
nding prithivi, firstly, the element of prithivi is demanded, in its
original form. Then the demands of A-prithivi (=-gfady) No-

prithivi (fv-gferdft) and No-a-prithivi (R1-s1-gfsf) are respective-
ly made.

On demand of prithivi, its existence is inquired. Similarilyty,
on demanding * no-jiva” if the deity in charge satisfies the
demand, it is taken for granted that ¢ no—jiva” exists. But if the
demand is not fulfilled, the existence of no-jiva will be denied.
It is, therefore, better to settle this dispute by putting such
demands and save time. 195-199. (2490-2494)

Now, explaining how the various demands were made and
fulfilled, the avthor states—

gety for 3z ¥z R & wwrorere-fEen G
gzix T Wsgrdr e fa g arard iRoolirwekil

200. Pudhavi tti dei letthum deso vi samapajai-lifigo tti |
Pudhavi tti so’pudhavim dehi tti ddi toyaim. (2495)

[ ehirffyr a=ifa &9 Tansia aaraarfa-teg ol o
gt atsulirfi 3difer zafer Aty HRecnrgMl

200. Prithiviti dadati lestum dedo’pi saminajati-linga itig
Prithiviti so’prithivim dehiti dadati toyadi. (2495) ]

Trans. 200. (On demanding) *“earth” he gives a lump of
earth. (For), even a part is of the same genus and gender,
(and hence) is nothing (but) prithivi. But when asked that
“ Qdive us a-prithivi” he supplies water etc. (2495)
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Aw1-30 o It ifya: ghrwmamad 2¢ gzf 1 smr-srrega-
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D. C. On demand of * prithivi”, the deity in charge of the
Kutrikapana supplies a lump of carth, Here, if it is objected that
on demand of one thing, something clse is given, it is not so.
The clod which is but a portion of prithivi is nothing but prithivi
as the genus and gender of both are eommon.

On the demand that ¢ Give (us) a-prithivi” the deity supp-
lies water ete. 200 (2495)

And in case of no-prithivi—

FEafedwas® Ayt 3T Szzdd = )
DTN T THFTRT QA 110 AIRVREN

e gty B oy BTz =7 gureITERETaY |
¥zzad for 7 Y s17 &7 =z A T3\ 1ReuRYwN

201. Desapadisehapakkh® no—pudhavim dei letthudesam so |
Letthuddavvavekkho kirai desovayaro se. (2496)

202. Ihara pudhavi cciya so letthu vva saminajiilakkhanas |
Letthudalam ti va deso jai to letthi vi bhideso. (2497)

[ Rmrafrdaasy rebefi garfer ¥sgdar a:
egR=aA: FRad FanTarawE 1R« 2IR’EN

Faeat Thusay @ ecgfm aamsitarssroa: |
Uegawiufa qv 3oy afy aay Fsgair qRaw 1R URLLN
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201. Desapratisedhapakse no-prithivim dadati lestudesam sah |
Lestudravyapcksah kriyate desopacaratastasya (2496)

&
<
[

Itaratha prithivyeva sa lasturiva samanajatilaksagatah 1
Lestudalamiti va dego yadi tato lesturapi bhudesah., (2497)]

Trans 201-202. (On demanding ) “ no-prithivi” in case
of (interpreting it as) the nagation of a part, he supplies a
piece of clod on account of its usage as a portion with re-
gard to clod as dravya. Otherwise, that (also) will be nothing
but prithivi on account of its (being characterised by the)
same genus and geander. Or, if the piece of clod is (taken)

merely (as) a portion then clod is also nothing but a portion
of earth. (2496-2497)

AF-R o =% o AFsZET 2FAfeqaed NIRAF FiavsATa
Y1 guEriftaaaia 3R 3 TaEwEd ggraEt } |
AB-g Fafadqed Aufef s o3 Ty, g S § T
gAY 39 ©m, 7 g oA, s o9 Aol e g e
AR T gReaAy ' Jsggmany: “Q” ae SsgRwEd AW
TR fF9Y ) 39F WR-30) agamaE: dangeizsaa-
fiay, T Isgeguusdizsadawn g rofigEged,
TACNSTOAT I GO F5TI AT syneRiy @iwiar:
Arsfy Fsgam TUeRT AT | WY WINAAATSHE TRERTIE—
“@s?gqaﬁa&(h aE fa” afy g Wi 9! & ReaR-9sT I
IS FUNT GIEAEY , A7 qUIASATISIuASHy arat g |
o7 qRETE-C QY Fzz F A F 7 saeafiyedity 33 3z W
fi “za) 3: @ ¥z gudAAw: Asfy g olem R @y
aawaghmAn Qisfy  wedfigeswag @ i, IRskf
NRLREIIRZRON

D. C. When * no-prithivi is demanded, the deity-in-charge
interpretes it as a nogation of part and accordingly he supplies
a portion of clod which was firstly taken as earth in general
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Here, if it is objected that by the word ¢ no-prithivi” a part
of prithivi would be understood, but since a piece of clod is the
portion of a portion of earth, how could that be called ¢ mno—
prithvi ? The reply is this:—-Just as the substance of prithvi
has been transposed upon clod as stated before, the sense of
portion has been transposed upon a piece of clod. In other words,
clod represents ‘prithvi’ and a piece of clod represents a portion
of “ prithvi ” in this case; otherwise, really speaking, the portion
of clod is nothing but * prithvi” as jati ete. of ¢prithvi’ are
found im it also. The objection that a portion of clod could net
be called “ prithvi’ in spite of their jati ete. being common, is
not proper. For, in that case, even clod which has already been
taken as ¢ prithvi’ before, will not be called ¢ prithvi’ as it
happens to be only a portion of ¢ prithvi’. 201-202 (2496-2497)

This argument is explained with illustrations—

fE TF Ay Wi w=a0rT T Tty ar g=49r )
WR ARW & s G agaer 2 IR 31Rkwl

203. Dehi bhuvam to bhanie savvindya na yavi s3a savva
Sakka Sakkéna vi yageum kimuyavasesenam? (2498)

[fe wo way wfnd g=isen = sl |7 @9 |
TFAT TROEY WAy fRgATISTe 2 11Re21R8%¢

203. Dehi bhuvam tato bhanite sarvanéya na capi sa sarval
Sakya Sakrenapl canctum kimutavasesepa ? (2498) ]

Trans. 203. On the demand that ¢ Qive (us) prithvi” the
whole of earth should be brought. But ‘ca) since the whole
of it could not brought even by Indra, what, then, to talk of
the rest (of gods) 2498.

fiw~e3 IR Sz vol, gl “ud IRV g wR
dUR |I-SSAYT AT, 7 T AT G THOTRAG THIT, FHhgaraz-
o ghmmuREieaEm ? zfy ) aff e g l ifd e o
FHAY LN HReRel
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D. C. If clod is not taken as earth, fhen, on saying that
“ Give (us) earth” the whole of carth should be supplied by him.
But that is impossible. Even Indra will not be able to bring the
whole of earth; what, then, to talk of the capacity of ordmarg
deities such as the one at the Kufrikapana etc.? 203 {2498)

Hence,
st Aty wfirg w1 f§ asarnresaay g )
agrziafas Mg aaorgast THRT URBUBSA

wiy 7 agr i a2y B awrrasara !
Bzzfin sy wE SEy awr STZAW Y iRewiRMe ol

204. Jaha ghadamanaya bhagic na hi savvanayasambhavo kintwi
Desaivisittham ciya tamatthavasas samappsi. (2499)

205, Pudhavi tti taha bhanid tadegaddsé vi pagaranavasiol
Letthummi jayai mai jaha tahd letthudess vi (2500)

[ ot szarag winy 7 fe gatagadas e

ot frfreda aadsoa: guyaf 1R

gtrfifer Far g a3t x|
Y T afFerar A FsTHsHr 1IReuIRR 0ol

204, Yatha ghatamanaya bhanite na hi sarvanayanasambhavah

kintu |
Desadivisistameva tamarthavasatah samarpayati. (2499)

205. Prithiviti tathda bhanite tadckaddse'pi prakaranavasat
Lestau jayate mati-r-yathi tatha lestudis$e’pi. (2500) ]

Trans. 204-205. Just as, on saying “Bring ghata ", there
is no possibility of bringing all (ghats ) but he gives (only)
that one ( which is) characterised by place etc. by means of
usage, so also, on demand of ‘prithvi’, the purpose being
attached 40 one of its parts, ( the deity) is inclined (to give)
the «dod and consequently a piece of clod. (2499-2500)
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AW 8-k T AR “ gy ? “ wwwwa ? -
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D. C, Ordinarily when a ghata or pata is demanded, by
saying * Bring ghata” or “ bring pata”, all the ghatas or patas
are not supplied. Nor is it meant so. Only a particular ghata
belonging to a definite desa, kala ete. is supplied.

Similarly, when it is said that « Give (us) prithvt 7, the whole
of prithvi is not asked for, and that is not physically possible
also. Hence the deity is naturally inclined to give a lump of
earth aunticipating that the object of demand will be satisfied by it.

The same is the case with the demand of “ zo-prithvi”.
Just as, on demand of “ prifhvi”, its portion-a lump of earth—
is given, on demand of ‘ ro-prithvi” a portion of the lump of
earth is supplied with a view that the object of demand will be
satisfied by it. 204-205 (2499-2500).

Explaining how a portion of clod could be taken to serve
the purpose of * no-prithvi”, the author states—

SrgT=aaTFET oy ¥ awsras afar
Faqr AgTfy gzfy faa srasnay 1Regnrue

206. Letthudavvlivekkhad taha vi taddesabhavas tammi
Uvayiro no-pudhavi pudbavi cciya jiilakkhagas. (2501)
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[ Sezz=arwrar Ay adarraastoeg )
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206, ILestudravyapeksaya tathapi taddeéabhavatastasmin |
Upacaro no-prithivi prithivyeva jatilaksapatah, (2501) ]

Trans, 206. “ No-prithvi” is nothing but * prithvi” from
( the point of view of ) general characteristics. Still, however,
with regard to clod (as a) substance, the application (of
no-prithvitva ), is made on that, because of its being a portion
(of clod ). 2501.

Aw—2 0§ gafy JFFam: T0EY, T “aannii @’ aftaq
3w NP P gani. | F0 7 geurE -3
et IS0 MywAAR T IEsTATRRG I | gat ?
IAE-TRIMER SFFATITANEAD | IHAER TGRS
gefiged agiga T a3way ATrgTTEa g e | wrdeRed
FLHRIJOYY ANYwsYT WGy, gUESTRERuaiiy ®F ¥
R, FRATRRT YHAT , AN T o 5 190

D. C. Although a portion of clod is nothing but «“ prighvi”,
an apacara of the property of ¢ no-prithivi’ could be made to
it. Since clod was a portion of prithvi, the property of prithvi
was attributed to it, Now, taking clod as prithvi, the property of
“no-prithvi’ will further be attributed-to the portion of clod on
the same ground. (2501)

With regard to the implications of negation by prefixes at and
&, the author explains—

qfEReTgt TE TH & Ju Ayt 4
wfing gefy fa nF3afaay & axar nRosiRu R

207. Padisehadugam pagaim gamai jam tepa no-a-pudhavi tti |
Bhanie pudhavi tti gaidesanisths vi taddeso, (2502)
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[ afrafys wxfi waats uﬁﬁm Tttt
aftindy ghReftfer wfadarfaedsfe ava IRevlR% I

207. Pratisedhadvikam prakritim gamayati yat tena no-a-pri-
thivitl }
Bhapite prithiviti gatirdédanitddhe’'pi taddedah. (2502) ]
Trans. 207. Since two negatives bring about the original
sense, when ‘ wo-a-prithvi’ is uttered, prithvi is asserted. (So)
even in (case of) negation of a portion, (the existence of)
that portion (is implied ). 2502,

AF-R09 “A T TFIUY WA’ A TINT NHOIA-
g afi¥wsd 3o el mﬁr—%ﬁﬁt’i afaqadicag: |
¥ i ¢ Aaref” R A s aafivwang of-
afyqafa-giEan sRafntadiad: | “afng & ahh fa” 2g-
fRdgarad g s v SEiREwa qgiEar gAeRey gERnenat
Tyat) nrAd, Ffmud: st ARl ot Seier-
PR 3 qrdftard: NRuo M

D. C. Two negatives viz @t and & would make one affir-
mative. ¢ No-a-prithvi’ would, therefore, mean prithvi.

Taking &t no to signify negation, of only a portion, no-g-
prithvi would mean a portion of a prithvi, i. e. a portion of
water etc., as’ a consequence of which, the deity would give a

portion of water ete. 207 (2502)

Thus,
TTAITAY g gawagd aa s G )
fasoren SIAET A€ IITIE =TT IR0 LNR% 0 3

208, Uvayaras tiviham bhuvamabhuvam no-bhuvam ca so ddil
Nicchayas bhuvamabhuvam taha savayavaim savvaim, (2503)

[ swvewme tafad gangs Aas 1 9 gt
fraramy uwas TuT QuEaettR @ it lrecliike 3l
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208. Upaecarat trivilham bhuvamabhuvam no-bhuvam ca sa
dadati |
Niscayato bhuvamabhuvam tatha savayavani sarvagi. (2503) ]

Trans. 208. By (way of) formality, he supplies three types:
prithvi, a-prithvi and no-prithvi, but practically prithvi and
a-prithvi In that manner, all objects having portions (are
arranged ). 2503.

AF—20¢ § FEHMERAN qria: a9 a8 gl | wRARay ?,
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D. C. The deity in charge of Kutrikapana satisfies demands
of all objects in this way. On demand of ¢ prithvi’, he supplies
a lump of earth. On demand of a-prithvi, water ete., and on
demand of ¢ no—prithvi’ a portion of earth. Since ‘“ no-a-prithvi
either signifies ¢ prithvi’ or water, as seen hefore, it would not
be classed separately. Thus aecording to Vyavahara-naya which
apprehends an object with the detailed apprehension of all its
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parts, all objects coming under the categories of *prithvi’, ‘a-
prithvi’ and ¢ no-prithvi’ are apprehended and hence supplied.

While, from the point of view of the Nidcaya-naya, the ob-
jects are supplied either in the form of prithvi’ or in the form
of ‘ a—prithvi’.

This leads us, therefore, to an important conclusion that the
objects that have parts could be supplied e¢ither in two ways or

in three ways, but those that have no parts could be given only
in two ways. 208 (2503)

Objects that have no parts could be given only in two ways.
Because,

shraashia 7 Ashs srgen gowshig |
3z aftnfin g 7 3 T T siags 1RelRUe1

209. Jivamajivam daum no-jivam jais puparajivam i
D#1 carimammi jivam na u no-jivam sa jivadalam, (2504)

[Ramsha z=ar sish=s gfaa: gashag )
gaifer w7 SAS 7 g Al G Sagsy 1Re’liRKe il

209. Jivamajivam dattva ‘“ no-jivam ” yacitah punarajivam |
Dadati caramé jivam na tu no-jivam sa jivadalam. (2504)]

Trans., 209. After having given ‘jiva’ and ‘a-jiva’, he
was requested (to give) no—jiva. He gives a-jiva again. In
(case of ) the last one, he supplies jiva but he does not give
a part of jiva as no-jiva. 2504.

fAw—r0q ‘S TR’ ff afya: gt e gw-wfiwids
gt ‘ol 2R Ife fvesalagesaverfi® g1 pargl [ |
AT oife:  gshagrearaiiReiT gafd, Tasger aafaRaw-
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FHANMEAT, ATEE 9 aaRawanif, T g 9 shamoRa
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AT A, A g ghiE, gua, eEvEii 1Rwe g
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D. C. When *jiva’ is demanded, the deity-in-charge supp-
lies birds like parrots etc. On demand of @—jiva, he gives a piece
of earth or stone. On demand of no-jiva he again gives a piece
of stone, interpreting @Y (no), to signify absolute negation, In
case of no-a-jiva being asked for, the deity supplies jiva liko
parrot, taking ‘no’ and ‘a’ to-gether, signifying affirmation, But
the deity does not supply a portion of jiva in any case. He
does not interpret ‘no=jiva’ as a portion of jiva and supply the
same accordingly.

It will be noted here that on demand of four entities {jive,
a=jiva, no-jiva and ro-a—jiva), only two were supplied in fact.
The third was considered as non-cxisting like the horn of an
ass, and hence was not supplied. 209, (2504)

Then,
A faswrfeen oo, aw 3 wxraad =y |
fafenaaret oo & qwafe =gt 12 eirkeNl

£}

210. To niggahis Chalus gura vi sakkiramuttamam patto 1
Dhiddhikkarovahas Chalué vi sabha him nicchadho. (2505)

[ @an trrdier wgowy iy SeRRgas A |
ot nifioea: gzamsty aamE Coenrfaa i onuen

210. Tato nigrihitah Sadulako gururapi satkaramuttamam pra-
ptah 1

Dhig dhikkaropahatah Sadulako’pi sabhato niskasitah, (2505)]

Trans. 210. Hence Sadulaka was defeated, and the prece-
ptor was accorded the best of reception. And Sadulaka over-

come with many humiliations, was (consequently) driven away
from the Assembly. 2503.

fF- Lo T T FlAFmorgie fsafafia Ay @ g,
g, a3t Fertar fafsra s | qeie staraat aere-
19 AEENgOH N1t | Eedsil gerasiarsas g irmiegay
el fFemfaa i uwewn
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D. C. When the deity-in-charge of the Kutrikipana did
rot supply ¢ mo—jia ' on grounds of non-existence, Rohagupta
was declared as defeated. The preceptor Sri Gupticarya was
greatly honoured by the King and the people. Rohagupta was
eventually driven away from the Royal Assembly, with great
humiliation. 210 (2505)

Then,

are gorfaen av tiEgaen wriven afiZor |
N = 19 Fag 5o agamen fa 12 keg)l

Fofatadaren awsfmfereasaameT |
FTATET TIT RIEFTATTHOOE HRLRIIR% 09|

211, Vaeé parajis so nivvisas karis narindena )
Ghosaviyam ca nayare jayal Jino Vaddhamano tti. (2506)

212. Tenabhinivesas samaivigappiyapayatthamadaya |
Vaisesiyam paniyam phaikayamappamanpehim. (2507)

[} gofaa: w AT s sz |
A | Fa srafr Ry afarr iy 1R22u3e8M

aaitafadma anfrtmtraszraaEm |
ARk govfia swreiErEEaTE IR LRIRY 0

211, Vade pardjitah sa nirvisayah karito narendrena i
Ghositam ca nagare jayati Jino Vardhamana iti. (2506)

212. 'Tenabhinivesat svamativikalpitapadarthmadaya )
Vaigesikam prapitam sphatikritamanyanyaibh. (2507) ]

Trans. 211-212. Defcated in discussion, as he was, the
King discarded him And, it was announced in the city that
the Tirthankara Vardhamana (Swami) succeeds. Then taking
(the six ) entities which were recognized by his own intellect
and p-opagated by various followers of his, an alto-gether
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different theory was established by him, out of his ( strong)
adherence (to his own conviction ). (2506-2507)

HIM-~R R @ e qem iy quim: aq awefasn
fafiva: qumna:, weka = TavEA A aweer “aafy
foa: e agwa: ’ 5f ) e 1 a2 faftaenfy scasie-
gfsae geur @avegs: Refy wailia: | a@ worgferagn -
fafadam anfawfooam sofimaiafca e woftay |

FaFarwtssiffafiasd @ gy safaaafafa nueg
Y400

D. C. When Rohagupta was defeated by the preceptor, the
king discarded his authority, and it was announced in the city

with a beating of drum, that the great Tirthankara Vardhamana
( Swami ) succeeds,

Although Rohagupta was defeated in discussion, the prece-
ptor Sri Gruptacarya was so much cnraged at him that he dashed
an carthen pot ( full of ashes) against Rohagupta’s head., Roha-
gupta went away with his body besmeared with ashes ete., and
out of sheer adhercnee to his own convictions, he set out to
propound an absolutely different theory {known as the Vaisesika

system of philosophy ) which was spread by his followers after
him, 211-212 (2506-2507)

Finally explaining how Rohagupta came to be known as
Saduloka, the author says—

AR QST T S°IT F A |
LATTTTNICENA T3 4 123N 0¢

213. Namena Rohagutto guttena lappad sa Colas )
Davvaichappayatthova¢sanao Chaluu tti. (2508)

[ = Jgaat TSt Sead G Svgw |
FEATRIIAEHIIR AT, TEH I R LR UR% e
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213. Namna Rohagupto gotrega lapyate sa Colikah |
Dravyadisatpadirthopadédanat Sadulaka iti. (1508) ]

Trans. 213. He was known as Rohagupta by name, and
Ulaka by lineage. He was called Sadulika because he prea-
ched (the theory of) six entities, such as Dravya etc. 2508.

H-333 st WA AT JAGTHENAGIRALATST
AR - 532 - - F - - TR~ AT -SRI A& T
ENARRIIA ST T £ STIRT 1IR%o <l

D. C. His name was Rohagupta and his gotra was Ulaka.
Since he preached the theory of six entities viz Dravya, Gupa,

Karman, Samanya, Visesa, and Samaviya, he was known as

Sadulaka,
End of the Discussion with the Sixth Nihnava.
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Discussion with the Seventh Nihnava,.
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214. Paiicasayaculasiyd taiya Siddhim gayassa Virassa |
To Abaddhiyaditthi Dasaura nayard samuppanna. (2509)

[ vaarmta sgeafeatusmt ag fafs e diwem
AMsafEREfEETIgEaT |AgeTar I8N o’

214. Paiicadatani caturagityadhikani tada Siddhim gatasya Viragyal
Tato’baddhikadristir-Dasapura nagar$ samutpanna (2509) ]

Trans. 214. Then, the theory of the Abaddhika Nihnava
came into existence in the city of Dasapura, five hundred,
and eighty-four years, after Vira (Sramana Bhagavan Maha-
vira ) had attained Final Emancipation. 2509.

AT LY EEAYTAI qgEhanme aa fff e -
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D. C. Clear.,
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215, Dasauranagartechughard Ajjarakkhiya Pasamittatigayam ca i
Gotthdmahila navama-tthamesu puccha ya Vinjhassa, (2510)
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[ xargeaae g enachiaa: geafasfadk o |
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215, Dagapuranagara Iksugrihg Krya—Rak%itah Puspamitratrikam ca |
Gosthamahilo’stama~Navamayoh priccha ca Vindhyasya.
(2510} ]
Trans. 215. Arya Raksita-siiri was (a preceptor) in (a
(a monastery named ) lksugriha in (the) city (of) Dasapura.
He had three (pupils named) Puspamitra ( Ghrita—Puspamitra,
Vastra Puspamitra, and Durbalika Puspamitra ). Qostha-Mahila
had a discussion with (an ascetic named) Vindhya about
the Eighth and Ninth ( Parvas). 2510.
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NEARSH ARSI FRIARTT A9Y T TATEHATT SHIEAAA
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D. C. Arya Ralksitasfiri was conducting a monastery named
Iksugriha in the ecity of Dadapura. He had three pupils named
Ghrita~Puspamitra, Vastra-Puspamitra and Durbalika Puspa-
mitra, respectively.

Another prominent pupil-Gosthi—Mahila ( who also happened
to be the maternal uncle of AryaRaksitasari) had a discussion
with an ascetic named Vindhya on the Kighth and Ninth Parvas
( viz Karmapravada—parva and Pratyakhyanapravada-purva
respectively ).?

The whole story is narrated as follows :—

IS RIRMFH P sr=sirq qwind w1
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216. Soona kaladhammam guruno gacchammi Pasamittam ca i

Thaviyam guruna kila Gottha-m3zhilo maecchariyabhavo,
(2511)

1, For details about Purvas,_ Vide Introduction and also
Chapter 11 Foot note 2,
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216. Srutva kiladharmam guro-r-gacche Puspamitram ca |
Sthapitam guruna kila Gostha-Mahilo matsaritabhavah.
(2511)]
Trans. 216. Having heard, that the preceptor ( Arya Raksita-
suri ) had attained nirvana and that ( Durbalika) Puspamitra
had (already ) been appointed by the preceptor {as an Aca-

rya) in the Qaccha ( Congregation—-Sangha ), Gostha-Mahila
was really excited with jealousy. 2511,

AF~2 24 1§ ¥ Gatawfy maEt. wE aiEsaEae-
q7: | 79 fimE qoEsasREnsEay | qquaRanty fwiag-
=qq | IgAT—

ZAY AW Y | 37§ QHIA TR A0 | T T SFAW
aw wra ) W 9 famsaaiggeafier | o dadr am sg-
Sefgrenauen 9 T | ¥ A wEaia qafsgtrarai
wefty e sfyewn | ez sl e gede sy
amg waisfy gdfia | JseraReia: afisfify gy
q@ifar, a0 Sgiafafmf | welRd am sEegEwnd
aEifia: wnfaam | @@ gaft safigadiy awma) | qagE-
B Arafiad aa mgesmREsgE: gaisf |eaEst: ga-
fg: | IR 9T FEUYAEREEE S W@ | ax W
e ﬁWﬂﬁﬂ-qagaqﬁﬂ—ﬂagwf\m geqRET A |
g7 gafemigafiau sag@Eerfiafi | @ 9 =) SESw gan
YA, anm—gﬁﬁmgwﬁﬂ., fesa:, weptya:, MEmiResaRn)
L q&fﬁwf&mrgxqﬁa"r faesqeg aroai giye: ) agw = ai
TE=FA PURIAEIERAAT a795d o | qa: gRfinayaanfs sma
afdEEE Rt dER st g EEt gl d9ad,
A AfFw WieruEane TR T S9Teia: | a9 S@y



1222 Jinabhadra Gani’s [ The seventh

FIIREETm a1 500 | S| 9 3 areiyaadl fEweEd
AYGUATHT AT | a9 F JaYOFT ST Jyat: |

9 T WY WarrEn i ey feigawesaat e
faftwa: | ggArg~-* (& qaaq ? WaAAs[ AimqugndiTasd Amg-
Fraw #1sf gead a&vafy 9 71 ad WNaar AR SEITEna -
frageg: ” | @Y g9 RIS as-ain I aoEEaa 3y
FRRATREY FAT G0y IS AYSTEaaHiegeaat | qaw-
AddgEEar afiqer gen—f A ! W sbEey, SAEweEH
wafsoifl, aq #93a wu fhagirsey ? 32 7 1 ady afdeag: -
AN g gRfaglay—d  wasQY =gquikat feeg fEamon-
fRafsal alymiain: | e TEEdA oy Ro gagiaa
frdisy 5 Ay IR AT o AR 3929 afafaen fAaRa
galsfy  dmmaftafamiemmfEafise | aa: e aFa -
s | wefiary famwa: | acgewAde g gurg ¢ gty
tfe MewsfaiRd et faga aodw, Tag T qumssta -
gemfreeRgreialt  rzEmAwEny AT si9goaay anhi ° |
qatemafa NHY—*‘ wgra | SR, T3 WV qT6d
TPIsTAAT (Mg &isafra” | ad gem srwq—‘aft MemmaeEs
feafs. g oo a9 | IaEAUFITFIASiEE g FA w9
fegaty: | avRy aytEoaagEanfing: ue wiyd a1 gl
il | swg3r | 3 G qgeEmenaa |

A AguAngt wafimiREsfa il zaRatasand asq99q
i) agfva: | ax = s seafagwmg e9nddfyqam: @
Qiod ZOATIET 37 TAT aHHY  AEFATTWEIAET  QTYAEEH
Ay | wawdiTIgag wegnaw: Y agefeudem: 7 iy T
MEmiES fefia: | a1 9 37 T Agddsa | Ak
AT TS FRAL |

mRfmaRtafIaTy  owsefr:  engfgaeaatia |
ARG WA AR MRS, FIgURd O, afted | o



Vida ] Nihnavavada : 223

gy meegeRsy arn: ddrgaka, aaa-“ 2z few 790 T4 Fau
aawl agry, fEdiRY froew, gdfiasg 99w | @y SR
AT T qAsh fsha | 59 § frflag adsfh =afy | o9 g
TEad qF o 1 azd gafemgeafiet 5f garn amber sgTEaew:
qWa: qEadn quEanft anea qgud ) weaifE g afa
fisarreftst dem:, aiquly awrsmﬂﬁ:rmanq | mymifEd g
sfq qaqzmitssqqm, TEAN: CEIRRIREIE mﬂasw:ma |
I Wmﬁﬂmamwm gafswIgeafas oy waat aRdag |
g “gem: Y iy it T ey alwafazg affweafuiay
FACSFITSAOAT  qursd affa: ®IQEA Iﬁmmﬁ%‘s T I MG
afy afﬁm”l T=SIseafaira: ~“arqr ard AfEArad quars-
Ay g affasag | aft 3, % FASFA A ARSAY, AG g A
giesafy, qa: gaoaa Bl ar'%"faaqq” | s g AW
ARITYE AINRGWAT T |

MygmiEed T gaft a9 I WIE T@n | qd trgtm:
AAREA geHAq 91— &y o wee affefaaia: 717 @@
q3isfy IEfeazysaniR®l =afawt FNEfar S ) a-qwm-
diagAlsa) fmsn 9u% afay, girf%mgwﬁﬁmaﬁ CERILEISIOE
WA | X AACEgfeEsdY, ity I Rma QEwEnaen,
fRfufy guw sgafiqar 77 | 49 A<oWE | QUIIHESIARIA"
@WWWMFHW&H! sggwEafd o, 99 GIURRY
AR | gAfFgraRaady siaar 2 Rl sgofa f%‘rg |-
AT feRIftaaT  famafaEt 3R Resqentad SRR |
¥eqq APW- ATAEAL  wu-gearemRansfufamy R
FEgumHTen fgay sra: gfa o

¥ TFANAEAsTHTI-FA a0 agam T [\ FS-
qae s sar, an gfie T aeesfiefd anfianaed
MgRH aafaam: doma: 1 )



:224: Jinabhadra Gagi’s [ The seventh

D. C. Before prcceeding to the story of the Seventh Nihnava,
and his theory, it is necessary to narrate briefly the story of
Arya Raksiticarya as told by the Original Ava§yaka Satras :—

There was a Brahmin named Somaddva in Dasapura nagara.
His wife Rudrasomi, of whom Somaddva had a son named
Raksita, was a devoted follower of the Tirthankaras. Raksita was
proficient in all the fourteen lores.2 On the advice of his mother,
he accepted diksi at the hands of Acarya Tosahputra, under
whose guidance he studied all the eleven Angas and whatever
he could of the Twelfth Anga. In addition to that, he learnt
nine pirvas and twenty~-four yevikis from Arya Vajraswanii, His
brother Falguraksita was also initiated as an ascetic when he
came to Raksitasari, Then gradually both of them made all their
relatives including their father, mother, and maternal uncle Gost-
ha-Mahila accept diksa. Since a number of persons were initiated
in this way, Arya Raksitasuri got his paccha established,

In the gaccha, there were three disciples named Puspamitra:
Ghrita Puspamitra, Vastra Puspamitra, and Durbalika Puspamitra,
of whom Durbalikd Puspamitra was conversant with the nine
Parvas. Durbalika Puspamitra, Vindhya, Falguraksita and
Gosthamidhila were the four chief ascetics in the gaecha. Durba-
lika Puspamitra was entrusted with the work of teaching parvas
to Vindhya. In course of his teaching the ninth parva he found
that he forgot his own study. Knowing this, the preceptor
thought that if such an able disciple forgets the part of safras,

2. According to some, these fourteen vidyas are the Four
Vadas, the six Vddangas, the Puragas, the Miminsi, Nyays,
and Dharma. Others add four Upavddas to these and take the
vidyas to be eighteen in all.

According to Manu Smriti they are five: (1) Trayi, the
Triple Vadas. (2) Anviksiki, Logic and Metaphysics. (3) Danda-
nit1, the science of Government. (4) Vartta, practical arts such
as Agriculture, Commerce, Medicine ete. and (5) Atma-vidyd-
Knowledge of Soul or Sublime Theological Truth.

Vide Manu VII, 43 !
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there is no wonder if all the siifras could not be committed to
memory by anyone. Conscquently, he divided all the siifras into
four anuyogas® as mentioned beforc. Then, Arya Raksitasari

procecded on vikarg and stayed in a Vyantara grika in Bhuta-
gupha at Mathara.

In the mean time, oncc upon a time, while returning after
paying his homages to Sri Simandhara Swami, in the regions
of Mahaviddha, Indra (Saudharménd.a) astonished at his wonder-
ful discourse on “ nigoda”* asked the Tirthankara ¢ O worthy
Lord | docs anyone in the whole of Bharata—ksetra understand
and explain the subtle form of ‘nigoda’ at present ?2” “Arya Rak-
sitasori teaches it” was the reply. Saudharmdndra impelled by
surprise, curiosity, and devotion approached Arya Raksitasari in
the attire of an old Brahmin, at the time when all the sadhus
had retired for their meals, Having paid his respects, the Indra
said “ Revered Sir, I am suffering from a fatal disease. So, I
wish to observe fasts from to—morrow. Will you kindly teh me
how long is the rest of my life 2 Then, concentrating his mind
on the category of age in yavikis, the Acirya recognized at once
that he was neither a human being nor a Vyanfara ete. but he
was Saudharmeéndra-the lord of the Saudbharma ddva-loka-with
an age-limit as long as two Sigaropams. He up-raised his lifted
eye-brows, which werc bent down due to old age, looked at
the Brahmin and said :(—¢ You are none but Saudharméndra.
Being pleased at this, Indra narrated the whole incident
of Tirthankara Sri Simandhara Swami, from whom he had
studied the forms of * nigoda beings.” Indra asked the Aci-
rya about the nature of ¢ nigoda’ living beings also. The Acdrya

3. These are (1) Dravyanuyoga, (2) Carana-karananuyoga,
(3) Gaunitanuyoga and (4) Kathanuyoga.

4. The division of the Sutras into four anuyogas was done
by Arya Raksitasari. But with reference to the knowledge of
‘ nigoda ’ some attribute superior knowledge of ¢ nigoda’ to Arya
Raksitasari, while others attribute it to Kalikacarya. For a detailed

explantion of ‘Nigoda’, Vide Sramana Bhagavan Mahavira Vol I
Part I page 12.
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explained the same in full details exactly in the same way as
the Tirthankara had done. Indra said ¢ Worthy sir! you have
told the same thing as the Tlrthankara Sr1 Simandhara Swami
did. Now I shall take your leave.” The Acarya replied * But,

O Lord of Deities! Kindly wait till the inmates of the guccha
return, They will stick to the gaccha more firmly at your sight "
The Indra replied ‘I will do like that, but what if the lower
type of jivas bumiliated me on sccing me in such an_ ordinary
attire ? Then the Kcirya said ¢ You are right. In that case, you
may leave something as a token of your visit.’ Accordingly,
Saudharméndra shifted the main—door of the upasraya from one
direction to another, and went away.

When the ascetics returned and found the main-door of the
upasraya in the opposite direction, they were surprised.
The Acirya, explamed the whole incident, and satisfied their
curiogity. Then, moving about from one place to another,
the Acirya at last came back to Dadapura nagara.

- In the mean-time, a great atheist rose up in Mathtiri, deny-
ing evep the existence of father and mother. When a competent
combatant was not available, taking Acarya Raksitasari as Yuga
pradhana’ a deputation of ascetics. was sent to him, to inform
him of this incident, Due to his old age, he could not go there
himself. So, he appointed Gostha~Mahila for the task, The atheist
‘was defeated by Gostha-Mihila who passed his monsoon season
at Mathara

On the other side, in Daéapura nagara Arya Raksitsari deci-
‘ded to appoint Durbaliki Puspamitra as an Acarya after him.
- Many of his disciples were in favour of Gostha-Mahila and Phal-
guraksita, So, in order to convince them of his right choice, ‘he
called a meeting all the monks of the gaccha, and showing three
pots full of different things, he said, “ These are three pots. One
is full of Valla ( beans of winnowing corn), another is full of -
oil, and a third one is full of ghee (clarified butter ). When all
of them are up-turned, sll the beans from one will come out,
oil eontained in another pot will stick to the pot only to some
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extent, while in the third pot a large quantity of ghee will ba
stuck, My tendency towards Durbaliki Pu&pamitra. is like thst
of the pot containing beans. That is to say, I have poured out
all my knowledge into him and he has grasped the same very
well. Since Phalguraksita has not been able to grasp the mean-
ing of all the sifras my tendency towards him is like that of
the pot full of oil, and as most of the knowledge has stuck to
me instead of being grasped by Gostha-Mihila, my behaviour
towards him will be corresponding to that of the ghee—pot. Thus,
since Durbalikda Pu$pamitra has grasped all the knowledge that
I'possess, you shall have to honour him as an Acirya (preceptor)
after me. The monks agreed upon this proposal saying “We all
accept him as our Acdrya.” The Acarya, then, asked: Durbaliki
‘Puspamitra to behave with Gostha-Mahila and Phalgumitra with
the same rospect as he did. On the other side, instructing the
inmates of the gaccha to respect Durbaliki Puspamitra in the
same way, as they used to respect himself, -he warned them
that they should behave with him more humbly than they did
‘with himself, as Durbaliki Puspamitra would not tolerate a slight
‘immodesty on their part as he himself used to tolerate at times.

 Having advised both the parties, in this way, Arya Raksit-
sari departed to heaven,

On hearing that Arya Raksitasari had departed to the other
world, Gostha-Mahila returned to Dafapura nagara immediately.
He inquired and came to know about the appointment of Durba-
lika Puspamitra as the Acirya of the gaccha. He was vitally
afflicted by the news. So, he did not stay in the gaccha but he
stayed outside and then he went to the gaccha-upisraya in order
to see his fellow-ascetics. The ascetics at once received him with
great warmth, and earnestly requested him to stop with them

in the gaccha-upséraya. But Gostgha—Mablla did not a.coede to
their request.

 Durbalika Puspamitra was giving sermons- on the Eighth
Parva (Pratya-khyana piirva). Gostha—Mahila did not even care
‘to listen to his sermons out of jealousy and 1mpuden0e He heard
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the same from Vindhya who carefully attended and understood
the sermons.

Once in course of discussion of the eighth and ninth parvas,
Gostha-Mahila contradicted the Truth, laid down by the Original
siitras, and henee he became a niknava. 216 (2511)
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217. Visuvasahie this chiddannesapaparo ya sa kdyae |
Vinjhassa supai pase’nubhisamianassa vakkhagam, (2512)
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217, Visvagvasatau sthitaschidranvesapaparasca sa kadacit |
dehasya Srigoti parsvé'nubhasamanasya vyakhyanam, (2512)]

Trans. 217. He, stopping at a separate place, and (always)
bent on finding faulls, sometimes heard the sermon from
Vindhya who used to repeat (what Durbaliki Puspamitra had

said) 2512.
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218, Kammappaviya puvvd baddham puttbam nikaiyam kemmam |
Jivapadsdhim samam saikalavovamanis. (2413)

219. Uvvattanasukkero santhomo khavapsmanubhavo vivi|
Anikiiyammi kamme nikdie payamapubhavapam. (2514)

220, Soum bhagai sadosam vakkhanamipam ti pavai jas bhe
Mokkhabhavo Jivappaesakammavibhagas. (2515)
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218. Karmapravidapirve baddham spristam pikieitam kavms )
Jivapradedain samam secikalapopamdrat. (2518)

219. Apavartanamutkarah samstomah k&apamnuhng vapil
Anikacité karmagi nikacite prayo’nubhavamam, (2514)

220, Srutvd bhapati sa-dosam vyakhyinamidamiti prapnoti yato
bhavatam |
Moksabhavo jivapraddéakarmiavibhagat, (2515)

Trans 218-219-220. In (course of discussion of the)
Karmapravida parva when he heard that Karman is tied
( baddha ) touched ( sprista) and infused (aikicita) with (alt)
the regions of jiva, like a bond of needles and that reduction,
exaltation, transformation, destruction, or even perception
¢of the final consequence) ( could be worked ) upon an inde-
pendent Karman, while that which has already been infused
( with jiva) is probably susceptible to the parception of
final consequence only, he said “ This sermon is faulty. For
in case of Karman and the { various) regions of {iva being
intimately connected ( with each other ), there would be no-
thing like moksa. ” (2513-2515)
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D. C. In course of his lecture on Karma-pravada parva,

Durbalika Puspamitra explains the rolation between jiva and
Karman as follows :—

Karman is attached to the jivapradesas only externally e. g.
Karman constituting the observances of religious mendicant 1s
tied to the holy regions of the jiva, only externally. It is scpa-
rated from jivg soon after it comes in contact, like a handful of

powder separating itself from a dry wall. Such a type of Karman
is known as “ badalia karman.”

There are some karmans which are connected with jiva pra-
desas more closely. They could be separated from the jiva pra-
dedas after a long time, like a moist powder from a wet wall
These are known as “ baddhasprista Karmans ”.

Again, there are some which are completely infused into
the jivapradesas. They bhave almost become one with the jiva-
pradesas, and so, they could not be scparated from the jiva pra-
dedas without undergoing a change in their original condition.

Such a type of Karman is known as ¢ baddha-sprista-nikacita
Karman,’

All the three types are botter explained with the help of
an illustration of a band of needles. Karman is ¢ baddha’ like a
band of needles with a piece of string tied round it. It is ‘baddha
sprista’ like the same with a strap of iron fastened round it,
and the condition of ¢ baddha-sprista and nikacita, is like that
of a band of ncedles heated red-hot and hammered in such a
way, that all the necdles are completely infused with one another,
None of them could be separated from each other without under-
going a change in its original condition,

The distinctive characteristies of an independent or anikacita
karman, are described as follows : —
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Bandhagna-—sagkamanu-vvattapa ya uvattand uwiranpaydq
Uvasavana nivatti nikayapd ca tti karapaim i

[ It is susceptible to the processes of combimation, transfor-
mation, division, exaltation, liberation, reduction, determination
and even infasion, ]

Thus, it i3 seen thatan a-nikacifa Karman which is separe-
ted from the Soul, is susceptible to processes of division, trans-
formation, exaltation, and even the experience of undergoing a
change in the original condition. But that which is rmikaclfa 18
not susceptible to any such process except perhaps that of under-
going change of state. Still however, processes of division ete.
could also be made to work upon nikscifa Karman by the caps
city of high penances.

In the discourse as regard Karman, it is pointed out that
the relation between jiva and karman resembles that of milk
and water or fire and iron. When Gostha-Mahila heard this from
Vindhya he contradicted this view in the light of the above
theory of Karman. He said ' This discourse is faulty. For, if
jiva and karman were inseparable az said above, thevre would ¥
nothing like Moksa.

In support of his belief, Gostha—Mihila proceeds :—
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221. Na #3 kammam jivis avéi avibhages passe vvai
Tadapavagawidamukkho jutiaminam tena vakkhanem. (2616)
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231. Na hi karma jivadapaityavibhagatabh pradééa ivad
Tadanapagamadamokso yuktamidam tena vyikhysmm. (2516)]

Trans. 221. Karman is not inseparable from Soul Bke its
portion. In cmse of (its ) being inseparable, there would be
no Moksa. This discourse of miae is (thus) justified. 2516.
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Awm-232 “a -7 w8 PR’ gy afen | afvwe-
TEIERSHAA i ag aigeeaiiad:, o 3 1 quEy =
tv” HadnufEkes, o e | 97 I aaRYTER
=ARYE 7 79 T fgsad, aw g R afeeTy, o9
TR A-FaaTats:, IR G 9q T AT | SaEgA-
Y T FAN FAZATTHREANNG G929 i awisag -
g ) 39 awwifRzfaeg 9 saream s gwfafy IR« LS

D. C. According to you, Karman is intimately connected
with jiva. Karman, in that case, will invariably be accompanying
jiva and therc will be no scope for jiva to attain Moksa. I shall
therefore be justified in giving a discourse about it. (2516)

The discourse 13—

gzl AT AAZY FITU HY A GAAT |
X IZTHNE SHT w5 WAy IRRARKL9)

222. Puattho jaha abaddho kaficuipam kuficué samanndi i
Evam putthamabaddhain jivam kammam samanndi. (2517)

[erer Turswg: gt saw: gasafy)
o% TTRREE it &8 aRFAtA HRRUMLSH

222, Spristo yatha’baddhah kaficukinam kaficukah samanvetit
Evam spristamabaddbam jivam karma samanveti. (2517) ]

Trans. 222. Just as, the cast-off skin of a snake goes
along with the snake even with a slight touch, so also,

Karman though separate, goes with jiva (even) with a (slight)
touch 23517.

HAF-R YT T dgwisag:  didivaaed-
Jd @ w0 Quwimls: ssgied fvad anft aageehy,
ud AT WE QURAFI WIAMENT drenag g el
FNARASYIT i qEAR, CIAT GEIERE 134l
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D. C. The cast-off skin of a snake though separate but
touched by the snake, is always acecompanying the serpent. The
same is the case with Karman. Although considered as external,
Karman accompanies jiva everywhere even by slight touch giving
rise thereby to the complete denial of Moksa. 222 (2517)

Controversy about the Ninth Parva ( Pratyakhyana purva)
is this:—

HISU AR THFSATI U0 AFATE |

oY arxeftafafes e Hrfado amEet 1R Len
HYE TwFET ATRAIT g /9 g |

G o wfiamed & 23 stt|aET |T HRIPUIUKLA

223. Sodna bhannamagam paccakkhanam punpo navamapuvve |
So javajjivavihiyam tivibam tivihena sahinam. (2518)

224, Jampai paccakkhanam a-parimagae hoi seyawn tu |
Jesim tu parimagam tam dultham asasa hoi. (2519)

[ >z wrawmd geareaTE gANTHYy |
| arafiafafed iy Rl anmg ukn’uean

st gearenanfiamEay watr w5y |
Aui g wfant ag gedmEmEr |3 1R%1k4’N

223, Srutvi bhapyaminam pratyakhyanam puna-r-navamapiirve i
Sa yavajjivavihitam trividbam trividhena sadhanam. (2518)

224, Jalpati pratyakhydnamapariminataya bhavati $rdyastu |
Yesam tu parimapam tad dustamadamsia bhavati, (2519) ]

Trans. 223-224. Having heard the discourse of the reli-
igiows vow laid down in the Ninth Parva, to be observed,
{frividham ( acting, commanding, consenting, either in the past,
or the present, or the future) f{trividhena (in mind, speech
and body ) by the ascetics till the end of their life, he objects
that ilte vow becomes excellent by ( virfue of ) its (being)
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limitless. Those that are limited are spoiled by (the rise of)
temptation. (2518-2519)

AF-3 @ NGHRET: FAEATR TR gTag ATwd
“gfa e | G geT yEs sie guEEiia Y genf mashare
aivd WA dafaAEEad e feerafit | e
s 11R42<l

HAF-2¥ NGRS sOf-a7 Teneae gawaTieng-
qrsafRRada fraamt SE9RgEW H9: @Md a0 ¥t g
=PrEgr  gEstafdaiRwomatiiidiad, o qaq I IEaEEE-
FAIRMELAIT 2 A1 IR NULCURULRU

D. C. In course of his listening to the Ninth parva from
Vindhya, (Gostha Mahila comes across the expression “ Karadmi
bhantd | samalyam savvam sidvajjam  jogam paccakkhami ete.,
which lays down that the practice of prafyakhyana is to be
followed trividham (by means of acting, conimanding, or consenting)
trividhena (in mind, speech and body )} by all the monks till the
end of their life. He objects to this predicament and says that
the religious vow appears excellent only if it is practised without
a time-limit Those who preach the pratice of vow to be follow-
ed only till the end of life, spoil the sanctity of the same by
giving rise to temptation, 223-224 (2518-2519)

It is explained in details as follows—
vt AT guay atgearta a giag die
Sor gata fa afirg qfiorarar stgd g nRuIRkURel

225, Asamsa ja punne sevissami tti dasiyam tie |
Jena suyammi vi bhaniyam parinamas asuddham tu, (2520)

[ errzt|T av guf &gy gia v aar
g wasfe i aftomEgz g nuliruRell
225. Adamsi ya purpe sevisya iti dusitam tayai
Yena $rute’pi bbapitam parinamidaguddham tu, (2520) )



: 286 ; Jinabhadra Gani’s [ The seventh

Trans. 225. It is defiled by the expectation that “1 shall
(be able to) enjoy at the end ( of life)” That is why it is

laid down in the Scriptures also, that (a vow) is (sald to
be ) unholy on account of consequence. 2520.

- ““ IEiEE: qeqrEa gm” gy | T W ¢
wag~‘s 7 JdRqaRmeE | wiga: qRom: ! gea-a
FATEIM ANFRY GUEFARIRARIAE ARy G 3hgaaion-
A& | JISSYAL T FATETH g4 Wafd | gas ? scam-q=
gAstarEsa aitrg—gEafingy: RarETENEE wEiR -

A aTEm snoar 7 ROISWE 39 )
AugTEn AR waEdE w9 5 0 2

I ¢ quvqui ﬂ'aerg‘q‘f“m” TRAMAT AFAMRY  Sq1EIRY
WARYS 97 STEQIH aq SRR aa—
W QW T I@HA T T gfag o g
§ |3 ¥ aEfigs guass 12 o gfa
RE AR Mg ag @edisd 9z e e
fasey fAREY 1 goW weyd sl TRfRaE
FEIREY, I TN JERIA T MgriREE ARk | @
9 Rremfimng sremi¥er amg 1 fiag sResT, W!Iwn
eI ageEd® g URUzel

D. C. The practice of pralyakhyana is defiled by means of
expectation or desire in this way :—A person practising a reli-
gious vow during this life, would be cherishing a desire through-
out that “ When the prafyakhyana will be over at the end of
this life, I shall be able to enjoy pleasures with damsels ete., in
the divine world.” The practice of prafyakiyana is blotted by
means of such motives, It i8 forbidden in the Agamas also.

The Agama says—

Sohi saddahapa janani ya vinae’nu bhasani ceva |
Anupalaga visohl bhavavisohi bhave chattho i
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[ There are six types of purity:-1. Freedom from defilement,
2. ( observance of ) purificatory rites, 3. right kuowledge, 4-5,
modest speech and action and 6. purity of motive. ]

Then explaining the purity of motive by means of expressi-
ons like *‘ pacchakkhanam savvannudesiyam,”

( Religious vow is direeted by Omniscient) ete., it has been
laid down that——

¢« Ragepa va dosena va parinamena va na disiyam jam tul
Tam khalu paccakkhanam bhavavisuddhau mupeyavvam n

{ That which is not blotted by passion, prejudice or (evil)
consequence i8, in fact known to have been (goaded by) pure
motive, |

When Gosthid Mahila opposed the establishment of predicament
of pratyakhyana, the matter was reported to the preceptor, Dur-
balikd Puspamitra, who sent a reply though Vindhya. But when
Gostha Miahila was not convinced even by that, the preceptor
himself had to come to the spot to defeat him. 225. (2520)

fimfigoausarasfead & « afya=t &t
IR ATE AEOT WATAY TR RIUR®RNU

226. Vinjjhaparipucchiyaguruvaesakahiyam pi na padivanno so |
Jihe tihe gurupa sayamutto Pasamittepam. (2521)

[ regafigeas@astdantr 1 afaqw: @ |
QET ALT TR TTTER: FEIasor IRQUKRLW

226. Vindhyaparipristaguriipadesakathitamapi na pratipannah sah
Yada tada gurupa svayamuktah PuSpamitrena, (2521)7)

Trans. 226. When he was not convinced even by the
argument advanced by Vindhya advised by the preceptor, the
preceptor ( Durbalika ) Puspamitra himseli had to argue (with
him). 2521,
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He asks——
% FgON =X KT TTUOFHE SHITTF |
I AT ASAVSTIOTEUTAT NIRRONALMN
g Sheate At arAawe & agaustEa |
ATURTHTTTLIR ASSITHS =7 G URRCIUIURRN

oq WEA{AGTE (AFRCAS 57 =TI |
WIGFHRIO F GO AERCITHAT ATTATAT HIRIANIUIBN

227. Kim kaficus vva kammam paippadsamaha jivapajjantd |
Paiddsam savvagayam tadantaralanavatthas. (2522)

228. Aha jivabahim to nanuvattac tam bhavantardlammi |
Tadanugamabhavas bajjhangamalo vva suvvattam., (25:28)

229, Evam savvavimukkho nikkaranau vva savva samsaro |
Bhavamukkagam ca puno samsaranamad anasaso. (2524)

[f& ®5g% g3 &9 atawdmag Shaga=a |
aRRat GETE ATEATS AT NIONIURRU

oty Sha afemat gAY Ay AFTATS |
ATHIHTAEIG, ATEAIFHT 3T GEIRA R CNRURN

o gRfYAvE frewumy a gadarn: |

TIFRIAT X A FEIMHAATSATZIE IRAANUIBN

227. Kim kaficuka iva karma pratidesamatha jivaparyante |
Pratidesamy sarvagatam tadantarilanavasthatah. (2522

228, Atha jivabahistato nanuvartate tad bhavantarale |
Tadanugamabhavad bahyangamala iva suvyaktam. (2523)

Evam sarvavimokso niskaranako va sarvasamsarah |
Bhavamuktianam ca punah samMsaranamato’nagvasah. (2524) ]

Trans. 227-228-229. Is Karman (attached to) every por-
tion of jiva like the cast-oif skin of a snake or )only) to
the (out-ward) exireme of a jiva? If it is (attached to)
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every poriion it would be pervading the whole (of iiva) on
account of (its) intermediary portions not being raised. And
if it is (attached to) the external surface of {iva, it is clear
that it does not follow ({iva ) to the next world on account
of its inability to accompany (soul) like the filth on the ex-
terior limb. In that case, there would be attainment of mu-
ndane world by all without any reason. And those who have
already been finally emancipated from this mundane world,
will have to come down to the mundane world again (proving)
thereby futility (of righteous deeds) (2522-2524)

HF-RO-R¢—%RR - gFT AT AT hIqWm ’ g4Av-
Reavat #9%9q *yeda oY w0 4 g 9gfuf agsaq AT, ag
fiarea - wgwag g w1 N sy 39 agsud, wRRa-
faudey i v g9 cefier 0 gR gdbnA | oy O
qf%ﬁ;:i ey el aff Y wand W A, AR |

qa?traq ? gar-Y i’ o SEaans wed
aqamas TEAFRTRT TE aﬁwmraﬁmﬁamt&mﬁ | 9
f sfeRg 3% Al shaeg RIS ey sl | 3 -
FEANTA W | FREIRRNT T iy Ry gy
Ay ganad fagha | vt 9 afy qreafsean %% TWRIsENg
g MW, My gNEeEee sERsaaiki | dafie-
frpear—* a9 e TREEEEE TNAE $E W
Fisaq, aff WATg AAF WRRAISAUS 9% AIGIAY aggatad
MR FFIARY THAF QATAEEY,  TAEASARN AT,
meTai adaenfify | waeaagafe sRnt qwad w QN ?
reqR-" wafiefy ’ oF senisagyat acat e st A
HAAE: AR, GEERmE FANsWEE | o fssrasfy
daqr 599, aff ¥ Aqav-AREgIRETEERi gea dewn adut
HER €1 @, FranaantRNg | AR 9 Sas qgweEn-
uft fagmmfy gafy dawi d@sme saRRfy gwreraoae gl o
URRIRURZHI MY
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Acarya.: If you believe that the relation between jiva and
Karman is like that of cast-off skin and a snake, and not like
that of water and milk, I put this question : Is Karman attached

to jiva at all portions of jiva or is it attached only to the skin
at the outward extreme of jiva?

If Karman were attached to jiva at all portions, none of
the regions would be spared from the influence of Karman. This
proves that the relation between Karman and jiva does not exist
like that of a cast-off skin and snake. For, if Karman were to
be connected like the cast-off skin to a snake on the surface of
Jiva, it would not be able to follow the soul to the other life.

Now, when Karman does not go with jiva, all jivas will
attain Moksa rendering samsara to nothing thereby. Thus, if the
SaMsdra is accepted as existing without reason, persons observing
celebacy, penances, and other religious rites ete., will have to
come down to the mundane world. And, if the attainment of
samsara takes place without any reason, even Muktiatmas or free

souls will have to come down to samsira indicating the futility
of Moksa. 227-229 ( 2522-2524 ).

There is another difficulty also, in taking Karman as exist-
ing on the surface of jiva:—

TEAY I AT BERITEET Rbrfaar qr !
frrweon ar stz At fasy 5 7 Sguafesy 13wkl

stx avmfafaar ar agwd ar 1 g ay oAy )
fazt 7 |1 gagay M Frelgumafy 13451

sz ar ffavnde fr ot oy weRdg Ay |
FEHINTACTT T AU FHOTE A0UER ? I1RIANIRX 0N

280. Déahanto ja vdyapa kammabhavammi kimnimittd s ? |
Nikkarapa va jai to Siddho vi na vdyaparahis. (2525)
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231. Jai bajjhanimitti 83 tadabhive s na hujja to anto:
Dittha ya sia subahuso bahimnivveyanassavi. (2526)

282, Jai va vibhippaddsampi vdyanim kupgai kammamevam to |
Kahamagnasariragayam na vdyapam kupai annassa ? (2527)

[eraa Rzt swram fffrar ard)
foremreon a1 afy aa: fa@isfe s Fgarcfea: 13 1%

Tty arafrfaar ar aa® g 7 Sl amsea |
BT ¥ |71 gagat afefadgmendy u3nrusl

gty ar Fbredarafr Sxat &0l w811 7))
FIR-TIAETAT T AT FOET=TET 7 HRFAIRRA9;

230. Dehintarya vddani karmabhiave kimnimittad sa %2}
Niskarana va yadi tatan Siddho'pi na vddanarahitah, (2525)

2381. Yadi bahyanimitts s3a tadabhdve s3 na bhavet tato’ntah}
Dristva ca sa subahudo bahirnivddanasyapi. (2526)

232. Yadi va vibhinnade$amapi vddanam karoti karmaivam tatah |
Kathamanyadariragatim na vddanam karotyanyasya ? (2527)]

Trans. 230-231-232. Or, in absence of Karman, what is
the cause of ailments ( produced) in the body ? If it is cause-
less, then, even the Accomplished (Soul) will not be free
from ailment. If it is (due to) (some) external cause, then,
internal ailment would not have been produced in its absence.
But that wretched ( ailment) (is) frequently (experienced)
even by one who is free from external ailment. Or, if Kar-
man gives rise to ailment even at a different place, why
should Karman of one body not produce ailment to an
( absolutely ) different body ? {2525-2557)

AF-R0—I-3IR AT KYFIT A TI W,
a1 AR q1 Po—AErEaiIar @ HRRRR Twse,
Y THRAGIET FAsAA | | 99 Fewraiy Ygeadcnsa-
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@Ay, gt AN T zankRa: ag fassrorenfRaikty |
AN YAZAARET ASFIIASFIREA, qiAzan & SypeTan-
q= St ey YAt ARy 9l aafiome:, aft axad
FYCTAMNLTIITNRE  ASAIZAT T AT 7 Jyq | Fevafafy
AT | TZI®/Y, TN TeTsH qgA: ASRaATFATZA | T ¢ TNy
“ qiftfenir ? IRFEYIROA IRFTHFTAITIIARGE A vl
&% | 3 ga faw: oy agr-aRsgrraizaase gTE-
HaAr ey, 931 TRhy zfiay | @ 99, AT T
% IWEASAASR TNFFATIA, ITREHENIAT Ty KA
wEgify sy g | 9T weaa-TREEsEEaTafil &1
AR YofRIAr S T gAASy  HA | IZTHY, 74y AR
TRafaRfragRaanfl sri-aRag acragh Al ¥gAt -
figsguaray. uf aff F4 ¥ WAsAghod wA-ae 991
¥zAi 7w -7 wOT AH, WA TgraenRIvER am
HRHUR 4)IRRKAEHR A VI

D. C.

Acarya :—If Karman is taken as existing only on the surface
and not inside jiva, what is the cause of ailments such as gripe,
tympanitis etc. experienced inside the human body t If the body
is taken as susceptible to such ailments without any cause, like
Karman ete., even Siddhatmas or Aceomplished Souls, will not
be taken as free from such ailments.

Gostha Mihila :—Inner ailments are caused by outer ones
such as those produced by blows of stick ete.

Acﬁrya:—[n that case, there would be no possibility of inner
ailment in absence of external ailment. But that is not so. Even
if there is no external ailment, the inner ailment of gripe ete.
18 positively experienced. This shows that there is no such rule
to the effect that inner ailment is caused only by the external
silment. It follows, therefore, that there does exist something
like Karman which decidedly works as the cause of inner ail-
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ment as well. So, it is not proper to believe that Karman doea
not exist in the body.

Gostha Mahila:—Karman which is attached to the exterior
surface ( viz skin ete.) of body, causes the ailment inside the
body and hence that is taken as the cause of interior ailment.

Acarya :— This view of yours is also not correct. Karman
existing outside the body (1. e. residing \in a totally different
body ) should not be taken as causing ailment inside the body.
For, according to that rule, Karman residing in one’s body would
be the cause of ailment in another’s body, as the distipction of
place is common in both. 230-~232 (2525-2527)

Y A G WE A A A Fghy s et |
st o gaE T4 o w=ata t4 fiag T 1IRIINRURCH

233. Aha tam saficaral mal na bahim to kaiicugo vva niceattham |
Jam ca jugavam pi viyana savvammi vi disai d3ha. (2528)

[ o o @ afe afeeaa: waw g faeger)
aq govafy Ygar wafmety | Y 11IR33URURc

2383, Atha tat saiiearati matirna bahistatah kaficuka iva nityastham |
Yacea yugapadapi vddand sarvasminnapi dri$yate ddhe, (2528)]

Trans. 233. If it is said that it (i. e. Karman) moves
(in and out), then, it would not be permanently exXisfitig
outside ( the body ) like a cast-off skin of a serpent. For, the

ailment is experienced all over the body at one and the same
time. (2628)

AF-133 99 WA AR FRAGHe My 4wl
JeBd, AT AREAH IZAT FQ, 1 FHEI @RI N
g9 q9ung , g STy | wEnsee- 9 Wiy ”
Ja@fi A sETEEE AR w9 W REiR Ratwafil
g9 wAdl 7d 9% 7 WA, Paeg waf 3R sale a=as e
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HIONeEIA , $4%I AR fGuf gy faamearmemg o
QT afxfy W | faw, s dogaeaa IR huze

D, C.

Gostha Mahila :—Karman of one person, say Devadatta,
moves inside and outside the body producing ailment both inside
and outside the body ( by his movements ), Karman of one person
does not enter or affect the body of another in any way.

Acdrya :—In that case, the principle that Karman exists on
the surface of body like the cast—off skin of a serpent, will be
noll and” void. The principle of accepting Karman as moving
inside at one time and outside at ancther, is not consistent with
that of accepting it as existing only on the surface like the cast-
off skin of a snake.

Secondly, if Karman moves in and out, the ailment should
be folt one after the other, But that is not so, For, the ailments
caused outside, as well as, inside the body as a result of striking
a stick are felt simultaneously. 'So, it is not proper to take
Karman as moving inside and outside the body. 233 (2528)

There is another difficulty in taking Karman as moving—

T AEATAOOE T FUTEAC gtaan s |
afeg famfod fag wfraussd o S gae 12381401

234. Na bhavantaramannei ya sarirasaficiraé tadanilo vva |

Caliyam nijjariyam ciya bhaniyamakammam ca jam samad.
(2529)

[7 warraca=afy 9 srEatazagtae a0
wfzer Grsfinie wftrawsd @ g @a@ 1381434

284. Na bhavintaramanvdti ca $arirasaficaratastadanila iva |
Calitam nirjirgameva bhapitamakarma ca yat samayd. (2529) ]

Trans. 234. Like the wind, moving in the body, it does
not depart to the other world. For, it is said in the Scriptures
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that the moving (Karma) is a nullified (Karman) or Non-
Karman. 2529.

Hw-238 fow, R defeusaigorm, aft gea ag
AR AFIA—AAAR AR 9 adA G | gl dmifi
3 ) sl e | 3E 9q I8 Al 49 7 ag W
AR, AINSTE-—FrTRITAS:, a9 T &, O T TR
F-AAf | IE—aEEs ¢ geum afee ” g Ty S -
g%y, 994 ¥ dIUmEE, J9 Hfafe afkg fafisaa 1) a=g-
w9, abmnRariiar—" stvafraf” ¢ e sm Infic
hars afed sw faw " el , aan ¢ fasitamet fasffoy’
gfy q9re a7 T aay Ay afed ww Fclfugs agwlia
afiay, a weY q@afd @ g aafigaey, sFaa aw w@En-
WIRIRT TEAMEATAAR | AT AATNIZEARTH RAN: G-
fufy | 9y weq sqafiud suisdii fRaag 14N

Dl Cl

Acarya :—If Karman is taken as dyamie, it would not accom-
pany the Soul to the other world. Because, like inhalations and
exalations, that which is moving in and out, cannot depart to the
other world,

~ Gostha-Mahila :~~The assertion * Calamand calid ”® in the
Agamas speaks for the dynamic character of Karman, Why do
you attempt to deny it?

Acarya:—You have not grasped the rcal sense of that ass-
ertion, “ Calamind calid” eto. and Nerale java Vdmapie jivao
caliyam kammam nijjarai” etc. indicate that all jivas right from
the category of Narakds or hellish denizens to the Vaimanika
divine beings, tend to nullify or destroy the (bondage of) dy-
namic karman. ¢ Nirjryamagam nirjirpam ” implies that, that
which is being destroyed, has already been destroyed. The agamas
thus imply the dynamic character of Karman as a nullified

5. Vide Bhagawati Satra, Sataka I Uddeéaka L
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Karman or Non-karman. You are not justifiied in holding the view
of dynamie karman. (2529)

Establishing the position of Karman, he says—-

say fr ol wvd frorrEs qraelt a7 =7\
fasTardygaas TrEen T 95374 HR3% 134T oll

285. Anto vi atthi kammam viyanasabbhavad tayac vva
Micchattaipaccayasabbhavas ya savvattha. (2530)

[ srsareafia ®=q IzamErEacafir |
frearemfEaersamar ST 11R311IRK ol

2385, Antarpyasti karma ve&danasadbhavatastvaciva|
Mithyatvadipratyayasadbhavacca sarvatra. (2530) |

Trans. 235. Karman exists in the interior, as well as, on
the surface, because of the ( feeling of) ailment. Aad, it exists
all over the body on account of the motives like vanity efc.

(2530)

AwI-34 grANsysfa s wag | IgTEEDRE 3
Ayl wra: | T ax YEEEanfy #W, IqM aEa,
Afeg AN, FA FHOR(Y A ARATSTAARN | feay, Prearar
R aead: &% aead, ¥ = S9eg O ARTAAIZIAY qAq0 A 5= -
FAN, I ASIHLAY AT ARSHIAN qT wlew, nnsgIAg-
ARSI, AN T s nEAkfy | ararg faer
AT FRTERAAT Y AT AEA TEAYT T
gmfia, @ gafRla ) womg arga: fe—gidflusamsiaa
auiativg  Rad wAR afwaal qows, @saei feathae

X Ru43eli

D. C. The proposition is that Karman exists in the interior,
as well as, exterior regions of the body on account of the sensa-
tion of ailment felt inside, as well as, outside the body., Wherever
there is allment, there is Karman. So, Karman should exist all
over the body, becauge ailment is felt by the body inside out.
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Karman is bound by motives such as Mithyitva eto. also.
These motives exist on the inner, as well as, outer side of the
body. Their karya viz Karman should, therefore, exist on the
surface, as well as, inside the boly. Hence, O Gostha Mibhils,
leave aside your vanity, and accept the truc principle that Karman

is united with jiva like fire and iron~bar or water and milk.
235. (2530)

Now, in reply to the argument that there would be negation
of Moksa, if Kafman were inseparably unitel with jiva, the
Acarya says—
swfwrreaey f & Bravgor oy -g@rer 71 |

[ 2ot .
aror-fafrarie N frssaEi® |t 1IR3%1%3
236. Avil;h'égatthassa vi se vimoyanam kaficago-valigam va i
Naga-kiriydhim kirai micchattithim cayapam. (2531)
[ srfrarreweaify aeg Fraas sa-veniia |
FA-Urareat Brad fasareaBBrargrag n3gnustl

236, Avibhagasthasyipi tasya vimocanam kaficano—palayoriva |
Jitdna-kriydbhyam kriyate mithyitvadibhideddinam. (2531) L

Trans. 236. Like ( that of ) gold and stone ( united toge-
ther), its separation ( from jiva) is brought about by means
of cognition and action in spite of its close contact (with
iiva ), while its re~union (with jiva) is (brought about) by
(means of ) vanity ... 2531

AF-23% ‘]’ T w0 S wErirnie Reaeni sy
~vifE fAdre R ga-fraeat fead | qwr, aeda s
fregrarRivad agn ¥ a7 @9 s cag: | gET 1
T35 i i frd-awie 5 FANT T |
mﬁﬁ % QAT 9 7 AgeaT oF, qagaTeE |
99 AWM WRARIEESE gt A fgea | weuEl g
TR TN AT - T R —qT R g, )
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sqiffamfiesy wmaA-ted i | anfaaRareaed
g WSTIATAR FAEIET $30 A PEad, R X a wafafdafc
Re I afra” giawag ) al wean &1 3 saaRksad ? gl
T | ISEA-Pegaae | 9 T qeae 9 Aatgaean gead,
SRRTEAr R anfiane-amodar agamsaad
FNCIY FgARAS Freate w1 TorITIR SN AEANH-
A | aewg Cw A A e, aeenfiadanfiaan,
FAARTeaRy, ST TITAAARG @At
TR | AT qEIA AA-KOEAAE FAqorT gz 3 {7 91
fafany “ga-feNarn ” 3 Reaaiffag fs-sadam:
wad, frenralfoagae asmgmrn agaaan, gfwtes

g1, FRNFNRATFSFRAE SEaEdd e
23&N3 2

D. C.

Acil‘ya:--—Jiva and Karman are united together like gold
and stone. They could be separated from cach other by mcans
of jiana and kriya.

Jiva is inseparably united with two things:— (1) Akasa or
space and (2) Karman or action, The contact of jiva with akasa
18 so intimate that it is ncver separated. In case of contact with
Karma, that with the lower types of jivas is always inseparable,
while that with the excellent ones, is brol..n off by means of
excellent qualities such as knowledge, philosophy, character, pen-
ances etc. In case of these excellent qualities being absent, the
bhavya or excellent jivas will not be separated from the bondage
of Karman,

Gostha Mahila :—-Then, how eould they be recognized as
“bhavya ? ™,

Acﬁrya:—-—-—They arec known as bhavya by virtue of their
fitness for the attainment of Moksa., But this does not mean that
all attain a certain spiritual form only by virtue of their fitness.
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Just as, an idol could not be constructed without the necessary
materials such as wood, stone ete., the execellent souls also eould
never be ereated in absence of certain necessary qualities. This
leads us to the conclusion that Jiva and Karman are inseparably
united with each other, Just as, water and milk and gold and
stone, united together, are separated from cach other with the
help of proper means, Jiva and Karman are also separated from
cach other with the help of jiidna, darsana and caritra,

Gostha Mahila :~-Karman is attached to Jiva only on aceount
of actions like those of bowing to false gods, as real ones,
committing violence etc. But they are not separated from cach
other by virtue of qualities such as sympathy, generosity self-
restraint ete. 236. (2531)

The .Acarya replies :—

#¥ aZ fRfvarares Jg abEaarafia
% gfamass TERAESART AL 13013

ag- Y fasarselt ;g TRoTEn Aagsorstaway |
AT at=TEr BFry g & AET atsasr® 7 2 R3cr4zn
237. Kaha vadane kiriyasaphallam ndha tavvidhayammi

Kim purisagarasajjham tassdvdsajjameégam to. (2532)

238. Asubho tivvaig jaha parinimo tadajjage’bhimad
Taha tivviho celya subho kim nettho tavvisge vi? (2533)

[ ®4 FrssT@ tramresT Az afga |
% gEIRETST ATTIACTHE T N2 30143

o
A ATAEATEHL A9 giroraAgsastama: |
TIT ATEY OF P 6 et st 2 1k3enruzsi
237. Katham va’dane kriyasaphalyam ndha tadvighite)
Kim purusakarasadhyamn tagaivasadhyamekam tatah. (2532)

238. Asubhastivradiko tatha parinamastadarjane’bhimatab s
Yatha tadvidha eva subhah ki nestastadviyoge’pi ? (2533)]
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Trans. 237-238. Or how is (it that the ) success of action
(is accepted ) in ( case of ) admitting Karman and not in
(case of ) its destruction? (How is it that) one action is
inaccessible to an effort which achieves another? So, why
dog’t you expect beneficial result in separating ( Karmans
from jiva ), just as you apprehend an extremely inauspicious
result in (case of ) accepting (the existence of ) Karman?
(2532-2533).

AET—329-33¢ Fryed) RGN | wF A1 g | wAW AZX
negth folRframit  aveeafig @ied -1 g qm-graRBearmi
AR aresantaaed, fhaer agmm IR, g gfe: 7)) G,
@Al nsaﬁSﬁr & mmmagﬁwmmw’ “ug’ g
d959, W ®IU AZARTTN, Tk g qq AW AWA a3 TAT
damfreARRagemewarnsafsTd 1 azit AawRIwING
A2, AT | zqﬂmwz-—“&t fa? qeag g9 I AW
zﬁw—w-m NOesTw: TRMTETER AW FRONSAIGIRLA
v & YgAadrshua: aqr T gEnw alky v daRagfim:
FrRITAsy ARy SRR R -
ag girgwRTsy g W | senshda anfada Reaenl
= D A R @3 frosar Ryt
NRUIRAIRK IR

D. C. What is the definite purpose in accepting the validi-
ty of actions like covemitting violemce ete., when the bondages ef
Karman are acoepted, and why don't you accept the validisy of
actions such as expressing charity, sympathy ete. when the bon-
dages of Karman are being destroyed? According to yom, a
sinfal effort brings about the aeccomplishment of the bondages of
Karman, while a meritorious deed such as that of charity or
sympathy, does not bring about the destruction of bondages of
Karman, FPhis belief of yours is absurd, The whole view-point
of yours about Karmen s based upon such absurdity. Really
speaking, the auspieious consequemce of meritorious deeds des-
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troys the bondages of Karman, in the same way, as an inauspi-
cious conscquence ( of sinful deeds) brings about the accomplish-
ment of the bondages of Karman. This shows that Jiva and
Karman though united intimately with each other, could be

separated from each other by the help of proper means. 23Y7-
238, (2532-2533).

Now refuting the arguments advanced by Gostha Mahila, as
regards the Pratyakhyana Purva, the Acarya states——

fFaafiwmet a<ft sromrrgy syrafssen 7
sz Argzfia |t ay g g9 aftwmwt 1k3negen

gfa-Gaftargfen s grtEwfamiion =v 1
A9y Aafiwmmgreht EET A ArTHAT HARolRA 3K

239, Kimaparimapam satti apagayaddha ahaparicches |

Jai javadatthi satt] to nanu sacctva parimagam, (2534)
240, Satti-kiriyapumed kalo sarakiriyagumés vva )

Nanu a-parimagahanpl dsamsa cdva tadavattha, (2535)

[ Fena i afwmeanrargrsamafi=d: )
afx amzfia afwaat ag S ofiRmong 130480

aifEw-tram AT fe: grivaEgag |
araqformyifirsiaT S aggen IRvelkuak

289, Kimaparimanam saktiranagataddha’ thaparicchedah ?
Yadi yavadasti daktistato nanu saiva parimigam, (2634)

240, éakti—kriy’énuméyah kalah sarakriyanuméya ivaj
Nanvaparinamahaniragaisa caiva tadavastha, (2535) ]

Trans. 239-240. What is ( meant by ) a-parimiga (lifine
asurable )? Is it (immeasurable ) capacity, (or) the (immeasu
rable ) time that is not (yet) come, (or) the (unlimited y con
tinvance ? If (it means {o exert) the capacity tiMl it is finally
exhausted, then, that itself becomes a limit. { The observans
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ce of vow) is measured by the limits of energy and actions,
just as, Time is measured by the movements of the Sun,
( The principle of ) a-parimana is ( therefore) violated, and in
( case of ) its acceptance, the (fault of ) desire will be pro-
duced. (2534-2535)

HAF-R3%- 8o FFHY—** AwrEIAIRAORT AdfiaaE A9y
AT T | ag sRfed-fRfE ammeia -t afwatass-
Aidfaefimny ? 37 gFEANEE, WERauEST: ¢ s @
afa: 1 a7 afR “awzfe atewezefad a a9 et
fisad, gawaft ag 83 afe: afimomsy, =@ 37 @R
FRagwaafafy 1| g3: ! et adenf ) ¢ gassaity aaikg
A {4 geydqaa i afwleaa sarsamsEtogm 9 -
gHlad-aEsd w15 fwaEra wshE 7 IEs @ | -
Aig-aMm @Ruffrea ana-ssafssii: wdsgda, agqsaf
afwfraar s@wgREfswE @ | awdamiy g0 gy,
A 439 afT |@gr sfrgm@nfinnge afa @, afwtE-
gigfuawmeaRameagiEdl @aRnFgwmiRia | agwg—

“g g wwan Q3" g, Iam-t adgenfs?  agafeedsy-
fimiisiy @Sl AW €T, “ FHREIERHNE JN-
o’ gegraagIERARfa nRugviuzui

D. C.
Gostha Mahila :-The pratyikhyana accomplished without any
time—limit or the limit of energy is the most beneficial of all,

Acarya :—What is a-parimana according to you? Does it
imply exerting till the last drop of energy ? Or, is the whole of
future time included in a—parimana? Or, is it that a-paricchdda
or continuance without break, 1s @-parimana according to you?

When you say that I shall refrain from enjoying a parti-
cular pleasure till I have the capacity to do so,” the pratyikh.
yana does not become a-parimsna or limitless, but parimana or
limited by the bounds of capacity expressed by means of actions,
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Just as, the measurement of time is ascertained by the help
of movements of the Sun etc., that of the limit of prafyakhyana
is ascertained by the help of actions exerted by capacity. Thus,
your theory of q@-parimina or immeasurable pratyakhyina is
refuted, and the fault of 4éamsa or expectation is all the while retai-

ned therein. For, the person observing pratyskhyana would all
the while be cherishing a desire in his heart tbat ¢ after the

whole of my energy is over in observing this vow, I shall be

able to enjoy the objeets of pleasure in the other world.” 239-
240 (2534-2535)

Not only that your theory is self-contradictory in this way,
but there are other difficulties also—

STE T TN qAuE A Sty & Jqra
FIATASHTTST ITTNONOREIT T URY LW RE

241, Jaha na vayabhangadoso mayassa taha jivas vi sdvad
Vayabhanganibbhayas paceakkhapapavattha ya. (2536)

[aw 7 seragarey Ay v shaersfy Jarang |
A AEHTAE TeTEaEATEA G 13214380

241, Yatha na vratabhangadoso mritasya tatha jivato'pi sdvayam i
Vratabhanganirbhayat pratyakhydnanavastha ca. (2536) )

rfaafadt afe fa arzad 7 oify afsoe )
% 7 gsasgatagat oo & doaw e peirwyen

242. Ittiyamitti satti tti naiyaro na yavi pacchittam
Na ya savvavvayaniyamo ogéna vi safijayatta tti, (2537)

[ gara=men mfwfitar faaa 7 wrfy arafiees
a 9 garafran oy gaaarifa ukenkuzen

242, Etavanmatra $aktiriti natiedro na odpi prayadeittam |
Na ya sarvavrataniyama 3kénipl saMyatatvaditi, (2537) ]

Trans. 241-242. In cherishing (a desire) just as there is
no fault of violation of a vow to a dead (being), the living
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(being ) will also be free from fear of violating the vow, in
( case of ) enjoyment. And (thus), there would be confusion
as regards observance of the vow. (On saying that) < This
much is my capacity’, there would be neither excessive
practice nor remonstration. And there would be no (necessity
of ) observing the rule of praclising all vows, as ( according
to you) asceticism could be attained even- by (observing)
one vow, (2536-2337).

AF—-IW LB AT FITT THTYINTCT GISIHET GLFIA-
HAMIEARNT gFASHNAE Q9 4 93 a1 gisEwHaRAoE-
FYI=BATA {a AT AFa@aar 9 Qe widify, “ vaEeas
w9 af®:, A9 ATATAAE WrAREAN Aty g ga-
fanigaatagFg A fEASH NUA@INAE  QFIH T AE-
@u: | A Sag =efe ar fmEEd | fre, sywsgoay ¢ oaEdt
qW i $HARTRTA]  FANFIANIA AT T,
“ gamdt a8 afw: "’ s AEE 9 AATEAAR, JACAIET-
A g AR | (e, AAARITAG,  JEA T Ay
Y, FRAANK Haaanﬁmqi?m HAATY aan?f qrasfian @, g
JRIAEE qq AN TAEfRaEa q R agfed qaawE-
“sfmafitcaiy ? ¢ waEaT an srwAfas? egsqaanaa a-
gat AR A FenRAmaRa  aRsimEy R, a
A ATAF:, T N ARG, a9 QA Re@atEw 1 @,
IFFILIAY, cFATIRURAMA FwbfamAn qaamfzia 1was
JEREACT]

D. C. According to us, there is no objection if a person
enjoys pleasures with damsels in the heavenly regions after
death. Similarly, there is no objection in accepting that a living
being also could enjoy pleasure etc., according to you, who
apprehend the Immit of energy to be immeasurable. For, by plainly
saying that” This much is my capacity and at the end of that
much energy, my pratyakhyana will be over, So, there is no
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harm if I enjoy pleasures ”, one would think that his duty was
over, and you, too, would find no objection in accepting that view.
But according to the Jaina Scriptures, that is not permissible.

Moreover, on the plain assertion that ¢ only this much—and
nothing more-is my capacity ¥ there would be no fear of violating
the vow. But this would create confusion in the observance of
vow, For, at first, one would enjoy pleasure by saying that,
“ my capacity is this much’” and after some time, he would
again accept the observance of pratyakhyina, and again, he would
start enjoying on the same excuse, and so on, leating ultimmately
the observance of vow to confusion,

Thus, according to you, those who act contrary to the re-
ligious vow on the ground of a parimana pratyikhkyana, will not
be bound by excessive enjoyment, transgression of vow, or even
remonstration,

Nor, will they be required to abide by the law of observance
of all vows on the same ground. For according to you, the
observance of one vow is cnough for the attainment of asceticism.
241-242 (2536-2537).

Taking the alternative interpretation of q-parimana as the
Future Time or continuance, the Acirya states—-

AT FATNWIRISI(EH T FTEF7 |
AoTgUoTTTOuY WAy i WeIraeyy ATw HRBINUICN
fazY X dsren g wsawmwragEsoT
SACI-TICOTATH T F=a2r AT 1182113’
243. Ahava savvanagayakilaggahagam mayam a-parimanam
Tenapunnapaingo mao vi bhaggavas nama. (2538)

244, Siddho vi safijad cciya savvanagayaddhasamvaradharo ttit
Uttaragupa—-samvaraniabhavo cciya savvabha cdva. (2539)

[ sraat saiRTAaREAg wawTRaTong |
Farqurgfarsy TAshr wwwaY am 1ike3Rag<l
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fagtsfy der ox matmTAEEEeR T
TUCINEIIONATT TF TTqT TT (1IRYHRUIRI

243. Athava sarvanagatakalagrahagam matamaparimanpam |
Tenaparpapratijfio mrito’pi bhagnavrato nima. (2538)

244. Siddho’pt samyata dva sarvanagatiddhasamvaradhara itil
Uttaragugasamvaranabhava &va sarvatha caivam. (2539) ]

Trans. 243-244 Or, (let) the a-parimana be taken to
imply ) all the ( Future ) Time, that has not yet come. By
( doing ) so, even a dead being with his pledge unfulfilled,
will be definitely violating ( his ) vow. Moreaver, a Siddha -
being will be called a ( mere ) ascetic on account of ( his)
holding the religious vow for all the time that has not come.
And (thus), there would be entire negation of the subsidiary
qualities. (2538-2539)

AT—ILI—IVY ATEAT-A FIATTARTARISE FFOTATRAL
TA:, o aff Qs TASFE TOA@IATAT, AW FAAET,
I ? WWAT WA QU SAQOATAFAG, AINAANAHS AZIRAS-
ARf gAY | aft =, of ARsh 437 gy afa, aatar-
Wtﬂaﬁl A AMEIAATAE AR S (Tl -

, | | gEefrrfiafrfwenaaatmaiRi e |
Fueq: | wag fag: daq:, #1 Qv ¢ gfy Aq ) agTwy, “fag A
49T A FEAT, Q@ gy’ gy agaffa | ot =, sensi
9 | H 7 geme - iR} 7 Wt gen fdef-gRad-wm-
AR - QARIEANET:, G a'gﬁmanﬁ%ftaﬁmmﬁum
AT ERGI @€Y, IACNT GO NAG—HTw
FART- ﬂﬁammalwrrtmaq%s:gwwmﬁ IATIE: T,
eIy FIAMATEIRATET AT, THIGATRY JARI R
FAEITATAY QIR0 FLIFAEH T T2T 23 sTHAIA HUICURK IR

D. C. If, according to the second interpretation, you take
a-parimana to mean all the future time that is to come, the
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pratyakhyina will naturaily be said to have been observed in
Future Time, In such a case, a person enjoying pleasures ete.
in places like heavenly regions after death, will be said to have
violated the vow. Because, he being engrossed in pleasures after
his life is finished, will not be said to have observed the pratya-
kiyina for all the future time. According to this interpretation
of a—parimina pratyakhyana, even Muktatma will be said to be
holding the vow and hence will be called an ascetic, But that is
against the practice of the agamas.

For, it is said—

“ Stidhe no safijad, no a—sanjad, no safijayidsafijaye”

[ A Siddha being is not restrained, nor unrestrained, notr
between the two., ]

There will be another difficulty alsc. The subsidiary quality

formed of penances such as paurusi (Rtedi) purimirdha (gRRTF),
skasanaka, upavasa etec., ag well ag, the samvaraga would not be
found at all during the whole of Future Period. For, according
to you, the apprehension of pralyakhyina does not fit in paurusi

etc. and samvarana does not fit in ekasana ete. 243-244 (2538-
2539 ),

Taking the third interpretation, the Acarya replies as follows~

errfrede fr gaTe ow SrE srolt gw A T
gy tag st iR nsunugen

245. Aparicch®d vi samiana dsa doso jas sud tepam )
Vayabhangabhayau cciya javajjivam ti niddittham. (2540)

[ srafi=dstr wara o ey Te 3 &
HAAETARS grasrataia Fisy 1puwiuyel

245. Aparicchédd’pi samiana 8sa doSo yatah srutd tena |
Vratabhangabhayideva yavajjivamiti nirdistam. (2540) ]

Trans. 245. In (case of taking) continuance without
break also, the same fault (arises) That is why for fear
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of violation of vow, (the words) “ yavajjivam ( till the end of
life )” are mentioned in the Scriptures. 2540.

HHi- W% ANIREBIEASHAIRAWSFIWFETAE 79 FAAOT-
AGAITEANFNT: Ga od qNR-FIE=3Ll eqsay
Fa fh afiwid fafeg w1 adivy af@ar ®0g, aafEy wd-
AGARTAGINCATET  qreag | | e g9, qgadsdy, IEg R
qiewl aftad amg ¥ 9% 5 @ adtyd, 19 1 adiEd aEg
faRisi f% @ wdtyd ¢ eafy | sy Gxdvaqeye, afE gaenfi War-
AT FAWF ©F, fIgemiy dgaay, SAQIGINAEFQR
a U Q9T ) IR~ gy AWk ? qAqRaftamaeaie -
Ryafadfivs aawgaaRy BogaRzra ga Ay “wst qEd
IR qEFEIT ST ? geaw AgcarETEeT g ? iy
TRarATiREy | A8 geaamafimorams gfr nkage

D. C. Even if a-parimapa is interpreted as a-paricchdd or
continuance, the same difficulty (as in the case of the first two
interpretations ), will arise.

When there is no time-limit, should a person observing
pratyakhyana enjoy pleasure after a definite period of time, say
ghatika or should he observe the same for the whole of anagata-
kala ( future time )? If it is said that one should enjoy pleasure
after a definite time, say a ghatikd, there would be a lot of
confusion, on account of questions contending as to why not after
two ghatikds, three ghahkas or even more ghatikas, and so on.

Secondly, if it is said that one should observe pratyakhyana
for the whole of “ anagata kila™ or the period of time that is
vet to come, then those in the pra-loka will be said to have
broken the vow on account of their enjoying pleasurc eote. after
death. The Muktatmans will be called ascetics and there would
be absolute negation of uttara-guna and samvarapé.

Thus, a number of difficulties ariscs, if the theory of a-pari-
mana pratyakhyana is accepted.
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It is, therefore, said in the dgamas that—
“ Savvam sivajjam jogam pacoakkbami javajivad
[I abandon all the disgraceful contact till the end of my lifs.]

The commandment of the Holy Writ clearly indicates that
the limit of observing vow for an ascetic is the end of his life.
So, give up your false persistence for a-parimana pratyakhyina
and ablde by the commandment of the agamas. 245, (2540)

The Acirya now proceeds to show that the fault of Z$ams3
or expectation does not arise in case of sa-parimagpa pratyakhya-
na ete,

TrEar et g 9 & gaee Ty
1, g A T FETEY s 1 1ws 1Ry

246, Nasamsa sevissaml kintu mia me mayassa vayabhangah |
Hohi, suresu ko va vayavagaso vimukkassa? (2541)

[wr=rat &y fersg W & ga aaas: |
WA BT T AT FAIFHNT (Ag=hed 2 IRvRIR%2 e

246, Nasamsam seviSye kintu & me mritasya vratabhangah |
Bhut suresu ko va vratavakaso vimuktasya? (2541))

Trans. 240. I do not cherish any desire, but ( while ob-
serving the vow, | only expect that) let there be no violation
of vow after death in (the regions of ) gods. And, where is
the scope of (observing) a vow {o a Siddha or Accomplished
Soul ? 2541.

AF-eg IEHIRET  FTAEH g wonAwE
A A7 G & | A wiNaEE S-S aRen
grafis seaaE s, g W T aea-glyeer
AV ARFAIHAET aaaﬁ A ¢ FI9q9 W ¥ ATAR-
SERC R B :wa\{%aar FRIimiRcid  SaredE _adiead: |
Fgtax TWsSHAT {1 @ ff ATIEARETAN:  GRIIINRTIART
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QI JIAF @I qgEI WAW FII FIAAE, IR0
faar gaEafy, WARTTHTAIT A ISR, I FUMHARY-
A P g | oA qureaq-fRfadied aaagm Alagat 0 o
f g@ gfe gcaf, o 9 FWENTWIEAE TIqEEEEE 9, 30
FEE AANE qqa: 2 | aggwmy, givafag gfwmararg, wwr-
AAgs aawEiy agwafgareniEi | o fsft aar gfee
T=3fd, 767 F fighta agiadseiian geareq ggam g
AZHATIARARATRETE AT g Ifdagae-“a
T Wi ”? s ghis Tl arfl Rgwa fafdads @
FAAMAHY ! % Fami avwreay § acwraer fagang 7 AHRefRf
aa: | qong  gfwafaaaly  serdmianiaomasaafidy |
a3d gonfag 31 sgTensmAyE gEEYaneRwoscareg -
sgFarfs H1R¥L

D. C,

Acirya :--One who observes prafyikhyina till death, never
cherishes a desire to enjoy pleasures after death. That is to say,
his pratyakhyana is not defiled by means of any desire. On the
contrary, he attaches good intention to his pratyikhyana, when
he desires that his vow may not be violated after death while
enjoying pleasures in the divine regions. On account of good
intention, the fault of dsamsa does not a:rise.

It should be noted that the observance of vow iz limited to
this life, only with a definite purpose. The condition of the ob-
server of pratyakhyana in the heavenly regions is different from
his condition in this life. During his life, he being a vrafadhirin
will be free from the bondages of Karman by virtue of his dis-
passion etc., but while enjoying in the heavenly regions, bonda-
ges of Karman will definitely arise and that will obstruct the
observance of vow, This shows that the pratydkhyana is limited
only to this life, and it is not possible to follow its practice in
the next world, The theory of g-parimang or unlimited pratya-

khyans is impracticable in this way.
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Gostha Mahila :—Why should one be afraid of the violation
of vow in the other world, while following the practice of pra-
tyakhyana, It is likely that an observer of pratyikhyina may
attain Moksa after death, and thus he may not violate his vow
in absence of enjoying.

Acarya :—Your a.gument is not valid, There is no possibi-
lity for any one to attain Moksa au this time. There is no rule
even in a heavenly abode like Mahaviddha—-kédetra that al its
inhabitant creatures will attain Moksa.

Gostha Mahila :—-Since great vows are already included in

moksa, the theory of a-parimapa pratyakhyana will succeed
without doubt,

Acarya :—Even that is not corrcct. How could one who has
already attained moksa, have any scope for the observance of
vows ? As he has fulfilled all the metaphysical aims, he does
not need the practice of pratyakhyana in any way.

Thus, your theory of e-parimana pratyskhyana is not bene-
ficial even to those who bave been attaining Moksa. 246 (2541)

Moreover,
A GUIETT A GUATONSTE A \orE |
IFAIRATARS TEFE QU AT RIS RN

247, Jo punaravyayabhavam munamano'vassabhavinam bhagai
Vayamaparimapamevam paccakkham so musivai, (2542)

ftr: AT AT FTANITT A ey |
AAAIIRORT ToTed @ TR HREOHIKE RN

247. Yah punaravratabhavam janannava§yambhavinam bhanati |
Vratamaparimanamevam pratyaksam sah mrisavadi. (2542)]

Trans. 247. One who accepts a vow, as a-parimana (to
be observed permanently ) in spite of his knowing the possi-
bility of breaking the vow as certain (in future), is an evi-
dent liar, 2542.
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D. C. When a person well-versed in Seriptures, says that
the practice of pratyakhyana should be continued even after death
for ever, in spite of his knowing that it will be certainly obst-
ructed while enjoying pleasures in the heavenly regions, he
shonld be called a perfect biar, For, he says something else than
what he actually bears in his mind, 247 (2542)

Also,
WA gEFETor |Qt 9 worgret & ar -\ |
srg aftw = fafeeus sastd for A frr 2 1RaRUs

248. Bhavo paecakkhapam so jai maranaparad vi to bhaggam
Aba natthi na niddissai javajjivam ti to kisa ? (2543)

[ wra: geremia @ afy aeowasty aarans |
Ay Aifte 7 faRzad gastafafa aa: seam  1al

HRUY 3

248, Bhavah pratyakhyanam ssa yadi marapaparato’pi tato bha-
gnan |
Atha nasti na nirdisyate yavajjivamiti tatah kasmat ? (2543)

Trans. 248. Pratyakhyana is ( nothing but) a dispassion-
ate inclination ( of mind ). If that ( persists ) even after death,
the violation ( of vows ) certainly takes place. And if it is not
so, why is it not mentioned as limited to this life ? 2543.

AF—ye yRAIRRN AURIROM:  FarsgEgsad, 9 9
arengaEsHinsfRafy, 99 aomEsdf Twsag 2 guw-
FqTY:, aff W 33T TATIAY, FAERY AdTARIR A
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D. C. Inclination of mind tending to dispassion constitutes
pratyakhyana. Does such a dispassionate tendency continue ever
after death? Or, is it limited only upto the end of this life? If
it is taken to persist even after death it is certain that the pra-
ctice of pratyakhyana will be defiled by the enjoyment of plea-
sures in the divine regions. But if such a dispassionate inclina-
tion is taken to exist only in this life, there will be no fear of
self~contradiction (as in the first case ), why not accept, then,
that pratyilkhyana is limited upto the end of life ? 248 (2543)

AT AETT ATAT AT TINAALT ACA
% arstafea Lray STrarst (R T3 T8 T HIRUURRH

249, Jat annahéva bhavo coyad vayanamannahia mayal
Kim va'bhihis doso bhivag kim vas guruyam. (2544)

[ er=rra razraTAY ITTHETIr 7w
% arsPafed Siar st &F Ty gewe 2 IRVANRKERH

249. Yadyanyathaiva bhavaseetayato vacanamanyatha m3iyai
Kin va'bhihite doso bhavat kim vaco gurukam ? (2544) ]

Trans. 249. When the inclination of mind is different
and the (actual) statement is different (that is nothing but)
fraud. Or, what harm is there in making a statement? Is
word ( even taken as) greater than feeling ? 2544.

AW g7 | gu=aqT gEsHAEfyd o Jafy am: g
TR, AT T qEashaafarRonafiadagay, G-
Fad) SAa: 3T wran fefia aeag v T, weaw R
gt iy | g, gesavshi @mg-fR wd anfigasiy Canm-
s ” afafRs Qv wfyg Ay wman, 1@ 1=/l ewfs-
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figd 21 af ar, f§ wrq qwRE “T3 0 ? g gEE TAe
TR &, I wAssyqiRyastt aammeansiianty 1) wawg-
Y, AV AHEAT QI THAE7 aaqrannirmaffairwe e

D. C. Although you feel that the practice of prafyaklyina is
limited to this life, you do not actually say so. On the contrary,
you fry to assert something different when you say that pra-
tyakhyana is a-parimita or limitless, Why don’t you say, with-
out hesitation, that prafyikhyina is sa-parimana or limited Is it
because you believe that words arc greater than Truth? The

agamas do not take vacana as authentic but &fava or actual
feeling. 249 (2544).

The agamas state—

swey fasfeg qanfin o @ qeven wray |
A WP THFH, T THW T FFAT IR%oN4 B4
250. Annattha nivadie vanjapmmi jo khalu magogaé bhavo

Tam khalu paccakkhapam, na pamagam vatijapam chalaga.
(2545)

[ oreas faafad sagrs = @y waAT " |
AN WH TEATEATH, T THIW SAHA STAT 1% [IRUP%N
250. Anyatra nipatite vyafijanam yah khalu manogato bhavah|

Tat khalu pratyakhyanam, na pramaram vyafijanamm cha-
lana. (2545) ]

Trans. 250. When a statement is (made} with. regard to
something else (than the real feeling ), that which is.the real
feeling of mind (should be taken as) real vow. Word is no

standard on account of its being susceptible to deception.
2545

AF-o—gy FAMY FAFITEORIATEIH  FANSTIHAY
afvwaaaHEmRNaw g © TaEr sensafy ? g
e F5 JERA | U | WAGAEAGIFAT STRNA WIS
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fafsafied qagarfd 3 @ TenrsuERTaEsgs -
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D. C. Suppose somebody has decided in his mind to observe
the vow of relinquishing three kinds of food and declares through
mistake that ¢ I relinquish ¢four kinds of food.’ In such a case,
where the statement made is not consistent with the real object
of mind, a wrong utterance of words should not be considered, but
the real purpose formed in his mind should be given importance.
Since such utterances are made without any fixed consideration
of the real object of mind, they become (at times) deceitfidl,
Therefore, the agamas do not take vacana or verbal statement
as (really) authentic but the true feeling in mind. Leaving aside
your false persistence of verbal statement, you should, therefore,
aocept the true principle of sa~parimiga pratyakhyana. 250 (2545).

Then,
7 qourfien fx & o sy ey gafude
HERTOTERALNE T ®1S A7 award R4 LUK eEN
IrET A9 AT srroraron f weataia
g Wit gsog sarssrat @1 oimys IRUAURUBSH
€N @EETEE GEgIRT fa oaq o |
zaq fasorae aaws fFrarsd f 1uInkuea
Qi WY wa) Ay et |
R FTTAUTT FHYW TAT HAY TIRT HAUBNIKLRN

251, lya pannavis vi na so jahd saddahai Pasamittena |
Annaganatthéréhi ya kaum to sanghasamavayam. (2546)
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252. Ahaya ddvayam bdi jAnamano vi paccayanimittam |
Vacea Jinindam pucchasu gayd’gaya s8a parikahei. (2547)
253. Safigho sammavai gurapurogo tti Jinavaro bhanai |
Iyaro micchavai sattamad nihnavo'yam ti. (2548).

254, Eisam simattham katto gantum Jinidamalammi |
Bei Kadapiiyanad, sanghdna tas kas bajjho. (2549).

[ zfor amfrastr = o ama g geafasm |
IR L FooqT AT HITAWITTH HRULHRUBEN

g A wEifr ety geaatafraa |
a7 R o= marssrar |y afvswata 1@U4 el

W GFITE GegIET gia tAaaq st |
AN AT wuwwy trmarsatafa 1unuyenl

el @ A g e |
wetfer wEgAsTan SO A T 4R 1R4BIRURR

251. Iti prajfiapito’pi na sa yavat déraddhattd Puspamitrena |
Anyaganasthaviraidca kritva tatah sanghasamavayam, (2546)

252, Khiiya devatim braviti janannapi pratyayanimittam |
Vraja Jinendram priccha gata’gati s3 parikathayati. (2547)

253. Sanghah samyagvidi gurupuroga iti Jinavaro bhanati |
Itaro mrisavadi saptamako nibnavo'yamiti. (2548)

254, Idridam samarthyam kuto gantum Jindndramald |
Braviti Kadaputanayah, sahghena tatah krito bahyah. (2549)]

Trans. 251-252-253-254. Although persuaded in many
such ways by Puspamitra and also by the old monks of other
gacchas, when he did not put faith (in truth), then, having
gathered, to-gether, the whole Sangha (of Jaina monks), they
called a goddess, and in spite of their knowing the real cause
of faith they told her to go to Mahavideha and inquire of
the Tirthankara as to who was right, She went (to the Tir-
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thankara), came back, and declared that the gaccha led by
the preceptor was right, the opponent was a liar, and she
further said that, he was the Seventh Nihnava. “Whence could
this wretched demon® have this much capacity to go to the
Tirthankara ? Gostha Mahila replied. As a result of this, he
was expelled from the gaccha. 2546-2547-2548-2549.
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6. Katapﬁtana is a kmd of demon It is believed that a
Ksatriya not performing his duties well, is born after his death

as such a goblin. It is a kind of prefg or inhabitant of lower
regions.
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D. C. When Gostha Mahila did not put faith in the words of
Acarys Durbaliki Puspawmitra, sthaviras of the gaccha tried to
convince him of the Truth exposed by the prcceptor. But Gott-
ha Mahila replied arrogantly “ You ascetics, what do you
know ?” The Tirthankaras have preached the same principle that
I hold,” The sthaviras said ““ Do not degrade the Tirthankaras
by such words, You do not know the Truth.”

Ultimately, the sthaviras called an agsembly of all the
monks, who propitiated a goddess with the help of Kayotsarga,
The goddess came to them and asked them as to what she could
do for them, The monks though kmowing the truth requested
her for convineing other people, to go to Mahavideha and ask
the Tirthankara there, as to who was right. The goddess return-
ed with a message within a short time, and declared that the
gaecha led by the preceptor Durkalika Puspamitra was. right
and Gostha Mahila who had turned out as the Seventh Niknava
was a lar,

On hearing the message, Grostha-Mahila said” How could
this wretch of a demon go to the Tirthainkara ?

Then, when he refused to believe even in this, he was ex-
pelled from the gaccha. Finally, without returning to his original
school, Gostha-Mahila wandered here and there, and died as a
Nihnava without expiating himself for his sinful acts,

End of the Discussion with the Seventh Nihnava.

—~——Q—



Chapter IX

I g EREETTHIAN
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Discussion with the Botika Nihnava,

After dealing with the stories of the Seven nihnavas who
contradicted the current religious ideals of Jainism as mentioned
in the foregoing pages, the author now proceeds to give the
‘story of another type of nibnavas ( viz Botika ) implied by the

word (ca) in ‘“ Bahuraya pacsa avvatta, samuccha duga tiga
abaddhiya edva ! etc,

eaTEE Ty agaTE azen fafs muww dieew |
at qifeamor &Rt cesfivg wgervo HURw%oll

1, Chhawasasa.yalm navuttaraim taia Siddhim gayassa Virassa |
To Bodiyana ditthi Rahavirapure samuppanna. (2550)

[ sxadrarenfs savarafn e fafy e dem
e Dfrwmt vt TaEfitgl TgeTEr 1R el

1. Sadvarsadatani navottarapi tadd Siddhim gatasya Virasya|
Tato Botikanam dristi Rathavirapur® samutpannd. (2550)]

Trans. 1. Then was produced a doctrine of Botikas? in
Rathavuapura, six hundred and nine years after the Tirthaa-
kara (Sramaga Bhagavan Mahavira Swami) had attained
nirvana. 2530,

1, Vide Chapter L p. 9 (v. 2300).
2. Populatly known as Digambaras.




:270: Jinabhadra Gani’s [ The Botika

The story of the rise of Botika is given as follows :—

TEEAgE T AT THIEIR T |
faaazrgatefin goot mm wwom o uRNERL
fETtaa g ArSafETEw ey svoet)
AR~ TETCTRRTECTAT HZNIRUUR!

2. Rabhavirapuram nagaram Divagamujjahamajjakanh® ya.
Sivabhaissuvahimmi puccha thdrana kahapa ya. (2551)

3. Bodiya Sivabhais Bodiyalingassa hasi uppattii
Kodinna—Kottavira paramparZphasamuppanna. (2552)

[ Tasfitgt T AeRGAARTTECNT | |
fragasTat et eafimod w3 10139420

aifrsRragastfisferer agageafa
arfvErI-RzdiTa TEITERTRETTET 13K 3N

2. Rathavirapuram Nagaram Dipakamudyinamarya Krisnadea |
Sivabhuterupadhau priecha sthaviranam kathana ca. (2551)

3. Botikasivabhuite—r—Botikalingasya bhavatyutpattinh |
Kaundinya-Kotta-Virat paramparaspardamutpanna. (2552) ]
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D. C. A detailed account of the rise of the Botika type of
Nihnavas is given below:—

Once upon a time an Acﬁrya named Arya Krispasari had
come to the city of Rathavirapura, and put up in the Dipaka
garden outside the city. In the city, there lived a Royal atten-
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dant named Sahasramalla Sivabhati, who being the king's favo-
urite, wandered in the city till late at night. His wife was very
much annoyed by his irregular conduct, She once complained of
his irregularities to her mother~in—law saying that she had to
wait for her husband till late after midnight, without taking food
and sleep. The mother-in-law asked her to go to sleep, and she
herself waited till her son returned. After mnidnight, $ivabhati
returned and asked her to open the door. The mother being
enraged at his behaviour, replied ¢ O impudent boy! go wher-
ever the doors are open for you at this hour. Nobody is going
to die after you.” Overwhelmed with anger and pride, he went
away. In course of his wanderings, he found the doors of a Jaina
Upadraya open at such a late hour. The Jaina sadhus were
studying their lessons at that time, He approached them and
requested them to initiate him into asceticism, The ascetics refused
to give him diksa as he was a Royal attendant and the permi-
ssion to do so was not sanctioned by his mother ete. Conse-
quently, Sivabhiti accepted diksa by himself from an earthen
spittoon lying there. The ascetics supplied him wwith the necessary
apparel of an ascetic, and subsequently he entered the Jaina gaccha,
as a Jaina Sadhu, Next day, all the sadhus proceeded on vikira
( going about from place to place ).

In course of time, it so happened that they returned to the
same place. The king received them with great respect, and gave
Sivabhati a kambalaratna (a costly woollen shawl ). The preceptor
asked Sivabhiiti to renounce it, as it would create trouble in
several ways. Still, however, Sivabhiiti kept the shawl secretly
with him without the consent of the preeeptor. Being very much
attached to the shawl, Sivabhati used to see it carefully every
day after returning from his begging tour etc. But he never
used the same for fear of being detected. The preceptor knew
that Sivabhati was deeply attached to the woollen shawl, so,
once he took the shawl in Sivabhati’s absence, tore it into several
small pieces and gave eash piece of the shawl to every siadhu
for the purpose of cleaning his feet. When Sivabhoti came to
know of this, his mind was greatly perturbed,
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_ Then, once in course of his lecture on J inakalpikas3, the
Acirya said :—

Jinakappiya ya duviha panipaya padiggahadhara ya 1
Pauragamapauranpi ikkika te bhave duviha (1)

Duga tiga caukka panagam nava dasa ekaraseva barasangam |
Ed attha vigappa jinakappe honti uvahissa, (2)

[ There are two types of Jinakalpikas (1) One of these
having their hands (to be used) as a vessel, and (2) the other
of those who actually possess vessels of alms, Each one of these
is again of two types:—(1) Those (covering their bodies) with
garments, and (2) Those (gning) without garments. A jinakalpika
has an upadhi (& combination of articles ) of two, three, four,
five, nine, ten, and twelve varietios, ( serviceable in the performance
of his religious duties )]

* There are some aseetics who have only two upadhis: viz.
a Rajokarana (a wollen chowry and a mukhavastrika (a piece
of cloth folded to be kept before the mouth ). With an addition

3. Jinakalpikas are a variety of Jaina Sadhus who were
strictly undergoing the principles of religious practices followed
by the Tirthankaras irrespective of bodily discomforts and hard-
ships. Before adopting these rigid religious practices, a Jinakalpi
sidhu is required to undergo the following five tests—viz. (1)
With regard to knowledge, he must have a thorough knowledge
of at least nine-parvas from the beginning to the end, and also
to repeat them from the end to the beginning. (2) With regard
to austerities, he must have the strength to observe fasting lasting
from one to several days at a time, and upto six months duration
at a time, without any resulting weakness. (3) With regard to
mental courage, he must remain in Kayotsarga in deserted depi-
litated buildings, public squares, burning places (for dead bodies)
etc. and be undaunted by several difficult sufferings and hard-
ships, (4) He snould think that he is alone, none else is his
companion, and (5) With regard to bodily strength, he must
balance his entire body on his toe,




Vida ) Nihnavarada : 275

of one, two, and three kalpas (articles ) to the above-stated two
upadhis or paraphernalias respectively.

Again, there are some who in addition to rajoharapa and
muhapatti possess seven kinds of patras in this way :-

Pattam, pattabandho, payatthavanam ca payakesariya |
Patalaim rayattagam ca goochad paya-nijjogo. (1)

[ Patram ( alms-bowls, utensils ete. ); patrabandham (a square
piece of cloth for fastening the pitras together when rot in use
and which can also be utilized for carrying them ar in a sling,
on a begging tour) Vern: WV\; pafrasthapanam (a square piece
of woolen cloth abou 11x11 inches with pieces of cord attached
at four corners for tying up the patras); pafrakesarita (a small
woollen chowrie, Vern: qwoft); pafalakani ( oblong pieces of fine
cloth 52” x 24”, Three such pieces are to be used for the su-
mmer, four for winter, and five for the rainy season Vern qmt );
rajastrinam (a piece of cloth to be placed between each patra );
guechakam (a square piece of woollen cloth similar to pAtrastha-
pana, with 8 hole in the centre, but without cord useful for
tying the patras together) are useful for Patras. )

This shows that there are nine kinds of upadhi. When one,

two, and three types of Kalpa are respectively added to these
nine varieties, there are ten, eleven and twelve wupadlis in all,
in case of several ascetics,”

On hearing this, Sivabbati said * If that is so, how 1is it
that aughika (for daily use) upadhi, and aupagrahika (for occa-
sinal use ) upadhi alone are apprehended ? Why is not Jinakalpa
itself attained.” ? The preceptor replied :—Jinakalpa has disapp-
eared with Jamba Swamit, And it is not possible to attain the
same in absence of sufficient strength ” eto.

4. Who died in Vira Samvat 64. The following ten precepts
are said to bave disappeared with Arya Jamba Swami—(1) Manab-
paryava Jfiana, (2) Yaramavadhi Jfiina, (8) Pulaka Labdhi, (4)
Aharaka Sarira labdhi, (5) Ksapakasregi, (6) Upa$amasdreni, (7)
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Sivabhfiti :—* How ocould that be when I am alive ? I shall
accomplish that, One who really desires to attain Moksa should
“observe the vow of Jinakalpa without any parigraha (possession)
what-so-ever. What is the use of accepting objects that cause
passions, fear, attachment etc? This is the reason why the Sori-
ptures have preached ideal s#isparigraha (complete renouncement).
The Tirthankaras have moved about without any garment or
covering. It is, therefore, advisable to go without any ocovering
‘what-so—ever. - |

Acarya :—In that case, one should also abandon his body
immediately after be undertakes to observe the vow, DBecause,
vices of passion, fear,and attachment ete, lie in the body as well.
The principle of nisparigraha (cowmplete renouncement ) preached
by the Secriptures, means to assert that one should not cherish
attachment even in religious observances. Complete negation of
attachment is itself nothing but a state of misparigahata or
complete abandonment of property. It should also be .borne in
mind that entire abandonment of religious observances, does not
necessarily mean nisparigraka. The Tirthankaras do not really
happen to be completely naked. This is seen.from the statements
like ** Savve vi egadesena niggaya Jipavara ocauvisam” ete.,
which prove -that all the twenty—four Tirthankaras had come out
with one divine garment,

Sivabhati was persuaded by the preeeptor and several other
old Sidhus in many such ways, but out of vanity and passion,
he did not give up his false notion of giving up garments ete,
He stayed in the garden without a single garment to cover bis
body. His sister, Uttara, who came to pay her respects to :her
brother found him in the naked ocondition, She, too, therefore,
gave up her olothes. Then, while going about in the city for

~ Jinakalpa, (8) The three kinds of samyama—(viz 1. Parihara visu-
ddhi,. 2, Saksmasamparaya and 3. Yathikhyata caritram) 9. K3vala
J#ann. and 10, Siddhi pada. Vide Sr1 Tapigaccha Pattavali .p,
#422, also Vide verse 2593, |
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alms :in ithat .condition, a whore saw her. Thinking that ghe
would affect her profession, the whore gave her a .cloth to cover
her body, in spite of her reluctance.. Eventually she narrated the
whole incident before her brother. Sivabhati thought a¢ last, that
8 \Woman wou_ld look obscene and dlsgue.tﬁ;l if she did not. wear
a cloth, and aakod"her not to give up clothing,

Then, after some days, Sivabhati initiated two.of his pupils
viz, Kn.undmya and Kottavira who prolonged the sect by tradition.

The whole account is discussed in details as follows:—
RvomfRwamgaret wory g% e Farfd T uenwaan
frormenisore ey Ao R afory gon sy 1
mua‘ gf-’mm ﬁ AT § HRURRMBN

nrg= : arasafasy Sy |
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wrsivren 7 iy axfafysn o = forarmeqy NolIRYURN

% w PrnWoafiast auh « = Ak sof |
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4. Uvahivibhagam ssum Sivabhiti AjjaKanhagurumale |
Jinakappiyaiyanam bhapai gurum kisa neyapim 7 (2558)

5. Jipakappo'gucarijjai nocchinno tti bhanid pugo bhanai|
Tadasattassocchijjau vucchijjai kim samatthassa? (2554)
8. Puochassa puvvamanapucchaohmnakamba]akasayakalusxti
cova)
So bdi pariggahat kasaya-mucchs-bhayaiya. (2555)

7. Dos& jad suba.huyi su¢ ya bhapiyamapariggahattam ttii
Jamacdld ya Jinindd tadabhihis jam ca Jipakeppo. (2656,
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8. Jam ca jiyacelaparisaho mupi jam ea tihim thapehim
Vattham dharijja negantas tas'célaya sdya. (2557)

[ safuafirant e f‘mqﬁmﬁg«m@ |
tasfermtgmmt worfar g% wearr Saefe 7 ngiwagu
frredtsgda Atfon gfr wind gadufer
agTreEAlsouar sgfsond = gwden ¢ lunuugi

YUY (HHAS ORI RNraRnaNg oF |
& sreftfer afiures: sarr—wsot-waanfas ugurauui

ZAYT T GIEHR: WA« winawgfmeaatuty |
gaae asgerafafear a=u Sawea: nenuusi

79 faaraeefraey gtagas iy cad:
T8 TRAT. AFFATEAAISATAT HAET HSUUKI0

4. Upadhivibhﬁgam srutva éivabhntiriryaKrisnagurumuleI

5. Jinakalpo’'nucaryate nocchinna iti bhanite puna—r—-bhat_latu
Tadasaktasyocchidyatam vyucchidyate katham samarthasya ?
(2554)

6. Pristasya purvamanipristacchina kawmbala kasaya kalusita eva -
Sa braviti parigrahatah kasiya-murccha-bhayadikah, (2555)

7. Dosa yatah subahukah $rutd ca bhapitamaparigrahatvamiti
Yadacelasca Jinendrastadabhihito yacea Jinakalpah, (2556)

8. Yacea jitacelaparisaho muni-r-yacea tribhih sthanaih |
Vastram dhiarayed naikantatastato’celatd drdyasi, (2557)

Trans. 4-5-6-7-8. Having heard from the preceptor the
section on upadhis ( possession of necessary articles ) of Jina
kalpika etc. he (i. e. S'ivabhﬂti) puis the question before the
preceptor “ Why is Jinakalpa (rites of a Tirthankara) not
accomplished now ? “ It has died away” (was the reply).
He said again:—Let it be dead to weak persons; why is it -
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dead to a capable person?” He (i. e. Sivabhati), who was
previously asked by the preceptor ( to renounce the woollen
shawl) and whose mind was perturbed with passion as his
( costly ) shawl was cut (into pieces) without his consent,
says that “ many faults such as passion, fear, attachment
etc. (arise) from parigraha (possession of property ). That
is why even in Scriptures, the doctrine of a-parigrahatva
(renunciation of all worldly objects ) has been preached, the
Tirthankaras ( have moved about) without clothes, and -they
themselves have preached the Jinakalpa. Thus, one who has
overcome the distress of naked condition, is (called), an
ascetic, and since he would put on a garment at three places
(i. e. on account of three reasons viz. out of shame, out of
censure, and out of distress } but not in solitude, it is, there-
fore, better to remain in the state of being without garments.
{2553-2557)

A4 —-8~0—¢ AT HGHT T, A “FT T HroS-
o ” gem ¢ e gfe ”? samdstiRe) Paws-
gyt ¥ fve Iwag@T wadaT: | geme Btk wee-
ORI Aweaq:, aqt amuaag-- (i s 3¢
giter fHifafad, peewfd, daeafad” | ax Aear daw
y=d fafi ae7 ey aq awn, ST AR R A
TAY] TG 99T, TF qOTEn A OrLgHIEEas 99y 9y et |
JTHAR - TAGHIBFANSABIT  Agewdft  @ug:  IRW42N
UUBNRURRIIRRUE HRUR S

D. C. An ascetic could be called ¢ jitacela parisaa” only if
he has abandoned clothes. As regards wearing clothes on account
of three reasons, the dgamas say that—

 Tihim thapehim vattham dharij)ja hirivattiyam, dugamcha-
vattiyam, parisahavattiyam.

[ One should put on garment at three places: where shame,
censure and torture (are counted ).
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The dgamas, thus, allow the wearing of clothes on three
grounds :—(1) If an ascetic requires (it ) for maintaining restraint,
or out of shame, (2) if he needs it for saving himself from
public censure, and (3) If he wants to protect himself from phy-
sical pain arising from exposure to heat, eold, or mosquitoes cte,
Sivabhati says that he docs not require clothes for any of tho
three purposes mentioned here, Hence, he preferred ahsolute
nakedness, to wearing even one garment. (2553‘—2557)

Then,
grustafe ey ste o swmys gty @ &
M W Ty By & mamsorfEds B nanuuen

9. Guruna’bhihis jai jam kasiyahdu pariggaho so to
To so ddho ceciya td kasayauppattiheu tti. (2558)

[ weonstiafeay afy @ w2y ofg: 1 7))
A | ¥ o A wararafaggia nankuswan

9. Gurupa’bhihito yadi yat kasayahdtuh parigrahah sa tel
Tatah sa déha dva t& kasayotpattihaturiti, (2558) ]

Trans. 9. He was told by the preceptor that “lf the
cause of passion were (said to be) parigraha according to
you, then your body iiself would become the same, as that
too happened to give rise to passions.” 2588.

fwr-% gEmssypeaRa: agfe-alg el 3y =y
IR, 99 a9 A a9 TRIT:, ® T gEPW  IREIsq TAAFIE: |
“A QY gy’ qavalt AT | O T qq QAHASH Fq09N-
wfetgifa oftgz: ofzofiaa awfa | sdisafagas oRaemd
a1 0 T S RIEETRAY
D. C.

Acirya:—If O Sivabhati | everything that happens to be
the cause of passion is parigraka according to you, then, one
who desires Moksa should renounce the body also, as the body
gives rise to passions, and thus becomes parigraha. (2558)
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10. Atthi va kim kifici jad jassa va tassa va kasayabiyam jam |
Vatthum na hojja evam dhamwo vi tume ra ghdtavvo, (2529)

11. Jena kasayanimittam Jigo vi Gosila-Safigamiipam }
Dhammo dhammapari vi ya padipiyapam Jigamayam eca.
{2560)

[wfa a1 & felranrly aea ar aea a1 wwradhta a4
T T AT TRy fwm T aftermm: 2o Nt

Q7 serafafaa feastr o -snwdeg
9R} wran ufy % geshwnmt Rraos « 1201R%g o

10. Asti va kim kificijjagati yasya v3 tasya va kasayabijam yati
Vastu na bhavedevam dharmo’pi tvaya na grahitavyah. (2559)

11. Yena kasayanimittam Jino’pi Gosala—-Sangamadinams |
Dharmo dharmapara api ca pratyanikinam Jinamatam ca.
(2560) ]

Trans. 10-11. Is there any object in (this) world that
would not become the object of passion to one person or
the other ? !n that way, even religion should not be accept-
able to you. Even a Jina becomes the cause of kasdya to
Qodala and Sangama etc. Thus, religion, devotees of religion,
and even doctrines (preached) by Tirthankaras ( would
become ) the cause of evil motives to their opponents.
(2559-2560)

Hwr-20-21 f& & wdamR sfy ot avg, Ay 9oy W
T Faaren i s A @Y ek 9 AR s-aiRe ey
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D. C.

Aoﬁrya :—Is there any object in this world that would not
happen to be a root of sin or stupidity to one person or the
other ? From that view-point, even religion will not be acceptable
to you. Because, that would act as the cause of evil motive to
somebody or the other, Even the Tirthankara bimself happens
to be the cause of kgsiya to Gosilaka and Sangamaka etc. Thus,
religion, its followers, and the doctrine of the Jinas along with
twelve Angas, would become the causc of kasaya to those who
oppose the Tirthankara and His doctrine.

According to you, all this would be parigraha and hence
should be renounced. But that does not actually happen. And,
the principle that everything that gives rise to kasiya should
be remounced, is not valid, 10-11 (2559-2560)

Now, the Kcﬁrya tries to remove the doubt in the opponen-
t’s mind, and assert his own principles as follows :—

7% A T MFAWILIHLTY 31 FETIESH 07 |
T MFEARTEUNEY GE KE T4V 2 [120U4& 2

12. Aha td na Mokkhasihapamaid gantho kasiyahea vi|
Vatthai Mokkhasahanamaid suddham kaham gantho ? (2561)

(o7 & 5 AwmETIaREr T warrgaashr i
wefXArTaTTAIReaT g w T 7 12UIRE L



Vida | Nihnavavida : 288 :
12, Atha t& na Moksasadhanamatya granthah kasayahatavo’pi |

VastradiMoksasadhanamatya §uddham katham grantha %
(2561) 1

Trans. 12. If they are not proved to be parigraka in
spite of their being the cause of passion by virtue of their
being the accessory means of ( attaining ) Moksa, how could
pure clothes etc also be taken as parigraha from the point
of view of their being recognized as the implements for (the
attainment of) Moksa ? 2561.

AF-2R AY G- |WRA LRI g waa-
s gAY 9 =N A g, NuwEawar gaaorafif (= !
YA, afé aW-vMRFgEE YAl Mgaraagaw 790-
Ao &4 Fe - wutalRad:, fmw auaRi nug

D. C. When we have not accepted ddha ete. as parigraha
in spite of their being the cause of kasiya on the ground that
they happen to be the necessary implements for attaining Moksa,
we should also accept clean clothes etc., as the implements re-
quired for the attainment of Moksa, and hence they should not
be renounced by taking them as parigraha. 12. (2561)

In reply to the argument that clothes etc. should be aban-
doned on account of their being the object of murcchd or attach-
ment, the Acarya says—

HITTRT AU AT a0 TETTHT KT |
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13. Mucchihen gantho jai to dehdis kahamagantho |
Muechavas, kaham va gantho vatthadasangassa? (2562)

14. Aha-d8ha”haraisu na Mokkhasahapamaid td muccha |
Ka Mokkhasabhapdsum muecha vatthaiesum to ? (2563)

15, Aha kunasi thullavatthiidsu muecham dhuvam sarire vil
Akkejjadullabhayare kahisi muecham visésdnam. (2564)

16. Vatthaigantharahiya ddha-"haraimittamucchas y
Tiriya-sabaradas nanu havanti niraovaga bahuso. (2565)

17. A-pariggaha vi parasantiesu mucc.hﬁ-—kasiya—dosehiml
Avipiggahiyappano kammamalamagatamajjanti. (2566)

18. Dbdbatthavattha-Malli-'pulevaga-"bharapadhirino keii
Uvasaggaisu mupa$ nissangd Kevalamuvinti. (2567)
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Qm—urm—g%wm-ssmarﬁw e |
FrEATRy gaat foawn fmematea nLanywsel

13. Miirccha hetu-r—-grantho yadi tato ddhadikah kathamagranthah §
Marccavatah, katham va grantho vastradyasangasya ? (2562)

14, Atha deha’haradisu na Moksasadhanamatya té marecha
Ki Moksagadhanésu marcecha vastridikdsu tatah ? (2563)

15. Atha karosi sthalavastradikdsu murcchim dhruvam sarird’pi,
Akrdya durlabhataré karisyasi marccham videséna. (2564)

16. Vastradigrantharahitd déha”haradimatra mauarcchaya |
Tiryak-g¢abaradayo nanu bhavanti nirayopaga bahusah. (2565)

17. A-parigraha api parasatkesu marcchakasaya dosaih |
Avinigrihitatmanah karmamalamanantamarjayanti. (2566)

18. Dghasthavastra-malya-'nulepana-"bharagadharinah keoit |
Upasargadisu munayo nihsangah Kavalampayanti, (2567) ]

Trans. 13-14-15-16-17-18. 1f the cause of atlachment is
parigraka, then, how could body etc. not become parigraka
1o one who has already got attachment, and how could
clothes etc. become parigraka to a lonely ascetic? If you do
not bear attachment towards body, food etc., on the ground
that they are necessery ( instruments ) for the attainment of
Moksa, then, what attachment is there on garments etc., that
are equally necessary for the attainment of Moksa ? And, if
you attach desire to external objects like garments etc, you
will be doing so all the more to body, which is more preci-
ous (than clothes etc. ). The tiryancas (i. e. beasts, birds etc.)
and savage people though without parigraha of clothes etc,
very often go to hell only out of their attachment for body
and food etc.. { There are some, who though a-parigraki ( or
not possessing anything whatso-ever) by theniselves, earn a
lot of (bondages of ) Karman, because of their vices such as
desire, passion, etc.,, while other ascetics with their bodies
decoraied with garmenits, garlands, besmearings, and ornas
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ments eic. on the occasion of upasarga elc, attain the Abso-
tute State of Existence unaccompanied ( by anyone).- (2562~
2547 ).
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D. C. When you belicve that whatever happens to be the
cause of marccha is parigraha, and hence should be renounced,
how is it that body and food etc. of one attacked by delusion is
considered as a—parigraha according to you ? For, if they happen
to be parigraka they shouid be abandoned. But garments ete.
of an ascetic, absolutely alone by himself, are not as causes of
parigraha to him. If you say that there is no attachment for
body ete. ag they happen to be the necessary instruments for
attaining Moksn, then clothes etc. shouid also be taken as instru-
ments for attaining Moksa. There is no reason to take them as
objects of marccha. When you attach delusion into clothes ete.
that are far less important and that are casily susceptible to the
attacks of fire, thief etc, and that are destructible in a short
time, there is certai';lly all the more reason to attach delusion
into body ete., that arc more precious and more lasting than
clothes ete,

" Secondly, if you say that delusion with regard to body etc.
18 very slight, and that with regards ‘o clothes ete., is great,
and therefore naked ascetics will attain Moksa in spite of their
attachment into body ete., while those like us having clothes etc.
will not attain Moksa, then, you should note that the tiryancas
( beasts and birds ) and the savage tribes of Bhils ete., who do
not put on clothes ete, but who are attached only to body, and
food ete., frequently attain hell. Persons suffering from poverty
have to uandergo ceaseless chain of Karman, on account of their
souls being unrestrained due to their vices in the past life.

On the other hand, great asceties etec, attain Moksa of Ab-
solute Perception in spite of their being adorned by costly orna-
ments on the occasion of upasarga (a natural phenomenon su-
pposed to forbode future evil). It should, therefore, be borne in
mind, that mere renunciatior of clothes does mnot help if the soul
is impure, 13-18. (2562-2567) '

Then, in reply to the asseriion that the wearing of clothes
ete., should be given up as that, sometimes, causes fear etc., the
Acarya states—
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Wg IR W AY AT agaEE |
watirg ard sy, Ygew T AT 120RRE

B¢ WIRFEEEOHET 7 WARH & Arfor & seav |
A MFSQATLNNTY G2 F7F 090 7 URoNRUERI

19. Jai bhayahea gantho to napdina taduvaghaihim
Bhayamiha tiim gantho, ddhassa ya sdvayathim, (2568)

20. Aha Mokkhasihagamaidna bhaya hda vi tini t& gantho
VatthaiMokkhasahana maid suddham kaham gantho ? (2569)

[ ufly srRaeterery srardiat sy |
watafh arta o= Jzes = amgfaea: NRIRkE <)

Y ARraTIREeTT 7 wagAasty arfa § aan |
IR GTANAT L w770 § IR URUER

19. Yadi bbhayahetu-r—granthastato jianadinam tadupaghatibhyah

Bhayamiti tani grantho dehasya ca Svapadadibhyah. (2568)

20, Atha Moksasidhanamatya na bhayahatavo’pi tani te granthah
VastradiMoksasidhanamatya suddham katham granthah,

(2569) ]

Trans 19-20. If that which causes fear is (known as)
parigraha, then, knowledge etc, being susceptible to fear
from the opponents, and the body (being susceptible to fear)
from wild beasts etc., should be known as parigraka. And,
if tHey are not obiect of parigraka in spite of their being
causes of fear, because rhey act as the instruments for attain-
ing Moksa, how could clothes etc., also be (recognized as)
objects of parigraha inspite of their being instruments for
attaining Moksa ? (2568-2569)

HFT-22-30 IR} 97 AW T, AFE FHA—THA—TIRAT
wmfy sgnaradeE:, 3w 9 ATRIA wTnl, o ey g
AT | AY SETE@IH_ UARESNRHERN
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D, C. If you belicve that whatever becomes the ecause of
fear is parigraha, then, those having Knowledge, Perception and
Character ete,, would be suseeptible to fear from their respective
opponents, and body is susceptible to fear from beasts of prey.
So, they should, also, be taken as objects of parigraha. ( The
remaining portion is clear ) 19-20. (2568-2569)

In reply to the assertion that clothes ete., arc the causcs of
inauspicious or fierce meditation, and hence, they should be aban-
doned, the Acdrya says—

HICFROTFOpE Y qreserror 7 § wF g |

ggtig Fnrrg vasafrr & agaiy el

I stferay garrer Svg waderR st |

& 7 T fITIOr TEETIIET WEETT HRRAU%9LU

21, Sarakkhanagubandho roddajjhagam ti t& mal hujji i
Tullamiyam ddhiisu pasatthamiha tam tah3havi, (2570)

22, J& jattiya pagara 1sd bhayahsavo a-virayapam |
Te cdva ya virayanam pasatthabhaviga Mokkhaya. (2571)

[ Feorga=a Cepearafaty & afndde)
geata® iy sareafas aq aasnt 1221%9e)

q I TR Stk Traastamsng |
A OF | {ATAMT TIEETEAAT AT (1019

21. Samraksananubandho raudradhyanamiti t& mati-r-bhavét |
Tulyamidam dsh3disu pragastamniha tat tathehapi. (2570)

22. Yo yavantah prakiard lokd bhayahgtavo'viratanim i
Ta a&va ca viratanam pragastabhiavanam Moksiaya. (2571) ]

Trans. 21-22. (Utility of clothes etc.) in connection with
preservation (of body etc. ) may be considered as ({inspired
by ) evil motive according to you. But this is common in
body etc. also, (and hence) it is desirable there, in the same
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way, as it is here. (Por), the various types of deeds that
are causes of fear to uarestrained persons, are ( helpful ) for
the (attainment of) Moksa to real ascetics having lofty ideals.
(2570-2571).

AF- LR ATFT—LEEN ATeq1d AFAATgHFC-Ta91-“ /
& & Qeow 7 ) Qrewd ISR amY; § TE-fEmogdd, qg-
Tft, darrdh, anvEmEd’’ o A aEeniEEaE ggaen
gy g g ag fargafea | aosed aTagasRy A 9
F | W S aeargae 99 ag aun | W N N -
affay fRafieer died aearge=e: qrada faeadt o AgsaT
99 AT | UF 9 qfq degungeey Qe wgdl W) 9
T TR Rremsdard, dxsaaiigans Qgsamiif | oF A
AT, TIRH AT, TORA, A 4 wafufy a7 gfy-
A, I agwgea Axsar afRg xaat fra | 3afdsaf aen,
daft se—sae—atsgT-arg-af-fir—sewiRya: @ygmg-
R g | s aRensan megafa | ady aal
AIYNFTETY FATAT  JAGNITAAfro 969w, 4 g9 | g8y,
aff aqr  FANmAfAEA gFmIHEES  TEgl degmgaeafiae
w7 77wy ? | 99 w4 et qiansan 1 gl 9id n-
THRIRIR @ geiRIigamdisT Ry’ @hgh-
Tt FEifiTRags: ot w4 T wE ! s sfe-
Qe ” | g7 ¥ AR AGA-GA - N SAA— A A-STS A - A~
FAYRET: FFN ARRAFEIIAHAIIRATSITLEATTT ANF TN
WA, T @ AL TR FEEE GQ9W TGESTIIEAW -
qq qUg | aeny, agiRERwsfl ey agal gaEsha-
SARFNT- 7 - aggfdade: frscagesTa g
Ao [IR%6 LI
D. C.

Sivabhiiti :—There are four types of Raudradhyina (evil
meditation ) mentioned in the agamas. They are deeds concerning
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(1) Violence (2) Falsehood (3) Theft, and (4) ( Self) Preservation.
Meditation in which violence by way of killing beasts and birds
eto., is always thought of, is known as Aimsi-nubandhi raudra-
dkyana. That in ‘which falsehood is resorted to, is 'known as
mrisanubandhi rqudradhyina, while meditation wherein preseva-
tion of one’s property from thieves ete, is invariably aimed at,
is known as samraksapanubandhi raudradhyina. Acceptance of
clothes ete., will also become the cause of raudradhyana. like
weapons ete., clothes etc,, will, also, become the cause of satisfying
evil motives, and that is why they should be renounced without
hesitation,

Acdrya :—That sort of raudra-dhyana is common in body
also, as the preservation of body from water, fire, robber, serpent,
wild animals, poison, and thorns ete,, is always sought, in that
cage, body too, shall have to be abandoned,

Sivabhati : —Since body ete, happen to be the necessary
instruments for attaining Moksa, it is commendable to preserve
them carefully,

Acarya :—~Why not apply the same principle to clothes ete,,
as well? As in the case of body ete., preservation of clothes eto;
should, also, be commendable,

Sivabhati :—Since clothes etc. become the cause of attach-
ment, they are_objects of parigraha without doubt. They, thus,
become causes of many bhavas to ordinary people, and conse-
quently affect asectics having parigraha of clothes ete. It is,
therefore, advisable to give them up,

Acarya :—This belief of yours is exclusively one-sided, and
hence should not be accepted. Various acts of sitting, sleeping,
eating, drinking, going, stopping, and various movements of mind,
speech, and body, become causes of fear to an unrestrained person
who has low motives. But the same acts become helpful for the
attainment of Moksa to real asceties who have high ideals One
who has subdued evil instincts from the beginning, is not lLahle
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. to any faults what-so-ever, if he accepts clothes. 21-22 (2570~
2571 ).

Morcover, if you try to prove, with the help of the example
of gold, that clothes ete. are parigraha, as they happen to be
the causes of murecha, we prove gold ete. as a-parigraha on
the same ground :—

HATZIN 59 7 09 TgoT gz |
Fwont £ agr garaewaartah & fa 13w

23, Ahiro vva na gantho dehattham visaghayanatthac
Kanagampi taha juvaidhammantdvasini me tti. (2572)

[ sreTe 29 7 Teay TErd Fremeradaar )
FARATT AT gatrrant=aarfad aafr 13nzae

23, Ahdra iva na grantho dehdrtham visaghatanarthataya
Kanakamapi tatha yuvati-r-dharmantdvasini mameti. (2572) ]

Trans. 23. Like food, gold is not (the object of) parigraha
as it is helpful to body, in as much as it is the antidote of
poison. Similarly, young woman (is) also not an object of
parigraha (to me), when (| take her to be) my pupil in the
observance of religious duties, 2572 '

AF -7 aut Ay yndnfRE § adfy g R
oA T I g, Ou RS SRt 3as ! same-2adff
Fa1, 99 9 W, FWHAR-TEANTAR-SNwE R | ag
gaacanFIftd fFe adlay, Fawa g a9 w99 0 Fa-* Rar-
quze 4 AeameaiRad:, @ 9-

ART-EE—A ST - g |
T N TSATE AZ GIUW TN S 112

aEmARf wEE | E-gTEaRash A g, edar
AERAR TRy 1IRveRN
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D, C. Like food, gold and young woman, do not become
parigraha, when they prove themselves helpful to the body. Gold
is beneficial to body in as much as it acts as an antidote of
poison. It has been said that —

Visaghaya-rasayana-mangala—cchavi-gaya payahinavatts |
Gurud a dhajjhakutthe attha suvangpd guna honti. (1)

[ Capacity as an antidote of poison, alchemic character, aus-
piciousness, brilliance, polity, property of turning clock—-wise (froma
left to right), weight, and capacity of undergoing heat-these are
the eight qualities of gold. ]

When a young woman is looked wupon with a lofty ideal
that she is a companion in performing religious rites, she does
not, in any way, beeome the object of parigraha but she becomes
helpful in the attainment of Moksa, 23 (2572),

Finally, the Keﬁ.rya explaing the distinction between parigraha
and a-paricraha and tries to remove the confusion from the
opponent’s mind :~—

asgy fenfer asg Tdsstar T T=3E | ?)

| ISR T WA GESTAHTTNE (Ao HR81%e3 ||
FeE AN F F TARFTLORTRT-ETTE |

& arTieagt e afmEl & agaTE 1IRkIRwey

24, Tamha kimatthi vatthum gantho’gantho va savvha 158 21

Gantho’gantho va mad mucechamamucchahim nicchayad.
(2573)

25, Vatthaim tepa jam jam safijamasahapasaraga-dosassa |
Tam tampariggaho ceciya pariggabo jam taduvaghiim, (2574)

[ arcare frafa atg Teisa=dl a1 |Rar ok ? |
TrSAFAY AT WAY oo —sHsoivar frarga: IIR8IR®93)

FEIfX a7 97 T ATAFTIAQAET-ZIET |
ax azuRaAg ox afRwEl ag agaarfr IrQiyesl
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24. Tasmat kimasti vastu grantho’grantho va sarvatha loke ?
Grantho’grantho ¥a mato marecha'mircchabhyam niscayatah.
(2573)

25. Vastradi téna yad yat samyamasadhanasaraga—vesasya\

Tat tadaparigraha eva parigraho yat tadupaghati, (2574)

Trans. 24-25. ¢ Then, what objeci is there in this world
that should be known as parigraha or a-parigraha in all
respects ? 7 Really speaking, parigralka or otherwise, is ascer-
tained according to attachment or aversion. Hence, whatever
like clothes etc. that happens to be useful in the observance
of austenitics to one who is devoid of passion and prejudice,
should be recognized as a-parigraha. That which acls against
it, is parigraha (2573-2574).

AH—RY -2 =FERF-a W kAW 9g awafts & agrew-
@EYW /AT FNSY- q1 2 AHIaRed: | gag ¢ geat qit-
A I 33 39 wf? geifdaTan 9 9g--ssgr-aa-
FEY Y=51 GO A7 FOIEE WAl gt | aw g e e
AT T | @R AWEHAR- T AR ” A7 awwg | A
gawfafy N9z

D. C. There ix not a single objeet in this world which can
be recognized as parigrala or a-parigraha cntircly by its own
, virtue. But by wieans of statements such as—“ Muechi pariggaho
© vuitto 1 vuttam m.hosinda”  ete.  parigraha Is  ascertained on
" the standard of attachiment to wealth,—body,~food—-gold ete.
Wherever such an atta hinent does not exist, there is a-parigraha,
We can, therefore, conclude that whenever elothes ete. help to
attain Moksa, they should be known as g-parigraha, and when-

ever they act contratry, there is parigraha. 24-25.(2573-2574),
& oA £{T TEUTE JF WE g |

e aTr AT TSU-AURTIIOT FATH 11§11 90%)|

ag fafe Towe aswra-grmr—areutidior |
wfy-afyar-am-ar-vaz oaifatad T 1Reikves)
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26. Kim samyamovayaram karsi vatthaim jai mai supasu
Siyattanam tinam jalana—tanagayangam sattapam. (2575)

27. Taha nisi caukkalam sajjhaya-jhina-sahanamisinan: |
Mahi-mahiya-viso-sa-rayai rakkha-nimittam ca. (2576)

28. Mayasamvarujjhapattham gilanapanovagarl vabhimayam |
Muhaputtiyat cévam paravangijjam jahajogam. (2577)

29. Samsattasattu-gorasa—panaya—paniyapanarakkhattham |
Parigalana—panaghayana-pacchaikammaiyagam ca. (2578)

80. Pariharattham pattam gilapa—baladuvaggahattham ca \
Danamayadhammasihapam samaya cévam parupparad.

(2579,
[ % Sasrawr w0t ganfX ot st syop )
FirarsTor At STIST-guNaATAt FEATAT H/ENRKOU
aur fafiw sgewrg mong—ona-goragdomg )
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26. Kim samyamopakaram karoti vastrali yadi matih srunu i
81+atragam tripam jvalana-trinagaianam sattvanam. (2575)

27. Tatha niéi catuskalam svadhyaya-dhyana-sidhanamrisinam |
Mahi-mahika-varso-sra-rajaddiraksanimittam ca. (2576)

28. Mritasamvarojjhanartham glanapranopakari cabhimatam i
Mukbavastrikadi eaivamn prarapagiyam yathayogam. (2577)

29. Samsaktasaktu-gorasa-panaka—paniya-prani raksartham |
Parigalana-pranaghatana-pascatkarmalikanam ca. (2578)
8

30. Pariharartham pitram glann-bilalyupagrahartham cai
Danamayadharmasidhanam samata caiva parasparatah.
(2579) j

Trans. 26-27-28-29-30. If you ask as to how clothes etc.
are useful in (the practice of ) austernty, (then) listen (to me).
( They render) protection from cold (to ascetics ), and pro-
tect creatures found in fire, and grass. ( A garment) is also
a (necessary) means of (conducting ) study and meditation
to the ascetics during all hours of night. It renders (them )
protection from clods of earth, rain, fog, and dust particles.
(It is used) in covering and carrying the corpse. (lt is)
considered as useful to sick persons I[n that way, muhapatti.
(a piece of cloth held between the nose and mouth to pre-
vent dust, insects etc.) should, also, be (given) proper impor-
tance. Hence, a devoted ascetic ought to hold a vessel for
the purpose of protecting insects found in milk, water, and
such other drinks, in order to prevent it being spilt down,
prevent killing of insects, and (avoid) faults like pascat Kar-
man, and for the benefit of the sick and young. Mutual
tolerance is cultivated only in this way. (2575-2579).

AFT-RE-9-RC—~IQ—30 PIETI—F A GIATHFL AW
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D, C.

Sivabhati :—In what ways, are the garments and vessels
useful to the practice of austerities ?

Acarya :——A cotton or woollen piece of cloth protects the
mendicant from cold., It protects the life of small creatures abo-
unding in fire, grass and food. If a mendicant does not wear a
garment, he lits up fire for the purpose of protecting himself

from cold, and by doing so, he kills small insects abounding
there—in.

On the other hand, if he has a piece of cloth to cover his
hody, he would prevent cold with it, without killing a single life. -

Secondly, if an asccetic wears a garment, he is liable to pass
the whole night in study and meditation without any hindrance
by cold, dust, rain, and fog ete. He will also be able to save
inseets flocking round the lamp with his garment,

Thirdly, it has been laid down by the great preceptors
that in covering or taking out a corpse, a white piece of cloth

should be used. Such a piece of cloth is beneficial to sick per-
sons also.

In this way, muhapalti and rajoharana are useful in the
practice of austerity and the same should be preached by you
wherever you go.

It bas been said in the Kalpa-Bhiasya that—

Kappa ayappamina addhai jjhdivitthada hattha)

Do cdva sottiya unnis ya taid mupeyavvo. (1)
Tanagabapanalasevanivarana dhammamsukkajjhapattha |
Dittham kappaggahapam gilapa—marangatthaya ceva. (2)

Sampiyamarayarepupamajjagattha vayanti mubapattim |
Niasam ca mubam ca bandhai tie vasahim pamajjanto. (3)
Ayﬁt.le nikkheve thana nisie suyapatta sankoe |

Puvvam pamajjarattha lingattha cdva rayaharanam. (4)
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Veuvve'vayade vaie hikhadde pajanage ceva |
Tesim anuggahattha lingudayattha ya patto o. {5)

[ For the purpose of refraining from the use of fire produced
by collecting straw, and for the observance of dkarma-dhyana
and sukla-dhyana, and also for the benefit of the sick, as well as
(as a covering) for the dead, one should use a garment. The
garments should be-two of cotton, and one woollen-as one’s own
self, and 2} hands broad. A sadhu carries a muhapatti with the
object of removing collected particles of dust and he ties it over
his mouth and nostrils, while ecleaning the upasraya. While
taking an object, while removing it, while replacing it, while re-
arranging a bed-sheet disturbed from a bedding prepared for the
night, and as an emblem of asceticism one should use a rajoharana.
For the purpose of covering the cxposed sexual organ of the
male as well as of the female out of decency, and for covering
the male organ excited by the sight of the female, a cola-patta
a loin-eloth is necessary. All these garments are very useful for
the preservation of semyama-dharma—duties of an ascetie, ]

Uses of patra and matraka are now explained. If an ascetic
possesses patra he can save the life of 20 many creatures found
in milk, grapes ete. For if milk etc. is reccived in hands, the
small insects abounding there-in will perish without doubt., But
if milk ete. i8 received in some vessel insccts ete. would be placed
inside the vessel in stead of falling down.

Secondly, when milk is received in hands the same would
flow down on the ground, and give rise to small germs resulting
in the loss of more lives,

Thirdly, in absence of vessels, faults like that of bondage
of Karman ete, would arise.

Fourthly, good turns like that of distributing food ete. to
the sick and poor, could only be done with the help of a patra;
in the absence of a patra it is not possible to do so.
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Thus, a patra becomes a necessary means of discharging
charitable duty to aseetics who receive food from rich persons
and distribute the same among the poor. Moreover, if there is
a patra, it would be beneficial to mendicants of all ecategories—
those who possess and who do not possess, the able as well as
disabled ones, those staying in upasraya and those coming as
guests. If a mendicant posscssesa pafra he can receive food into
it, and impart the same to one who has not received food. Simi-
larly, able-bocied monks would serve the disabled ones and
church-inmate would treat a guest. In absence of patra, no such
convenience is enjoyed.

The same should be understood of matraka also., It has
been sail—

Chakkayarakkhanatthi payaggbhananam Jinehim pannatam |
Je ya gupn sambhde havanti t¢ payagahane vi (1)
Ataranta-bala-viddhi—sehaesa gura a sahuvagga i
Saharanuggaha aladdhikarapa paya-gahanam tu. (2)

[ The Tirthaikara has deemed fit the acceptance of pitra,
fit for the purpose of protecting the bodies of the 8ix varieties
of living beings. Merits abounding in enjoyment are found in
aceeptance of pitra also. But the patra should be accepted for
( the benefit of) weak, young, old, new desciple, guests, and sick
persons being advised by the prceeptor on the grounas of seen-
rity (of food etc.) in absence of a~labdhi. And, the acceptance
of matra is allowed in case of preceptor being sick, an outsider
being rare, and food and drink of real wmendicant being given
away in charity.] 26=-30. (2575-2578).

In reply to the assertion that “sue bhaniyamapariggahattham”
etc, the Acarya states—

srafrear gv fa st o gsor efenastawsn
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31, A-pariggahayi sutte tti jaya muccha pariggiho’ bhimaé |
Savvadavvésu na sa kayavva suttasabbhavo, (2580)
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31. A-parigrabata satre iti ya ca marccha parigraho’bhimatan |
Sarvadravyesu na sa kartavya satra-sadbhavah, (2580) ]

Trans. 31. Non-acceptance implied in the satra has taken
murccha (attachment) as parigraka. That it should not be
practised in ( case of) all objects, is the main purport of the
satra. 2580,
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D. C. The theory of a-parigrakafa advocated by you with
regard to assertions like “ Savvdo pariggahao vdramapam ” ete.
laid down in the Satra is obtained only when miurecha or attach-
ment has been completely removed. In other words, there is no
parigraha without attachment. Attachment with regard to clothes
etc, works in case of all objects ircluding body, food, drink ete.
The main purport of the Satra is that one should abandon atta-
chment. But it should be noted that the above—mentioned satra
in no way, leads to establish that complete renunciation of elothes
iz a—parigraha, 31. (2580)

In reply to “ Jamacela ya Jininda ”5 ete, the .E.c"érya says-—

fasentuzdago ssmonzaggaygonr )
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32. Nirupamadhiisanchayani caunanaisayasattasampanna
A -cchiddapanipatta Jiga jiyaparisahda savve. (2581)

33. Tamhbha jahuttadosd pivanti na vattha-pattarahiya vi|
Tadasahanam ti tésim to tagoalianam na kuvvanti. (2582)

34, Taha vi gahicgavatthi savatthatitthovaesapattham ti
Abhinikkhamanti savve tanami cuc’eclaya hunti. (2583)

[ Freragfrazaamgatar ssfrarrasagan |
sfezzartharar Grar Rravfaen 15 13

AT TAFANA aregIfa 7 am—araclear stfir |
| Axmraatata dut aamagwen T Fatta n3zRwex

ity Tftasamr aasdate st |
Afafaewatza a3 aitwzgasSss wafra N34l

32. Nirupama dhriti samhananiscatu-r-jiiina atiSaya sattvasam-
pannah |
Acchidrapanipatra Jind jitaparisahah sarve. (2581)

33. Tasmad yathoktadosan prapnuvanti na vastra—patrarahita apis
Tadasadhanamiti tesam tatastad grahanam na kurvanti, (2582)

34. Tathapi grihitaikavastra sa-vastratirthopadésanirthamiti |
Abhiniskramanti sarve tasmimscyute’célaka bhavanti, (2583)

Trans. 32-33-34. All the Tirthankaras possess exceptional
fortitude, strength, and knowledge, with their compact hands
as vessels, and since they are victorious over all sorts of
strain, they are not susceptible to the afore-mentioned faults
even though they (go ) without a garment or vessel. These
being useless to them are aot accepted by them. Still how-
ever, in order to show that the inmates of the Church shall
have {o bear the garment for a long time, the Tirthankaras
renounce (the world ) with one garment. When that is dro-
pped automatically they go naked. (2581-2583).
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D. C. Your idea about Tirthankaras as absolutely acdlaka
is not quite correct. Even during their life inecognito Tirthanka-
ras are unusually bold, strong, and full of knowledge. Since they
have subdued all the evil instincts they do not keep pifra or
vastra, and go with their compact hands as patra, and still they
are not defiled by faults that would come in the way of the
practice of austerities.

Sivabheti :—Then, how do you say that all the Tirthankar-
as had renounced the world with one garment ?

Acarya :—-Although garment was not helpful to them in
the practice of austerities ete, they, foreseeing that all the asce-
tics of the Church shall have to bear garments and vessels for
a long time, accepted diksa with one garment. In course of time,
if thc garment drops down by itself, they become uncovered. But
that does not mean that they were uncovered for all the time. This,
your belief that Tirthanhkaras were absolutely uncovered for all
the time exhibits nothing but ignorance on your part. 32-34,
(2581-2588 ).
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35. Jinakappiyadad pupa sovahas savva—kalamdganto )
Uvagaranamanamdsim purisivikkhad bahubhdyam. (2584)
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35. Jinakalpikadayah punah sopadhayah sarvakilamadkantah i
Upakaranamanamasam purusipdksaya bahubhddam. (2584) ]

Trans. 35. And Jinakalpikas etc. are always exclusively
full of (some) instrument ( or the other ). The standard ol
(their possessing ) the instruments, depends upon the persons
concerned, in various ways. 2584.
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D. C. It has already been shown above that you cannot
preach the doctrine of going without clothes by advancing the
example of Tirthankaras,

Jinakalpikas and svayambuddhas ete. have always been
possessing some material or the other as an apakarana to the
observance of saMyama. The standard of accepting such upa-
karanas varies with different persons. But it is important to
note that entire negation of upakarana has never been referred
to. Thus, the Tirthankaras, by whose examples you have formed
your belief, have also never been without zpakarana. 35 (2584).
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36. Arahanti jamacdla tendcdlattapam jai mayam td |
To tavvayanau ceiya niratisad hohi ma’célo. (2585)

[ rg==it axReriaree afX et ¥ )
AMATATRT CAormrgy swS: UA5URCui

36. Arhanto yadacdlastdnacdlatvam yadi matam t3 |
Tatastadvacanaddva nirati§éayo bha-r-m3'cdlah. (2585)

Trans. 36. 1f naked condition is acceptable to you because
Tirthankaras were naked, then, on their own words, do not
become absolutely uncovered as you are devoid of that
excelence. (2683).
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D, ©.

Acirya :—O Sivabhati! you have accepted naked condition,
Because Tirthankaras were such. For, it has already been said
that——

Jarisayam guruliigam sisdna vi tarisdpga hoyavvam |
Na hi B8i Buddhasiso seyavado naggakhavapo va. (1)
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| A. pupil shonld bear the same dress as .(hig) preosptar
hears. A follower of Buddha would never be found with a white
garment or naked. ]

It is, therefore, in the fitness of things to follow the foot-
steps of Tirthankaras. But if you don’t possess the qualities such
as full restraint and spiritual strength as they possess, -do not
accept nakedness on their own words. Being the follower of the
Tirthankara, if you initiate His dress and manners, you sheuld
behave according to his advice as well. Ome who behaves eon-
trary to the advice of his preceptor, does mnot attain the fulfil-
ment of his cherished desirs. The great preceptors say that one
should never accept acdlakalva, unless and until he has develaped
the necessary qualities of unequalled fortitude and strength. By

accepting a-cdlakatva, why do you transgress the advice of she
preceptors ?

Sivabhati :—Just as it is necessary to behave according to

the advice of the preceptor, one should certainly follow him
dress and manners also. 86 (2585).

The Acirya says:—
2aft oreraew wT ST ® SR o |
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387. Rogi jahovadsam karei vajjassa hs arogo yan

Na u vésam cariyam va kardi na ya paupai karanto., (2586)
88. Maha Jinavejjadsam kupamano’vdi kammarogids 1

Na u tanndvatthadharo tésimaesamakaranto. (2587)
[Tht aviman SO TR aEEaT |
T g ¥§ 4R a1 w70 7 T TwRAOr T NROGURUCEN
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37. Rogi yathopadésam karoti vaidyasya bhatyarogasea |
Na tu vesam caritam va karoti na ca prakaroti kurvan, (2586)

38. Tatha Jinavaidyadadam kurvamo’paiti karmarogat|
Na tu tanndpathyadharastesamadesamakurvan, (2587) ]

Trans. 37-38. A sick person behaves according to the
advice of a physician and cures himself, but (he) does not
imitate him in dress and manners. For, doing so does not
cure him.

Similarly, one who follows the advice of the Tirthankara-
physician, is cured from the disease of Karman, while one
who imitates him in dress but does not behave according
to his commandments, is not (cured) (of the malady of Kar-
man ). 2586-2587.
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D, C.

Acarya:— A sick person is oured of his illness only if he
behaves according to the instructions of the physician. Imitating
the physician in dress and manners ( without following his ins-
tructions ), does not help him in any way, By doing so, he
would, on the coutrary, become the victim of delirium,

Similarly, one who follows the instructions of the Tirthai-
kara, without imitating his dress or external manners, is relieved
of his bondages of Karman, while one who imitates the dress
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and external manners without putting into practice the instruo-
tions given by the Tirthankaras, is not able to-escape from the
clutches of Karman. On the contrary, such a person gives an
impression of a mad man, 37-38 (2586-2587),

And, if you claim to be the follower of Tirthankara’s dress
and manners, is your imitation similar to the behaviour of the
Tirthankarsa wholly or partly? If it is so wholly, then you
should note that—
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39. Na parovadsavasaya na ya chaumatthi parovadsam pi |
Dinti, na ya sisavaggam dikkhanti Jiga jabha savva. (2588)

40, Taha sdséhi vi savvam kajjam jai tdhim savvasahammam |
Evam ca kao tittham na cédacdlo tti ko gaho? (2589)
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39. Na paropadésavasagia na ca cchadmasthih paropadaéam |
Dadati, na ca $isyavargam diksantd Jinad yatha sarvd, (2588)

40. Tatha $esairapi sarvam karyam yadi talh sarvasidharmyam |
Evam ca kutastirtham na cédacela iti ko grahah ? (2589)]

Trans. 39-40. Tirthenkaras do not iollow the instructions
of others; nor do tkey give instructions during their chadm-
stha life (i. e. tefore the acquisition of Kevala Jaina); nor
do they initiate jupils. All this should be practised by their

follcmwars if they cleim equality (with the Ththankaras) in
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all respects. And, in that case, where is the scope for the
existence of Tirth (the Jaina Church)? And, it there is no

(church), where is the scope for insisting upon acglakatva {(or
nakedness) ? (2588-2589).
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D. C. If you claim equality with Tirthankaras in all respe-
cts by following them in dress, manners ete., you must be able
to practise everything that Tirthankaras were doing. In other
words, like Tirthankaras, you should not accept instructions from
others, should not give instructions to others as Tirthankaras do
during their chadmastha life, and should not initiate pupils as
Tirthankaras do, except when they have acquired Kovala Jiana,
And, if such a thing happens therc would be nothing like diksi
ete. and ultimately the entire Jaina Church would cease to exist
in absence of imparting or receiving instructions cte.

On the other hand, if you accept that you are not in cqua-
lity with the Tirthankaras in all respects, you shall have to give
up ingisting upon accepting acelakatva In vain, 39-40 (2588-2589).

Besides,
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41, Jaha pa Jigindehim samam sdsaisashim savvasahammam
Taha lingepabhimayam cariépa vi kimet sahammam, (2590)
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41. Yatha na Jindndrain samam sbsatidayain sarvasidharmyam |
Tatha lingdnabhimataw caritendpi kificit sidharmyam, (2590}]

Trans. 41. ( You have not acquired) equality with Tirth-
ankaras in all respects, including the rest of their excellent
qualities. But, you have accepted equality (only) to some ex-

tent so far as (their external) dress and manners are con-
cerned. 2590.
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D. C. If you do not claim cquality with Tirthankaras in all
respeets but admit the same to some extent, it is admissible to
us. If you accept loca ( plucking "out of hair) ete., you attain
similarity to some extent, but you do not attain the same with
the principle of acélakatva. You follow the Tirthankaras indress
and external behaviour when you renounce the dress and take
food in hands or stay at undccided places, but since you do not
possess the excellent qualitics of a Tirthankara, you cannot be
said to have attained complete equality with them. While non-
similarity with the Tirthankaras could be proved in many other
ways. So, why do you insist upon a—celakatva unnecessarily ?
41, (2590).

~ Then, in reply to “ Tadabhihis jam ca Jinakappo” ecte, the
Acarya admits that Jinakalpa has been laid by the Tirthankaras
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but explains as to how that Jinakalpa has been said and with
regard to which persons—
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42, Uttamadhiisanghayania puvvavido’tisaino sayakalam |
Jinakappiyda vi kappam kayaparikamma pavajjanti. (2591)

43. Tam jai~Jipavayanas pavajjasi, pavajja to sa chinno ttil
Atthi tt1 kaham pamdpam kaha vuechinno tti na pamangam ?
(2592)
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42. Uttamadhritisamhananah parvavido'tidayinah sadakalam i
Jinakalpika api kalpam kritaparikramagah prapadyantd. (2591)
43. Tad yadi Jinavacanat prapadyase, prapadyasva tatah sa cchi-
nna iti} \
Astiti katham pramapam katham vyucchinna iti na prama-
nam, (2592).

Trans. 42-43. Even Jinkalpikas who prossess excellent
fortitude, and (bodily) constitution, and who are conversent
with (Nine) parvas, and who possess excellent qualities in
Kalpa, and who have also undergone the (five) tests, always
accept Jinakalpa. Following the words of the Tirthankaras,
if you accept it, then, ( you should ) admit it to have been
(already ) perished. (For), what is the proof for establishing

that it exists, and where is the proof (to show that) it has
not perished ? (2591-2592).
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D. C. Jinakalpikas, who possess the virtuous qualities like
excellent fortitude and bodily constitution, who are conversent
with Nine Piairvas, and who possess excellent qualities, and who
have also undergone the usual five tests, always admit the vali-
dity of Jinakalpa. The Tirthankaras have allowed the practice
of Jinakalpa for such worthy persons, and not for unworthy
persons like you. If you, therefors, believe in Jinakalpa, you
should also admit the same to have already perished. For,
otherwise, how could the words of the Tirthankaras laying down
that Jinakalpa existed, be authentic to you? And, how could the
view that it has not perished, be authentic on the other hand ?

Sivabhati :—Existence of J inakalpa has already been admitt-
ed in the agamas, but by which pramana (authoritative state-
ment ) is the destruction of Jinakalpa laid down by the Tirthan-
kara ? 42-43 (2591-2592),

The Acarya replies :—
AN - T - AT T-ITGR-F |
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44, Mana-Paramohi-Pulad-Abdraga-Khavaga-Uvasama-Kappa |
Samyamatiya—Kdvala-Sijjhapd ya Jambummi vuechinpa. (2593)
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44. Manay-Paramivadhi-Pulika-Ahiraka Ksapako-pasamah—
Kalpah |
Samyamatrika- Kdvala-Siddhayadca Jambau vyucchinnih. (259 3)

Trans. 44. (1) Manah paryaya Jfiana (the intermediary
stage of mental perception-the highest stage of concentration,
(2) Paramavadhi Jaana (attainment of high visual knowledge,
(3) Pulaka Labdhi ( supernatural power possessed by a Pulak
variety of ascetics of crushing the army of a cakravartin, (4)
Ahdaraka $arira (one of the five kinds of body, formed of
very fine akaraka molecules assumed only by highly advanc-
ed ascetics, which enables them to approach a Master, for the
purpose of solving their doubts, (5) Ksapaka-sreni ( spiritual
advancement in which destruction of right conduct-deluding
Karmas takes place, (6) Upaéama—ﬁrégi, ( spiritual advance-
ment in which subsidence of such Karmas takes place), (7)
Jinakalpa ( the religious rites of a Tirthankara ), (8) Samyama
trika ( trio of restraint consisting of parihara wisuddhi (re-
moval of evil instincts), saoksma samparaya (experience of
subtle conflicts ), and yathakhyata caritra (attainment of the
prescribed conduct), (9) Kavala ( the state of having attained
Perfect Knowledge ) and (10) Siddhipada-Moksa ( Final Eman-
cipation—these ten precepts: disappeared after Jamba Swami®.
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D, C. The ten precepts that have been mentioned above
existed only upto the days of Arya Jamba Swimi, ( who died
in Vira Samvat 64 ). After him, all these precepts are said to
have vanished. 44 (2593).

In reply to ¢ a—cdlaka parisaha ” the Acarya proceeds to say-

6. Vide vs 25512552 ( foot note 4)
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45, Jai cslabhogaméttadajiacélayaparisaho tena |
Ajiyadiginchaiparisaho vi bhattaibhogas. (2594)

46. Evam tuba na jiyaparisahi Jipinda vi savvahavannam i
Ahava jo bhattaisu sa vihi calé vi kim nettha ? (2595)

47, Jaha bbattaivisuddham raga—dosarahié nisdvanto |
Vijiyadiginchaiparisaho muni sa-padiyaro vi, (2596),

48. Taha ceélam parisuddhim rdga—dosarahis suyavihid |
H&i jiyacdlaparisaho mugl sdvamano vi. (2597).
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uq o 7 Rravdger e wify ssurasg )
waaT Ot TRy w HfasSsty & a2 1 ugsuueun

gyt AwrEfags wr-gwtear Geawmo |
frfsagarfavduzy gf axfamrisfr nvviwigi
aqy | TfigE wr-gwdya: watfyar |

w3 Rrnsadyel gt SEwmshr ngcurureil

45. Yadi cdlabhogamitridajitacdlakaparisaha stena |
Ajitaksudadiparisaho’pi bhaktadi~bhogat, (2594)
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46. Evam tava na jitaparisaha Jindndra api sarvathapannam |
Athava yo bhaktadisu sa vidhi$edld’pi kim nestah ? (2595)

47. Yatha bhaktadiviSuddham raga-dvasarahito nisévamanah {
Vijitaksudadiparisaho munih sa—pratikaro'pi. (2596).

48. Tathia cdlam parisuddham raga-dvesarahitah $rutavidhinal
Bhavati jitacélaparisaho munih sévamano’pi, (2597)

Trans. 45-46-47-48. By putting on a garment, if one is
said to have been unable to overcome the strain of uncover-
ed state, then, in taking food etc. he would as well be said
to have been unable to overcome the distress of hunger etc.
It would, therefore, follow according to you, that even Tir-
thankaras are not able to overcome the distress of hunger
etc. Or, has the rule applied to the case of (accepting ) food
etc. disappeared in case of (accepting) the garment?  jJust
as, a true ascetic is said to have conquered the strain of
hunger eic. in spite of his taking the prescribed food on
account of the lack of passion or aversion (towards the same),
in the same way, an ascetic who accepts the garment accor-
ding to his religious commandment, is said to have conquer-
ed the distress of naked condition (as he does so without
any passion or aversion. (2594-2297).

A4 =8E —9o—¥¢ sureT-RraReind gRTRR 1
afd weamE | FAef Esasi-fE YenmmanraaeTied
WA A9 q9A1 9391 TR f%m%’t, ﬂ@ﬁﬂaﬁwhmf‘qit@
FRefNdw 7 | Ay oaE-t stk aft Jsnamei
A7 agAEsYeTegY 7 G e @ s?rq%t, af& qRIfaRa-
R ERk s Redefisi azfmita aiy: g | wwgs waf
-3z Tfamaa Rsemsdn gq =, sufdgs Rvadzak-
752, | 999 IR fRRTNTITS-qEH- R eivg a4,
atnifégudenamarfZaRAen Ragr-RamReaRe@sR 7 sfir-
WARY Wi ) Aaday, A felay A2 gaa ¥ ) ="
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D. C.

Acarya :—We fully agree with you, in believing that & per-
son who overcomes the distress arising from mnaked ocendition,
should be known as a true ascetic, But in connection with the
same, I agk you this question: Are youin favour of completely
renouncing the garment, because according to you, one cannot be
said to have overcome acdlaka parisaha if he puts on a gar-

ment ? Or, do you hold the above—mentioned view in order to
prevent the wearing of undesirable garments by the ascetics ¢

Taking the first alternative, if you are of the opinion of
abandoning the garments on the ground that “acdlaka parisaha”
could be said to bave been overcome only if the clothes are
completely renounced, you are mistaken. According to this stan-
dard, even Tirthankaras will be said to have failed in overcom-
ing the parisaha of hunger etc. in spite of their having the
best qualities of courage and strength,

Sivabheti :—An ascetic who takes the pure prescribed food
and drink, etc., ‘without any desire or aversion on his part, would
be said to have subdued the pangs of hunger etc.

Acidrya :—The same standard should be applied to those
who~avoept the- prescribed garments without desire or aversion
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on their parts. Why should they not be recognized to have over-
come the pangs of being in an uncovered state? In short, we
can plainly say that one who resists hunger, thirst, cold, and
heat etc. with the help of food, water, garments etc., as directed
by the religious rules, should be known to have overcome the
respective parisaha. This shows that an ascetic is defeated by
a-cdlaka parisaha only if he wears undesirable garments, but not
if he accepts the same as directed by the religious rules,

Sivabhiti :—If an ascetic accepts a garment, how could he
be said to have undergone the strain of acelakatva? For, he is
said to have endured the same only in absence of the garment.

Acarya:—Your theory is wrong, 45-48 (2594-2597).

Because,
[AEHANSN ST T F erT-gagafagy |
AR GUISH "ate, rom sraate isiizucl

49. Sadasantacdlago’cdlago ya jam loga—samay.asal}lsiddhol
Te¥pacela munas santdhim, Jing asantdhim. (2598)

[ @zaYeRsSTw TRHE-AAgEtag: |
e gaa: afiy, fSar srati usaizwecll

49. Sadasaccdlako’célakica yalloka—samayasamsiddhah
Tendcdla munayah sadbhih Jind asadbhih. (2598) ]

Trans. 49. Naked condition with, as well as, without
clothes is welknown in the world, as well as, in Scriptures.
The ascetics are ( accepted as) naked with garments, (while)
Tirthaikaras (are naked ) without garments. 2598.

AF-92 TIET TREA S TG AW I JWBF
aud Ao gy afdg | 9 95T swRAEY | 9 9 Fa |
A9 qONRE g MAETEEA: GfERT APeEasYe wa,
faarg fidwu mfEaRkieraasds sauiRkw | ©gs aah-
wNow fifiag,—geay, sw=afid = | a8l geanled dan-
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D. C. Acdlakatva or uncovered state is recognized in two
ways : (1) By actual abandonment of clothes, and (2 By custom,
Tirthankaras arc called a-cd/aka, on account of their complete
abandonment of clothes. Ascectiecs who accept garments dispassion-
atcly on the ground that complete nakedness would not be bene-
ficial to asceticism, are called acdlaka by custom, in spite of their
putting on garments. 49 (2598).

Also,

vRgz-gmm-gher-narsfrrraseoamz |
OISl FPRITAT qAFT AATT THA I%211RU2N

50, Parisuddha-junpa-kueehiya-thova’niyayannabhogabhogéhim |
Munao muccharahiya santéhim acslaya honti, (2599).

[aftgaafion sRad: arncfrraraE T |
AT ETRCEAT ACECASHT A6 o llR1R_N

50, Parisudihai-r—jirnaih kutsitaih stokaira-niyatannabhogabhogaih |
Munayo miirccharahitah sadbhiracdlaka bhavanti. (2599) ]

Trans. 50. The dispassionate ascetics become acdlaka in
spite of their putting on, a few clean, but old, and cheap
clothes in a disorderly manner 2599.

R gAT WA gESRRAn SRR JoRTIRdIsYew
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D. C. Asceties who put on a foew clean but old, and worth-
less clothes, dispassionalely and in a disorderly manner, are recog-
nized as acdlaka out of eustom. 50. (2599).

Besides,

wgATHamER agae ¥ fRratiasfesy)
WHUUY A AUST A€ FUAT ARt £ wLIRigel

51. Jabd.jalamavagahanto bahuecdlo vi sirvetthiyakadillo |
Bhannai naro acelo taha mupas santacela vi. (2600).

[ 7ar semETEwrAY sga@st rdafeastin: |
UG AASATEAT AT THST ST 1agliR%ooll

51. Yatha jalamavagibamino bahucdlo’pi $irovestitakatikah |
Bhanyate naro’celastathd munayah saceld api. (2600)7].

Trans. 51. Just as a person plunging into water with
his lower garment turned rouhd (his) head, is called naked
in spite of his possessing many clothes, so also, the ascetics
(are recognized ) as acdlaka in spite of their possessing
several garments. 2600.

Fr-mangi-

-AlBOs
e W-gw-giorasfe fy wag sauer for)
g ATt | g Qv At afian ar fa iaizge

52, Aha thova-junna—kucchiyacdldhi vi bhannad acdlo tti|
Jahattara siliya lahum do poftim naggiya ma tti. (2601)
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Trans. 52. Similarly, one is said to be acdla even with
small, tattered, and worthless clothes, as in the case of a

woman saying “ O weaver | make haste, give me a saree; |
(look) almost naked > 2601.

w4 1N guwr, 7 “ IgaiAfR ? e, 3T w
N Fhftafomgiskesmbe sfaq v ‘=
Augies | fiN g adadd afist fata gge qud,
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D. C. The “ acdlakatva” attributed to the ascetics through
tradition, could be understood from another example also. A
worhan putting on a very old and tattered siree with many holes
inside, would go to the weaver and say—*“O weaver! make
haste in preparing my garment, because I look (almost) naked
without it.” Here the word ‘naked’ is wused in spite of the

woman putting on a garment; in the same way, ascetics are
called acdlaka even though they put on a garment. 52 (2601).

Lastly, in reply to ‘Jam ca tihim thandhim vattham dha-
rejja ” ete., the Acirya says—

fifiret gu frg sreft wer frfE s aed fr)
ot g Az trrfaraoot 9=t 1131k’
frorwcarenteeT f-geo—gdaer Sensaed |

#t o= o T O dort aged ARV IMBURE 3

53. Vihiyam sud ceiya jao dharejja tihim karagdhim vattham ti|
Ténam ciya tadavassam niratisadnam dhardyavvam. (2602)

54. Jinakappajogganam hi-kuccha-parisaha jad’'vassam i
Hi lajja tti va so samjamo tadattham visdsépam, (2603).

[ frfedt 33 o= ey T Bfa: soEstata
¥ agany Gtra@s atsT ustnRg e
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framerriraid-gaa—adwgr aarsTyT |
A ar @ daweay AW 1931R% 030

53. Vihitam $ruta &va yato dhardt tribhih kirapai-r-vastramiti |
Teénaiva tadavasyam niratisaydna dhartavyam. (2602).

54. Jinakalpiyogyanam hri-kutsa—parisaha yato’vasyam |
Huirlajjdti va sa samyamastadartham visesepa (2603) ).

Traus. 53-54. Since it is laid down in the Scriptures,
that (an ascetic) should wear a garment on account of three
reasons, he must certainly put it on in his own way. For,
those who are unfit for (the practice of) Jinakalpa, should
put on garments undoubtedly, for (the sake of) shame,
( public) ceansure, and physical pain. For the sake of shame
or restraint (one should do so) all the more. (2602-3603).

HAF—u3-4¥ sqEar-ag “ Hif woidd gy ”? @
A TIAAT WWEAISEITG U7 FAFRAL WATY, W AFAEZAAT WA
a o9aly | agfR—el T T3 gwgw-- Arifi sRoEae
Ny oy @Ash ARd sfvwfyd o 7eng 337 v ag T«
frfagim awfragfEgaaRdeas angasesd qoitafify 1 gas
FATE-TA TWE P99 faaseuanaEt argar fi-gean-
QY- TG0 TR AR IETCIRTIIRT dGwafy | ady wwofr-
g 7@q | gk 71, gear-vfveid ag F frad aafy Adem, @ =
daneagyt qar AAN0T a8 goiay, sFagtshisseaRar 95
qaaafif 1R&e2lRg 3

D. C.

Acarya :—By saying that an ascetic should put on elothes
for three reasons, you strengthen our case. You are not able to
see that on account of the confusion in your mind. The satra
implies that an ordinary ascetic who does not possess the nece-
ssary fortitude and strength of a Tirthankara, and hence is unfit
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(for the practice of) Jinakalpa, should put on garments for the
sake of shame, ( public) censure, and distress, He may wnot pro-
bably care for reproach and physical distress, but he should be very
careful for shame or decency in order to practise perfect restraint.
And, that is all the more reason why he should put on garme-
nts, Otherwise, there would be violence of austerity by means of
litting up fire etc. 5354 (2602-2603).

Concluding his arguments, the Acarya explains—

stz frormg TR g7 At 9 gy gy |
=aaiadry stsafia 7 atwrard ' iwwirgew
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55. Jai Jipamayam pamanam tuha to m3d muyasu vattha-pattiim i
Puvvuttadosajalam labbhisi m3a samiighayam ca. (2604)

56. Anyuvaleumasatto’'patto na samatta—masanasamiim {
Vattharahié na samié nikkhéva-dagavosagga. (2605)

[afx fSaad gamt as a4 |1 g9 as-qry |
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55, Yadi Jinamatam pramagam tava tato ma mufica vastra~patradil
Piirvoktadosajalam labdha ma samiti-ghatam ca. (2604)

56. Anupalayitumasdakto’patro na samastimésanasamitim )
Vastrarahito na samito niksepadafavyutsargaih, (2605) ]

Trans. 55-56. If the theory of the Tirthankaras is acce-
ptable to you, then, do not (certainly) leave off clothes and
vessels etc. Do not become susceptible to the faults mention-
ed before, and do not undergo violation of samiti” thereby.

P

7. The rules of irreproachable conduct as an ascetio,
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Without vessel etc., (you) will not be able to practise the
whole of Esapi samiti®, and without garment, (you will) not
( be able) to practise niksepa ( careful placing ), adana (acce-
pling with care ), and vyutsarga (throwing away with due
care). (2604-2605),

Aw-44—4§ X fAnd I gy, a7 @R v ga
o1 et | g ¢ s AR ¥ gatfen g Q-
S A Fq0 | a9, gfafaad 9 Joafca®m wissgfi afafa
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D. C. If the theory of Tirthafkaras is acceptable to you,
then, do not really abandon clothes, vessels ete; otherwise, you
will be susceptible to faults that have already been mentioned?,
You will also be violating the Samiti (Main Rule of an
Ascetic’'s conduct ) thereby. In absence of patra, you will not be
able to follow the whole of #sana samiti and being unable to pra-
ctise niksdpa, adina and vyulsarga, you will not be able to per-
form bkasa samiti as well. In absence of vasfra etc. like mukha-
vastrikd, rajobarana etc. you will be leaving a part of an ascetic’s
duties unperformed.

Thus, without pafra and vasfra, you will be violating the
principles of an ascetic’s life. 55-56 (2604-26035).

Then,

PR e

8. The rule of moderation in desires.

9, Vide verses 2575-2579 particularly the extracts taken
from Kalpa Bhiasya etc. beginning with  Kappa ayappamagpa, ”

— ——m—— . - ———— ——— - - TP, - L P S N R
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57. Iya panpavis vi bahum so miechattodayakuliyabhivo |
Jinamayamasaddahanto chaddiyavattho samujjas. (2606),

58, Tassa bhaginl samujjhiyavattha tuha cdva tadanurigepam
Sampatthiya niyattha to gapiyas pugo muyai. (2607)

59. Tié puno vi baddhorasegavattha pungo vi vichanddinti
Acchau t® tépam ciya samanunpaya dharssi ya, (2608)

60, Kodinna-Kottaviré pajjavési ya doppi so sigd |
Tatto parampariaphasas’vasésa samuppanna. (2609),

[ zfr styifiet sty wg & Rrearcdmargteran: )
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57. Iti prajfiapito’pi bahu sa mithyatvo-dayakulitabhivah |
" Jinamatamaéraddhinascharditavastrah samudyitah, (2606)



: 326! Jinabhadra Gani's [ The Botika

58. Tasya bhaginl samujjhitavastra tathaiva tadanuragépal
Samprasthita nivasita tato ganikaya puna-r-muficati, (2607)

59. Taya punarapi baddborasékavastra punaschardayanti |
Tisthtu t3 tdnaiva samanujfiata’dharsicca. (2608)

60. Kaundinya-Kottavirau pravrijayacca dvau sa §iSyau i
Tatah paramparaspar$idavadesah samutpannah. (2609)

Trans. 57-58-59--60. Although persdaded in many such
ways, he, with his mind obsessed with vanity, did not put
faith in the words of Tirthankaras, and went away, abandon-
ing clothes. Pollowing him, his sister also put off her clothes
and went-out. She was given a garment by a whore, but she
put off the same again. She was again covered with a gar-
ment on the breasts by that (whore), and again, she was
(on the point of ) leaving the same. (But) at the advice of
Sivabhiuti “ Let it be worn by you,” she accepted it. He,
then, initiated two pupils, named Kaundinya and Kottavira,
by whose tradition, the sect of the Digambaras was produ-
ced. (2606-2609).
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D. C. Sivabhati went out of the upasraya in the naked con-
dition. He was followed by his sister in the same condition. A
whore gave her a garment to cover her body but she did not
bear the same. The whore again ocoverad her breasts with a
garment, which, too, was being rejected by her. But ‘at last
Sivabhati asked her to put on a garment ani she did so.

Sivabhiiti had initiated two pupils named Xaupdinya and
Kottavira, who in their turn initiated others, and thus a chain of
Botikas was continued till the whole of the sect (of Digambaras)
was produced.

Concluding the explanation of all the verses in connection
with the discussion with Botika, the author says ¢ Iha yo yada-
rthi na sa tanoimittopadinam pratyanadritah yathid ghatarthi
mritpindopadanam prati, caritrarthinasca yatayah tannimittam oca
civaramiti, na casyasiddhatvam ™ ete.

[ He who is desirous of any particular object, is not indiffe-
rent towards the employment of cause of production, just as any
one desirous of a ghata is not (indifferent ) to the employment
of a lump of clay, and also just as ascetics desirous of right
conduct are not indifferent to clothes which are instruments (in
the careful observance of vows,) It is not that this has not been
proved ( beyond doubt)].

A discussion on the subject of sutra-vastra-pitra-parigraha
composed ete. by, old eminent, experienced Acaryas can be found
in the Parisaha Adhyayana of Uttaradhyayana Satra.

Besides ¢ Iha khalu yasya yatri-sambhavo na tasya tatra
karanavaikalyam, yatha ¢uddhadilayam <alyankurasya, asti ca
tathividhastrisu mukteh karanavaikalyam, na ciyamasiddho he-
tubh ” ete,
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{ Whatever is really impossible here, has not lack of absence
of cause of production, just as there is absence of cause of
budding of rice—grains on a clean slab of stone, But there is an
existenoe of cause of production in case of mukifi to females. This
hetu is also not unproved,

A discussion on the subject of Nirviga for females can be
sten in the thirty—sixth Adhyayana of Uttaridhyayana Satra.
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Summary of
Claims and interallegations of Nihnavas,
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1, Evam 8 bhaniya Usappinid u ninhaga satta |
Viravarassa pavayand sesigam pavayand na tthi, (2610)

[ xR wivar eraaftont g fogam aw)
AT THAN o gxe T qiew 121Rg Lol

1. Evamdtd bhapita Avasarpigyam tu nihnavah sapta|
Viravarasya pravacand sesansm pravacand na santl, (2610)]

Trans. | In this way, Seven Nilnavas are said to have
existed in the Avasarpini age, during the regime of Vira
Tirthankara ( Sramana Bhagavin Mahavira). No more (Nih-
navas ) are said to have existed during the regime of other
Tirthankaras. 2610,

W~ @HA TFEROASTQHT: ST FRRar agaft-
WA g 9, Juaeg NRTegscagiaitarar F fafye
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D. C. As mentioned in the foregoing pages, there have ex-
isted Seven Nihnavas in the Avasarpini age, during the regime
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of Sramaga Bhagavin Mahavira. Still however, the word ocal
expressed in the verse which ennumerated their names is inter-
preted by the author, as well as, commentator to include another
type of Nihnavas, known as Botikas or Digambaras. Excepting
these types, there has never been a single type more. 1.(2610)

HYere o SErr srasttiT &S
THEEH T T A &Y S\ gorTsar HNRE 2L

2. Mottanstto skkam sdsipam javajiviya ditthi
Ekkokkassa ya dtto do do dosd mundyavva. (2611)

[ gedm oft Srqroni grasitfewr =
QRHET ATEATT GY EY A AT RG0!

2. Muktvdta dkam $osanam yavajjivika dristih
Ekaikasya caitasmad dvau Jdvau dosau jfidtavyau, (2611),

Trains, 2. Of them, barring one, all the rest believed in
( observing austerities ) till the end of ( their) life, each one

of whom has been recognized as susceptible to two faults.
2611.

AT~ FJFATHE MgERS Fgaad Jaoi smfewydat
ITEAARRIET AR =, FIRANT JNEa+ A q+q=a
Ty wEer |

IE—ag Wiwgara znadiad, adaedieam: 2 iy

I - AATATWAAT  AqregRaafiag w wfiig o
afigda, T4 grad-fgammi saream aRsshite =, sml
AR FarEatt AN | C oW 7 sdrslint AT oty
figme R 2 it gRm=at Fasad), AT aRaEREEm,
QAT AT 5 | 28 ¥ W] WeTIER o s | o
P HRR N

1. Vide verse 2300,
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D. C. Excepting Gostha Mahila ( who believed in unlimited
practice of pratyikhyana ) all the Nihnavas have accepted the
principle of observing pralyakhyana or vow till the end of his
life. This is clearly understood from the original Niryukti, but
in order to prevent people from following the wrong theory of
Gostha Mahila, we beg to draw their attention to the fact that

pratyakhyana should be always limited to this life, and it never
extends to the next life.

There is mutual allegation of faults to each one of them
in this way. One blames the other firstly because he sticks

to his own misbelief, and secondly, because he does not accept
the right belief of the other. 2. (2611)

This is explained in details as follows :—

/e Mzwfyeat® srashadawon |

FFH T FZYE OTIITOT THT U3 RE LR
oy sraifoas St &€ sERowEE 7 |
THEY 08 ASOT SraiEen LHw 1IRIRE L]

TAATIT GRAT I W ey ImATeT |
AT (afEan® T gwalfEs kg e

3. Mottupa Gottha Mahilamanndsim jivajivasamvarpam |
Kammam ca baddhaputtham khirodavadattana samayam. (2612)

4. Mottum Jamalimanné banti kadam kajjamanamdvam tu
Ekkdkko 8kkdkkam ndcchai abaddhis donni. (2613)

5. Avaropparam samdya do dos® détim ekkamekkassa |
Paramayasampadivattim vipadivattim eca samayammi, (2614)

[ gzt MemfErsa-ayt aEastagacong |

w7 ¥ qgETE A FITEAAT wHHET 130RE LN
gFear AAfHR+a gafea Fer Craamoriy g1
gh& gk AsvagalEal Y Livivg 23
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TGIT JRAT EY ZNY 15T gRewET |
qrragafref farfaafd = @ad 1wnzg e

3. Muktva Gostha Mahilamanyesam yavajjivasamvaragam |
Karma ca baddhaspristam ksirodakavadatmana samakam.
(2612)

4. Mukiva Jamalimany® bruvanti kritam kriyaminameévam tu |
Ekaika 2kaikam ndcchatyabaddhiko dvau. (2613)

5. Parasparam sameti dvau dosau dadati dkaikasya
ParamatasaMpratipattim vipratipattim ca svamatd. (2614) ]

Trans. 3-4-5. All the Nihnavas excepting (Gostha Mahila
hold the observance of vow (tfo be) limited till the end of
this life, and ( believe that) Karman is intimately united with
Soul, like milk and water. Excepting Jamali, all believed that
what is being done, has already been done (and so on)
Each one of them disbelieves the other’'s principle, while the
abaddhika misbelieves two ( principles). So, when they meet,
each one attributes two faults to the other by way of his
disbelief of the other, and by way of his misbelief in his own
principle. (2612-2614).

AF-3-8—R SYIE-TJq 7Y MYWAMRS gFAT Jq000% q-
e fEel s wenear | fiaficgagem e | A,
MewferR-T &1 7 quaq | Fhgay | arcad a9 SHRA @
agegey | fiaq ! filgwaiRiy | MgrmiRewdag Raaal T 479
£ ) Swifemag ff s ? fF ar A weae ? - ¢omd
sifefica ” aafé grassy fasagqga: Braam 54 wege,
AMFEITZ 4 797, (g TIHT FAWYE=BR | o {say
gvat A qRqu fafesha, feagsg s@r Ry W v
FRAER afrmsyge asag | oF “g R gaste TR
Ay v et f& Ry ! n-Cuds Rk e G
Rt a5y afgeeaRitg it el | ssfiwg
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D. C. All the Niknavas excepting Gottha Mahila have aece-
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pted the doctrine of sa—parimana pratyidkhysna. They also admit
the relation of Karma and Soul as Iintimate as that of water and
milk, Gostha Mahila tries to refute both these theories.

All the Nihnavas except Jamali hold the view that ** kriya-

mana is krita while Jamali believes that krifa alone could be
recognized as krita,

Those excepting Tisyagupta rightly believe that the whole
region of Jiva is fiva, while according to Tisyagupta, the last
portion alone is Jiva,

In this manner, when Gostha Mahila disbelieves two dootr-
ines of the Tirthankara, each one of the rest disbelieves one.
Since, each one of them holds a belief different from another, he
attributes two faults to the other, For e¢xample, Jamali the Bahu-
rata Niknava, accuses Tisyagupta first of disbelieving his own
doctrine of * krita is krita” and se€ondly of holding a wrong
theory of * no-jiva”. The pradesika nihnava (Tisyagupta) un
the other hand, makes counterallegations on Jamali on the same
grounds. Tisyagupta further attributes two faults of accepting =
wrong belief and rejecting the right one to Avyakfavidin, who
in his turn, accuses pradesika of similar faults. The same is the
cage with Trairasikas and, others.

It should be noted here that since the abaddhika Nihkmava
believes in sprista—baddha karman and a-parimana pratyakhyana
he has to preach two doctrines, If these two doctrines are taken
geparately, he attributes three faults to the opponent who also in
turn makes three allegations on him,

On the other hand, if the two doctrines are taken together
as one, the mllegation and counter-allegation will be based on
two faults only. This is explained by the author clearly on the
consideration that the abaddhika blames the opponent in as much
as he (i. e, the opponent) dishelieves the two doetrines laid
down by abaddhika and wrongly asserts his own theory which
is not acceptable to anyone else. The opponent, too, blames the
pbaddhika on the same grounds, 3-5 (2612-2614),
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6. Abaddhiyassa dos® dinti tas so vi tinni annassa |
Tippabhii tu samdya dosé tippabhid dinti. (2615)

[ srafigwe Sgra a5t 7 qsfy sfarger
frmgaTeg w@ar amifamgda gzf ugikgLan

6. Abaddhikasya dosan dadati tatah so’pi trinanyasya |
Triprabhritayastu samdta dosanstriprabhratin dadati, (2615)]

Trans. 6. ( The opponents ) blame abaddhika. Therefore,
he, too, attributes three faults to each one (of them ). When
three or more Nihnavas meet (together), each one of them
tries to atiribute three or more faults to the other. (26195)

Fgr—5 ‘a3 R safefiarin wafaaten g ee-
ferer agraEm: oo garfy, AsEfEwl Queaas TR
7oy Zarfd ) 929 A ggRaane Afeefa | ag g G
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@ A AFF-97 W9aEA QN -Fradf s e asIurEaL
81, faivadranarmaefasacls ¥ | ©§ a7 BN IvgsT
a%e9Y | ¥reufEFa 97 afiwdvran safwfagaisdvedy-
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D, C. When the first thrce Nihnavas meet to-gether, each
one of them alleges the other of three faults. Say, when Bahu-
rata and the other two (excepting the abaddahikas ) meet, each
ome of them attributes three faults to the other, because each
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one preaches wrong ideals (according to the other) and rejects
the right belief (held by him). Thus, all these Nikravas, barring
abaddhikas, become susceptible to three faults,

Now, when abaddhika joins the other two /Nihnavas, he
attributes four faults to either of the two, and becomes suscept-
ible to four faults, In a group of four, five, six, and seven Nik-
navas, each Nihnava attributes four, five, six, and seven faults
respectively on the other. But whenever there is abaddhika in
the above-mentioned group, one more fault is added. So, in case
of four, tive, six, and seven Niknavas ( including the abaddhika )
each one alleges the other of five, six, seven, and eight faults
respectively. 6. (2615).

Explaining the purpose of Niknavas’ theories, the author
proceeds— i

qaaT KM Irr—sr-wror-nswaErdior |
Y HHAIEE T Tter favsragsqor (191§ 2.1

7. Satteya ditthis jai-jara—marana gabbhavasahigam
Mulam samsirasea u havanti niggantharavena. (2616)

[ witar et srfr-sro—weor—srdaaeang |
WS e g watA fra-rean 1siELEN

7. Saptaita dristayo jati-jara-marapna-garbhavasatinam j
Milam samsarasya tu bhavanti nirgrantharapeéna, (2616) 1.

Trans. 7. ( Theories of ) all the seven Nikravas happen
fo be the root-cause of birth, old age, death, and rebirth, and

also of mundane world, even with an attire of an ascetic.
26‘6.

AF-S. qHAT TEA: |YHETZAN, NREFRG WIKHRIMT
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ARFRY IA4: A GAREAET Y JENAT: SafrgTeedy FlasT
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D. C, Theories of all the Seven Niftnavas do not, in any
way, lead to the attainment of Moksa, but they become the root—
cause of the sainsira and its cycle of birth, old age, death, and
re-birth. They happen to be mendicants only outwardly.

Then the question arises as to whether Niinavas should be
considered as mendicants, or as followers of some other religion,
or as householders, The author explains that they are real
mendicants, Really speaking, food meant for a mendicant 13 not
acceptable to another mendicant, Nihnavas do not follow this rule,

And,
gagafagane o &G wfeT JiE s |
TR TiETONT §& g ST T 1<IRE 29l

8. Pavayanaaihuyipam jam tésim kariyam jahim jattha
Bhajjam paribaranas mald taha uttaragund ya. (2617)

[ gasarfriErawont aq ot wikd T30 7=
TITT TREIVIT S AAATIO T 1Rl

8. Pravacanakincitkaranam yat tesam karitam yada yatrai
Bhajyam pariharan®na mald tathottaragune ca. (2617) ]

Trans, 8. Whenever and wherever whatever is prepared
for the (Nihnavas) who transgress the prescribed rules,
should be alternatively given up, (as they aiiect) the original,
as well as, the subsidiary predicaments. 2617.

fHwr—c ‘fagg v sfaaafelrad, 9398 qar wind
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D. C. It has already been said above that Niknavas are
not real mendicants, because they do not satisfy the rule aa
regards food ete. prescribed for the mendicants. Food ete. meant,
for mendicants should never, as a rule, be accepted by others.
While in case of Nihnavas, the same may or may not be accept-
ed by others. When people do not know that these Niknavas
are different from real mendicants, food ete. prepared for them,
must not be accepted by other mendicants, but when thay happen
to realize the fact that Nifirnavas are not real mendicants, food
etc. meant for them should be abandoned., Right from the ori-
ginal predicament like that of taking pledge ete. to the minor
predicament like that of krifakrita ete. alternative aoceptance
(of food ete. meant for Nibnavas ) is presecribed.

In such a case, the Niknavas are neither called sadhus nor-
grihasthas ( bouse-holders ), nor the followers of some other
religion, because their food ete. happen to be peither wholly acce-
ptable nor wholly unacceptable, but somewhat acceptable to some
other mendicants. So, they are known as avyakfas or indistinct,
8. (2617).

The reason of placing them under this new category" is
gepeated, when the author again states that—
wew Al sttorg SN AT 9 TOY Warg |
# HOUT QIPYT WTANRT AR IIRNRE <l

9. Jattha visdsam janai logo tésim ca kupai bhattaim |
Tam kappai sihipam simannayam punarakappam, (2618)
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9. Yatra vifdsam janiti lokastdsam ca karoti bhaktadi
Tat kalpatd sadhanam samanyakritam punarakalpyam. (2618)]

Trans. 9. Wherever people know in particular ( that they
are not real mendicants ), their food etc. become acceptable
to other mendicants. But ordinarily that is not acceptable. 2618,

HE—., qAYY, 99 “ amEEs @ fgasn AR vm-
R AT 99 3 agwerataead 1§ 2l

Lastly, with regard to food etc., prepared for Botikas the
muthor says——

frsorfgimor & & wifta «fE sern

=1 7 O G 9 a7 TGN T 12 1R& L.
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10. Micchadditthiyapam jam tesim kiriyam jahim jattha |
Savvam pi tayam suddham male taha uttaragune ya. (2619)

11, Bhinnamaya-linga-cariya-micchadditthi tti bodiya’bhimayi
Jam te kayamuddisium tam kappai jam ca jai joggam. (2620)

[iizwﬁf‘ami g a9t FTA 5T 9= |

QeAiY a9 gE 9 a9TEIo | H2e|RE LR

Frava-Rn-sai-faren zfy Sifrs erfiraen

9 19 FYGHETT aq wevd g Thrawas 122hRgen

10. Mithyadristikanam yat tesam karitam yada yatra |
Sarvamapi tat $uddham malam tathottara gume ca. (2619)

11. Bbinnamata-lifnga-caryi-mithyadristaya iti Botikad abhi
matah 1

Yat tan kritamuddiya tat kalpatd yacca yatiyogyam. (2620)]
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Trans. ID-11, Whenever and where, whatever is pre=
pared for mendicants preachmg false doctrines, (snould) en-
tirely (be taken ) as pure according to ortgmal as well as,
accessory predicaments. Botikas are known as mithyadristikas®
on account of their doctrine, dress, and character being di-
fferent. ( Hence ), whatever is meant for them becomes acce-

ptable to other mendicants. (26 [9-2620)

Har-2o froeda ARwEAE gggaik o wRka aftvage®
TAG % AT, TACIRTT < QIR Yg ARl FeW I
79 1 ghafafe awm:

Aw-1¢ 98 7 % 9 Prawraikfien Tat I wo-fog-
91, i ga-fem—=at A9t & aungan gy Afdw Groaree-

qrshirean:, femaafzsaong ¥ Fafesar frareRdw Gk
it |wmmf%ata&w=sﬁaqmqm$«ﬁlm-agm
I il sERw-gEREl 9, AR TEARE-TaEt-
afy aepeg trfid, aqﬁaﬁqﬁmr{mmﬁha, -t o
sger R agfRsy saui 39 ol angAt avagw gRAY-

i, AU G, 93T B AT | TR Mt 1RRLNNR§R e
~D. C. Everything "prepared for mithya-dristikas is $uddha.
Botikas with their doctrine, dress, and behaviour in asking for
alms etc., different from the real mendicants are, known as mith-
ya dristikas or false preachers. Hence whatever ( food ete,) is
prepared for them, becomes acceptable to other mendicants, Still
however, it should be noted carefully that if the food' happened
to be raw vegetable like karkatika or eooked cucumber—pomegra-
nate ete, or ananta kiaya like vrintika (brinjal) the same would
not be acceptable to other mendiecants. Only that which is acce-
ptable to ascetics according to the prescribed rules, should be
accepted by other mendicants and mnot anything else. 10-1IL.
(2619-2620).
—De0 5L
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