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PREFACE

This is the Eighty-Seventh publication of the Kalpatharu Research Academy,
Bangalore, since its inception in 1981. In keeping with the project aBharatiya-
Samskriti-Sarvasva-Koshai, embracing all aspects of Indian Culture, the
Academy is now bringing out a work of Jaina interest. It deals with Yoga,
the details of which would be of interest to all people devoted to the practical
aspects of sadhana. The work entitled Dhyana-Sataka is here translated into
English from the text which is being published for the first time from
manuscripts. We have to thank Professor S.K. Ramachandra Rao for having

kindly undertaken to edit and translate the Prakrit work for us.

We are greatly indebted to the revered Jagadguru Sri Sri Sri Bharathi Tirtha
Mahaswamiji of the Sri Sringeri Sharada Peetham, who is also the chief Patron
of the Academy for his munificent blessings. We are also grateful to Shri
V.R. Gowrishankar, the Chairman of the Academy and the Administrator

of Sri Sringeri Sharada Peetham for his keen interest in all our activities.

We also thank the Authorities of the Ministry of Human Resources
Development, Govt. of India, New Delhi and the Authorities of Ministry of
Education, Govt. of Karnataka for their interest in, and assistance to, our
publication work. We also thank M/s. Omkar Offset Printers for their neat

printing of this volume.

Bangalore DAIVAJNA K.N. SOMAYAJI
Sri Vishu Nama Samvatsara, CHIEF EDITOR AND DIRECTOR
Maha Shivarathri, 12th March 2002. KALPATHARU RESEARCH ACADEMY
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Promotion of Research Oriented Studies in Veda, Vedanga, Agama, Jyoutisha,
‘Vedanta, Yoga and Ayurveda
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INTRODUCTION

The present volume is about Jaina Yoga and meditation entitled ‘Dhyana-
Sataka’; it is also known as Jhanajjhayanam in Prakrit. It is a Prakrit work
of the eminent authority Jinabhadra-gani-kshamasramana, who lived around
593 A.D. It has been provided with an excellent commentary in Sanskrit
by Haribhadra-sari (750-800 A.D.). The text and the commentary have here
been edited for the first time; and I have also translated the text from Prakrit
into English and I have appended relevant notes to explain the observe points
raised in the text. The Sanskrit Chhaya for the Prakrt verses of the text has
also been given. The work would be of great interest to students of Yoga.

I am indebted to Sri Daivajna K.N. Somayaji, the chief Editor and Director
of Kalpatharu Research Academy for having accepted this work of mine for
publication in the Kalpatharu Research Academy series. I am also grateful
to the Chief Patron of the Academy, Sri Sri Sri Bharati Tirtha Swamiji,
of Sri Sringeri Sarada Peetham, and to the Chairman of the Academy
Shri V.R. Gowrishankar the administrator of Sri Sringeri Sharada Peetham.
I thank my friends Shri Venkatesh Babu and Sri Nagendra of the
Omkar Offset Printers for their unfailing courtesy and co-operation in the

production of this book.

S.K. RAMACHANDRA RAO
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DHYANA-SATAKA

Also called Jhanajjhayanam
(A PRAKRIT TEXT ON JAINA YOGA)
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DHYANA-SATAKA
Prefatory

The Jaina works on Yoga,
although not rare, have merited little
attention at the hands of indologists.
Few works have been known, and
fewer published: critical editions and
translations do not at all exist. It is
not even generally and sufficiently
recognised that Yoga occupies an
important position in the Jaina
religious life. And where there is
recognition, the fact that there are
psychological involvements is missed.
However, several interesting tracts,
in Prakrit as well as in Sanskrit, both
ancient and medieval, deal with Jaina
Yoga. Well-known celebrities like
Haribhadra-Suri, Hemachandra,
Subhachandra, Svami-kumira,
Pujyapada and Umasvami have

written on Yoga.

Among the early works dealing

with Jaina Yoga, the Prakrit

Jhanajjhayanam (better known as
Dhyana-satakam) stands out as a
major contribution, being
comprehensive, authoritative, lucid
and compact. This work had the
distinction of being quoted in
full in no less an important work
than the ‘Avacharni’ on Avasyaka-
Siatra. Commenting on the Sutra

(1286):

ufgwmty @=E wvilE-
Henut grmorot

the author of ‘Avachurni’ writes
THAl egyTaehea®d: and proceeds
to reproduce the entire Prakrit
text of Jhapajjhayanam, equipping
most of the verses with brief

comments'.

Dhyana-Sataka



But the world of Jaina
scholarship did not know about this
work until Muni Harsha-vijayji got
it printed separately in the form of
loose leaves (patrakara) about thirty
years ago’. This edition, limited as
it was in its circulation, gave the
Prakrti text along with the “Vrtti’ of
Haribhadra-Sari in Sanskrit, ‘and a
brief excerpt from Maladhari-
Hemachandra’s Avaéyfaké—IJj)paaa.
Haribhadra’s gloss is terse and brief,
and presupposes expert acquaintance
with the higher aspects of Jaina

philosophy.

The Prakrit text has been here
substantially reproduced from the
Jamnagar patrakara, and for the first
time Sanskrit Chayas for the Prakrit
verses have been prepared. The text
has been translated into English, also
for the first time, and copious notes
on each verse have been prepared,
based principally on Haribhadra’s
gloss, but drawing extensively also
from other works on Jaina Yoga like
Jianarnava and Kattigeyanupekkha,
and from sources like
Shatkhandagama-Dhavala and

Tattvartha-Satra.
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THE WORK AND ITS AUTHOR

The author of this work was a
celebrated Svetambara saint and
commentator, whose name is always
mentioned with a hush of reverence.
medieval

Several prabandhas

mention him, Bhadre$vara’s
Kathavali has a place for him, and
the great Hemachandra Acharya
holds him in high esteem. His

Viseshavasyaka-bhashya, a

monumental work, has earned him
the title ‘Bhashyakara’. He is
invariably referred to as ‘Bhagavac-
chrimad’, ‘Gani’ and ‘Kshamasra-
high titles

leadership and monastic jurisdiction.

mana’, suggesting

The ‘Kharatara-gaccha-
pattavali’ and the ‘Tapagaccha-

pattavali’® include him in their lists

3. Johannes Klatt: ‘Extracts from the Hisotrical Recods of the Jains’, The Indian Antiquary

1882, vol.XI, Sept., pp. 245-246.
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of dcharyas. The latter calls him a
“Yuga-pradhana’, and suggests that
he was a contemporary of the pontiff
Manadeva, who was a friend of
Haribhadra-sari®. This ‘pattavali’
mentions Jinabhadriya-
Dhyanasataka. The former ‘pattavali’
mentions him as ‘Jinabhadra-Gani-
Ksama-§ramana’, author of
ViseshavasSyakadi-bhashya’
According to this list, Silanka (or
Kotyacharya), who wrote ‘Vrttis” on
all the eleven “afigas®, - was
Jinabhadra’s pupil. Haribhadra-Suri
himself is considered to have been
Jinabhadra’s disciple: and the name
‘Jinabhata’, whicﬁi Haribhadra gives

in his works as his preceptor’s name,

is believed to have been another

name of Jinabhadra.

An old manuscript of this
author’s Viseshavasyaka-bhashya
was disovered by Muni Jinavijayji in
the Jaisalmer Bhandara in Rajasthan.
In the colophon (prasasti)’ of this
work are given some particulars.
The date given there has been read
by the Muni as corresponding to
608 A.D.; but Dalsukh Malvania
takes this as the date of copying of
the manuscript and suggests 593
A.D. as the latest date -in
Jinabhadra’s carrer®. It may be noted
in this connection that the medieval
prabandhas give 588 A.D. as the

date of Jinabhadra’s passing away.

4. Toemagzeivegeie | gieha gra & ama:

A

Also, Kielhorn, Report on the Search of Sanskrit Mss., 1880-1881, p.37.

6. According to Prabhavakacharita, 19, 105f. But his Vrttis on two angas only are extant.
Acharanga-Vrtti contains the date Saka 798 (corresponding to 876 A.D.)

7. UEEAl AT @iiraseren qgAved | @ ew gieummg gafiu wfiim o |
T T AR € (w15) =i wRafeefan | aersfiorrde 6 wery L far Rrorsraror i

8. Vide Mahendrakumar Jain, Siddhivinischa ya-tika of Akalanka, Introduction, Bharatiya

Jnana Pitha, Banaras, 1959, p.39
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The colophon also mentions a
King, Siladitya, in the city of Valabhi.
This king is identified with the
Matrika King Siladitya I alias
Dharmaditya whose dated records
range between 605 and 611 A.D.
Valabhi was the city where the
illustrious Devardhi-gani-Kshama-

sramana lived and worked.

Apart from these details, we
know nothing about Jinabhadra-gani.
Among his  writings, the
ViseshavaSyaka-bhashya, as was
mentioned, is the most celebrated.
Included in the canonical collection
is a Cheya-sutta, the sixth, known as
Jiva-kappa, ascribed to Jinabhadra.
It is, in the words of Winternitz’®, ‘a
detailed, metrical compilation of the
cases i1n which the individual
transgressions are valid’. Siddhasena

has prepared a chiarpi on it'.

The present work is not among
his wellknown works: reference to it
in later Jaina works is infrequent.
That the work had during his days
made a mark can, however, be
gleaned from the mention in the
‘Tapagaccha-pattavali’ - R
egraydeh. And the fact that
Haribhadra-Stri himself wrote a

Vritti on it is significant.

It 1s a poetical work in Prakrit
containing 105 verses and dealing
with Jaina Yoga. The title in Prakrit
is nowhere given, but ‘Dhyana-
sataka’ appears to have been
commonly taken as the name of the

work. Haribhadra commences his

comments with the expression -

and in the ViSeshavaSyaka- Vrtti also

we have ‘“wamert %Wmaaﬁ'ﬂ:f The

9. A Hisotry of Indian Literature, vol.ll, p.465.
10. E. Leumann, Sitzungsberichte der Preussischen Al ademieder Wissenschaften in

Berlin, 1892, pp.1195ff.
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text has no colophon of its own,
giving the title of the work or the

author’s name.

But the opening verse suggests
the original title - ‘sATUTSTAAUT
gge@tf®’ in the second half.
Jhanajjhayanam (Sanskrit
Dhyanadhyayanam) may indeed have
been the title in the author’s mind:
this has therefore been retained in
the present edition. The work
adequately justifies this title, for it is
a neat, comprehensive and exclusive

study of the four meditations involved

in Jaina Yoga.

MATERIAL FOR NOTES

Jhanajhayanamis a terse work,
laconic and suggestive. It is practical
in approach, and naturally
considerable theory is presupposed.
A commentary thus is indispensable
for its comprehension. The only
commentarial work that is extant is
the vrttr by Haribhadra-Suri. Even
this Vrrti is largely laconic, meant
more for specialists than for laymen.
Technical expressions are frequently
taken for granted, illustrations are
infrequent, and explanations are

usually brief.

It is therefore that Notes have
been appended to each verse in this
edition. The notes, while broadly
following Haribhadra’s gloss, make
use of material drawn from other

sources, prominently from the

writings of Subhachandra.

Haribhadra, undoubtedly an

eminent name in Indian thought, was

Dhyana-$ataka
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probably Jinabhadra’s contemporary,
although there is some uncertainty
about his date. There is a legend that
at the instance of a Jaina nun Yakini''
Haribhadra, a brahmin scholar from
Chittoor, went to Jinabhadra and got
admitted into the Svetambara
monastic order. In some of his works,
he mentions a Jinabhata as his
preceptor, and, as has already been

pointed out, scholars tend to identify

this person with Jinabhadra.

In any case, this Haribhadra is
reputed to be the author of 1,444
works'? in Prakrit and Sanskrit: and
he is known as ‘the master of
masters’'”. His comments on

Jhanajjhayanam are known as Vrtti,

~and were published by Muni

Harshavijayaji in 1940. Besides this
Vrtti, he wrote other works like
Yogabindu  and Yogadrshti
samuchchaya, which are excellent

treatises on Jain yoga.

Subhachandra, whose
Jianarpava'* is by far the most
comprehensive and lucid volume on
Jaina Yoga, was a writer of the
Digambara persuation who lived
around 800 A.D. He also wrote an
excellent  commentary'”  on
Kattigeyanupekkha, a didactic Prakrit
work on contemplations by Svami-
Kumara (Kartikeya-Svami), who
lived in the first century A.D. This
work along with Subhachandra’s

commentary was edited with a

detailed introduction by Dr. A.N.

11, “affmemdmtag..

12. ‘IAeTRIRagEIary THEAvHAaR. .

13. ‘glefrahimmimioer sfrgfasgh..’

14. Also called Yogapradipa, ed. Rajchandra Jain Sastramala, Bombay 1907.
15. Ed. Rajachandra Jain Sastramala, Agas, 1960.
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Upadhye. Great use has been made
of these works in the preparation of

Notes.

Among the other classical texts
that have been used in the present
work, mention may be made of
Virasena’s Shatkhandagama-

Dhavala, Umasvami’s Tattvirtha-

Suatra, Devendra-Suri’s Karma-
grantha, Nemichandra’s Gommata-
sara, Hemachandra’s Yoga-$astraand
Vattakera’s Milachara. Nathmal
Tatia’s excellent volume, Studies in
Jaina Philosophy (Banaras, 1951) has

been of immense help in the

preparation of explanatory notes.

10
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Six LeSyas
from Laghu-Samgrahani (1583)

!



11

GENERAL INTRODUCTION
CONSIDERATIONS RELEVENT TO DHYANA
IN THE JAINA CONTEXT

Dhyana-Sataka



12

Dhyana-Sataka




(1)

There was, about 2,600 years
ago, a remarkable person who lived
in what we now call Bihar. An
ancient and almost contemporary

account describes him:

“He wore no clothes and
wandered homeless all round the
year but for brief spells. In biting
winter he would be under shade, but
in the scorching summer he would
be out in the sun. For months he
would not drink water; and for days
he would not eat. He never bathed,
nor washed, nor cleaned his teeth.
He utterly disregarded all bodily
cares and comforts, but was
steadfast in his meditations. People
jeered at him, beat him with sticks
and threw filth on him; dogs were set
on him and a hundred

inconveniences were set up to

_distract him from his contemplative

fervour. But he withstood them all

like a hero on the ‘battle-front’’.

He was known as Mahavira

(the Great Hero). His heroism
however was entirely spiritual; the
battles he fought were against man’s
baser nature filled with passions and
prejudices, desires and anguishes;
and the victory he won was the very
summum bonum of human life. His
personal name was Vardhamana
which means ‘growing’. He grew not
only in spiritual stature, but in his

influence over a large community

directly and over the entire nation

indirectly.
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Jainism holds him in the
highest esteem. In fact, the form and
philosophy of the present-day
Jainism is due to his effort and
influence. But the Jainas do not
recognise in him the founder of their
faith; and rightly so. Jainism is
perhaps the oldest religion in the
country; even in the Indus
Civilization traces of Jaina practices
(nudity, asceticism, bull-worship
etc.,) are descernible. The religion'is
certainly pre-Buddhist, The Jaina
belief is that Mahavira is the last of
the 24 ford-making saints
(tirtharikaras) who have appeared
during the past two ’aras of the
present aizasarpir_ﬁ’ phase of time in
the Bharatakshtra of Jarmmbudvipa.
The date of his passing away has

been conjectured as 468 B C.

The first of the twenty-four

_tirtharikaras was Rshabha, who

14

figures also in Vishnu-purana and

Bhagavata. Passing through the
legendary careers of the subsequent
tirthankaras, we come to the twenty-
second, Arishta-nemi, who was a
contemporary, perhaps a cousin (or
uncle), of the Krshna of orthodox
religion”. Conceding that even
Arishta-nemi was semi-historical, it
is certiain that his successor, Parsva-
natha, was a historical character.
The Jaina tradition holds that he
passed away 250 years before the
birth of Mahavira, that he was the

Dhyina-Sataka




son of King Asvasena of Kasi
belonging to Uragavams$a and that
Mahavira’s parents were devotees of
Parsva. His date has been worked
out as 880-780 B C. He is said to
have lived a full hundred years.
Colebrooke considers him as the
real historical founder of Jainism'.
This may be, for even Mahavira
lived for thirteen months in the

dispensation of Par$va, and when

Mahavira emerged as a teacher he

was more a reformer than founder.

Mahavira-Vardhamana
introduced innovations in Par§va’s
creed, but did not interfere with it.
A follower of Parsva, Kalasa-vesiya-

described as ‘a

holds a

putta, who is
homeless elder-monk’,
discussion with a pupil of Mahavira
and accepts Mahavira’s fifth vow in
addition to the four of Paréva'¥. The
four vows of Par$va, known as the
restraint

four-old (chaujjama-

samvara) are : restraint from injury
to life (panaivaya), restraint from
untruth (musavaya), restraint from
stealth (adinnadana), and restraint

from possessing

property
(bahiddhadana or aparigraha). And

Mahavira added to this list restrant

from sexual misconduct, or
insistence on chastity
(brahmacharya).

Besides the ethical teaching of

a high order, Par$va is also said to

Dhyana-Sataka



Kesi, disciple of Parsva talking to

Goyama, disciple of Mahavira

have contributed the conception of
six types of human beings (chha-
Jiva-nikdya), which persists in Jaina
metaphysics in the shape of the
lesya-theory®. Par§va may thus be
credited with historicity; in fact, it is

_surmised that all along in the Jaina

16

community there has been a

persistent loyality to Paréva which
led to a formation, around A.D 80,

of the Svetambara sect which is
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nearer to the teachings of Parsva, as
the digambara is to that of Mahavira.
Mahavira did not found a new
religion: he was more in the nature

of a reformer'®

. The Jaina religion is
indeed of hoary antiquity; and there
was an ancient doctrine (Puvva)
surviving through the ages and
reaching Mahavira, who is said to
have taught it to his eleven leading
Indabhui

disciples (gana-dharas),

(Indra-bhati) and others.

But it is inconceivable that the
teachings of the eminent Mahavira
were a passive transmission of the
old creed; they must have distinctly
borne the stamp of Mahavira’s
genius and originality. It is likely
therefore that his early disciples
distinguished between the Old
Doctrine (Puvva) and the Modified

Doctrine (Arga); and it is natural

_that the Old Doctrine in fourteen

17

sections soon became obsolete and

gradually faded into oblivion.

When thus the Old Doctrine
ceased to exist independently, an
epitome of it was preserved as an
appendix to the Modified Doctrine
which was in eleven sections; but
curiously enough, this twelfth
section of the Azrga which contained
the epitome, Difthi-vaya (Drshti-
vada), was also lost. It is hard to
explain adequately this persistent
misfortune of the Puvva. The Ariga,
however, has remained as the most
venerated and fundamental part of
the Jaina canon: it has been
described as mai-tthana (matrka-

sthana) or matrices.

The spiritual knowledge of the
Jains (suyanana Sruta-jriana) is
styled as Siddhanta or Agama. As

regards the texts thereof, there is a
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major difference of opinion, and this
refers to the great division in the
following of Mahavira into two
groups: the Digambaras (sky-clad)
and the Svetambaras (white-clad).
The division, however, is not
fundamental or doctrinal: it is due
more to tradition and customs. But
it must be recognised that in the
enumeration, identification  and

acceptance of canonical texts, the

two groups differ, rather sharply.

18

(2)

The saint Bhadrabahu, whose
death occured 170 years after the
demise of Mahavira (in 468 B.C.),
heralded the Jaina age of remarkable
writing; he was the fore-runner of a
long line of very eminent intellects.
He was so supremely a great writer
that his Dasao (better known as
Kalpasatra) was soon elevated to the
canonical status; but what held the
attention of the seholarly world for
generations  were the  Prakrt
commentaries known as Nijjuttis that
he prepared on the ten canonical
works. After a lapse of nearly four
hundred years, we hear of the next
great name in the Jaina world of
South

letters, the Indian

Kundakunda.

According to the Digambara

geneological records of saints

(pattavali), he lived in the first
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century of the Christian era, and was
the fifth master in succession to
Bhadrabahu. It is reported that he
presided over a ‘dravida-sarngha’ of
Jains at Tiruppapuliyar near the
present-day Cuddalore in Madras
province. He wrote no less than
eighty-three treatises in Prakrt
elucidating various aspects of Jaina
thought; but it is unfortunate that all

but seven were in course of time

totally lost.

The regret mounts when we
realise that what remains of his
writings is exceedingly brilliant and
beautiful, especially his famous
trilogy (known as ‘Prabhrta-traya’):
Panchatthiyasara, Pavayanasara and
Samayasara. He discusses
philosophy and dogmatics, ethics
and psychology; he -elucidates,
exhorts, admonishes and corrects;
his style is at once lucid and forceful.

The crystallisation of the Jaina

19

philosophical thought largely owes

to his efforts.

He was blessed with an even
more brilliant disciple; Umasvamin
(known to the Svetambara sect as
Umasvati) who, according to the
Digambara records was born in 135
AD and died in 219 A.D. He is
reputed to have written 500 books,
but the one that preserved his name
and eminence for posterity was
Tattvarthadhigama-sitra (‘The

Manual for Understanding the True

Nature of Things’) in Sanskrit.

This is doubtless a remarkable

dissertation, which has had the
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fortune of meriting commentaries by
several of the most distinguished of
Jaina thinkers including Siddha-
sena, Samanta-bhadra, Hari-bhadra,
Vidyananda and Prabha-chandra.
The work is encyclopaedic in
character, charming in style and
vivid in presentation. He is among
the first Jaina authors in Sanskrit;
and as such this marks the end of an
era of Prakrt under-currents, and the
begining of an age of ripples and

waves in Sanskrit.

This gigantic intellect was
directly repsonsible for a whole crop
of astute and elegant writers, of
whom  Devanandin  (alternately
known as Jinendra-buddhi) was the
foremost. He, whom the pious
posterity has always addressed with

hushed reverence as ‘Pijyapada’

_ (the Venerable One), is supposed to

20

have flourished around 251 A.D. He
was a scholar and poet,

metaphysician and psychologist; he

- also exhibits creditable proficiency

in grammer and rhetoric.

His  Sarvarthasiddhi, which
seeks to illumine the dark nitches in
the celebrated text of Umasvamin, is
a monument to his outstanding

brilliance.

Siddhasena-divakara was
another ancient author whose
greatness has survived till our day.
He was essentially a logician, but
was also a lyricist of considerable
skill. Besides a commentary on
Umasvamin’s text, thirty-two
treatises on logic were prepared by
him, the most famous of which is
Nyayavatara. A philosophical tract,

Sanmati-tarka-prakarana, is also

ascribed to his authorship.
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(3)

The second half of the seventh
century in our country was alive with
philosophical  disputations.  The
renaissance of the orthodox faith
concurred with the renewed vigor of
Jaina dialecticians. The eminent
scholiast Kumarila attacked the Jaina
philosopher,  the  author  of
Laghiyastraya  and Tattvartha-
rgjavarttika and Akalanka was

21

defended by Vidyananda and
Prabhachandra. Great books

emerged in the bargain.

Hari-bhadra (705-775 A D)
wrote forcefully and profusely (- he
said to have written 1,444 books,
and it is maintained that 88 of them
are still extant-); he wrote poetry
and prose with equal skill, in Prakrt
and Sanskrit with equal ease and
excellence. He was born in the
present-day Chittore in Rajasthan in
a Brahmin family and was
accomplished in the orthodox lore
before becoming a Jaina monk in
later life under the influence of a
nun, Yakini. Although a Jaina by

religious conviction, he remained

open in intellect.

Towards the end of the tenth
century South India contributed
another important architect of Jaina

dogmatics: Nemichandra (who bore
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the title ‘Siddhanta-chakravartin’,
{“Emperor ~ “in. - the - field - of
philosophy’). This eminent writer,
belonging to the Digambara sect,
was tutor to the famous minister and
general Chavundaraya in the court of
the Ganga prince Rachamalla I
(974-984 A.D).
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His work, Parcha-samgraha,
popularly known as Gommata-sara,
is a huge thesis of nearly 2,000
Prakrt verses, covering all the
essential details of Jaina philosophy.

In marked contrast to this bulk, he

wrote another small tract of less than

60 verses, Davva-samgaha.
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Perhaps the last of the

outstanding  names in  Jaina
thought was Hemachandra (1089-
1172), who was responsible for a
Jaina renaissance in Gujarat: born
as a merchant’s son near
Ahmedabad of to-day, he studied
under Devachandra and became
teacher to the Chalukyan king
Jayasimha-Siddharaja (1094-1143)

and to his successor monarch,

Kumarapala. Hemachandra was not

only an eminent author (as
illustrated by  his  Trishashti-
Salakapurusha-charita) but a

forceful personality. If Gujarat to-
day is a strongfold of the
Svetambara Jainas, it is due to the
untiring efforts of this monk who
combined sagacity with scholarship,
influence with austerity, activity

with asceticism, extraversion with

holiness.
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(4)

It will be remembered that
Mahavira was considerably
influenced by Gosala, the Ajivika
naturalist”, who suggested and
arrived at an elaborate grouping of
living beings (jiva-samasa) into 406
types. It was done nearly 2,000
years before Linnaeus and Darwin
were born. The classification of the
spicies as given in an ancient Jaina

text®™ is as follows:

Organisms are distinguished by
the presence of life (jiva, cognate
with the Greek zoos). They are
bound in various ways to wordly
existence, except the highly evolved
and emancipated human beings. The
living beings that are bound thus are
divided into two classes: Static and
class

Dynamic. The  former

comprehends earth, water and
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vegetation (plants, trees, shrubs,

creepers, grass, palm, herbs etc).

The latter class is divided into
three subclasses: ‘fire-lives’ (coal,
burning chaff, flame, meteor,
lightning etc.), ‘wind-lives’ (squalls,
whirlwinds, thick-winds, gale etc.)

and ‘organic lives’.

Organic lives are distinguished
by the presence of sense-organs
(indriya), by means of which they
transact with the world. This
subclass is further divided into four
orders: (1) Organisms with two
sense-organs (tactile and gustatory)
including such animals as worms,
shells, earth-snakes and leeches?;
Organisms with three sense-organs
(olfactory being the third) including
such animals as ants, bugs and
animalcules"”; Organisms with four
sense-organs (visual being the
fourth) including all higher animals

and human beings.
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The number and nature of
sense-organs form the basis for this
classification; and the Jaina
naturalist points out that the sense of
touch is the most important in all
organisms, for it is universal in its
possession (that is to say, all animals
without an exception possess it) and
it is not localised in specific areas of

the body, but prevades all over.

The subclass of higher animals
(possessing all the five sense-organs)
is classified into three orders: (1)
Aquatic, (2) Terrestrial and (3)

Aerial.

The Aquatic Order includes
such animals as fish, tortoise,

crocodile and porpoise.

The Terrestrial Order has two
suborders: Quadruples and Reptiles.
The suborder of Quadruples

includes the following genera;
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solidungulars (like horse), biungulars
(like cow), multiungular (like
elephant) and animals like lion with

developed toes and nails.

The Reptile suborder
comprehends the animals like lizards
which move on their arms, and the
animals like snakes which move on

their breasts. The Aerial Order has

several genera: birds with
membraneous  wings, feathered
wings, box-shaped wings and

outspread wings.

It is further recognised that
higher animals and human beings are
endowed with thinking faculty and
hence are designated as Rational
(sarnjni), and animals lower down in
the scale of evolution, which are
devoid of this property, are

described as Non-rational (asamjiii).

The rational animals are

equipped with mind (manas),
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physical strength to move and

manipulate (kaya-bala), power of

expression by making sounds
(vachana-bala), an elaborate
respiratory mechanism

(Svasocchvasa) and span of life
(ayus). The exact import of the last

attribute is uncertain.

The Jaina thinkers neatly
classify the contents of the world
into the Biological (jiva) and the
Material or Non-biological (ajiva)®.
The Biological world is characterised
by the presence of consciousness
(chetana)"”, while the Material
world is non-conscious. The former
is composed of organisms, whereas
of material

the latter consists

substances.

The material substances may
have identifiable form or they may
be formless. Those with form are

referred to as ‘things’ (pudgala)"’,

Dhyana-Sataka



which can be seen, smelt, touched
and tasted. Substances without form
are: the medium of motion
(dharma), the medium of rest
(adharma), spacé (akasa) and time

(addhasamaya).

These formless substances,
though intangible, engage, support
and change the ‘things’. Dharma is
likened to water in which the fish
move, and adharma to earth on
which creatures stand; things move
and have their being because of
these two formless substances.
Space is basic to both of them. And
time, which is really not a substance,

is what makes changes possible.

We must pause to inquire into
what the Jainas mean by the curious
word ‘astikdya’ which many be
rendered as ‘substance’. The word is
compolsed of two stems: asti (is) and
(body). This

kaya composition
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indicates that substances exist (asti)
in the sense of extension in space
and are made up of many distinct
and divisible

parts or aspects

(pradesa or kaya)"?.

Time is not a substance like
matter, or media of motion, and of
rest; it is not extended, and there is

no composition of parts in it.

In an organism, the material
body with the sense-organs
represent the material aspect of the
world, while life is the biological
aspect. The body is the garb and
support; and life is the animating
principle. Without life, body is mere
matter. And life, which is devoid of
an identifiable form"® is not
localised anywhere in the body, but
fills it through and through; it is
body.

equal in extent to the

Vadideva summarises the Jaina

views regarding life: ‘Its nature is
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consciousness; it is changing; it is
agent in actions and also the direct
experiencer. It is in extent equal to
its body; it is different for every
to be

individual; and it comes

possessed of material karmas’'*.
Its being equal in extent to the
body is said to be a doctrine that is
uniquely Jaina; and in this context,
the simile of a lamp is offered""* the
light that emanates from the flame of
a lamp (which is placed in a corner)
fills the whole room; its scope is
large if the room is large, and small

if the room is small.

How do we know its presence?
We know it directly by introspection
(ahar-pratyaya) and by
inference!'®. In the earliest portion
of the Jaina scriptures there is
recorded an interesting dialogue

between Mahavira and Goyama: it

pertains to the doubt entertained by
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some exacting philosophers whether
jiva really exists. And Mahavira
sums up his view: ‘If the object about
which one has doubt is certainly
non-existent, who then has the
doubt as to whether he himself exists
or does not? Goyama, when you
yourself are doubtful about yourself
what can be free from doubt?’!"”
Doubt presupposes a doubter,
an agent in the mental process of
doubting: and this doubter must
necessarily be beyond doubt, or else
doubt itself would be impossible.
And when the conscious subject is
vouchsafed by our personal
experience, where is the need for

other evidences?!'®

Secondly, our ‘life—activities are
like characters (guna): they cannot
occur without a substrate (gunin).
changes do

Passing require a
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persisting ground; the painting does

require a canvas or a wall.

Finally, psychological processes
such as cognition, recognition,
memory and desire do not belong to
the body; they are absent even when
the body is there, as for instance in

death, or in sleep'?.

Thus the Jaina thinkers argue
for the presence of an immaterial but
extensive principle of consciousness
obtaining in the organisms as life,
soul or subject. The principles of life
and consciousness are thus identical

for the Jaina.

And it is interesting that soul is
looked upon in this system as a
biological substance (davva, Skt.
dravya®”). One who believes in soul
in this manner (ayavai) (atma-vadi)
must necessarily be a realist, a

believer in the world (logavai) (loka-
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vadi) and a believer in behaviour

(kiriyavai) (kriya-vadi). This was

Mahavira’s position.

(5)

The essential characteristics of
life, holds Umasvamin, 1S
‘understanding’ (upayoga).

Nemichandra defines the concept
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thus: the psychological mode that
arises in consciousness for the
purpose  of  apprehending a

presented  object®’.  JL. Jaini

interprets this mode as a sort of
inclination, or ‘attention’??.
Understanding, in other words,

is the initial orientation of an
organism towards an environmental
detail that functions as a stimulus. It

is important to note that it is the

viewed as a response, as arising
from the phenomenon of
stimulation. In Jaina text-books,

another expression is employed as
an equivalent (or almost so) of
upayoga, viz., bodha (awareness),
which when evolved is said to
become cognition. The import gets

clarified when we consider the

aspects of understanding.

Understanding has primarily

two aspects: intuitive apprehension
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(dammsana, Skt. darSana) and
cognitive comprehension (nana, Skt.
jhana). The former is by definition
formless (nirakara) , that is to say,
indeterminate: it is the apprehension
of an object in a very elementary and
general way without differentiating
or identifying details thereof®®. It is
in the nature of just ‘picking up’ an
object (oggaha, udgraha): the
grasping 1s both preliminary and
Intuition  1s

primitive. mass-

perception, and is in no way

descriptive (nirvarnana).

Cognition, on the other hand,
woks with psychological ‘forms’
(sakara), or figures: it is determined.
The assumption of form refers to
differentiation of details,
identification @ by name  and

association of values.

Virasena defines cognition as

the understanding of the generic as

Dhyina-Sataka



well as the specific natures of the
external object””. The assumption
of form involves the determination
of contents as well: the import of the

presented object is enriched.

We may with reservation view
this aspect as perception; in fact,
Jina-bhadra has described it as
‘empirical’ transactional perception’

(sarmvyavahara-pratyaksha).

If intuition is presentation,
cognition is representation. In the
former is an undifferéntiated mass
presented, while in the latter we

have definition in our perception.

The two are really stages in a
Y S 5

perceptual experience. ‘What
imprints the work of true objectivity
is not the sensuous vividness of
impressions, but the wealth of inner

*(25)

relations Intuition grasps, and

cognition knows. Siddhasena thinks
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that sensation (avagraha) is involved
in intuition®, whereas Vadideva
makes sensation the core of
cognition'?”,

Intuitive apprehension is of
four kinds: visual, non-visual,
clairvoyant (avadhi) and omniscient
(kevala). The last is reckoned as
natural or innate (svabhava),
whereas the other three are
modifications (vibhava). Cognitive
comprehension is of eight types:
perceptual (mati-jiana), clairvoyant
(avadhi-jiiana), telepathic (manah-
paryaya), omniscient (kevala-jiana),
incorrect  perceptual,  incorrect
scriptural and incorrect supernatural
particular. The first four types in this
list are normal and ordinary: they are
described as non-natural, in the
sense of being indirect or dependent
on the sense-organs for experience.
The other four are of little

psychological import.
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(mati-

Perceptul

cognition
jiana  or  abhinibodhika-jfiana)
involves the operation of senses
(including mind)®® and is confined
to the present time (samprata-kala-
vishaya). Bhadrabahu furnishes a list
of functional synonyms of this

variety of cognition: searching
(maggana, Skt. margana), fathoming
(gavesana), sensory cognition (mai,
Skt.mati),

investigation (vimarmsa,

Skt. vimarsa), differentiation of
attributes (apoha), memory (sai Skt
smrti), recognition (sanfia, samjiia).
The listed words bring out the role
of sense-impressions, of memory
traces, of intellection, of testimony
through signs, and of the volitional

drive in fulfilling the requirements of

cognition. The inferences based on
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observation are included in this

category.

Umasvamin carefully makes a

distinction between Sensory

apprehensions and mental

cognitions””; and his commentator

Siddhasena distinguishes between
three types of cognitions:
predominantly sensory,

predominantly mental and partially

mental as well as partially sensory.

Sruta-jnafia is verbal in the
character of comprehension; it
involves the operation of symbols
and signs (words and concepts).
While perception holds true only for
thevpresent time, verbal cognition

may function in regard to the past,

present or future.

The Jaina thinkers have
recognised that verbal cognition
presupposes the perceptual:
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observation precedes ideas.

Perceptual as well as verbal
cognitions are indirect (paroksha),
inasmuch they depend on the
functioning of the sense-organs and
mind®?. Both, further, are liable to
error; and being ordinary cognitions,

doubt

succumb to

they easily

(samsaya).

Clairvoyant cognitions (avadhi)
are  direct and  supernormal
comprehensions, confined to
particular objects having form®?.
This mode of comprehension is

unaffected by distance, and do not
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-involve the mediation of sense-

organs. The telepathic cognition
(manah-paryaya) is likewise direct
and supernormal, but comprehends
not objects but ideas in the minds of
others. This is independent of sense-
organs, and even mind contributes
nothing towards comprehension. It is
by no means an inferential
procedure, for in the Jaina telepathy
not only do the senses stand aside,

but the mind is entirely inactive.

The highest kind of
comprehension is the omniscient
(kevala), which is the perfect and
most direct cognition of everything.
Hemachandra describes it thus: the
cognition which is really the
manifestation of the true nature of
consciouness, and which follows the
cessation of all  obstructing
factors®?. The latter three are direct

and immediate, attainments rather
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than equipments, and indicate
spiritual preparation.
In perception, verbal

comprehension and clairvoyance,
intuition and cognition are distinct
processes whereas in telepathy and
omniscience they are identical®?.
This is one of the views and in regard
to this problem there is considerable

diversity of opinion among Jaina

Writers.

(6)

Let us now take up the first
type of comprehension, viz,

Perception (mati-jiiana, in later
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terminology, pratyaksha) for
consideration in some detail. The
Jaina authors derive pratyaksha from
the root a$ or aks, ‘to pervade’ (the
sense-organ  whose  processes
‘pervade’ the object), and interpret
the prefix prati as ‘dependent’ or
‘resident’

(pratigata):  cognition

dependent on sense-function.

The expression popularly and
extensively employed to denote the
sense-organ is indriya. Panini
explains that the word means ‘sign
of Indra’; ‘created by Indra’ etc.:
‘The functioning of sense-organs is
the visible symbol of life within’®%.
Indra is taken by some Jaina authors
to stand for karma, and they explain
‘indriya’ as produced by karma.
Thus pratyaksha concerns sensory

or empirical comprehension.

However, in text-books we

find that this comprehension is
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referred to specifically as indriya-
pratyaksha in contradistinction to
the noindriya-pratyaksha by which is
meant the clairvoyant, telepathic and

omniscient comprehensions.

Manikyanandin has defined
empirical, transactional perception
(sanivyavaharika-pratyaksha) thus:
‘Comprehension that is occasioned
by senses and mind that is particular
in character”®.” Human senses are
five in number: touch, smell, taste,
sight and audition. And each sense
has two aspects: structure (dravya)
and function (bhava). The former is
material in constitution, meant to
pick up objects of a particular type;
the constitution is appropriate to the

objects that are picked up.

The eye picks up forms, the
ear grasps sounds, the tongue

prehends taste, the nose catches up
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smell, and body-surface apprehends
touch. The physical organ provides
mechanical contact wita the external

objects.

Function is of course the
counterpart of structure, but is
entirely psychoiogical. It occurs in
two steps: attainment (labdhi) and
activity (upayoga). Attainment is
capacity to prompt the sense-organ
to its appropriate functioning; and
activity is the actual modification of
the soul in the shape of an object as

a result of the attainment®®.

Mind (manas) is a close
associate of the five senses, but is
quite distinct from them. It is
designated as ‘not-sense’
(anindriya), which term, however, is
explained by Devanandin as ‘quasi-

sense’ (noindriya), and not as

absolute negation of sense®”.
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Mind is a sense inasmuch as it
apprehends objects, but a ’subtle
sense’ (stkshmendriya), ‘internal
sense’ (antarindriya), ‘quasi-sense’
(noindriya). It is different from other
senses in that there is no specificity
of objects for mind: it grasps all
objects®®®,

Further, the other senses grasp
the objects that occur within the
perceptible range, while mind’s
activity is not thus restricted. Mind,
unlike the senses, suffers from a
disadvantage in that it cannot hold
the objects for long: it is dynamic
and unstable®®. Like other senses,
however, mind too has a structure as
well as function. Structure is
explained as the material atoms
transformed into the form of the
mind“?; but the explanation appears
both novel and curious. And function

is the conscious activity.
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Four stages are recognised in
the sensory perceptual process. The
initial and indistinct stage is
designated as Reception (avagraha),
the earliest definition of which is

2(41)

‘taking hold of sense-data

Several synonyms have been
suggested for this term like ‘holding’
(upadharana), ‘reception’ (avagraha),

and ‘prehension’ (avalarmmbana).

The main import is the
grasping of external objects by the
senses. Umasvamin has explained
writes: ‘Reception is indeterminate,
intuitional cognition of objects by the
sense’.  And he  distinguishes
between ‘intuition’ (alochana) and
‘prehension’ (avadharana)“?: the
former expression indicates a certain
spontaneity, while the latter a certain

deliberation.

The contact between the sense

and an object is followed by an initial
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orientation in the direction of
stimulation. There are Jaina thinkers
who identify this stage of
apprehension with sensation, but
there are others (like Vadideva) who
distinguish between sensation as an
involuntary physiological ~process
consequent on the contact of the
sense-organ with the object and the
resultant stimulation in

consciousness.

But Hemachandra insists that
reception does not involve ‘mental
construction’ (manaso vikalpah), but
is dependent on the external
object®?; according to him, it is
awareness of sense-data

immediately following intuition.
Vidyananda, however, points out
that in reception we cognise the
individuality of a thing“?; in other
words, there is here a préliminary

organisation of fragmentary and

36

indistinct characeristics that are

given to sensory experience.

Reception operates in two

steps: form-reception (vyaifijana-

vagraha) and content-reception
(arthavagraha). Form-reception is
essentially a relation (sarmbandha)
between the individual and the
presentational object'*”| between the
organ of sense and the datum of
sense. This relation is involuntary,
instantaneous and the immediate

function of physical stimulation.

The simile is given of a sleeper
being roused by the ringing of a bell:
as soon as he wakes, the second step
of adverting to the contents of
stimulation starts. The inceptional
stimulus now acquires the character
of a ‘thing’ or an ‘object’; and
there is a slight involvement of

psychological process.

Dhyina-$Sataka




However, this step is merely
the completion of the process started
in the first step, and there is hardly
any significant qualitative difference
between the two steps, both being
predominantly there at the sensory
level. There is a transition from
vagueness to clarity in these steps,
the . next

to facilitate stage of

Attention.

While the content is received
in an elementary fashion, the
meaning, however, still remains to
be apprehended. The traditional
view  that both steps are
indeterminate in character in the
sense that the perceiving subject
assumes no perceptual modality as
yet is supported by Jinabhadra,
while Devanandin, Hemachandra,
Akalanka and others insist that even
at this stage a distinct perceptual
modality will have already been
assumed and that sensation is thus

determinate in character.
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Akalanka points out that in
between the steps of form-reception
and content-apprehension it is
reasonable to assume another step
wherein the mere presence of an
object is intuitionally apprehended
(sanmatra-dar$ana): this is the
necessary forerunner of the second
step, and the ground for content-

apprehension is thereby prepared.

Reception s

followed by Attention (iha)“®. We

immediately

have in the old texts several

suggestive  synonyms  of  this

expression:  ‘inclination towards’
(abhogana), ‘inquiry’ (vimar$a), and
‘search’ (margana). Umasvamin
defines the word thus: ‘Readiness to
comprehend the details of the object

received*”)’

Devanandin rightly introduces
the element of ‘striving towards

specificity’ as a necessary feature in
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attention; Jinabhadra underlines the
urge towards definition of the object

in terms of its distinctive features.

When a sound is heard
(reception), a desire is immediately
instituted in our minds to know the
source of the sound: is it the sound
of a conch? or of a horn? But
Jinabhadra and Siddhasena hasten to
point out that it is not doubt
(sarnsaya), although doubt is implicit

in, and antecedent to, attention.

Doubt is essentially a state of
confusion, an inability to sort out the
false from the true in a multitude of
details*®. But in an act of attention
there is application of mind of a
positive type towards organisation of
relevant details and ascertainment of
the precise nature of the object.
Attention thus is action, dynamic in

character.
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The result of attending is said

to be  Apperception (avaya).
‘Specification-in-adverting’
(avartana) is suggested in Nandi-
sdtra as a synonym of apperception.
Umasvamin defines the word thus:
‘Determination of the specific nature
of object of attention’“”. The object
attended to is identified at this stage
as such and such: ‘It is the sound of

a conch, not of a horn.’

The act of identification
involves the element of recognition,
which in turn implies an association
of the present sense-datum with a
past experience. Thus, the stage of
apperception is one of active
organisation. It is here that the
sensation is transformed into a
specific idea. It is not an involuntary
transformation that is central to the
idea of apperception, but a
judgement, a deliberation, an

attainment.
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What is thus apperceived is
resolved finally into Retention

(dharana). Synonyms of retention

given in  MNandi-sdtra include:
‘placement’  (sthapana), ‘fixture’
(pratishthd), and ‘firm  hold’

(koshtha); Umasvamin defines the

term as ‘the condition of

recollection’®?.

This stage, however, is not to
be mistaken for memory: it is the
stage where apperceptional
impressions (sarnskara), which later
function as memory-traces (vasana),
are formed. The important process
here is not recollection (smrti), but
prevention from lapse (avichyuti);

the etymological sense of ‘bearing’,

‘holding  up’,  ‘supporting’ s
suggestive.
Vadideva recognises in

retention the process of perceptual

(51).

consolidation®”; and he explains
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that this process is facilitated by the
deliberation on the part of the
perceiver. The acquisition of a form
or figure which persists in the mind
of some duration as a subjective
representative of the external object

completes the perceptual process.

There are mental processes
that are not perceptual in character
but empirical in scope. Details such
as Recollection (smrti), recognition
(taha)

(pratyabhijiana), reasoning

and inference (anumana) are
considered under this head in the

Jaina textbooks.

Recollection as an operation

which depends upon retention,
which we have just now considered.
Hemachandra defines it thus;
‘Awakening of a memory-trace
(retained in the mind consequent on
a prior experience) in the form of

‘that’’®?. There are thus involved in
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recollection two sequential
operations: arousal of an impression
already present, and indication of its

content by referring to it as ‘that’.

Hemachandra explains

awakening of the impression
(vasanodbodha) as emergence to the
level of awareness®”. Recognition is
the product (sammbhavarmn) of
recollection and perception of an
object. The object is at once
apprehended directly by the sense-
organs and identified with a

memory-trace already present in the

perceiver’s mind.

Recognition necessarily pre-
supposes the contemporary
perceptual process, while
recollection does' not; but
recognition is basically recollection,
recollection in the presense of an
object. However, in an act of

recognition the two elements are
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operationally indistinct: . the
apprehension is in other words a
Gestalt, a configuration with a
uniqueness and identity of its own.
Reasoning and inference are treated

merely as logical categories.

We learn that the naturalist
Makkhali-Gosala was interested in
the classification of human beings
into types (abhijjati); and he is likely
to have communicated this interest
to Mahavira, who was his friend for

some years at Nalanda.

The followers of Mahavira
subsequently developed the
typological doctrine of lesya. Le$ya
is an old word, employed in the
Yoga school; it occurs in one of the
earliest texts of the Jaina scripture,
Siyagadamga (1.6.13) in the sense
of colour. The description of colours

as character types is also a Yoga

practice. Leumann renders le$§ya as
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‘soul-type’; and the commentator of

Gommata-sara as ‘thought-paint’®*,

In the Jaina ideology, the

expression signifies the character-
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types of human souls; and there is
an elaborate consideration of the
differential nature of these types in
many books, especially in
Uttaradhyayana-satra  and  also
Gommata-sara. Basic to  this
conception and the postulates that
there are individual differences
among human beings, and that
characters are liable to be coloured

by actions.

A word about the doctrinal
context of the le§ya theory. The
Jainas believe that human actions
(bodily, vocal and mental) generate
a variety of subtle matter called
karma; passions attract this karma-
matter, which pours into the soul
and sticks to it. The soul, as a
cumulative result of the sticking of
karma-matter, gets coloured; and
the colouration is technically
described as ‘arising’ because it
causes or prompts °‘the vibratory

activity of the soul’®?,
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The Jaina works distinguish
between the actual material
colouration of the soul (dravya-
lesya) and the effective tendencies
considered by this colouration
(bhava-lesya). It is important to
remember that the colouration
determines, and is determined by,
both action and emotion; and that
this determination is not inherent in
the soul, but is consequent on
external conditions. If we choose to
dilute the metaphysics of it, the

character-types are not inborn, but

acquired.

Six  human  types  are
enumerated and are designated by
the names of colours: Black
(krshna), Blue (nila), Dove-Grey
(kapota), Flaming Red (rakta), Pink
or Yellow (padma) and White
(Sukla).

Black type: Individuals who are

of fierce disposition, hostile,
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pugnacious, cruel, wicked,
impulsive and uncontrollable, also
those who are lazy, witless,

unskilled, vain and undependable.

Blue type: Individuals who are
indolent, cunning, intent only on

money-making, short-tempered,

-arrogant and sensuous.

Dove-Grey type: Individuals
who always complain, curse, critise
and condemn, fear and regret; trust

none, and love flattery.

Flaming Red type: Individuals
who are discreet, sincere, gentle,
courteous and charitable; also those

who love fairplay and discipline.

Pink type: Individuals who are
generous, kind, intent on incessant
and wholesome activity; also those
who are humble, disciplined,

attentive and respectful.
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White type: Individuals who
are  1mpartial, indiffernet to
pleasures both present and future,
free from passions and settled in

equipoise®®.

The types are illustrated by a

delightful ~ simile®”:  Six  men,

travellers all and lost in a jungle,

beheld a jambu-tree laden with-

tempting fruits. Each of them plans
to get at the fruits by adopting a
method  characteristis, of  his
temperament. The first plans to
uproot the tree (the Black type), the
second to cut down the trunk of the
tree (the Blue type), the third to cut
off the big branches (the Dove-Grey
type), the fourth to cut down only
small branches (the Flaming Red
type), the fifth to pluck the fruits (the
Pink type), and the sixth to pick up
the fruits that have fallen of their

own accord (the White type). Their

plans are described as ‘action by
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speaking in mind’ (jafh manena
vayanarh kamma), and are explained

as due to the lesyas.

The concept of colouration is
intimately related to the theory of
gunas, which was developed by the
Samkhya-Yoga. The Black and Blue
types together represent tamas; the
Dove-Grey and Flaming Red types
rajas: the Pink and White types
sattva. It is important to note that the
typology suggested by the Jaina
thinkers is motivated predominantly

by an ethical consideration, and is of

academic interest only incidentally.
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(8)

The distinguishing detail of
Jaina metaphysics is the doctrine of
epistemological relativity (siyavaya,
Skt. syadvada). It is difficult to
ascertain the origins of this doctrine.
It was probably a later age that
witnessed the development of this
concerning

constructive  doctrine

probability.

It starts by rejecting the
principle of certainty in knowledge.
It is argued that it would be futile as
well as fallacious if an attempt were
made to arrive at general, constant
and certain laws about reality. The
empirical

universe abounds in

objects, each with innumerable
changing and empirical properties

(ananta-dharmatmaka).

What we call a thing is merely

a presentation of some of these
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properties. The content of an object
therefore has but a relative
significance: it can be apprehended
only with reference to its conext. It
would be wrong to affirm with
certainty that ‘A thing is so’; the
truth is that it is so only in a
particular sense. We are threfore
justified only when we say ‘It may be
so’ or ‘probably it is so’. The Indian
word for ‘probable’ is syat, which

has entered into the nomenclature of

this doctrine.

Thus in knowledge, standpoint
(naya) or point of view becomes
important. This was perhaps the
earliest suggestion of the paradigm
that has now become important. A
standpoint recognises that

knowledge can never be absolute or

complete.

An object can be viewed from

different  standpoints and the
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judgement in regard to the object is
relative to the particular standpoint
taken; and from any standpoint only
an aspect of the object is
apprehended, and others are
omitted. A person is father to his
son, son to his father, husband to his
wife, uncle to his nephew and
nephew to his uncle, master to his
servant and servant to his master.
What he is depends upon the
viewpoint taken. The doctrine of
standpoints is, in the words of
Devanandin, ‘“‘a technique of
ascertaining precisely one of the
several aspects of an object from a

particular standpoint®®.”’

Theoretically, standpoints are
infinite in number; but the Jaina
thinkers, motivated by pragmatic
considerations, have arrived at seven
standpoints

grouped in  two

categories®.
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The first category relates to the

general properties of an object
(dravya-naya: dravya here means
‘general rule’); and the second
category refers to the constantly
changing properties (paryaya-naya:

paryaya means ‘particular’).

(1) The first category has three

forms: Figurative (naigama),
Synthetic (samgraha), and Analytic

(vyavahara) standpoints:

(1) The Figurative standpoint is
the common sense view. A person is
fetching fuel, water etc., and says
that he is cooking food. The food of
course is not actually cooked, but
what he says is true inasmuch as he
is engaged in an activity which will
ultimately result in cooking. A
person says that he is writing a book
when all that exist are pages, and no
book whatever. Activity here is
sequential and a purpose runs

through all the stages.
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(i) The Synthetic standpoint
comprehends several modes under a
common head for they belong to the
same class. When we say ‘jar’ we
include under it all kinds of jars and
all the jars we are acquianted with;
characteristics are

common

considered here.

(ii1) The Analytic standpoint
concerns itself with the division of
reality, or analysis of actual
experience into its composite
aspects. We speak of a book
conventionally as a unitary entity;
but practically the book is divided
into chapters, chapters into sections,
sections into paragraphs, paragraphs

into sentences and so on.

(2) The second category has
four forms: Direct (rjusutra), Verbal
(sabda),

bhiradha) and Realist (evambhuta)

Conventional (sama-

standpoints.
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(i) The direct standpoint
confines itself to the present (rju,
straight), and ignores both past and
future. What exists exists at this
moment, an object is a mere
assemblage of properties at a given
moment, and this assemblage is

subject to incessant shift.

(i) The Verbal standpoint
emphasises the role of words in
representing external objects. The
Conventional standpoint is an
application of the Verbal, and
confines itself to the etymological

import of words.

The Realist standpoint
ascertains the object in its present
mode and  presupposes  the
Conventional standpoint”.  The
expression ‘teacher’, to take an
illustration, should be employed in
regard to a person only when he

teaches.
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It is mentioned that these seven
standpoints are interrelated. There is
a successive dependance on the
preceding standpoint: the Synthetic
dependent on the Figurative, the
Analytic on the Synthetic, and so on.
According to Jaina scholiasts, the
seven standpoints represent the
seven philosophical theories in India:
the Figurative is the Nyaya-
Vaiseshika standpoint, the Synthetic
the Vedanta view, the analytic the
Samkhya standpoint, the Direct the

Buddhist standpoint and so on.

Each standpoint, however,

overlooks its complementary
character, and holds that its own
view is absolute. This error is known
as ‘nayabhasa’. In reality the
standpoints are like cotton-threads
that are interwoven in a particular
manner to become a garment for one
to wear; if each thread chooses to

remain isolated and independent, no
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purpose is served. The ‘venerable’
Devanandin concudes: ‘‘Transaction

in the world is facilitated by

combining all the standpoints’’©".
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JINABHADRA’S

MANUAL OF MEDITATION
(DHYANA-SATAKAM)

Prakrit text with Sanskrit Chhaya translated into English with Notes
based principally on Haribhadra-Suri’s Vrtti and drawing extensively from

other sources.
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1. Bowing (in reverence) to the

Hero - who burnt away the luel of

karma by the flames of Sukla-
Meditation, who 1s lord of the
ascetics, and who is refuge (of the
pious folk) - [ shall (now) expound

(this) treatise on meditation.
NOTES

The verse is in the nature of an

auspicious introduction, containing a

97.

prayer for success (mangalacharana)
and a statement about the subject-
matter of the book (vastu-nirdesa).
The author deals with the four
classical types of Jaina meditation
(dhyana) - the two normal, arta and
raudra, as well as the two spiritual,
dharmya and Sukla. The latter two

are treated in great detail.

The Hero. Virais the traditional
name of the twenty-fourth
tirthankara, Vardhamana, also called
Mahavira. The Jaina legends relate
that when this saint, as a mere boy,
was given a ceremonial bath by the
lord of the gods (devendra), the out-
going breath from the nostrils of the
boy, the future Jina, shook the
mountain Sumeru to its foundations,
and that the astonished god praised
him as ‘a Hero’, a mighty one. The
commentator takes the expression in
a special, and rather unusual, sense

and explains - ‘one who especially

shakes the karma-bondage, or one

Dhyana-Sataka



who leads to the ultimate Good in a
special way’ (@3 ‘S fauRurn:’ se
- T Rasrior et wd e

Sukla Meditation, the last of
the four classical types of Jaina
meditation, in which mind focusses

itself on the atom, and becomes

absolutely steadfast. It is the
immediate precursor to
emancipation. Ihe canon

(Acharanga, 2, 24, 1024, Avasyaka-
Niryukti, 252 f, and Kalpasitra, 120)
describes how Mahavira was engaged
in this meditation when he tore
asunder all obstructing Karmas
(ghana-ghati-karmas) and obtained
omniscience, after twelve years of
severe ascetic involvement. Details

of this meditation are given later.

Karma is bondage brought
about by perverse attitude (mithya-

darSana), non-abstinence (avirati,

98

unmindfulness (pramada), passions
(kashaya) and worldly activity (yoga)
(cf. Tattvartha-Sutra, 8, 1). The soul,
when overcome by passions and
committed to worldly activity, will
attract karma-matter (karma-
pudgala), and gets mixed up with it:
the soul is thus bound in worldly life;
its natural properties are obscured

and and distorted. Suk/a meditation

burns up karma.

Lord of Ascetics. Ascetics
(yoginah) are those whose souls are
yoked to omniscient knowledge etc.
(T AT TR st A,
u aui e sfa @fm:), and their
lord, leader, master (497 a7 39%: UY:
wql), or the ideal or model of
ascetics (ateram aifirend Fifirfreed

&ﬁ'ﬂﬁ?ﬂﬁf:).
S forwsgaam 9

0T S T a9 e
q B WTEUn 9t

HUMUET & e fear N
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2. Whatever is steady in
meditative effort is meditational
work, and whatever is unsteady is
mind - that can be contemplation,

reflection or thought.
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NOTES

Meditative eftort (ajjhavasana),
resolution, determination, energy,
condition of

absorption, one-

pointedness of mind  (®7

UhTTATATE ) .

Meditational work (jhana), or
meditation for short, is intent
consideration of reality, psychological
or physical, wherein mind is absorbed
in onepointedness (Forradsaa axafafa
&, TRy geged:) Thought
is normally involuntary and restless:
it flits from object to object. The
effort that controls and regulates
thoughts so that mind can concentrate
on an object is meditation (IEGH
o, uered Sfenfeued, =4 i o
w4 ©9 TH, Uehed TTd, Subhachandra
on Kattigeyanupekha, verse 470).

Mind (chitta or manovijianam),

an inner organ that controls the

Dhyana-Sataka




mental processes: its functions are to
cognise and think (WUToT &1 WUUR a1
OO WU Visesavasyaka 3525).

This mind, as a flow, is of three
kinds: (1) contemplation (bhdvana),
projection of thoughts by
contemplating (9read 3fd), an activity
in the course of meditational exercise
(eTTATTH) (2) reflection
(anupreksha), observation of
thoughts after they have been
projected, an activity of the mind of
one who has fallen off Smrtidhyana
(infra) (WemsTd Weror Jem, @1 =
wifaeamTg e foeeren); and (3)
thought (chinta), or consideration, a
mental activity that is distinct from
the two aforementioned modes

(S REERiEaT wasET), where there

is neither contemplation nor

reflection.

Contemplations are the

prescribed practices which seek to
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preserve the five vows (both major
maha-vratas and minor anu-vratas)
taken by the aspirant: non-violence,
truthfulness, non-stealing, celibacy,
and non-possession. The practices
under contemplation include
regulation of bodily movement,
control of thought, avoidance of
anger and greed, and awareness of
ill-effects of  transgression.

(Tattvartha-Satra-bhasya, 7,3).

Reflection is “‘pondering on the
nature of the body and other
substances” (YRS FTaaTEI R
AFAE, Sarvartha-siddhi, 9.2). It
includes study of scriptures and
brooding over the implication (¥R
Kalﬂgefzinuppekkhé, 97). By
repeated reflection, mind gets
cultured and helpful attitudes

(vasanas) develop and spiritual

control becomes easy (IR0
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FIEATR: Ta: gor wafd,

Siddhasena’s Bhashya-tika, 11,
181). The reflections are twelve-
fold: reflection on the transient nature
of things, on ones own helplessness
as involved in worldly life, on the
nature of the world as fraught with
sorrow, on the loneliness of the
worldly sojourn, on the
transcendental nature of soul as
distinct from matter, on the impurity
of bodily constitution, on the
conditions that make for karmic
inflow and subsequent bondage, on
the stoppage of this inflow, on
dissociating soul from its karmic
involvement, on the nature of the
universe, on the difficulty of obtaining
final enlightenment, and on the meri(

and rectitude of the path expounded

by Mahavira.

These reflections lead to

spiritual progress: their aim is to stop
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the inflow of karma into the soul
(sarmmvara) as well as to dissociate the
soul from the karma that is already

there (nirjara).

For details, see Svami-
Kumara’s Kattigeyanupekkha, Prakrit
text with Subhachandra’s Sanskrit
Commentary, edited by A.N.
Upadhye,

Rajachandra Jaina

Séstramélé, Agas, 1960.

Thought (chintad) or more
properly discursive thought, is
sometimes grouped under ‘sensuous
thought’ (mati-jiana) when not
associated with language, and under
‘scriptural knowledge’ (sSruta) when
associated with words. The Nandi-
Satra (31) takes the expression to be
synonymous  with  ‘enquiry’
(vimarsa), ‘searching’ (margana),
‘fathoming’ (gaveshana) and ‘leaning

towards’ (abhoganata).
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3. For those involved in the
world, meditation i1s holding of the
mind without distraction on one
object for the duration within a

moment; for the victors, however,

meditation would be the total
suppression of all activities.
NOTES.
Involved in the world, as

distinguished from the omniscient
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(kevalin,  jina), involvement is
influence  of

Chadma is

beeause . of - the
obstructuve  karmas.
cover, and includes both knowledge-
obscuring cover (jAanavarana) and
intuition-obscuring cover
(darsanavaranal; covered by these is
the one involved in the world (¥

ara faedifa samen.).

In the case of those such as
this, it i1s not possible for mind to
concentrate on any one object for
more than one moment. A ‘moment’
(muhurta) is equivalent to forty-
eight minutés. Mind’s holding of
attention can be but for less than one

moment.

(eradgdum geden afewrgae
HeA  FAUGAHTH, Jaygdhlel &
Trsefieaed: | 3 TTATETHAT—
‘TR A gard, |
HAAYgdhIel WARIGH A W |
Faggatea: TR -
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wadread:,
commentary on

470)

LT q
Subhachandra’s

Kattigeyanupekkha,  verse
After this duration it is natural for
mind to wander away from one
object, but it can return to it later.
Here concentration is a mental

process, and works within the limits

set by material conditions.

For those who have
emancipated themselves from the
worldly fetters (the omniscient
ones), concentration is no problem
at all, because all mental activities
been

would already have

shppressed. In their meditation,
there is no mind that is involved, nor
thoughts. “‘It is therefore held that in
the case of the omniscient, the
function of dhyana is to stop his
physical activity, both gross and

subtle, during the last few moments

of his worldly existence which are
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immediately followed by final
emancipation”  (Nathmal Tatia,
Studies  in  Jaina  Philosophy,

Banaras, 1951, p. 282 fn.)

Suppression of all activities
(yoga). The expression ‘yoga’ is
used in Jaina philosophy in two
different senses: spiritual practice
(See Notes on verse 1) and normal
activity. The latter sense obtains in
this context. Activity (or vibration) is
three-fold: bodily activities,
activities of the organ of speech, and
mental activities. It is due to this
activity that the soul is incessantly
associated with karmic matter: this

influx (asrava) does not stop even for

a split-second.

The space occupied by the soul
(pradesa) is without a break filled
densely by the karmic matter, and
the  types (obstructing  and

nonobstructing, each with four sub-
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types) of bondage (prakrti) are
determined by the activity. For both

these kinds of bondage, activity is

the principal cause (SHfayeE=E=AM
e 1 =

Karma grantha II, Atmanand Jain

Devendra-siri’s
Granthamala, p. 121). Sometimes
yoga is used synonymously with

asrava (influx).

The influx of karmic matter
and bondage of the soul require the
play of energy (virya) in the soul.
Soul’s energy finds its perfect
expression only on emancipation; it
1s when the soul is free from all
activities, and is no more subject to
karmic  influx. But till  the
achievement of this final objective,
that is to say as long as the soul is
involved in its worldly career, this
energy is ‘delimited and defiled’;
soul’s colouration (/esya, to be

explained later) defines the energy.
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Activity 1s therefore defined as

energy conditioned by colouration
(I Terwd &), In this sense activity

is energy, capacity, enthusiasm,

valour (@M ¥ wiftrecae: e 3fa
g, Devendra-siri, /bid).

Virasena in his  Dhavala
commentary on Chhakkandagama
has this to say about yoga: ‘‘yoga is
the arousal of energy, responsible
for the intake of karma, due to the
very inclinations of the soul; that is
to say, the contraction and

expansion of the space occupied by

the soul” (3T
ELICEIECEEC It I,
AATTCHICITHT Wbl (arehi=t anT: ). He
quotes a Prakrit verse: ‘““The result
of energy in the soul due to the
involvement of mental, vocal and
physical activities, the vibrations in
the soul— this is yoga as pointed out

by the Saints”
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(Jivatthana Section, 1.14).

Yoga in the sense of spiritual
practice is the process of stoppage or
eradication of the activities (of body,
organ of speech and mind) and
(kashyas).

passions Control  of

physical movements, speech and
thought looms large in Jaina Yoga

(TvamawTtre W, Tartvartha-sitra,
9,4)

The Victors (Jinas) are the
ominiscient and worthy ones who
have achieved complete victory (S
w&) for the soul in its struggle with
karmic commitments. The Victory is
over the enemies in the nature of
karma, which bring about all kinds
of sorrow in

worldly  life
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(agfaafawnaangag . @yrangq

FANER wadifa ;).

The Victor-class includes ‘the
worthy ones’ (arhans), the saints in
whom nine kinds of spiritual
achievements (ananta-jiana, ananta-
darsana, kshayika-samyaktva,
kshayika-charitra,  kshayika-dana,
kshayika-bhoga, kshayika-
upabhoga, and kshayika-virya) shine
forth in the space occupied by the
soul, and the beings who are in any
of the spiritual states (guna-sthanas)
from avirata-samyagdrshtito kshina-
moha-vitaraga (to be explained

later).

The last mentioned category of

souls, however, is described as
‘partial victors’ (ekadesa-jina), while
the ‘worthy ones’ and ‘the perfected
ones’ are called ‘complete victors’

(sarvadeSa-jina or sakshat-jina).
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The  moment  (muharta),
noticed already, may further be
explained. It is the duration
composed of seventy-seven Javas (a
lava is the sixth part of a twinkling),
each /ava is made up of seven
stokas, each sfoka is seven pranas,
a prana being the time taken to
breathe in and breathe out once. A
muhdrta is  roughly forty-eight
minutes; and antarmuhirta is the
period of time within a muhirta or

forty-eight minutes.

Holding of mind, without
(wa: AT
TerTerEdT. ... FegeRraaEn g gead:)

distraction

In one object. Object is
whatever in which the modes of
qualities inhere uniquely (3tfgea

FE=ATeR Uit 3fa awg)
sieggTaett fmr st @ gt )

N e
QATOTEATON 1 ¥
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ST a1 93 |

L C L

GRIATT TogagaegaEhy ea=a-am: ||

4. Should the mind be held for
over a single moment, it would
become thought, or it would be a
different meditation; should it be
held for a fairly long time, it would
wander among many objects and
that Wodld be but a succession of

meditations.
NOTES:

What is stated in this verse

refers to those who are involved in

Dhyana-Sataka



the world (chhadmastha), and not to

the emancipated ones.

Thought, in the sense of
discursive thought, different from
direct sense-perception; classed
under mental perception with a
slight  involvement of  sense
(anindriya-prathyaksha), along with
recollection  (smrti), recognition
(sammjia) and perceptual cognition
(abhinibodha). It is an ‘act’ of the

mind.

Different  meditation, not

different from meditation (a3 =

M &aH SR Uie[ee), for

mind’s nature is to contemplate and

(Ve ).

Meditation would

reflect
continue and
persevere, but the content thereof
would change; the object of
meditation would not remain the

same. When the objects change,
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pass from one to the other (wander,

sankrama), there would be a
sequential pattern of meditative acts,
a flow with contents changing
constantly. It cannot therefore be
called concentration, or effective

meditation.

Objects, which are two-fold:
(i) belonging to oneself, like mind
etc., that is to say psychological
objects, and (ii) belonging to the
material

outside  world, like

substances.
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FOUR VARIETIES OF
‘DISTRESSED’ MEDITATION.

HE ®F UTH GH HATNS d=cd TS |
FreauramguTE yawRumEsEE Il 4 )
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fFratoremys YasRuETAS 1|

5. Arta (‘Distressed’), Raudra

(“Violent’) Dharmya
and Sukla (‘White’) are the (four-

(‘Religious’)

fold) meditations. (Among them) the
last two become instruments of
emancipation, while the ‘Distressed’
lead to

and ‘Violent’ worldly

involvement.

NOTES

This verse mentions the four-

fold meditations, which constitute
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the main topic of this work.

Meditation is basically of two types:

auspicious (prasasta) and
inauspicious (aprasasta).
Inauspicious meditation is

characterised by Instrumentality to
the inflow of evil into the soul,
(uTuTEERgraTEyls, Subhachhandra),
while the auspicious is capable of
completely burning away the dirt of
karma-taints, (FHUARAEHegIAR,
Subhachhandra).

Inauspicious meditations are
two-fold: ‘distressed and ‘violent’;
auspicious ones again are two-fold:
‘religious’ and ‘white’. Thus we have
the four meditational varieties listed

here.

‘Distressed, rooted firmly in
misery incidental to worldly life (d
3@ dfHal gereadaE:, Bd WAHT
Subhachandra thus: §:@ 31EH *¥

Arta is explained by
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The mind  here- .is- - dejected,

depressed, agitated and anxious.

‘Violenf' , harsh, or cruel (s:
FAE: FUTATATAROTH: TT0ft | T
wH {1, ¥ a1 9a @] ), full of dark
intent and inclinations, aggressive

and harmful.

These two meditations, normal
to human biengs, are responsible for
binding the soul to the world around
and within us; they make the
involvement deeper and firmer. The
two meditations share the common
ground of passions (kashaya): in the
‘distressed’ meditation, passions are
intense (tivra), and in the ‘violent’

they are more intense (tivra-tama).

The latter is positively evil, and can

lead the soul to hell. (UTaseRicarem
TRAIg Foorervatsa). Kartikeya-
says: g fasa-wam
foeaaueramst w8 (verse 471).

Svami
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‘Religious’, preceded by

scriptural learning and proper

(goeoremigTe v,
Haribhadra). The word dharmya is

conduct

explained by Subhachandra as
follows: &FT SEIETEY UiEaUd &eiy |

In this meditation, there is no
clouding of the mind either by
anxiety or by violent thoughts; the
constitution  here is  ‘good’,
meritorious. It is productive of
happy states of existence like the
heaven, and in the end can lead to
(quasreh faares
wWiilegEeEs  URUAU  HIRgH,

Subhachandra).

emancipation

‘White’, without blemish or
taint. The soul here is pure, clean
and clear: it is accompanied by the
white colouration (/esya). It is so
called because it cleanses the eight-
fold karma-effects and brings about

purity.
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FAWAA g, Herfgasta
T oS
YFTAvarEs )

The role of passions is minimal
or slight in the ‘religious’ meditation,
and even more so in the ‘white’.
That is how these two lead to
cmancipation. To quote Karikeya-
Tehdard o
AedHRETIE! B ‘gﬁ (verse 472).

Svami again:

The worldly involvement,

which  the two  inauspicious
meditations lead to, is not confined
to this world of ours, but includes
the lower worlds and hell. The world
(bhava) is where beings subject to
(@ wErateE
FHHFvETdA: TE 3fa wa: gERr @),

transmigration.

karma  reside

Emancipation is disappearance

of worldly bonds; repose, rest,
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beatitude (Fgfa: Tatvi @A
gEutaead).

The fruits of the four-fold

meditation are specified thus:
by the ‘distressed’ one gets the
(animal) world, by the

by the

lower
‘violent” hell, ‘religious’
heavens, and by the °‘white’ the

status of a Siddha

(3T feriwrfa: dgeama T T |
gHuT Yaete: Rigmia: yecsamq).

A Siddha is one who has

destroyed the

(FeTEwaio:  fagr:, Virasena) and

eight-fold karma

done all that can be done by
way of  spiritual unfoldment
(Rrgamea:).
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6. The thought of separation
from the undesirable objects of sense
like sound etc., and the concern to
be free from them for all time, occur
excessively to the one who is tainted

by dislike.
NOTES

The verse gives the essential
characteristics of the first
‘distressed’ meditation, where  the
individual feels the urge to withdraw

and eliminate.

Separation from undesirable

objects, sound, etc. are objects of

the sense: a sense (wishaya) is so
called because beings who are
involved in it are sorely troubled
thereby (forftef= way wwer: wifor 3t
forwan: sfme &), An object s

the foundation for the

experience (SEIH TETURATH).

S€nsec-

The sense-experiences that are
not pleasant to the mind (MAITHT;
AAAISTHRATH A, ek | F
qAFTA FEAETE | Q9Tl)  are
naturally not fancied, and one would
be eager to get separated from them.
The thought ““How <can I be
separated from these?’’ refers to the
present time, to the unpleasant
experiences that are already there.
(e am wafafdm: wnfefa g,
I TAHTHRTTE: ).

An urgency to remove the
distressing condition is indicated
here. Kartikeya-Svami speaks of it

as ‘brooding over the ways and
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means of elimination and restless
activity towards this end, when one

has contacted troublesome objects’

(GRaEfaEasig %u 30 =afe 3
fafeaar | =zfe s fafea srgssmon
T a8 |l verse 473).

Concern to be free, with the
thought “How can I be free from
these distressing conditions
permanently?’’, the anxiety here is
projected into futurity (Femsft @ga
RS gfa, e =
FANTAehTTE: ). This worry about the
present and future troubles is a
continuous preoccupation in the
case of one given to this meditation
(or habit), and will prevent any other
interest from entering: even when

other thoughts occur, there is a

constant return to the same
preoccupation. An obsessive
tendency is  indicated  here

(Subhachandra, STREaTRiFa@" YA:
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gAfiad wad=Hq, on verse 473), and
the individual is distracted (far&d

wTgeal WH:, Ibid).

Tainted by dislike, or aversion,
characterised by the absence of

pleasure in its

(Fafiaeteon . WER WioWed
deTsht=aqq:). This is the motive-

spring for both thought and action

presence

calculated to eliminate the source of

dissatisfaction (anisthaviyoaa).

qE OO SEuIT
ferrrrafurgTon |
TSI NAT TSI RIAHITET |19 ||

T YRR R AT
frarraforam |
ACHTTANRIAT Ael AR R |
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7. Even so, a person suffering
from the pains of colic, headache
etc., would be eager to eliminate the
pains, and to be free from them for
all time, for his mind is anxious to

counteract these painful sensations.
NOTES

The second variety of the
‘distressed” meditation is the

subject-matter of this verse.

Illustrations are here given of
extreme pain resulting from colic,
(severe paroxysmal griping pains in
the belly, affection of bowel), and
headache; the patient suffering from
these ailments would be restless,
distracted and agitated. His only
concern is to get rid of the pains and
he is eager to start on any course of

treatment. He is intent on cure

(Rrfreamamget =i wa: -l

IE |2 ), and his mind is absorbed in

the meditation concerning the cure.

$. is more explicit on this point:

e PiEIeE e qrl
g e -gemwisirifdwst-
vreraEAT Haru difsas wgw: faweu:
Rramrera:,  “‘wd dgAmn T
afesadifa’”’ - ATy
FFTIgUTEH-RTUTe FETiFa=9 1l (on
verse 474).

Even this is consequent on
getting something that one does not
like (am’s]zfaybga). This variety of
‘distressed’” meditation is especially
characteristic of the cases of illness
and ailments. The four features that
characterise ‘distressed’ meditation
are conspicuous in this variety:
lamenting (kandanatd), feeling of
when

helplessness pressed by

undesirable things (sotanata),
extreme distress often accompanied
by tears (tippanata), and crying out

in pain (paridevanata).
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8. For one aftected with
attachment, there is a strong urge
not to get separated from sensations
arising out of desirable sense-
objects, and there is also a desire to

get associated with them.

NOTES

This is the third variety of
‘distressed’ meditation, dealing with
the obtainment of the pleasant, and
is related to the first, which deals

with elimination of the unpleasant.
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Contrary to the sequence in this
work, it is usual to take this third
variety here immediately after the
first (as in Kattigeyanuppeha, verse
474, Dravyasangraha-tika. 3fg-
e - gEEEm - SEnfdwdeR-
MIAEAY TTSBTEY agiaemTaead 1)

Affected with  attachment,
intense attachment or longing for
contact is the mark of love: this is
opposed to ‘tainted by dislike’ in the
first variety (verse 6 above). The
urgency here is not to get away from
the object, but to possess the object
and to move in the direction of the
object: it is characterised by an
approach-tendency. One who 1s
saturated = with  this

pleasant

expectancy is referred to here

(Ffimagagon W, A\
AETaTd: ).

The anxiety or ‘distress’

involved in thi‘s'variety is two-fold:
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(i) eagerness to retain the hold on
the pleasant objects, urgency not to
get separated (ST geTeaaEm™:)
from the desirable objects one has
already obtained, or one is already
in contact with; and (ii) eagerness to
obtain and possess the pleasant
objects one does not have (&Y
mfiufdafeiinmet d@eva 3diser,
I TereATTasRTeRE: ).

The latter is aspiration and
expectancy, anxiety projected into

the future.

Subhachandra observes that
the real motivation for the thought
and action involved in this variety is
the ‘dissociation’ (or separateness or
non-obtainment) with regard to
pleasant objects. The objects which
are likely to give pleasure when
obtained are already in the mind of
the individual; he thinks about them,
dreams about them. To make them

real in the world about him is his

115

worry. Whether he is already in
contact with them in'reality, or has
only thoughts about them, they are
equally ‘associations’, and the
individual is eager to prevent and
forestal any possible dissociation.
(wrEw:  forwan: AR -
O e B CUE U S UECICRE awi
R 9 fage ueed wd
wroanfir? @N?’ deEEnTE TRER
TRrereatiraraere guferamTEd

fedardea=T 1l on verse 474).

Aematzaong quifgueomEd |
aten FamurRraurHTTTUTOFTEE=E 18

AsERAET U fegTeTeH |

BeCREGCiPEELHIEIUCR L]

Dhyana-Sataka




9. The longing to obtain the
excellences and supernatural
accomplishments of the lord of gods
(Indra), of the emperors and of
others (like them), is indeed a mean

consideration of gains, associated

overmuch with ignorance.
NOTES

This is the fourth variety of

‘distressed’ meditation, involving
remunerative hankering, a longing
for enjoyment as a reward even of
meritorious deeds which qualify one
for the position of Indra or of great
emperors (who are quasi-divine).
For the ignorant folk, there is no
pleasure in, or longing for, a gain

other than worldly or heavenly

pleasures (ATaAt fogra @Ry
GEERATHNAT 3USEd); they do

not desire emancipation.

The essential feature in this

variety of ‘distressed® meditation is
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dependence on enjoyments here and
hereafter, on pleasures seen and
heard, on props of supernatural
(FEYAI TR
areRtenfie:  fee  agdudea

g, S. Ibid.).

accompliment

The individual in this case
craves for excellence here, yearns
for pleasures, and hankers after
rewards. His thoughts and actions
are inspired by this purpose or goal
(nidana). Even if commendable
deeds ensure, the final outcome is
only sorrow. If one observes
meritorious conduct with a desire to
obtain the status of a jina or of a god,

such observance will beget only

misery (S. cites a verse, GUaTI8MH-

T BIECICIGCIR ot
g:@gramaT™ | Ibid, p.360)

e wefeg werEmERas e |
TPl HEARERUT fafEmsgs ligo
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10. These four varicties of
‘distressed’ meditation, in a soul
branded by passion, hate and
ignorance, will increase worldliness,
and will lead (eventually) to low

(animal) existence.

NOTES

These are the four varieties of
‘distressed’ meditation, the first
resulting from association with the

unpleasant, the second from

dissociation from the pleasant, the
third  from  abnormalities  of
constitution and the fourth from
hankerings after reward. (JAanarnava

has this brief statement:

sifsarTeaTE agETeieaTed |
FFTRIUATE T ETATEA = 1)

The' verse indicates that these
meditations are dangerous inasmuch
as they lead the meditator to
unwholesome states of existence,
bind him evermore to the world and

cause him misery.
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11. For the sage who stands in
the middle, who is engaged in the
consideration of the real nature of
things and who can well and
patiently endure, all this (pain and
misery in life) (appears only as) the
result of the fruition of his own

karma.

NOTES

The sage is one who knows the

condition of the world in all its three

118

states (past, and future
(Fa SarseTeTeReTite g

#1Y:). Among the mendicants four

present

varieties are recognised:  the

homeless ones (anagara) or the
ordinary monks; the monks ({yat])
who have ascended the ladder of
subsidence and annihilation: the
sages (muni) who are adepts in
visual intuition and intuition of
mental modes: and the seers (rsi)
who have acquired extraordinary‘

powers.

(frgrat Rmeueanfore sgean waf=
T gt GAd HEAL |

T STIR: AHTEETEE 399+ |
Jad: IYIHAYHIATATEST WU |
qAg: rafma uaiEaTE: | wa:
=whg wrwem: |
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Subhachandra’s comm on KA.391).

Here the word is used in the
general sense of a monk (sadhu): one
who looks upon all beings with
equanimity and one who strives
uninterruptedly towards his

emancipation.

(reamurenee. SRt wer  Seita
meaet  Malichara, 512 wnaaf
FArfesTfwiemtafafa areaa:

HAT A1 "EYdy ATt
fefrmamamq we@: | Bhagavati-tika,
| Sy I (8

Stands in the middle, of

attachment and aversion, unaffected
by either (wed fasfa wemzw:,
wwaffs ™),  (Also Cf. @
Subhachandra on KA, 468).

Such a one will regard
unpleasant occurrences (like colic

pains, headache etc.) as merely the
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working out of previous karma, and
therefore he does not get depressed
or agitated: he will not get into the
‘distressed’ (4rta) meditation, that

was described above.

FUS! T THRATAGURE
gfsaaTIETas |
qaEwHUTEAR = Agan
O TUTAToT 1133 1 |

FAAT AT TVEATCTR L

fdehRaeTETaE |

qu: gauufaer =
YauTE gRiAEEa )
12.  Or, counteracting (the

ailment like colic pains etc) by taking
recourse to auspicious treatment,
mnvolving little or no sin, he would
be engaged only in ‘righteous
concentration’ (dharmya), with no
desire for gain, for the treatment

would consist of austerity and

restraint.
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NOTES

Even if the sage, not willing to
endure passively the bodily ailments,
undertakes curative procedures, he
does so without involvement in
worldly desires. No demerit would
therefore accrue to his actions. He
will  not wail and lament,
preoccupied all the time with his
ailment as one in ‘distressed’ (arza)
meditation (c¢f verse 7 above).
Counteracting the illness with a
desire to gain robust health in order
to enjoy pleasures would be included
meditation

(Dravya-samgraha-tika... <ATiegei-

FRAFTHEHY ASBTEY.... IFTAEATH)

in the ‘distressed’

Taking recourse to auspicious
treatment, auspicious is that which is
capable of burning up the stains and
dirt of karma (wHACIRAZAegTanet
W ),

knowledge, on which the treatment

indicates aids like
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depends or rests (FHTEURRH
s RETEEEeEY: ).

Counteracting, as an antidote,
as a cure (TfreaTaarot) medicine,
nursing,

covering  (SUERMATESTEATIR )

are included in this expression. This

nourishment, and warm

counteracting is  qualified as
involving little sin (UTY TETIEA AT,
STCUITSEI ST : Ealeharel a1, 376U
wge aftrEaeuETaEEd).  This
‘righteous’ because of

sinlessness (fgtaeaTe).

would be

Treatment consisting of
austerity and restraint are the only
antidotes for the misery of the world

(AU: FEHTAE WelthR: HATHRG:@T-
Tifafa ).

With no desire for gain, such

as the position of Indra

(Sa=nfefemrigafieast:). The desire
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for gain of any kind-even
emancipation-is reprehensible. The
commentary has this interesting

discussion:

HE  —  FHeeAwHeETHIEN
wafeadenfy Femda =ad, ganaeiy
Frera: afafregma we?

‘et wa @ waw fAegEt gEew: |
THETAEARH ad 3wt [ewm

q JURasE 1193 11

T FW WEY I GERgAar qiorEr: |
ard 7 TSty qaTaq GaRase ||

13. It is because the three
factors, attachment, aversion and
delusion, tunction as seeds for the
tree of worldlines in the distressed
(arta) meditation, that they are said

to be the causes of worldliness.
NOTES

Attachment is predilection for
the untrue, produced by perverted
cognition (viparyaya): hate is the
passion of repulsion. These two have
their source in perverted attitude
(mithyatva) towards reality. The two
passions of attachment and aversion,

together . with  the  perversity
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constitutes the ‘deluding karmarn’;
and delusion (moha) lies at the root

all this.

According to Samantabhadra,
‘wrong cognition accompanied by
delusion is the cause of bondage’
(AT we:, Apra-mimamsa,
98).

In the Jaina theory of stages of
spiritual development (guna-sthana),
delusion (along with its associated
attachment, aversion and perversity)
and activity (of body, mind and
speech) are together responsible for
these stages.y The former (moha)
generates faith in unreal things
(atattva-sraddha) and waywardness

in conduct (charitra-bhrashtata),

while the latter (yoga) -creative
vibrations in soul-space.
Worldliness, transmigration,

worldly life, change, transformation,
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wandering from one state of
existence to another (WERUI HER:

uftad= gworfufa).

It is said to be of five types:
substance-transformation (dravya-
samsara), space-transformation
(kshetra-samsara), time-
(kala-samsara),

(bhava-

transformation
becoming-transformation
samsara) and psychical

transformation (bhava-samsara).

(FET dafE T @9 aed wTe |
TIHHU T T3 UeHI e ||
KA, 66).

From time without beginning
the soul wanders in this five-fold
world, full of misery of various
kinds, due to perversity (Td 7uTTg-
WA TAEER  WA3 EER|
mungFEfiEen - St fegwadm@

Ibid, 72).

This verse seeks to explain the

growth of the worldly process
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because of ‘distressed’  (arta)
meditation, which is described as the
‘cause of the tree of life’
(wagere™uT). An increase of beings
in the lower states of existence is
what is meant by the ‘growth’ of
worldliness  (fodwm@@a  wvma=
TrvaTg feufdegeang saRuemR 3

mreref: )

HIEAA-AA-FHTeAT AEaTen
UTTSE TR eTETAT |

STESATUNTITY

| ET TR RTOTaTa 1% |

IO ETeIvaT: AR fFersT: |
ATALATITATT  HHYNRUTTHATET: ||

14. For one engaged In

‘distressed’ (arta) meditation, there

will be dove-grey, blue and black
colourations, generated as a result of
his karma, (but) not excessively

altlicted.

NOTES

This verse discusses the
characteristic colourations of the
soul with regard to one engaged in
‘distressed’ (arta) meditation.
Colouration (/esya) is defined in an
old text thus: ‘That by means of
which the soul smears itself with
merit and demerit, makes itself
stained, tainted and dependent’
(ferafs srefehnte gery fure-goorars
el e gre e
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AETUUEEETET 1| cited  in

Dhavala on Shatkhandagama, 1,1,4

verse 94).

It is lesya because it colours,
stains, sticks to (Tereama sfa, ferraeifa
AT HHRTAT).

The soul is darkened by the
passions, owing to the activity of
mind, body and
(Ul HhEaTg AR,
Dhavala, Ibid., HETAEIRSAT
RILEEIRCEES Sarvartha-siddhi,

2,6).

speech

A colouration thus is
essentially a state of the soul brought
about by a particular mental process,
condition or inclination. As long as
the soul is associated With mind,

colouration is inevitable. But the

colouration can be excessively dark,
very transparent, or of any shade in
between these two ends. Mind’s
activitly is infinite in its forms, and
so the possible colourations for the

soul are likewise infinite.

been found

classify  the

But it has
advantageous  to
colourations into six types: Black
(krshna), Blue (nila), Dove-grey
(kapota), Fiery Red (tejo or pita),
Pink (padma) and White (Sukla).
From Black to the White there is
involved an increasing freedom from
passions: greater the passions the
darker the colourations. During the

evolution of the worldly soul, the

above order holds until the soul is
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perfectly free and pure when even

the white colouration disappears.

The classical texts describe the
first three as inauspicious (asubha)
and the last three as auspicious

(Subha).

The soul with Black
colouration is to be identified when
the man is excessively irritable,
aggressive, hateful, vengeful,

wicked, and totally devoid of

compassion.

Blue colouration makes a man
foolish, intractable, unwise,

sensuous, egotistic, indolent,

possessive and deceitful.

The Dove-grey colouration
makes him worried, timid, envious
and jealous, fond of flattery, critical
of others, and unthinking in

behaviour.
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The soul coloured fiery red
knows what ought to be done and

what not, is impartial and

unprejudiced;

The soul with pink colouration
is compassionate, generous, and

soft-natured.

The last type is illustrated by
men who are absolutely impartial
and just, unconcerned with worldly
prosperity, indifferent to enjoyment,
neither attached to pleasant things,
nor hateful of unpleasant things, and

free from delusions.

The typological differences are
explained by a parable. Six men,
each having a different colouration,
went to a forest and found a tree
bearing many fruits. All the men
were hungry and the fruits were
welcome. The man with the black

colouration decided: ‘I shall uproot
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this true and get all the fruits!’

Another, with blue colouration,
resolved: ‘I shall cut down the trunk
of thé tree and get at the fruits’. The
one with dove-grey colouration
thought: ‘I shall climb the tree, cut
down the big branches, and thus get

“at all the fruits’.

The fourth one with fiery red
colouration wés not so aggressive as
the third: he planned: ‘Let me tear
off only ’the small branches which
bear the fruits’. The fifth one, whose
soul’s colouration was pink, thought:
‘I will not harm the tree or the
branches, nor pluck the unripe fruits.
I shall pluck only the ripe and edible
fruits’. The man with white
colouration deliberated: ‘I shall be

content with the ripe fruits that have

fallen of their own accord’.

The Black, Blue and Dove-grey

colourations are characterised of the
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person engaged in ‘distressed’ (arta)
meditation. But these colurations are
not as strong or as dark or as
afflicting as the same colourations in
one engaged in ‘violent’ (raudra)
meditation. That is why the verse‘
afflicted’
(eeameivamigar ATdanEgsan
wawdifa ferar). These colourations

are dependent on the effects of

actions done (UAT HUTSATIT: ).

has: ‘not excessively

A SHEUT- WU - T RE 0T -
: arsung ferms |
safirgfisimstrai
FeronfafmrE ngw
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15. The symptoms of the
person (engaged in ‘distressed’
meditation) are crying, lamenting,
sorrowing and beating (ones breast
or head), owing to separation from
the desirable (objects), union with
the undesirable (objects), and

anguish.
NOTES

This verse explains the marks
or features by which the man in
‘distressed” meditation can be
identified. He is preoccupied with
the thought of overcoming or
eliminating association with objects
likely to cause pain, and with the
thought of securing or furthering
association with objects likely to
bring pleasure. The ‘objects’ in the

former case include both animate

127

(like human beings who are ugly,

stinking, crippled, and wicked,
enemies and reptiles) and inanimate
(like weapons hurled by another,

poison, and prickly thorn)

RCEaNERRRIN] ERCEANE
HATAHA: uéﬁg g:@ﬁm Terwa:
JAAATIGAT: | AT ﬁm—
- AR AT - e A -G YAT-
ey -y -wuifeer: | srEaeTTeET:
Wwﬁwm: Il comm. on
KA, 473).

The ‘objects’ in the latter case
are illustrated by the human beings
one is fond of, wealth, and
possessions like horses, garments
and jewels. The two ére considered

separate varieties of ‘distressed’

meditation: common to both is
repeated, continued and
uninterrupted  thought. In one

variety, the thought would be: ‘“How

will this go away from me?” (&d

Dhyana-Sataka



T weaeq o wiersafa
greadifa: feratgsra:). In the other,
the thought would be: ‘“How will the
anguish cease?”’ (el deATan femmon
afeeadifa feramera:).

Crying, making loud sounds
(weat wiseA foerui UeH); Jamenting,

piteous cries with tearful eyes

(rgQuiveREa €); sorrowing, with

repeated harsh utterance (qA: GA: -

feeTaTavt ); and beating, ones own
breasts, hitting the head against

something, tearing the hair etc. (3

fag = Frawarg uwws
afargen fasgan |

Tedls ATg T8
TAISUTITION B3 118E |

fa=fa = et wviafs
Eﬁ@ﬁﬁ%’q:l
e Y A qESHuEn Watd 1)
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16. He decries his own deeds,
and with dismay praises the
prosperity (of others): he longs for
them, he 1s absorbed in them and

becomes engaged in acquiring them.

NOTES

This verse continues the
characterisation of the man in
‘distressed’ meditation. He is not
happy with what he has or what he
does: he is envious and jealous of

others, especially if they have occult

powers, which he yearns to acquire.

His own deeds, naturally of

little or no consequence, includes

works of art and industry (TeReRaT

ACTTATIRATH & - e -wer-
aifreardify). He thinks poorly
(Feafd) of his capacities and
productions.

Longs for them, merely

because they are powers in another

person (3tisremfa wiasyfafifa).
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Absorbed in them, develops

deep interest and desire in them

(arg fasfoy w0 wesfa).

s -farmafigy
TGFIUTHE! HTIRT |
RrorrmuEeEd 983
TEf ATt nge 1

NEAIEEERD P

i TFHIIEHE: TSR : |
RAwaEAdgmn add srdeat ||

17. Striving greedily for sense-
objects like sound, shunning the
good (Spiritual) Law, negligent and
disinterested in the religion of Jina,
one dwells in the ‘distressed’

meditation.
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NOTES

Like sound, the full list would
be sound, touch, taste, form, smell
(vregEuyita®uT=ar). The import here
1s the five sense-organs for which
these are objects: auditory, tactile,
gustatory, visual and olfactory
organs. A sense-organ functions only

in the presence of the object that

could be apprehended by one faculty

or the other (YeaerfFRar=aTion
areroftf=sanfor | srerofifsaTt | srame
ufd ada gfa Teaet fawaisers et ar|
T et ety sfREien
Virasena, Dhavala, 1.1.4). An
individual engaged in worldly life
longs only for sense-satisfactions.
The expression ‘giddha’ indicates
intense craving, greed, longing. One

who so craves is insensible to other

things (qfa: wiema™ scad:).

The good Iaw, law is an

inadequate expression for dharma:
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the Indian word includes the
significances of customary
observance, virtuous conduct,

propriety and spiritual devotion.
Dharma 1s that which supports,
holds aloft, bears one who would
otherwise fall into evil states (@
gidt A o ety )
Sad-dharma is real, true, essential,

effective, proper dharma. What is

implied here is the functional
character and conduct involving
traits like forbearance (er=aTfe-

RO e, dorEl g wgH:).

Negligent, interested in

alcohol

(wenfesmTeTETh: ). Interest in these

things  will

calamities like
engender faults in

conduct. Fifteen mistakes
(pramadas) are listed: four wrong
talks (talks concerning women, food,
places and kings), four passions
(anger, pride, deceit and greed), five

sense-functions, sleep and love.
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(forergr @8 @ wawmn
gfeafirer a=a gurent 4|

wg wg WA i
THTET § GOURET ||

Gommata-sara, Jivakanda, 34)

Religion of Jina, the doctrine
taught by the twenty-four
Tirthankaras, the Jain scripture
(R didee: oWl #d smTHEd
Ya=H). Jina is a victor, conquerer of
the host of karmas which bring about

all kinds of miseries in the world

(sgfaafgrawaneag @urang g

FANE FTetta [™m:).
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AEFoREHToRET THTIUESTETI 3ot |
HeAWHTEE qogsd A0l 119¢ |

AefeRaeToRA U AT £ |
TATHTEE aeifaed afaei 1|

18. The meditation obtaining
in the non-abstainer, partial non-
abstainer and in the self-controlled
but unmindful, which is the root of

all unmindfilness, must  be

abandoned by the mendicant folk.
NOTES

Non-abstainer (avirata) and
partial non-abstainer (desavirata)
are the fourth and the fifth stages in
the spiritual development (guna-
sthana). The Jaina theory of Guna-
sthana holds that the soul has a
natural capacity for emancipation,
Which éapacity is normally inactive
and dormant. When, however, the
soul is roused or awakened (by the

instruction of Jina) it passes through

fourteen  stages of  spiritual
development before it attains

emancipation.

(For details see Devendrasiri’s
Karma-grantha 1. Nathmal Tatia,
Studies in Jaina Philosophy, pp.268-
280:  Virasena’s Dhavala on

Shatkhandagama, 1.1.10).

The persons who are in the
first four stages of spiritual
development are on a lower plane:
the details of these stages are shared
by sub-human animals. The fifth
stage and the subsequent stages are

peculiar to human beings.

(erfemergy Ture™y A AFwETEd
freateaty - fuggfdga fantaata
TEET: GIHEIRA ﬁl’d’f@?l ﬁ'&'{[un'q'r
AT R TTsad WaTq, | SO |
AT AeET | SURAUHTsET: T
Eaticee i Dhavala,
£.1.31,32).

Virasena,
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The fourth is the highest state
of development of animal nature and
the fifth is the lowest stage of human

development.

The non-abstainer is one who
has right vision without abstinence.
““The soul has acquired right vision,
but is lacking in spiritual strength,
and so in spire of the knowledge and
the will it cannot abstain from the
wrong path” (Tatia, op.cit. p.277).
The soul here does not abstain from
sense-pleasures or from violence to
living creatures: but has faith in the

discourses given by the Jina.

(vt 3Ry forEl it < g @@
wisfal Wt weElR R s s
gt A |l

‘Jivakanda’

Gommata
29 cited
1.1.13 verse 111).

sara,

in Dhavala

This stage is technically called

‘non-abstaining although with right

132

(sfmm  Twefy), a

of wrong or

knowledge’
mixture perverse

attitudes and right vision (3TforaT:
TeaTgea: wwRgEay).

The  partial non-abstainer,

whose soul .is ‘not capable of
complete abstinence from immoral
deeds on account of the rise of the
third type of passions which obscure
the capacity for total abstinence’.
There is only a partial expression of

the energy for self-control at this

stage (Tatia, op.cit.p.277).

The unmindfulness is the sixth
stage. Even here the energy is not
there

completely expressed:

constinues the unmindfulness or

spiritual inertia, but under the

influence of self-control. It is
therefore that the stage is called

(vurefsTe

‘pramadasamgata’

AT THTGREAT:)
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Mendicant folk, including all
lay devotees and believers (Ifasm=
TTYFATRA IUALIUTEAT] AT .

FOUR VARIETIES OR
‘VIOLENT’ MEDITATION

ATIEATALUT  SUISHUTHTIUTTSUTOTETOT |
rghIETTEER
e sgafeam 1R 1

AT TSGR -
TfoTeT |
arfersRrenTeE

g sremfureR 1)

19. Siezed by excessive anger,

heart  devoid of compassion,
resolution to strike, cut, bind, burn,
brand and kill living beings would

lead to base fruition.

133

NOTES

This verse deals with the

second variety of meditation,

namely, the ‘Violent’ (raudra
dhyana) : characterised by thoughts
of violence, by feelings of
indignation, and by the impulse to
take revenge. Even if the thoughts
and feelings do not find expression
in actual action, the violent
disposition will surely result in lower
states of existence. In this
meditation, four  types are
recognised, and the above verse

describes the first type.

Living beings, animals with
five sense-organs (waf==r:)  are
indicated here: this class includes
animals born out of sweat (svedaja),
born breaking up the earth
(udbhijja), born alive (pota), born
out of egg (andaja), born out of sugar

molasses (rasaja), and born in womb

Dhyana-Sataka
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(jarayaja). These are equipped with
locomotion and hence described
‘mobile animals’ (fasg pana). These

compose the world of our

understanding. (& Ifw =wfem @
qroTT, § WEl, AT YIEETSEa an
qun uS=s | Acharanga-Sitra, 49).

Violent action done to such
living beings forms the subject-
matter of this verse. What is
important in this context is the firm
resolve to exert energy on violent
behaviour

(pranidhana), although

opportunity for actual action may be

(sgdsh wwi wR

geregaat). This resolve is preceded

lacking

by intense anger which possesses the
person wholly, which in itself is
unhealthy and dangerous (3t
IEREl a: i TN: UERgET, T8
39, a9 T ATAYA); and the person’s
heart is totally harsh and cruel
(Trfaeg w: ~| ora-wtul a@ @
o).
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Strike, by hand, whip, stick
etc; cut, the ear etc. in punishment;
bind, by rope, chain etc.: burn, by
a torch etc.; brand, the insignia of
the master or the crime on the body;

kill, deprive the being of its life.

Base fruition, reprehensible,
worst, lowest states of existence as
in hell (eTem: U
THTISITIHEALTUT:) are brought about
by the ‘violent’ meditation. This is

the fruition of the karma committed

during this meditation.

The person engaging in this
meditation is said to be sadistic,
deriving pleasure as a result of
inflicting pain or misery on other
living beings (IFg Teom=a I
TIAAAATSARERIAHAVIG A EToTTET
A g o gh: Wigd: | wdiETEl
aee HehEUTEIEH AR TS
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3¢ feom=red  dgsammn Subha-
chandra on KA, 475.)

The same author in his
Jhanarnava has this description:
Femesifor Fvret ATt TR v
FMed AR fdfed  smomfeoa
;| dama: we Rt Fafth
FAT|  TeEATeedl  ded  Tied  F
TETATI: 1)
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fagrnsavasagyE-
HETaTfeae s e |

ArETfeAsfag-a U Tee TR ||

20. Slander, vulgar talk, lies
and words inciting harm to living
beings - these (abound in) the
resolve of a deceitful person,
intention and cheating, and hiding

his sins.

NOTES

This verse describes the
characteristics of the second type of
the ‘violent’” meditation, called

‘delight in false speech’ (3FaT=).

Words calculated to harm others
form the core of this type (eTEreaa=A
gftora: . guTETEwuR afura:
FTATAETEE AFeATH | also, AR
Tehod: THIE: TN | GUTA-=TeHes 105
Feuite gurEq: 1)

Slander, columny, displaying

undesirable traits in a person
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(erfreea gk TUyIH); vulgar talk, not
proper in an assembly, indecent,
obsene (A |wwm@T WIY:) es, telling
double talk

untrue things, or

(eragyd 7 Wy Wd egd  faen-
AVATETEH HETa-ATHTS, Jafgat

ATEATRTR, IR e 1
gaalgi=aaiwe®);  words  inciting

harm instruction regarding cutting,
killing or tormenting Wea™T 3IU€Ta:
feq aquEued - BfRY, ™R,
AT’ ge])

Deceittul, given to fraud, trick,
artifice, deception; dishonesty (HTET
Fpfa:  wswwdfc wwre, @
wraTe: ) ;
deceiving, swindling another person
(TETTIT);

although without any merit or good

intent on  cheating,

hiding his sins,
trait, posing himself as meritorious

or good (URTEAwTY 3TTeHTH A I[UTd
TATIAld; HETANTHTROT: ).
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a8 fieawe-deRe
TSNS |
TGS
TATATATA TG RE 113¢ 11

AT ATRITATGHEET ATTEATTAT |
UEEHEAUTN  WReATehTaTa AR e ||

21. Even so, (it is) an ignoble
(meditation) of one overcome by
intense anger and greed, to hurting
living beings with a mind intent on
wealth  (of

another), disregarding the dangers of

appropriating  the

the other world.

NOTES

This is the third type of the

‘violent’” meditation, characterised

by intentions to steal, rob, disposses

- a person of his effects.

Dhyana-$Sataka



Even so, the expression
indicates the same sense of firm
resolution as in the two previous
types (qAT IIeG: FETLATTTEATHR-

qrgvaTIEyie 1)

Ignoble, what is far removed
from all reprehensible conduct is
noble, and what is not noble is
ignoble (TRTENMA Telgaedwd: 3ea™,
Tissd AR 1),

Appropriating  the  wealth,
wealth comprehends all personal
possessions, and to take away and
retain wealth without knowledge or
consent of the owner amounts to
stealing. Constant thought about
stealing and deriving pleasure out of
it are indicated here (Wwi ferwam:
AU E A LA AT AR AT T EATHUTTEE :
AN WO <EHHT TEOr SrEmTEM vt
|uE || ® adee: -
‘s’ 3t W | qeen
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< dedaad |
TEUTIEd W WU TS
HymEAE NS agted
fgon % g’

Subhachandra, on KA.476).

TR IR U NRGUTI I UTH 0TS |
e N HER TS a TR A3
= onR2n

Ve AT e I UTH = |
3 ! i ‘. 'l
22. (This is) an undesirable

state of mind, being absorbed in

protecting wealth, which is the

~means of (enjoyment of sense)
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objects like sound etc., and harassed

by the filthy anxiety and aggression.
NOTES

This is the fourth, and the last,
type of the ‘distressed’ meditation,
characterised by an eagerness to

preserve and posses (Faehrafasa
GRETUT geT:) ones; own things.

Being absorbed etc.,
preoccupied with (dga ferarfas:);

being

means of (enjoyment) etc., ones own
wife, animals, food articles, pleasant
sounds, fragrant smells, house, corn,

money, clothes and so on (¥&@<hIT

gt fiugegme  wEmEege-
TERATUTGIELRT-ETE 0T DERI NS
THTHTATE AT TTAT T G&T: | 38
frvam=red disgaay Subhachandra

op.cit.)

Anxiety  and  aggression,

looking with suspicion on every one,

138

“who is this person? what will he
do? (wawi afsorgAR omge 3T
T, 9 faE w7 & whwfa?”
TTE  TeIUA).

suspicious, the person belonging to

And being so

this type would consider that it
would serve his interests best if he
causes injury and harm to others as
(e T
JATSIFATTIT T JATHeAS T
&). These

well as he can
two, anxiety and
aggression, are described as wicked,
sinful, filthy, because they dirty the
soul (AT wHegwafw AT 3 FHeaT:

HYTAT: )
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“ wgelg |
SIECEHIEREEEREERICERE R LT

23. Four-fold is the reflection
on objects concerning means, cause
and approval: taken resort to by the
minds of people who are non-
abstaining and partially

uncontrolled, and not leading to

weltare.
NOTES

Four types of the ‘violent’

meditation based on injury,

falsehood, theft and possession,

described above are summed up in
this verse. The means and causes of
four become

these phenomena

objects of thought, reflection,

139

planning and brooding over in this

meditational variety.

(T8 &0 T@EHg &R0
e STt | i et s
FUTHRUTTIHAT: | TaT o forwam: memr
A ATE A TaieEy |1)

This meditation in its four
types obtain in individuals whose
fnental make-up corresponds to one
of the first five stages of spiritual
development (guna-sthanas). The
fifth, viz., the partially uncontrolled

stage, is mentioned as the last stage

for this meditation (Rogawa-
fermereramE ST R |
YR TTiieRitead: | fearante
YAMPRAFTIAET St A5
@ 1l Subhachandra on KA. 475.

Non-abstaining and partially

uncontrolled, the fourth guna-sthana

- being the stage where there is right
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vision without abstinence (3Tferar:
awgea: ), and the fifth gupa-sthana
where there is right vision with
capacity for partial abstinence

(%m%mwgw) are

here.

indicated
g Ogieae WIEHARREee Wiawd |
Ve TONTGUT TS 119% ||

A TTETAIETheed Sered |
Ngea HaRads TehTade ||

24. These are the four types of

‘violent’ meditation of the soul
harassed by attachment, aversion
and delusion: (they lead to) the
increase of worldliness and (are at)

the root of hell

NOTES

Harassed, characterised

(sfgae)

Increase of worldliness, in the

commonplace way of looking at

140

things (30&:), Root of hell, in the

essential nature of things, in
particular (fooiwa:).
HTAeThTAaTen foeaafearforgren |

VESATINSTEER
HIYOTTHSIIOTETST 1134 ||

FHIATATHOTATT: A TEg(FAT: |
TgearoTae seuiumEsET: |

25, For one engaged in
‘violent’ meditation, the
colourations are dove-grey, blue and
dark, excessively defiled,
engendered by the effects of (ones)

karmas.
NOTES

This verse describes the three
colourations  natural to this
meditational variety. This verse is
verse 14

substantially same as

above, with this difference that the
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colourations, although the same, are
not so excessive in the ‘distressed’
meditation, and therefore not

productive of such extremely evil

SSUTUTEIST: |
aa fEeTiey STereuTagEed ||
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26. The signs of him are the
defects of uprooting, plentiful,
manifold and lasting till death,
associated by  the external

[strument in injury etc., in them.
NOTES

This verse tells us how a
‘violent’” meditator can be known,
what his signs are: (% gA: dgeart
T HEEL ferge:,
araestafd). The signs are in the
nature of defects which are four-fold
(3 TuveE: TRRHINETEEA,
SEAGE:  SgeaN:,  AFNSEg:,
ARSI AT ) .

Uprooted, when injury etc. are
in progress, energy in other activities
is uprooted: energy in killing etc., is
unceasing, abundant (fEETgareaTdAT
FmiEE YEdAE I, SIgWd
qMgeaq Sadd gegeawar: ). Plentiful,

in all things as in this, exaggerated,
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excessive (TasafU o TaHE Yadd 3
FEARN:).  Manifold,

different ways like stamping about,

injury in

peeling off, tearing out the eyes
EIEHEBK] TAFAAHAIAGATY
Raruaasedd Wada sfa

AHTIYEN: 1)

Lasting till death, unrelenting
and unrepentent even when beset
with great misfortune, nearing death

himself or when another is in similar

distress (wEETUEArsTY w=a:
TEETUEdasi o W ATHRUTEHSATIAT]:
FEHTHTIEU: )

External instruments, by this

expression are understood speech

and body (ITENUHIUIEIAE TR
Te).
waaui 3ifEHes Faeet

figen fArupaTaT |

gRia=Ts waural
Qesgronaa ! 1R 11
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ueTeH afireefa e
e forgam: |
T FHAUT: AgeaAIwTate: 1|

27. The man whose mind has

got into the ‘violent’ meditation
would enjoy the troubles in another,
unmindful, merciless, and without
regret; having done evil, he Is

pleased.
NOTES

This verse continues the signs

of the ‘violent’” meditator.

Enjoy the troubles in another,
when one, different from himself, is
in distress, he would be happy with
the thought, “‘It is good that this has

happened”. This is because his mind

is excessively defiled
(wsmﬁﬁ?ﬁ A W U
sAfaferefoaaTgga=m zead:,
Vit wdafe Hgwt)
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Unmindful, not afraid of the

dangers that may ensure here or

elsewhere (e semawfawT@-
‘FRT{%H: ) 3

Merciless, devoid of

compassion for others (friasat
fdg: gy seed:).

Without regret, not feeling

sorry for what he has done

(Frtargamat frgama: ggmmfea sfa

CICED N
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FOUR VARIETIES OF
‘RELIGIOUS’ MEDITATION

ATV HH AT A &
TR 11R¢ I

SITET WTIAT 291 el qUTSSTATII |

ATTEH A &Tdsd T T &ITaArG: |l

AIsUrETe ereat for
el | AT
o TS Goit awrEsen
qsn ga& 1R

Aalsgien @At fg et o AT
o S AchaanTead: YT |l

28,29. Those who  are

meditators  should  know  the
contemplations, the (proper) place,
the (proper) time, the (proper and)
particular posture, conditions and

method of the meditation. Then the
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sage should enter into the ‘religious’
meditation, having known about the
reflections, colourations, signs and
the fruits: and exerting in that
regard, (he will) then (be ready for)
the Sukla meditation.

NOTES

Meditators, free from passions

and other defilements

(3rvrmreTfegaT: ). The texts hold that
this meditation is possible only in the

seventh stage of spiritual
development (guna-sthana), where
passions are entirely removed and
there is self-control (eTIH=Ead).
“According to Subhachandra, only
one who is in the seventh stage of
spiritﬁal development is properly
qualified for such concentration’ (N.

Tatia, op.cit. p.286)

(T e SwreRTal vt fer: |
geifaq H@gar ot s wquierso: |

Jianarnava 28,26)
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Contemplations (bhavana) in
order to hold fast to the five great
vows (mahavratas) that the ascetics
take (avoidance of violence,

falsehood, theft, unchastity and

possession). Under each head
certain observances or abstinences
are prescribed: as for instance
regulation of movement and control

of thought under the vow of non-

violence. (cf Kundakunda’s
Charitrapahuda).
Place, appropriate for the

meditation (dgRrd), like a lonely

place for a Dbeginner. Time,

according to convenience (See
verse 38, Infra). Posture, to be
selected also according  to
convenience (See verse 39, Infra).
“One can attain the highest state of
concentration in any place, at any
time and in any posture’’ (N. Tatia,

op.cit. p.284).
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Conditions (alambana),
supports for, aids to, conditions of,
concentration of mind. They are

four-fold and are enumerated thus:

(1) exposition of the doctrine
(vayana or vachana), (2) critical
inquiry (pucchana or

pratiprcchhana), (3) repeated study
(pariyattana or prartivartana) and (4)
religious talk (dhammakaha or
dharma-katha). Sometimes instead
of  religious talk, reflections
(anuppeha or anupreksha) are given
as the fourth condition. Jinasena
makes jAana comprehend all the four
conditions; and jhana is one of the
four-fold bhavanas, others being
darSana, charitra and vairagya (See

same book ‘Verse 30).

Method, sequence (krama) like

suppression of mind (®IfAReTfR).

Reljgious meditation,

“Dharma means the nature of
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things, ten-fold virtues like kshama
etc., the three jewels and protection
of living beings. Attachment and
aversion, sense-pleasures and
extraneous distractions etc., are
avoilded and the mind is
concentrated on the naute of Atman:
and one goes on meditating with joy

and peace: that is Dharma-dhyéna”’

(A.N.  Upadhye, Intro. Svami-
Kumara’s Karttikeyanupreksha,
1960, p.59)

(vt FeERTa @HTEHTE
T gEfaEl |
WUE T g ST
TREUT TFY 11%9¢).

““The immaculate and infallible
nature of the revelation (47744), the
fact of universal suffering (apaya)
and its conditions, the nature of the
fruition (vipaka) of various karmans,
and the structure (samsthana) of the

universe are the four objects of the
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dharma-dhyana. The concentration
of thought on account of the

meditation (vichaya) on these
objects is called dharma-dhyana”

(N.Tatia, op.cit. p.283).

Umasvami takes this

meditation to mean ‘‘collection of
scattered thought” (¥fda@-aTER)
for the sake of meditation on the

above objects (cited, /bid., p.284)

waTa TfaaTAe fenfaeued g @i
forvam staTton gorage = waden as: |
grafe 7 TreRtd @ gfttem wiem
e aa: | uwd frgfifeate wgamoma i

Siddhasena’s 7Tattvartha-sitra-

tika, 9,38).

The Prakrit dhamma is given in
Sanskrit by some authors as dharma

and by others as dharmya (consistent

with dharma, lawful, righteous,
religious).
146

g,

Reflection, topics of

meditation, pondering on right

principles so as to develop higher
(ergaemr - oo

arege 3

mental states

Siddhasena), repeated reflection
involving constant awareness of the
nature of things (379 YA:gA: W&ol
ford wo srfHeieEEEdToTT -
foragyen, IEEIEECIRIGEI]
AT fRraTAgY e geael:
Subhachandra). Anuprekshas are
sometimes known as bhavanas, the
two | terms being used
interchangeably, as for instace in
Maladhari Hemachandra’s
Bhavabhavana, in Yogasastra (4th
prastava), n Nemichandra’s
Pravachana-saroddhara, and in
Jinasena’s Maha-purdapa (AaTgea™-

‘ITIGFIT:)

Twelve reflections are counted

in the Jain texts: reflections on (1)
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the fleeting nature of things, (2) the
helplessness of beings caught up in
the world, (3) the nature of the
world w'here rebirth is attended by
sorrow and pain, (4) loneliness of
the pilgrim going through this round
of rebirths, (5) the real distinction
between the soul and matter, (6) the
unclean character of the body, (7,8)
the conditions attending the karmic
inflow and its stoppage, (9)
elimination of karmic matter from
the soul, (10) nature of the
constitution of the universe, (11)
difficulty  in the attainment of
enlightenment, and (12) the
correctness of the path preached by
Jinas. (For details see

Kattigyanupekkha).

Haribhadra’s commentary
briefly mentions that these are

reflections attending the final period

of meditation (TATAUTHRTANTII=ATS
FreeaTaTe=ETET: )
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Colourations, see supra, notes

on verse 14.

Signs, characterists (/akshana)
of the soul engaged in this
meditation: relish (liking, devotion,
application) for revelation, for truth,

for scriptures and for close study of

the scriptures (smsmefa, fFrartsta,
e, s,  Sthandrgasitra,
4,1,247).

Fruits, results of this

meditation, birth in heaven etc.

(TeetrTie).

Dhyana-Sataka
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JoaehIsHTEl ST
TR WY |
T T ARV I arat
(wforemant) nzo

EHATATE: TSI
AE ArEargat |
(B BRI ECHE R ITECHIRIERI R
(sfFat:)

30. One would obtain fitness
for (this) meditation by a previous
practice of the contemplations: and
they are settled (generated) by
knowledge, intuition, conduct and

indifference.
NOTES

Fitness, competence, skill,
appropriate ability to be successful

in the chosen meditation (ST &aT).

Previous practice, completing
the prescribed exercises assiduously

before launching on the meditation

148

(smmmg. wom wa  Fadfdaissam:,
ATATATALUN A G: quTfay:). The
meaning here would be: one who has
assiduously done the practices

beforehand can obtain fitness etc.

(qeparsamE: .. ArEargatd).

Contemplations, see Notes on

above verse.

Knowledge, determinate

knowledge (sakara-upayoga),
consciousness comprehending an
external object as a universal-cum-
particular: knowing of an external
indeterminate

reality.  /ntuition,

knowledge (nirakara-upayoga),
consciousness comprehending the
self as a universal-cum-particular:

intuiting the inner self.

Knowledge is turned outside,
while intuition is turned inside. In the
present context, the significance of

the two expressions are slightly
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different, and essentially practical in
import. As practice knowledge
would  mean  acquisition  of
knowledge by a serious study of the
scriptures, the purpose being the
steadiness and purification of the
mind, while inturtion would mean
the obtainment of pure attitudes, the

purpose being the elimination of

delusion.

According to Jinasena,
knowledge consists of reading or
exposition of the doctrine (vachana),
critical inquiry (prechhana),
reflections (anuprekshana), repeated
study (parivartana) and religious
teaching (dharma-desana). These
five are also called sajjhaya (Self-
study), included under internal

austerity (zapas).

Intuition consists of great love
for dharma and the fruits thereof

(samvega), tranquillity or calm

149

(prasama), steadiness or firmness
(sthairya), non-infatuation
(asammidhatva), conceitlessness
(asmaya), devout attitude (astikya),
and compassion for all living beings

(anukampa).

Conduct, perfection of

disciplines for destroying the

residual karmans, ‘proximate
condition of emancipation’ (N.
Tatia, op.cit., p. 150). The discipline
that leads to the stoppage (samvara)
of karma’s inflow and dissociation
(nirjara) of the already accumulated
karmic matter from the soul, is five-
fold: desisting from all harmful
activities (samayika), re-initiation
after the rectification of activities
due to carelessness
(chhedopasthapana), austerity in
one of especial purity (pan']]éra»
visuddhi), conduct wherein only the
subtlest passions rise (sidkshma-

sampardya) and perfect conduct

Dhyana-Sataka
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(vatha-khyata). Conduct is viewed in
terms of self-control (gupt), self-
regulation (samit]), and conquest of

afflictions (parishaha-jaya).

Indifference, ‘non-attachment
for the pleasures of the senses,
constant thought on the nature of the
the

(A.N.

body over

and pondering

character of the universe’

Upadhye, Intro. KA, p.39)

ghemdan 13
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T FremamE: &t
et Tyt =0
FUITEER: qal et
gfgremta: 1

31. One who constantly
exercises (his mind) in (scriptural)
knowledge would hold his mind and
work Hor) - puority: having
understood, by knowledge, the
essence of things, he would then

meditate with a mind well steadied.
NOTES

Knowledge, knowing directly
as well as indirectly the things, their
qualities and their manifold modes in

all the three phases of time (past,

present and  future) (SO
fawefoae geaqul uww @ w@Ews)
U=Tes o UeRE = STUT0T UITotN Ui afe).

The knowledge that is indicated here

is scriptural or verbal knowledge

(YawT).
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Of the five varieties of
knowledge, this knowledge as well
as the ‘sensuous’ knowledge (mati-
jAana) arise with the aid of sense-
organs: and these two are classed
under the mediate or indirect
(paroksha) category. The meaning
that is relevant in this context is the
original meaning of the expression:
‘knowledge embodied in the

scriptures’.

Hold his mind, hold it against
distractions and disturbances of an
evil type (STYMTATIRMARISATIRAT).
Technically ‘holding’ (dharana) is
classed under ‘sensuous’ knowledge
(mati-jiana): its synonyms are
‘placing’, ‘fixing’, ‘firmly grasping’
(Fermgen, wfast, @s).

Having  understood  etc.,

making use of knowledge to
understand the inseparable modes of

the living and the non-living and

substances, thereby to get into the

Absolute (FUETER: 3 T
O SrETSETEET ToTEtad g’
3fd oo wmiEn @ agtaATsTieET
gita: F@: ®wR: uowdi).  The
expression may also be taken to
understood  the

mean: having

essence of the universe by virtue of
knowledge (SO 9T {TH HIETCRATY
m:lmzmaﬁfammﬁ,ﬂ
'HQITFq’%T:).

Mind well steadied, due to
right knowledge there will be an

absence of disturbances (frserrar

grEEdis AT erRiEa e wrE:).

TehTgeIERZaN T - ASTSIUATONS 3 |
B3 STETEHUN HUGEIT S0 113R 11

vigTfeewiRa: wsmedatfmonmonda: |
TEAETHEHAT: YA & ||

32. Free from defects like

doubt, endowed with a host of good
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qualities like calmness and firmness,

the man in meditation will become,

by purity of intuition, non-infatuated

in mind.

NOTES

Defects like doubt, doubt,
desire, uncertainty, praise of other

views, association with heretics:

152

these are the defects which outrage
right attitude (IrgT-shrgenfateteear-
S UIYET-URUTHUSHEAST:  HRAgY -
fa=mr:).  Due

intellect, the very subtle doctrine of

to weakness of

the worthy one will not be properly

understood, and that gives rise to

doubts  (WTaEgquUiiay  ugTely
gt fEaeREesae-aTey  Afdetsedrg
WEAALTEATOY Gy 3edd:).
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Wanting to follow the creeds of

teachers who do not show the
correct path to emancipation, or
unworthy

wanting to  procure

benefits, here or hereafter, is desire
(Pregmi - wrgen  graTfvimasty
Tl sireTyg e, ARy iores -
FATH wTgafd).

Harbouring serious suspicions
about the capacity of the True
Religion in bringing about the
desired results, a pre-occupation
with results, and the consequent
mind) are

anxiety  (perturbed

(Rafreen i
FFATHITRASES | B Why ",
fere wea:  awaevEEeE ww
Wiy wiosafe & e Af).

uncertainty

Holding in high regard the
views contrary to the habits of wise
and them

recluses criticising

constitute praise of other views

(e RRadareymE:
IR EREITST: Al e ).

Residing with, being friendly
with, and thereby speaking highly of,
heretics and religious hypocrites is
the last defect mentioned (uvuTaus:
FTEEEY:  WE  Wedd:,  5E
gamEwta: e HIEAHIAAT-
ATATIETeToT: iR, wfawa:, o
o Rl Wdia Ua wqd: wify: ufers
3fet).

Good gqualities like calmness,
calmness, great love of dharma and
the fruits thereof, indifference as to
worldly occurrences, compassion for
all beings and devout attitude are the
qualities indicated here: and these
qualities are expressed in firmness
(et wEiRmr =
TORTOANE:, TIHTIURTOT:
TR sy eI -
CTET: ‘é@'ﬂﬁ'{ﬁ ghvta ).

ete.,
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FTNAHTIUMT STUHIOT  THE 1133 1)

TIRATOMHATEH GO J[HTEH |
TGN &aAHTd o GRfd )

33. Not taking new karmas,
wearing out the old ones, taking the
auspicious - by thus refining (ones)
conduct, one gets into the

meditation, without trouble.

NOTES

Not taking new karmas, karma
is what is done, and this obscures
and distorts the real nature of the
soul: both knowledge and intuition

are obscrured (covered) by it. The
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soul, when charged by passion,
would attract to itself karmic matter:
and then the karmic matter is

inseparably mixed up with the soul.

This is what is meant by ‘taking
the karma’. This karma association
is responsible for our bondage and
suffering: as new karmas are
continually taken up by the soul in
its worldly existence, our
involvement in the world becomes
deeper and stronger. Stoppage
(sarnvara) of the inflow of new
karmic matter is what is suggested

here.

(s sfa wmifor, ==fa
ELEIRLIEIE] ST U
FETERUETE  (uiftn)  AsmEEe
[TEUT AT |Rfd  Tewdi
arT:)

Wearing out the old ones, the

karmic matter that has already got
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mixed up with the soul would be
worn out, destroyed, and this is
known as dispersion or dissociation
of the accumulated karmic matter
from the soul (mirjara): this is to

supplement stoppage (sarmvara) in

the spiritual exercise (QrroTfafAsia
e gauTTiegs: ).

Auspicious, the meritorious
karma that is responsible for our

individual existences: karma causing

pleasant feelings, love of truth, °

innocent laughter, proper
enjoyment, individually, breaking up
the continuity of existence into
numerous fragments of longevity,
making a body for the bodiless, and
determining a status (Yud ®M-
mewﬁgsﬁéz@a@fmﬁmm
TETSSETH TEUT: ATNANTSAAT BGAET).

Without
without effort, but the intended

trouble, literally

meaning is that the development of

right conduct will facilitate the
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conditions for emancipation (like
stoppage of (new karma-inflow and

dispersion of accumulated karma)

(erae sraeiviT wRfd Tesfa T,

Conduct, that by which one
conducts himself without blemish is
action,

charitra  (performance,

disposition, behaviour): and the

condition or state thereof is chdritra

(conduct) (saaffeamafa =fE,
FAOVEET T wEeniEg). I
Jainism, the term (charitra)

(conduct) is the exact equivalent of

the general term yoga”. (N. Tatia,

op.cit.,, p.262) See Notes on verse

30 above.
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Frewen form =)
I Wi Aoty

gH=et eg 13y 1|

g%lﬁmmma: ﬁ:'{'ﬁ{:
s e
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34. Knowing well the nature of
the world, unattached to the world,
fearless, and without desires, he
becomes steadfast in meditation,
mind in

having  trained  his

indifference.
NOTES

Nature of the world. That
which moves and that which stays
are together known as the world
(STt STgATRITESTE 99 T ; and

its own nature (¥ WE: TWWE:),

characterised by birth, death,
suffering  etc.,  Contemplations
156

(anuprekshas) help us to know the
nature of the world: fleeting nature
of things (anitya), helplessness of
one involved in the world
(asaranata), the world being fraught
with misery and suffering (samsara),
loneliness of the worldly sojourn
(ekatva) etc., Understanding the
nature of the world, in a tranquil
state of mind, is essential for

destroying the mass of karmas.

(cf wa @gEgEE St
Tafe SaEHEHTEHTET |

ot wfoa wmys
frgrafemet @it 1 K4.283)

Unattached to the world. Even
though one knows the nature of the
world, he may become attached to
the world owing to the effect of past
karmas. It is necessary for one to
also.

overcome this condition

(Ferracaeymistuy (glafea weear-
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waistu) wHuftorfaeayea o5t waea
o frag: Rvaeegasta:).

Fearless. Even though one
knows the nature of the world and
1s unattached, it is possible for him
to be afraid in seven ways: afraid to
leave this world, afraid of the other
world, afraid of not being protected
by any man etc., afraid of death,
afraid of pain, and afraid of

accidents like lightning.

(FETATATT S RATUTSRUTTeRET |
watag  wawe ok R
Vattakera, @ Milachara, 2-53.

Without desires. Even if he is
free from fear, it might happen that
he still longs for fine states of

existence in the other world

(FaTfereasatsta farRreafiore
ATATCORATRH IR ATTE! qTd 3778
vy 3z wWewwETeS: )

Indifference, disinterestedness

in the world, body and enjoyments

(TETIRRARTY  TorRfRfour oRme).

Steadfast in meditation,
because of the absence of obstacles

like ignorance (¥ WeayHTEUSS -
Raearg g glgen wadifa mend:)

- gt wEom |
FTUTERTATH 1134 1

e gafduyAgaesgst-
wufEiid a9 : |
T o witrd fagteat eamestar )
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35. For a monk, the place
which is free from young women,
beasts, eunuchs and men with bad

character is said to be a place of

solitude  always, and especially
during medjtation.
NOTES

The verse speaks of the place
conducive to successtul meditation,
as described by the tirthankaras and
their apostles (wford 3
drefmatoreRaE). “For a beginner it is
necessary that he should select a
lonely place for his concentration.
For those who have achieved control
over themselves by the practice of
factors

the above four (jaana,

darSana, charitra and
there is no necessity of selection of

place” (N. Tatia, op.cit.p.284).

It is in this sense that the

expression ‘especially’ is employed
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vairagya),

(Fowat sameter Teauftoraanm
s sames st fagrveeEnte
mened: | Zed  ATSRURUTGERTIEN]
TATTYHH).

fererasTTol gor gofior

o giasreromt |
T SUTTZUeT gt

T U1 faEEr 138 )

€qT HTeTHA |
TR TR IASOE a1 T fen

36. But for the saints who have
firmly practised yoga, and whose
mind is steady in meditation, there
is no difference between a village full
of people and a forest devoid of

human beings.
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NOTES

This verse is a continuation of
the previous one, where the place
for meditation was indicated for a
beginner. The present  verse
mentions that the loneliness of the
place is not a necessary condition for

the adept (STEAT URUTAATIEATR
fasmE).

Firmly, with fortitude, energy
(wEgfavat
Ferd=d 3ea-d). Practised, completed
(Far fdfdar orvaem 3fa amEq).
Yoga, the developmental practices
like knowledge etc., (gvawa 3fa
T, EICIT HTSATSITAN:
AR ),

austerities. The

and steadfastness

spiritual
practices  and
bmeaning is ‘those who have
acquainted themselves well with
yoga, by repeated practice’, ‘those
trained

who have

themselves in yoga (WH:g-aehto

very well
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gfiferar: o arm S aunfaure,
... TASTE GTAT).

Saints, the wise ones who

consider the

substances (W= AT et sfa
g, foufam area:)

living beings and

No ditterence. The wise ones
who have mastered yoga would look
upon all places as same or similar (4
qg:, T FeaITaeaTeTNUTaeaTaaT o
et ).

q Ted THTETUT BT
HUNSAUTRHTASTITTOT |

qeniaigtiest ot 3|
STIHTOTEH 1136 11

I AHIATH WA A TeRTaE =T |
JATORIeERTEal ¥ 9 AmEE: |

37. Therefore, In whatever
place the activities of mind, vocal
organ and body are composed, and

disturbances from elements are not
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there, that is the place for one who

meditates.
NOTES

Activities of mind, vocal organ
and body. The saint who is engaged
in this dharma-dhyana will not allow
his mind to be distracted by thoughts
like ““This is what I should speak’’,
“This is what I should not speak’;
and on speech accordingly: that
would be, if done, meditation on
oneself 1in

speech. To absorb

postures of the body would be
meditation on body (wafaem: s
RNt A SRt | gfa faamRaeTaae
ATIHTR Ffereh £ |
YUATRAeUIEETHhd RO a4 |
TeraTentut aceRTRIeh &9 WA Ia: 11).
The meditator puts his vocal organs,
mind and body in perfect composure

(THTaTH @R

Disturbances from elements,

like earth, But the extended meaning
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would be ‘the place where
falsehood, theft, sexual misconduct,
resist

and possession cease to

concentration, the place where they

are absent’ (A% S@TH Yl
ITNY: TEIEATEAYUT: a1 Wed:, ...
AT AR YAUTATETE R IeR gas) .

That is the place, such a place

as this would be suitable for his

meditation (3@ st v:)

sty afem =il
ARTHATETONH %3 |

7 3 ReafaaaHamo
wTEun Wit 113¢

wHAST ¥ o=
ANTERTUTYAH A |
7 g Reafvmaetfaa=
eTRAT wioTa ||

38. And that is the (proper)
time, when one can get the best

yogic composure: the restrictions
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regarding day and night and periods
etc. were not spoken of with regard

to this meditator.
NOTES

As with the place suitable for
meditation, so with the time chosen
for meditation. ‘‘One can attain the
highest state of concentration in any
place, at any time and in any
posture”’. (N. Tatia, op.cit. p. 284).
Any time can be fit for meditation
provided mind, vocal organ and

body can be settled in calmness

(FrTEETETE AR ) .

St Sgraeen R
U FONERIRUR g
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TS agaen fen
oo feoom = w3k

a1 wifuegraear R
BRIy Dol cin

T, e Tt
Fmoor: fAfduoren

39. Whatever bodily posture
has been mastered, and will not
disturb the meditation, in the same
posture  one should meditate,

standing, sitting or lying down.
NOTES

Mastered, practised or proper
(ersget sferar &), Disturb  the
medjtation, cause obstruction to the
dharma meditation that has been

(Arferpa TSRt

taken up

wadteae:).

Standing, in the kayotsarga
posture. Sitting, in the virasana etc.

Lying down in the stick posture
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(Ftra:  wreertorgsaTen oo
Sufast sRreATeAT ffdvorn: afafasy
TUSTIAATIEAT).

HoATY FEHTOT e

S SEHTTg |
TLHATSTN U=l

TEET |REEETET |1%o ||

9alg aaae A TeveheaETy |
TIHRAATIGATH TITHT SEYN IIT=ATaT ||

40. For the sages staying in all
places, periods and postures have
attained to the noble ‘omniscience’
and other gains, mostly having

abated (their) sins.

Omuniscience, Of the five
categories of knowledge, the
‘sensuous’ (mati-jAana) is the lowest
and the most imperfect, while the
‘omniscience’ (kevala-jaana) is the

highest and the most perfect. ( =

ATl fenfareaamier).
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HAAT ST, q

Omniscience is the result of the

total destruction of

karmas. (enfaersgrgTiasiasATiaeE:
Haet). And  other
‘knowledge of the mental modes’
(3| wumemE

s gfa
nTfevTegTHA yatasATeutaE: ). For

details of these kinds of knowledge

covering-

gains  like

(manah-paryaya)

see, N. Tatia, op.cit. pp.65-70)

Sins, those that drag down an

states of

(uTaata

individual into lower

existence like hell

TehTiefafa um).

GG AP ERL

o Afedr wwEfy |
SIRTTOT WHTETO WE

B3 T T3 118 |
ACHTRITRTABTEHT

S AT a8/ |
TRTET THTA e

wafd qen afdaeay 1|
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41. Therefore, there is no
restriction with regard to place, time
and posture of meditation in the
Scripture: one must strive so as to
bring about the pacification of the

activities.
NOTES

Activities, of mind, speech
and body. (FWTHT TA: TIAHT AR
yaiwh...) The expression ‘yoga’ is
here used in the sense of activities.

See Notes on verse 3.

SATAUTTE  STA0T
Yo UTTNAEUTISUf et |
FTHTGATRTE AGHATTEATZ T 1% 1
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HTETATH  ATEATI STURTEAATS T |
ARG GgHiayaehI= =

42. Scriptural reading, critical
inquiry,  repeated  study  and
reflection are the supports (for
‘religious’ meditation);  desisting
from harmful action etc., are the

necessities for good dharma.

NOTES

Supports, for climbing on to

(erdieaTRgUTe -
UTeATsa=d 3fd ATeTwHT+). Reading,

dharma-dhyana.

of scriptural texts. /Inquiry, In

matters of doubt regarding the

- correct meaning of a discourse,

questioning the teacher (Wfga TamEt
AYEIUAE  TEWesH WM 3f).
Repeated Study, of the text already
studied, for the purpose of better
retention, practising again and again
(o= q gaieiaeda
FrELENE LIS I B LRI EC R R T
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Reflection,  recapitulation  and

thinking about the texts studied so as
forget (ergfaean
TagaTteremunte A AT -
Tireast:) These four belong to the

not to

group of knowledge embodied in the
Scriptures  (Srutajiana) (Tat+ =

HATHTTAT T ).

Desisting trom harmful action

(Samdyika), pertaining to the
development of right conduct:
(TrfEremtagaeTa). Five-fold

conduct: disisting from harmful
activities  (S4mdyika): reinitiation
(chhedopasthapana) after

rectification of activities due to

carelessness: austerity which is
possible only for one who has
attained special purity and has
thorough knowledge of the rules of
conduct as well as the energy to
observe them (parihara-visuddhi);

conduct which is attended by the rise
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of only the subtlest type of passions
(sakshma-samparaya); and conduct
which is vperfect (yathakhyata).
Tattvartha-siatra, 9, 18, cf. N. Tatia,
oip.cit., p.264).
Nécessjties, religious
observances to be carried out with

restraint and devotion (3MavI=RIH
frowa: wwoftata).

Dharma, two-fold  religion
involving the apprehension of the
real nature of the soul as pure and

(Feyagsws

WETEANTEATAQGUT a1 &%:)  and

omniscient

practice of the austere religious life
(ermfe  wram:  ewiast ), ten
aspects of this dharma are
forbearance, softness, uprightness,
restraint,

truthfulness, cleanliness,

renunciation,  poverty,

(FTEHETCATS aH v
danaueeaTTiE arag gad afoy:

gfuTaT SRR ;).

penance,

chastity
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foramfy aaries
TSN a1 g |
grTshATAs! T8
OISR THTEES 113 1

oo TmmiEfe gessaTeEE Aur gew: |
YATIS FHATETH: TAT A TR 1|

43. Even as a man climbs
easily the deep (slope) by catching
hold of a firm substance (like the
rope), even so one would climb the
best (.)f~ meditations by supporting
himself on

the scriptural texts

(siatras).
NOTES

Deep, difficult to move (foum
= gmam).

Climbs easily, ascends, comes
to the top, without great effort,
because of the support (THRIER
wrgiEevEed anfd).

165

Firm substance, like the rope

(FeTagEea T=aTerEH).

Scriptural  texts, reading

(vachana), inquiry (prcchana),
repeated study (paravartana) and
reflection (anuchinta). These are the

supports for

verse 42 above) (¥afiwaTerm:
reATGRaTeTaq 3ede:)

dharma-dhyana (cf.

Best of meditations, the dharma-

dhyana (AR adsamAfieas:).

L (R O A
TUNATATETE S |
WahTA HaATeTun

QAT TETEATET 1% 1|

SAfdufved: wafd TaRETER: |
TERTH halfoTd: VST TAqT THTIEET ||

44. It i1s by suppressing the
activities of mind etc., that the

method obtains for the acquirement
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of meditation. This is so for the
omniscient one at the time of
reaching the final state, while for
others it Is in accordance with their

concentration.

NOTES

By suppressing etc., This verse
deals with the method, and it
consists of three-fold suppressions:
first of the activities of mind, then of
the activities of speech, and finally
of: the bodily
(vfrafofoeafudfios, @ o wafs
TIANREE:, 99 JUH §AEnTETE:

activities.

For the omniscient one elc.
The method mentioned above is not
a general one, applicable equally in
all cases. But it is the method
adopted by the mendicant who has
reached the state of omniscience in

the thirteenth and fourteenth stages
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of spiritual development (sayoga

kevali and viyoga-kevali guna-
sthanas). During these stages he is
engaged in Suk/a-meditation: when
the activities of mind, speech and
body cease, the inflow of karmic
then,

matter also stops. He is

described as ‘motionless like a
mountain-rock’ (Saileéya) or master
of 18,000 $ilas. This is the state

proximate to emancipation, and is

known as ‘bhava-kala’. (o1
WahTeTITeeA W THAT I TET :
HAAHEAIRIOT T SvEEEATa:

gferee, FAANERAT  haell =,
VFASH T A ).

For others, who are still
struggling with dharma-meditation,
meditation is acquired in due
proportion to the spiritual well-being
experienced by the -degree of
suppression of the activities of mind,

(IrvETE
3 p-1> e, JATAHT-

speech  and
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o a9w wwed wafa  adw

afearffdfa et ).

gisumumsies sEfE
JTIE |

sfraaf wgesd weTOLTE
T 1% |

giquraATarfeHi
qafedl ANTaATIET |
HEIWTAT WETieamy ||

45. (One should engage oneself
in the dharma-meditation which is)
perfect, unborn and undying,
beneficial to being, chereshing the
boundiess,

creatures, invaluable,

unconquered, (and which) has a
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great objective, has  great

experiences, and has great details.

NOTES

This verse gives the essentials
of the first of the four types of

dharma-meditation, known, as

‘““‘determining and properly
understanding the objects’ (ugrerat
Famsummemadead woam);

‘immaculate and infallible nature of

the revelation’ (gjAa).

Perfect, skillful (3tdtafagom,

HIAT), in appréhending the subtle
objects as well as in acquiring
sensuous knowledge etc, ({9ud g:
HEHEATRUEYIcheaTTHeATR:  faare-
weartd). Unborn and undying, with
reference to the substances of the
world  (SEaTeg@fa).
helpful,

salutary, wholesome (38 AV
T Sea=d awi f@ai wenfafa s,

Beneficial,

making for the welfare,
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because of the injunctions of non-

killing etc.)

Cherishing  the  creatures,
having regard and liking for them
(WTHT AT WTET IR, for
animals even when cruel and violent
may yet bring happiness under the
influence of wisdom and kindness).
The commentator suggests another
meaning: Understanding the truth
aright, by non-absolutist attitude
(v we, wremasRAta qae a1 areE,

FARTAT TR ETIcHehead: ).

Invaluable, being the best of all
available benefits, | priceless
(TraeETEfaRmTEeAt).  Boundless,
The import of a single discourse is
infinitely more (meritorious) than
the sands of all the rivers or the

waters of all the oceans.
(Tt ST e Sreqan
weI3E U1 & IgH |
T {3 SToteRqUT areent
T gaE ).
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Unconquered, by the teachings
(ATTEATATRRGRTRT) .

Has a great objective, leading to the

of others
highest achievement, viz.,
emancipation (Wg WurAiset T&T:
w1, aarfae av). '

Has great experiences,

important  experiences of the
knowers of the fourteen ancients
texts, accommodating all spiritual
gains, and abundant experiences so
as to be effective (4% WgH wem:
TAT TSNS :, WA ATETLIE-
gdfag: udefeescar, Yide o
AR

Has gfeai details, has all
substances etc., in the world as its
objects (TwheTFEATIIITAAT] - I °
‘T FIAATUN ITIN HeaAgeaTs A0S’
3f).
wrgen e oo sreadaTt )
srfursursruTgUor

TIHTIHTONRRTRT |1%E ||
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e, e R seresdtar |
AFYUTEFAT TATFIHTONTHTEATY ||

46. One should meditate on the
laultless revelation of the Victors
who are lights of the world, which
(instructions) are for the unskilled
hard  to

understand,  (being)

profound with differential
standpoints, relativistic alternatives,

valid knowledge, and approaches.

NOTES

Faultless, free from sins,

falsehood etc. (3@ UUg=aq,
Frfaree awm: @ @, o«
sRERTRNTEefRAwET). Or the
expression could be taken as an
adverb, faultlessly, without longings
pertaining to this world (fsrartererui
a1, we garRq? fRaw, seeiteremian
tfeafireet:).

Revelation, characterised by

words which prompt efficient action
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on the part of living beings (3Tt
TEAARIUTI IR TITATE A ST
oM geaTaT ).

Lights of the world, dispelling
the darkness of all doubts at the very
sight (FITATTRATITE TR -
ATIAT) .

Differential ~ standpoints etc.
““The different standpoints from
which things (though possessed of
infinite  determinations) can be
spoken of as possessing this or that
quality or as appearing in relation to
this or that, are technically called
naya’. (Dasgupta, A History of
Indian Philosophy, Vol.1, p.176).

Two major standpoints are
distinguished: from the standpoints
of substances and modes (dravya-
naya and paryaya-naya). Relativistic
alternatives, seven in number,

regarding the truth, falsity and
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inconceivability of all affirmations
and negations (TaTEfed, wTEREd,
WEawe: TIekd W1, etc.,).

Valid
knowledge of one with right attitude

(¥F=Ee). Five kinds of knowledge

knowledge, the

were recognised by the Jaina

logicians: sensuous (mat) and
scriptural (sruta) under indirect or
mediate: visual intuitional (avadhi),
intuition of mental modes (manah-
paryana)

and perfect knowledge

(kevala) under direct or immediate.

T T HIGISTAT

dfcgrafafagst arfa |
TRATEUTROIT

UTTUTTSRUNEWOT & 11%6 ||

T I Afaeldedn afgurarfarizaisi
FAEART T FETERONEAT 9 1|

TIETROETS g
U3 gag & 7 goge |
TR AR
d feru wgw nve
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TARTEOTHRETE dfd g5 99 gedd |
wagARtaas qemfy aferaamtenT |

47,48. In this, even if one fails
to understand well the true religion
of the All-knowing (Tirtharikaras),
owing to the weakness of intellect,
absence of a proper teacher,
abstruseness of things to be kno Wn;
or arousal of knowledge-covering or
in the non-accessibility of logical
reason and illustration, even then the

intelligent one should think about it.
NOTES

In this, in the revelation spoken

of in the previous verse (a3
qeamTATET). Several causes for the
inability to grasp the complete
import of the Doctrine are
mentioned here. Nevertheless the
instruction must not go in vain: the
serious student must strive to
accept, comprehend and follow the

instruction.
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Weakness of intellect, due to
stupidity or distration, inability to
comprehend the meaning properly
(Seaan weleaq a1 ufagieedd, g9
Y iHaaRoAE: ).

Absence of proper teacher,
who is skilled in expounding the
correct doctrine effectively: feacher
(acharya) is one whom those who
desire emancipation resort to for the
sake of understanding the meaning
of  scriptural  texts  (afge:
T BIERICEE MCE
ATe A sy L EIRIENLIP]
queiRieaa geadd:). Abstruseness
etc., complexity of subject-matter,

of ideas like dharmasti-kaya.

Knowledge-covering. The soul
is naturally capable of
comprehending all things in all their
aspects at all times: but this capacity
to comprehend or know is obscured

and obstructed by this species of

karman, whereupon the soul can
know the world only partially and

imperfectly.

HU[THAURTUTEULTUTT
5 o seTeueRT |
Rrereamer g
TTUUTETETIEON 0T 1R 1

ATIH AT
JRSAT: TS |

. et AT 1

49. Wherefore the Victors are
engaged in  favouring  others,
although they themselves have not
been favoured (by others), they are
most excellent in the world: they
have conquered  attachments,
aversion and delusion, and therefore

they speak (only) what is true.
NOTES

Favouring others, by delivering

spiritual discourses for their benefit

(ermTaQenieAT TIEIRIRAT).
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Most excellent in the world, of
living beings and non-living things

(TRTERABT: ).

Attachment, characterised by

love. Aversion, characterised by

hate. Delusion characterised by

ignorance ()

Speak what is true, not being
tempted to utter untruth either by

attachment or by aversion.
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R TaTs sHaTfs Ty
FEHTOTIOT |
TEUATATATSA SIS
ARG 1140 ||

TSRS SHATIS FohaTg STeHTATT |
3T WA a1 Sedaias 1|

50. Avoiding what is to be
avoided, one should meditate on the
perils in this world as well as in the
other, which occur in all actions of
attachment, aversion, passions and

mnflow (of karmic matter).

NOTES

This verse deals with the
second type of dharma-meditation,
known as ‘looking for perils”’
(NN IATIITATTAATEH TSR T a1
wHumuEr fom wifeadifa
FraruTa e TSIy
Subhachandra, op.cit. verse 482):
“universal suffering’’ (apdya) and its

conditions are dealt with here.

Dhyana-Sataka



Avording etc., being mindful
and non-infatuated, abondoning the
spiritual inertia (3twE= 3fd) that is

one of the causes of bondage.

Attachment, an aspect of
perverted cognition (viparyaya), and
produced by it, according to
Vidyanandi (I va faoen fareartafy-
AYRTECATEATIIE: 1)

Aversion, ill-will, anger,

instrument for destroying dharma

(erdfaeatirenton).

Passions, one of the conditions
of worldly existence. Together with

the vibrations (yoga), the passions of

the soul are responsible for -

attracting the karmic matter to itself.
Four major passions are recognised:
anger (krodha), conceit (mana),

deceit (maya) and greed (/obha).

(=gt TmTon =@ srfmTEET,
AT T R 9 USgEHTo |

TTR T RO HETET,
fo=ifa gemg gorewawm 11).

Inflow, of karmic matter into
soul. The space occupied by soul is
thickly crowded by karmic matter

owing to this continuous influx.

(WoTSrrUTeR TR

SeuaTn wevTferaE |
LLCCUIS SURES CURE IS

araat gifd KA, 88)

w3 -fog-uwensyumEiiE . gergeaeT |
f SR
e nug n

STy |
S el

51. One should reflect upon
the fruition of karma, divergent
(from the points of view of) nature,
duration, space and resultant,
grouped  into  auspicious  and
inauspicious, and produced by the

impact of activities.
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NOTES

This verse deals with the third
type of dharma meditation, known
as ‘‘fruition of various karmas’.
Although the soul is, in its original
nature, free from all fruition, it
becomes in due course subject to the
effect of good and bad actions,
owing to its bondage with
beginningless karma and the arousal

of merit and demerit.

(Tsferm yumymed faarexfz -
diswd Wfia: ugmeiewdasaEsa
UTURAEEA AR g @faTeRthey -
wafd, guaeas daTfegEretey -
wafa, 3fa  frawer  foresfeemm

Subhachandra, op.cit.482).

Due to the arousal of demerit,
the soul will get into hell and other
sorrowful states of existence, while
the arousal of merit would result in
the happy states of existence in

heaven.
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Fruition of karma, in terms of
intensity, substance, place, time,
modes and maturation of auspicious

and inauspicious actions

MICIMEE LIEREe b )
Frecuvtaeug ARSI ThT
AT ARASHINUIaET: It faures:,

Gommata-sara).

Auspicious  actions  would

result in the states of tirthankara,

Lana-dhara (apostle), rshi (sage)
chakravarti (emperor), baladeva,
vasudeva, deva, and vidyadhara:

inauspicious actions would result in
states of existence in hell, among
lower animals, as bad characters,

death, disease, pain and poverty.

Nature, of karma in its eight-
fold classification:  knowledge-
covering jAanavarapiya), intuition-
covering (darSanavaraniya), feeling-
deluding

producing  (vedaniya),
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(mohaniya), longevity-determining

(ayushka), body-making (nama),

status-determing (gotra) and

obstructive (antaraya).

(TenfavreeaTst  wHuEaatsTret-
T WATERuiETe Ser sfasestain 9

Duration, of the above kinds of
karmas. The maximum length of
time is measured in terms of
thousands of millions of years: and
the minimum duration in terms of
moments

(forty-eight  minutes,

muhirta).

Space, occupied by soul and

densely filled with karmic matter
(REweA Sftauew  wHgeraae-
sfasfaa).

Resultant, or fruition in its

intensity (3rgwWrEveSRA g forumh:):

“The intensity of a karman is the
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depth of enjoyment or suffering with
which the fruition of the karman is
accompanied. There is infinite
gradation in the depth.... falling into
four groups called the first degree
(N. Tatia

(eka-sthanika) etc.”)

op.cit. ~ p.236).  Anubhava is
synonymous with anubhiga and rasa
(g wisgama 3fa watan:)

Impact of activities, of mind,

speech and body (IrmgsTESTd
T e, = T
TAFEARTET,  HWTE S U,
AT & Al IeaTied Sitaea T aq
e faure sea fafeeem).

ol FreRguEsTT -
ssEuTfrgroTaToTTE |
ERIEIFER R S
I T ST UIUR 1

Ryt weorEremT-
SSEATIUTATT |
SeqreferfawgTe watan
T T |l
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52. (One should reflect on) the

characteristics, form, bases,

differences, and measures of
substances as well as their modes of
uprising, endurance and dissolution,

as taught by the Victors.

NOTES

This verse deals with the fourth
type of dharma, meditation, known
the universe”

e ).

wherein all existential entities are

as ‘‘structure of

_—
(TR T

accommodated: the soul (jiva) and
matter (pudgala) interacting bring
world

about the of becoming

(samsara), bound by karma.
Understanding the structure of the
universe in all its details is necessary
for the soul to understand its own

real and original nature.

Characteristics, like movement

etc., of substances like
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dharmastikaya, (pervading every

part of the mundane universe, and

-

causing all  motion) (wrerot

sl TeTte).

Forms, or the structural details
of the universe, the manner in which
matter is arranged and organised. Six
forms are recognised: globular,
circular, triangular, quandrangular,
longish, and (T
TEIIgn YEeEHTeR A 8707
ERCLECIBEIEIE IR it e )
TJEAEIAHS THAGE. ...

YSATASATH) .

squarish

Bases, grounds for occupation,
like Jokakasa (mundane universe)

which is pervaded by dharmastikaya

(s TR IO
TATTETRTATEAT FITRTERTIIEI ).
Differences, between

dharmastikaya and other aspects of

matter like the part of it and the
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space occupied by it (faumf
guifEqeEEATma dertead: g
BE T R I 1o e e S F

Substance, which oozes out,

exudes its own qualities and modes

(st sreafd sigga FerporataT s
TE4 | TS Ao TUAtd: gued gt
a1 oar):  soul  (jiva),
occupying space (pudgalastikaya),

matter

existential element responsible for

motion, occupying space
(dharmastikaya), existential element
responsible for rest or inertia, also
occupying space (adharmastikaya),

space (dkasa), and time (kala).

Uprising,  endurance  and

dissolution are the modes or states
(GRS EER IR o8
‘TuTgsadteags dg 3fd a=mm).

Modes are so called because time

of existence

and again they change, they appear

and disappear (Tdfd @0d TWd 3eqTE
fomm @ Tewdifa wata:).

Victors, tirthankaras like

Mahavira. There is sometimes a
distinction made between a ‘jina’
and a ‘tirthankara’: the former are
eligible for

souls emancipation

(moksha) while the latter are
bhavya-souls who are emancipated
in the fourth phase of time. The
latter only have the five auspicious
occurrences (paricha-kalyana) in
their lives: descent into the womb,
the divine bathing at birth,
renunciation, obtainment of Kevala-
knowledge and the final passing

away.
roreraT |
uraTERatatEE
fafergmaretadat nus
QAT R AeRATE g e |
Ffesefafed Prfaamaraedee

53. (One should reflect on) the

universe which has neither beginning
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nor end, filled with five-fold space-
occupiers, differentiated by name
etc., distinguished in three groups,
lower world etc., preached by the

Victors.

Universe, the mundane world

where appear or shine the

matter etc.
(e Sanfeuerat: o @ ofteh:) It

is because of the interpenetration

substances like soul,

and interaction of these substances

that the universe subsists.

(ST FATOT UEIRTAT
Saqgeemiaaieaem  omae feurfa:
Jifeaca wagres: Subhachandra, KA,
117).

Space-occupiers
characterised by pervasiveness: asti
is space, and kdya is body (TaTEdA:
TR wrET  AAfereRET:)  Such
bodies pervading space are of five

groups: soul (jiva), matter (pudgala),
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(astikaya),

motion-causing elements (dharma),
inertia-producing elements

(adharma), and space (akasa).

armTeusgi fad errigstewl Hux

farfaaeagmarratemmsaniedyar |
smTeufasT Fad erefafafaamg i

54. (One should reflect on) the
eternal modes of the universal
system involving its settlement in
the atmosphere efc., and structured

mto the earths, spheres, islands,
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oceans, infernal areas, aerial realms,

regions etc.

NOTES

This verse is a brief statement
of  Jaina  cosmography: the
conception of the mundane universe
as without beginning or end, and
wherein happiness and sorrow are
experienced as rewards of merit and

demerit, consequent on the actions

of souls.

FEarths, eight in number
dharma etc., Spheres twenty-one in
number, Dense Water, Dense Air,
Thin Air etc., Islands, innumerable,
Jambu gte, Oceans, also
innumerable, Lavana etc., Infernal
areas, innumerable, Simantaka etc.,
Aerial realms, innumerable,
Jyotishka etc., Regions, homes of
denizens like demons etc.,

innumerable.
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Universal System, organisation

or arrangement of the universe

(cierea Terfa: saaeen wwater).

3Id el GO |
Samefa &l 9 =
I HEE |14y 1|

SUANTATUTHATEIHeTei-al yaR |
HTHEMUT HdAl AR T TTHRHT: ||

55. (One should reflect on) the
soul, whose characteristic is active
conscrousness, which is without
begmﬁmg or end, which 1s different
from the body, tormless, doef and

enjoyer of its own actions.

NOTES

This verse describes the nature
and characteristics of the living
being, identified by soul, in
contradistinction with the other
broad category of existence, viz. the

non-living objects (ajiva). The
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principle that is distinct from, but
energising and activating, the body is
which is

the soul, apprehended

directly by introspection.

The soul, although formless,
occupies  space-points in  the
mundane world (/okdkasa), and
hence classed as an astikaya. The
soul fills the whole body: it pervades

the physical frame entirely (Sfa:
TR TAINITIATT: ) .

Active  consciousness, by

means of which the soul is connected

with the world (SUgsIdsAATUANT: ).
It arises for the purpose of
apprehending a presented object, an
inclination, attention,

(bodha).

awareness

(Fryforfs sra et Sfaem g
3FAN, Gommata-sara, Jivakanda,
672 St IASWHIN, Dravya-

sangraha, 2).
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It i1s of two types: knowledge
(jAana) and intuition (darsana), the
former again is of eight varieties,
while the latter is four-fold (&
fgfaensgagsde:). For details see
Dravya-sarigraha 4 f.

Different  from the body,
althought it is only when connected
with the body that all normal

experiences come to pass.

(Efufersr & < wsaevfor
W, KA, 185). This forms one of
the reflections: anyatavanupreksha.
(W sforew 3 Sie wEaTg awel
(wa:) f&uui) ete., KA 82).

Frdm the ultimate or
transcendental point of view, the
soul is pure, unconnected with the
body, illumining itself and everything
else, free, eternal (neither born nor
dying) and omniscient. But from a
transactional

practical, point of

view, it comes to be asssociated with
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beginningless karma, and is looked
upon as impure, bound, doer of
actions and consequently subject to
the fruition of those actions (Sfa:
TgRsmmRmiinsTaatia: w|\m-
e M AICIEEENE R D E-OR B L1
FsrersTot. Ty et Aot srypg
Teeraawg JEEeasTaTsiata gh
SE: 1 @ wfd wal wafy
oA frerees: =)o S
TRET Wafd  IgERAad Jgd-
UG TR 9IvRT, TEATEISTY
Sfa: wHEA g ... Subhachandra,
KA, 189)

T T R

TS Ot |
THUTHIATIIHT

Tigra™ WeTHiH 116E I

a8 9 WHRASHd
FHTESTS HETIATaTe |
EEAYAYIEa HIgTad Wereiey ||

56. (One should reflect on) the

ocean of birth etc., which is brought

about by his own actions, (on) the
nether region of passions, full of wild
beasts (in the form) of a hundred
cares, the round of delusion, and

territying.
NOTES

This verse shows the dangers
of the involvement in the mundane
world, as one looses his hold in the
ocean of birth, old age and death
(0w, snfRvreRTeRTROTEE:)
The soul would sink into the lowest
regions of passions (anger, pride,
deceit, greed etc.) and suffer: the
cares (like misery, gambling, drug-
addiction) would haunt him as a wild
beast would prey on its victim: he
would be caught in the ever-
delusion

revolving round  of

(mohaniya-karma).

TR TRt |
gERETRATTIRAEgE e iwe 1)
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TR T |
TERATREA AT oo 11

57. One should retflect on the
ocean of samsara, without beginning
or end, inauspicious, a succession of
waves of connecting and separation

caused by the breeze of ignorance.
NOTES

The world of becoming in
which the soul moves is likened to
an ocean (TEIV HER: ¥ AWK 39 TR
HTR:). The associations of the soul
material

with objects and

dissociations therefrom are

compared to the constant rise and

fall of waves (Wa@ugwcaTq od:
FHTEACTETE: ¥ 3fd WTEAT); and
the ignorance (modification of the
soul owing to knowledge-covering
(3™ FHTERUTRHIEISA
SATEHYTUT: ) is the wind that makes

karma

these waves possible.
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T T GAUTHE AFHEEUTEE SUTHUT |
UTTUTHIRUUTYR aTRAHE HETa= |4 |

T T GUTE EErEy e A |
FARIHUIGR ATREHE HgTarad ||

58. Capable of crossing this
(ocean of samsara) is the great boat
of conduct, with right intuition as the
(right)

knowledge as the helmsman, devoid

lastening  cord, and

of sin.

NOTES

The verse emphasises the role

of conduct (charitra) in helping an
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individual wade through the waters

of worldly life.

TR o0, AAUAUTS AT |
IR
T fameieferats nuws 1

TRFAATTSE, qq: qEATIGAATT |
SrEmTtad foaatenei ety 1)

39. (This boat is) made sound
(without holes) by discipline, (its)
speed is increased by the wind of
penances, (it has) got into the way
of indifterence, and (it is) not shaken
by the waves of the counter-current

(of wrong meditations).
NOTES

The boat of conduct is further
described in this verse. Discipline is
the stoppage of the inflow of karmic
(zEssgafimia: @ew:);

whatever holes and cracks there be

matter

in the boat of conduct are promptly
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plugged by this stoppage. The water

entering into the boat is the

metaphor illustrating kdarmic matter

entering into the soul (Ffves
wlilaz-aﬁwaf:).
Penances, external such as

fasting, decreasing diet, giving up
strong and delicious diet, selection
of a lonely and peaceful habitat etc.,
and internal such as the nine-fold
expiation, four-fold humility,
respectful service, five-fold self-

study and meditation.

Counter-current, wrong

meditations or distractions to right

meditations (forEr=rfenT: srazarfa

TAT TRy ieTRdeaTgea g9, arf:
Treerraeafafa mmemet: )

3G giorafor
- -

wig 9 feamogi
Rrgaferaor grafa ngo 1l
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TG YHATT: HETHIATE ANt |
g1 afsatorgt vigwes st )

60. Mounting (this boat), the
mendicant-merchants, filling it up
with  precious jewels of good
conduct, reach quickly and without

difficulty the City of Emancipation.

NOTES

Mendicant-merchants. Even as
merchants are concerned with

working out their income and

expenditure, the mendicants are
clever in understanding the past,

present and the future states of the

world (¥=d SAfeRTATIRTH G
ga: @ USidiHyumEEedgdts
TgAUT 39 gHEi:).

Good conduct, minor vows

classified under gupa-vrata and
Stksha-vrata, which are intended to

help observe the five major vratas

184

(maha-vratas): they are jewels

because they make for final happiness

(srreafd FEERArATEAT).

strmgaRTfod fRreETg |
T Feaw Wi
icicic e CIIE R

T o Preta et
s
TR feuw e
dre srgrEmTETt ||

61. There (in the City of

Emancipation), (the mendicant-
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merchants) obtain for all time
(without an end) the natural and
incomparable happiness, without an
anxiety, and absolute, in exchage for

three jewels.
NOTES

The metaphor is continued.
The mendicant-merchants cross the
waters of samsara in safety because
of right conduct and reach to the
state of emancipation: and when
they reach this state they experience
absolute bliss, which is a natural trait
of the soul. The cares which are
bound with worldly existence cease
to affect the soul. The three jewels
that the emancipated soul has, and
can press to advantage, are right
knowledge, right intuition and right

(Trr@E,  OrEey,

conduct.

HEAATNA).

o @gun v o
Srarguaeafacaag |

HeITaagHd ST

AHIGSHTH 11ER |
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foh sgm? wowe SfenfueTeforeatiu |
FATIEUETeHeS: taTE AHadSTaH |

62. Why talk at length? One
should meditate on the import of the
Scriptures, containing the details of
all the existential entitites, soul etc.,
and comprehending the group ot all

standpoints.
NOTES

Import of Scriptures, the heart
or essence of tradition, the final

conclusions of the System (THIETA

frgranedfufa  g=d), the central
teaching.
Existential  entities, soul,

matter, inflow, bondage, stoppage,

purging and emancipation

(Sratsstarssgaarad autas aut e

Ui ).

Soul, living entity, doer and

experiencer.
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Matter, non-living, inert
matter.
Inflow, channels for the

flowing of Karma into the soul: two
kinds of inflow are recognised,
inflow through thought-activities
(bhavasrava), and inflow of the
actual karmic matter (karmdasrava).
The former are of five kinds, vision-
. control,

deluding, want  of

inadvertance or spiritual inertia,
activities of mind, speech and body,
and passions (fieare, sifarfa, wame,

TR, HUT).

Bondage, due to inflow, of four

bondages of nature, of

types:

residence, of intensity, and of space

(vpfaary, feafaerya,  srgumrery,
QYIS

Stoppage, of activities of mind
etc., cessation of inflow: love of
truth, partial observances, complete

observances, conquest over passions

186

(rmEafg: " O EE T
Ry:, wraecd, vad, wErEd @
HETIE).

Corresponding to the two
there are two kinds of
bhava-samvara (five

five-fold

inflows,
stoppages:
observances,

three-fold

great
regulations, restraints,
habits,
troubles and conduct (WgTaa, wfufd,
T, e, srgdem:, wwesw, wifE)

(actual

reflections, conquest of

and dravya-samvara

stoppage of inflow of particles).

Purging, dissociation of karmas

from the soul (Fsfr fasivol werasm
wHUT v I TTeEge).
Change of soul due to the
dissociation is bhava-nirjara, and
actual purging of karmic matter is

dravya-nirjara.

Emancipation, of the soul upon
total destruction and dissociation of

karma bondage.
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Standpoints,  from  which
attributes of a thing can be affirmed
relatively: points of view, of the
substance (dravya-naya) and of the

modes (paryaya-naya).

TeaTHTARIEET quret
GonaEaTeT |
TR ATOTLOT
grrsgred fAfRgrnes

GATATER AT AT effunaeranteTe |
SITAR FHLAT: gdeamea s ||

63. The meditators of the
dharma-meditation are pointed out
as sages whose wealth is knowledge,
who are devoid of all mindlessness
and whose delusions are dissociated

and subsided.
NOTES

Mindlessness, or  spiritual

inertia brought about by drink,

sense-enjoyment, passions, sleep

187

and purposeless talk (W= faeraerarar
frer foremer = vt wifora).

Delusions etc. Two modes of
the soul are mentioned here:
annihilation of delusion-producing
karmas, and tranquilising (rendering
inactive) of the same karmas,
(RHuTTuATE TR, &g
gmfien:). Delusion is a collective
expression for attachment, aversion
and vision-delusion (rdga, dvesha
and mithyatva). ““The processes of
the deluding karman play a very
important part in the making up of
worldly existence, and it is only the
holding up (upasamana) of this
karman that gives the soul a glimpse
of the truth of reality” (Tatia, op.cit.
p-258).

Dissociation (kshaya) is total
absence, (&Uui wHuT . 9reTer),
and Subsidence (upasama) is a

temporary holding up. Two types of
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the ‘knot-less’ ones on the path of
spiritual development are indicated
here:  kshapaka-nirgranthas  and

upasamaka-nirgranthas.

FOUR VARIETIES OF
‘WHITE’ MEDITATION

Ui geaTul Jedert

GUOHCEEI |
FUg TSI GeaTor
W0 haferon 11€% 11

Td U YAERT: GUYRAEEAAT: |
A I W:‘T{Tﬁ:
Hate: ||
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64. These only (become) in the

former two of white-

(types
meditation) nobly compact, being
bearers of the (Ancient) pirva texts:
and in the latter, two omniscient
ones with activity and without

activity.
NOTES

This verse deals with the last,
and the highest, type of meditation,
viz the Sukla (white)-meditation.
The colouration here is white, and
the mendicant would have ascended
the ladder of total dissociation of
karma, and would have achieved the
subsidence of deluding karma etc.
He would be ‘compact’, firm and
strong, like a diamond, a bull or an
iron arrow. (TAFINAR HEATES:
GUh: FURATATES: TUAFALATTAT
geaed: Subhachandra, op.cit. 483).

Dhyana-Sataka



The ‘white’ - meditation is of
four  types: (1) meditation
characterised by conceptual thinking
on, and investigation of, the aspect
of difference of objects (Jera-
Toraeh e wed yroesa samafd);
(2) meditation characterised by
conceptual thinking on the single
mode of an entity, without the
involvement of investigation (Tehed-
Toraeriferamea f5d4); (3) meditation
accompanied with subtle physical
infallible  or
(gemfsrartiatd)
geufsaraiaureatiieT qdtd); (4) and

meditation wherein these subtle

movement and

irreversible

activities are  also stopped

(wgfesattraneas or fAfera
U haTHg e aqe).

This meditation is called Sukla
or ‘white’, because of its pure
quality, because it cleanses, destroys
or calms down the dirt of passions;

it 1s bright, shines resplendently and
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is firm like diamond: it is born as a
result of the abandonment or
calming down of unclean passions.
(ghrporatTegee ERISISEE
ereTguyTaTsT | Sgdniviiren 33 ghde
frued w1 wuEHETETeTITETET
T GAmEE:
frefrem (Subhachandra,

Jianarnava, 424).

The first two types ‘collect and
concentrate the mind on the
minutest possible entity’” and prepare
the ground for ‘stopping the
activities of mind, speech and body’,
which is achieved by the third and
the fourth types.

These only, the meditators
who have successfully completed the

four types of dharma-meditation

(AsTaE T EATALATAR: ).

In the former types, in the first

two  types  characterised by
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conceptual thinking on difference

with investigation, and conceptual

thinking on unity without
investigation  (qa=:  geTEEIEAl:
HESESIEECRI B eI ERE LI CE IS

Uehed [AaehHIaaR geaadl: eaTan: i
).

Meditators in these two types

are said to know the Fourteen
Ancient texts (Parvas), Utpada-
puarva, Agrayani-pirva, Virya-

pravada-parva etc., belonging to
scriptural knowledge (sruta-jiana),
and hence called Bearers of the
nobly

Parvas. They are also

compact, as explained above.

In the latter two, types of
‘white’ meditation, viz. omniscient
subtle

states accompanied by

activity and infallible or irreversible:

and not accompanied by it (3T
U@l STRIAANIA: gt

B ERUECINE RIGIF R I BRI
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ANTENThaTeHl SR gfa =)
Activity refers to the activities of

mind, speech and body.

zmonem fa guft
TremiraTs T |
a5 gurtaatem
TESEOT S gfed &Y 1
srTaAsTy g femfrenfaraam
wafd gefoafe: aeama : gaq

65. The sage becomes, on the
cessation of (dharma) meditation,
preoccupied constantly with
contemplation on impermanence
etc., having already become well-
settled m mind by dharma-

meditation.

NOTES

Meditation, here the dharma-

meditation is meant (38 A

gHEATHINTRIA), for the benefits of

this are being considered in the

Sukla-meditation.
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Contemplation on  imper-

manence etc., the twelve-fold

reflections known as anuprekshas:

reflection on impermanence, on
helplessness, on loneliness etc. (31T
Yo TEYRUTchea eI TR, LI
TENINET  WTafidea:) The
commentator cites the following
verses from Prasama-rati (151-162)

describing these reflections:
TR [T @ E e Ed TR |
Iz dfaq Wi =

waTUATH= 112 1)

SFHSTATOT A g SaTfaragAm |

A Tt .
IRUT shirgleh 1R 1
TR AR TSl AT T |

TEHTETRTTeh G aHehaTelA : ShTET 113 1)

AFANSE TS

favastm=ata |
e Faar afafe 1 aem
a R wiersfer: 1%
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qA: IIEAl ST IE ||

Tregffora: yuEam

q: HETICEUSEH: |
T AUTEIHAOT TdH

qfEme aemTd e |

T YUIATIARIEU ATeRTEaATEE I |
gaaTgal fea: gk
Erecivn e AP

TgfgvnmungufEtsty aem s g |
AgcRATIred FSard Sgagaaar 1R 1|

R tEe gy o aged ||
TET TR0 SUgSEEnTiE 1o 1)

LHTST TREATAT ATTegate} foRtartaT: |
YsT WA THRETR Aerar=iom: 199 1l
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AT ARH TSI eTehedaTI6Uese |
HFTRARATUY TR GgerT
It 18 11

Bifd wATZIST oraten dauregae |
eI faeatierg et 1188 1|

Al FHATIYET: v FrausryTeeT: |
TR daHeaTESET: ||

66. For one equipped with
dharma-meditation, the
colourations, progressively puritied
by the course, would be yellow, pink
and  white, differentiated by

excessive, slight etc.

NOTES
This verse mentions the
colourations, consequent on the

attainment of dharma—meditation:
the trend is towards lightening,
towards white: pink is lighter than
yellow, and white it lighter than

pink. (Tags® wafd, daayaEn:
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e favEy, aen o yaeevatd
@wH:). The order, or sequence, is

indicated here.

And in any one colouration,
difference in saturation is also
significant: lighter yellow is more
towards pink than thicker yellow:
light pink is more akin to white than
heavy pink. ‘Excessive’, ‘slight’, and

(enievreeTReTmUeafare: )

are the degrees.

‘medium’

ATTHITTHTS SUTTTUTERTSN
EREL il
a fert ngo

HATTHIIRIIS SIS AT
Tg, Rrmroframt |
AT g adeae afgEa il

67. The sign of dharma-
meditation i1s to have faith in the
modes propounded by the Victors
(such as) scriptures, instructions
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(connected  with  them), and

revelation.
NOTES

Modes, like substance etc.

(zeafeugTatr).

The verse explains the
characteristic trait of the dharma-

meditator, faith in the real nature (of

soul) (FaggHa forgaa enfeareifa).

RroregurteRmor wwEon
forragTUTEYUoT |

GHTeTaSTIReT araSgToft
HUIFEdl 11§ ||

AT R AT E T S e HaF S |
yavieraamRa: ade Jrae: ||

68. The dharma-meditator is
to be known as one who praises and
adores the qualities of the Victor-
ascetics, who Is modest and

generous, and who 1s concerned

193

~Adores, with

with ‘scriptural conduct’ and self-

restraint.
NOTES

Praises, general words of
praise (VTR WA, Scchldd).
devotion  (SreT@T

wEigETaaT  aRegfaer  Egfd:).

Modest, well-behaved, polite,

humble, as getting up when an elder
(fra:  ervgeamfe).
Generous, like feeding the poor etc.

(T sryATEYET).

comes in

Scriptural conduct, discipline
based on scriptural texts like
Samayika (equanimity regarding all
creatures, restraint with regard to
living beings, auspicious thought,
preoccupation with the real nature of
the soul: having abandoned arra-and

raudra-meditations.

(Fvar wEAY  WEE:  YEHTEAT |
ATRIFUNET: afg WTRes Faq 1)

adoration of the twenty-four
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Victors, bowing before them,
going round the sacred objects etc.
(v,  wgfdvifoeas, o,
TfsRHUTIS).

scriptures is a

Knowledge of
necessary pre-
requisite in the first two stages of

Sukla-meditation.

Self-restraint, characterised by
austerities etc, for the purpose of

bringing about tranquility for oneself

(FaTfeEmeAEAgT G9W: ).

og Wimeassraytan
RromrreagTonan |
SR —
|UTHES 11ER 1)

Ay fmdansssiagea: Rrmawem: |
AT : JFATTH THRIER ||

69. (And) then (one) climbs on
to the Sukla-meditation by the
sizpports of forbearance, meekness,

rectitude and non-attachment, which
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are the essentials of the religion of

the Victors.
NOTES

The four principles mentioned

are the ‘supports’ of Sukla-
meditation. Forbearance is patience,
endurance, without getting excited;
meekness is modesty; rectitude is
non-deceit; non-attachment 18
freedom from sense-involvement.
These are the moral virtues coming
under the ‘dharma’ category. And
they are supposed to counteract,
prevent, render ineffectual and
destroy anger, pride, deceit and

greed.

(FHTIATTATATAT AT REITTEAT:
ufteamer wmigadTgeatRiy: 3ot
o1 freefteutifa, ws  amrfesafy

qraa)

The virtues are described as

essentials, as characteristic features,
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of Jainism, as they are meant to

cause the destruction of karma

bondage (HerERgaTHIRE TLHT:).

Ul Ul TIEee |
armont R 21 1eo 11

Frgemterr seoT: | 7 STl TR |
sarafe girere: e s R waf

70. Compressing methodically
in an atom the objects of the mind
in all the three worlds, the ‘covered
one’ meditates on the (Sukla)
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meditation, perlectly steady; devoid

of mind, he becomes a Victor.
NOTES

The mind, having now become
proficient in advanced meditational
work, in concentration, can settlc
itself in an atom, and becomes
absolutely stable, motionless. This is
followed by omniscience, ultimate
victory, wherein the functions of the

mind cease altogether.

The meditator becomes in this
state  ‘devoid  of mind’. This
achievement, however, is confined
to the two latter stages of Suklu-
meditation: and in the first of thosc
two ' stages, the state of Sailesi
(motionless like a rock) is not
reached: it is reached only in the
second (the last) stage (etfareramra:
WO e WAld  eRHEEeEtdid
TEVN: | AT Servie-
R, a& ° fgdemafa mend:).
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g Fea@li™ waur e fAewn €
! GUNSATUTSTS UTUrEREaS T 1ot ||

gor wEvHeTE T fod faesae @i
qd: G TIHaT==a 0 |

ST AEer |
wwmjfi Fews st
qsnfa oA ez 1l

ERIRERCERTIELE]
A AT |
Uit freuy sroata
Tarsty a1

71,72. Even as, by a magical
formula, (one) would collect in the
mouth the poison (spread) all over
the body and then expel it therefrom
by a more potent magical
incantation, so the Victor-physician
collects in an atom the mind-poison
which has its roots in the three

worlds, and throws it out therefrom,
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equipped by the magical powers of
Yoga.

NOTES

The verses explain, by an
illustration, how the ‘covered-one’ is
able to shrink wup, attenuate,
comprehend the mind traversing in
the three worlds in a single atom,
and how the omniscient one is able
to throw it out altogether and
(e wY
gAygErer: Fyaafawd wa: it
gafd Faelt o1 AdisEuAEd).

Mind is called poison here, because

become ‘mindless’

of the suffering and death it gives us

by involvement in the world (%9 @&
TETRUTI ST ).

And the magical powers at the
disposal of the meditator are the
meditation he  has  practised

according to the instructions of the

Victor. (F=anaegw: Naemsam
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gmedard: ). The former (viz., the
absorption of the mind in an atom)
cannot automatically bring about the
latter (viz., become mindless):

special and great effort is needed for

this result (srrIeT=I=fT).

IR 5

fETs ®uadE Fage |
enfaereaEr eareg

qNsTOMSN T 1163 1
HeATHAIAE gt

gfEad Huw gamn: ol
TRt fatfa aarsatast i

ag fomgauron
TUEATET HHOT AU |
g s freeg
AT T 110% 1|

AT TTTEREE = : AT SHHOT ah |
fowerem feean faifa @atsoefiaenn

73,74. Even as a fire, the fuel

of which has been removed,
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gradually diminishes, becomes still
(sheltered from wind) in the few fuel
remains, and then dies out, so the
mind-fire, upon removal of the tuel
of sense-objects, becomes gradually
thin, is calmed in the atom (of sense-

object), and then dies out.

dafyg Trferare
AATAAITIUNE e o7 |
UfErg AU FET 7%
SRS 0T 1ok )

qrta ATfereRTa:
AHTIEHTIAIEEY 97 |

gfEEd wHoT FeT
aun A S )

75. Even as water in a tube, or
inside a hot metal vessel, graaually
shouid)

understand, would the water of the

disappears,  so, (you

Yogi’s mind (disappear).

NOTES

Water of Yogi’s mind, mind

that is in the soul (vessel) which has
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efficient (hot) by
mindfulness (3TIHTET TATHAAHT-
FAE WA ).

been made

e o gEsi
Fews wuur sy |
@ derdrea fom
AT hacl 81 1165 I

Tahg g Rty FHe wEEHE Y |
Td: v 39 for: daeh Feaet vafd |

76. Even so, should one
suppress the activities of speech and
of the body, in order. He then
becomes steady like the prince of
mountains (Meru), a Sailesi and an

omniscient one.
NOTES

This verse describes the
particular stage in Suk/a-meditation,
known as Sailesi A mountain is
characterised by firmness,

steadiness, stability; and the lord of

198

mountains has this characteristic all
the more clearly. The state of
meditation, characterised by such
fixity, firmness, and steadiness, is
therefore likened to the mountain-

lord.

(St Toher w%: wiewnt
wafd a1 qersee |
AT ATIEAIT: FTAvT
wafd feeraa )

Suppression of all activities of
speech and body is the activity that
is involved here (d@: HaamETHRIY:
StevitsraAmata). There is another
interpretation  which takes the
expression Sailesi to mean lordship

over right conduct.

(3fret o waraTE e gdaer: aua |
TEITT: IATT: TAT sTafer qgawe: ).

3cq1ai§sﬂ'=||sqaa|0i Gﬁ‘lac@&ll
ATUTHATITERUT Yo TagaTu[ERT 1199 ||
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SeurefeufawgTieuatamn aewatdt |
AR eI AaTTanuT ||

77. The consideration of the
modes in a single thing like uprising,
from

enudrance, dissolution etc.,

different standpoints, in accordance

with  the  ancient  scriptural
knowledge (follows the
achievement).

NOTES

Different standpoints, like the
point of view of substance, of
magnitude etc (FeaTTEreRTaTIETSI-
).

Ancient scriptural knowledge.
Scriptural knowledge is what has
been proclaimed by the twenty-four
Sages (tirtharikaras) and  their
apostles (ganadharas) for the welfare
of living beings. This knowledge is of
twenty kinds: Paryaya, Akshara etc.
(For

(Jivakanda’, 316f.).

details of. Gommata-sara,

199

. Parva, (Ancient) in one of

them: it consists of fourteen parts,
Utpada, Agrdyaniya, Viryapravada
etc. The substances, their various
modes (like birth, death, life) in
different time-periods, classifica-
tions of soul, grouping of truths, and
phenomenological processes are

treated in  these  texts. (cf

Shatkhandagama, Jivasthana, 1.1.1).
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GIARACISTUA RS a8 UeHde |
HER GRICCER I ERIrEnn b G (VAT

Gl ST aRT=A: deh TH Y[ |
wafd gusafadd: afcreRrTIE ||

78. Accompanied by
investigation (and movement) from
object to verbal symbol, from one
activity to another, is the first Sukla-
meditation (characterised by)
difference and conceptual thinking,
along with investigation, (occurring)
mn one who is free from the effects

of attachment.
NOTES

The first variety of Sukia-
meditation is described here in brief.
(cf Notes on verse 64, above). The
characterisation mentioned here,
viz., the movement, is in terms of
keen investigation: ‘‘from one aspect

of the entity to another, from one

200

verbal symbol to another, as well as
from one kind of activity to another”’

(Tatia, p.292). (fmm

ECCNUERIBERECENE

op.cit,

Object is substance, and
Verbal symbol is a word for it:
activity is mental, vocal and bodily.
Movement is among them. (37%f:
iai, Ex ] g, I W:D‘ﬂ'ﬁ
A, TaTESRA qfan,
NUTgIeTT Agghradifa faum).

Free from etc., (SRTI9TEE

O RuTREaE ).
S qur gforusky

Frarmauradafia fos )
IWTATISSHSATITIRIT T=ATT 1108 |1

TegA: Giererrd FarayrunEi 33 fs
ERICIDICEE CEiEaric e Al

79. And again, the mind in any
one mode like uprising, endurance,

dissolution etc., 1s motionless (and
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steady) like a lamp in a place free

from breeze.
NOTES

Here the mind has achieved
oneness (ekatva), and this becomes
the nucleus of the next phase of

meditation.

S IEp e eI GEE

R CEIURL IR EMEURIECELICR U IIAN]

anfeemAeersSanT=E: o B gt |
e TSI THehea oTaehH Toreree ||

30. Not accompanied by
investigation (and movement) from
object to verbal symbol, from one
activity to another, is the second
Sukla-meditation (characterised by)
conceptual thinking but

(and

oneness,

free from investigation

movement), in accordance with the

201

Ancient text of  Scriptural
knowledge.
NOTES
Non-difference, non-

movement and conceptual thinking
are the distinguishing features of the
second phase of Sukla-meditation.
Because of this oneness, and the
one-pointedness of activity, the

meditation becomes clear and
tranquil: one substance, one mode,

one quality: this is non-difference

and non-movement (TYTFIATTEAR
gfgaes @ AIfE: | ThaASANT
SRSt 1| T W o S
gt SeRuem: | Rraaasan T
?lgi‘ﬁ Il Subhachandra, Jianarnava,
42-26).

feamrmUeRTe SRaferon
RGN |
ggafwfenstafg g
AURTATRNEET 112 11
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TrafrTreRTe hafer: sredfegame |
gewfsransald qata agemafeas

81. The  third  (Sukla-

meditation) is (characterised by)
subtle activity and irreversibility,
(resorted to) by the omniscient one
just before reaching final
emancipation, having stopped half of
physical activities (mind and speech)
but  retaining few physiological

processes.
NOTES

In the third phase of the Suk/a-
meditation, all activities of speech
and mind are completely stopped:
the gross functions of the body also
are stopped. But the subtle vital
processes like breathing continue.
This is why it is called the phase
where there is half-stoppage of
(wETErTEE e |fd
i rEgwREaT).

activities

202

The soul now rests only in the
subtle activities of the body, and has

already attained omniscience.

(cf. haeToTTUTERTE YA
SrTfeg @fdsn @)

- SR wenion

7 fafea ggwiewfa @i
KA, verse 486).

This state is irreversible
(anivarti), in the sense that when this
phase of meditation is over, there is
no regression or reversion to the
previous phase. The phase, on its
completion, automatically
progresses to the next, and the last
phase of Sukia-meditation. (fiafdg
vheweta Hafd, Jadamaaiomm,

7 frafd afraf).

Subtle activities, of the body

like in-breathing and out-breathing
(‘('fagf 3'0{§6||E ﬁ‘%‘lmﬁﬁg{m
wTafshaT).
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Uelea forooehae |
Ffesafriematears

SO UHGE 11¢R

82. For him (the omniscient
one) who has reached the Sailesi-
state, motionless like a mountain
rock, the final Sukla-meditation is
(characterised by) stoppage of all
activities, and impossibility of fall

(from this phase).
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NOTES

The last phase of Sukla-
mediation, which arises, naturally
and necessarily from the previous
(third), is immediately followed by
final emancipation. In view of this
prospect, all activity, even the subtle
physical processes that continued in
the third phase, are completely
stopped: and like the previous
phase, there is no return, fall or
regression to any of the lower phases
or stages of meditation (apratipata).
As described earlier (cf. Notes on
verse 76), the state of the soul here
is compared to a mountain, firm and
unshaken. There is no movement at
all (from object to verbal symbol

etc.)
ggH W SRy At
e fafeaaa st
LECECECADE |
GRAARIE T T3 113 I
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Tord IRt AEy an we fydameatt
A = HEER gemaRiy @ agdw

LR The first  among
meditations 1s pleased with (all)
activities, while the second Is
(absorbed) in oneness (of activities),
the third (has only) bodily activities,
while the fourth (works only with)

subtle physical processes.
NOTES

A brief statcment about the
four phases of Suk/a-dhyana from
the viewpoint of activities is to be
found in this verse. Ravichandra in
his Arddhana-sara summarises the
essential condii99tions of the four

phases thus;

Nfsdeh YA YANARTAEIETI |
[EIERIEE R EaT)
ST JF ||

FEASh  qAYAaEl  TeAwATHAal A |
eqratd WeRAiied oA e aq
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FTcaANAISAT T ATATATEIA A |
YA gt 3 geihamranT: a4 ||

AUl Az Ed e |
HEEUTART a9 g Yo agd aq il

e TIHcATE TU
0T s7ouTg giEe wal
qg hATAUTl I
gient 9=w AT ey 1l

JAT BIRAET Tl AT
qUgd GHAA aq |
qAYAT HATeH: H:
gleren womA saEm

84. Even as the mind of the
‘covered-one’ is called meditation
when it is perfectly steady so the
body of the omniscient one is called

the perfectly steady meditation.
NOTES

Covered-one, a being involved

in worldly existence, but having right
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faith; covered by the conditions
which make for the world: a non-
omniscient one. His mind cannot
continuc in any object longer than a
muhirta (forty-cight minutes). It
constantly moves from object to
verbal symbol, object to object,

mode to mode.

But when with effort he
concentrates, it 18 termed
meditation. However, in this casc
the activities of the mind arc
completely still. In the case of an
omniscient  onc. all activities  (of
mind, spceech and body) are stopped:

the vital processes alone continue

unshaken and undisturbed.

eawaan
Ffaforsugsal arfa |

TEFATEAIAT T8
orerETTEIET T iley

FELRICERC LI CIE U EL CE Il
YeaeageaTq qe e ||
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frnmata w=n
GEAIaEhaTs \uuid |
BIEIEC U C ]
W AT SATUTTE |1¢5 |

Tereasiy gewawatshal wua |
HTaRTEETad: Yo &g ||

§5,86. Even in the absence of
mind, because of the actual presence
of active consciousness in the soul
stationed in worldly existence, one
can speak of activities being subtle
and stopped. There are previous
usages (in support of this), there is
this reason in the dissociation of
karmas, a word has many meanings,
and there is support from the
scripture  (propounded by) the

Victor.

NOTES

The two verses seek to answer
an objection: If in the final phase of

the Sukla-meditation, there is no
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mind at all, how can one speak of
activities being subtle or stopped?
The commentator, explaining the
expression ‘previous usages’, gives
an illustration. In a wheel that is
revolving, the central rod, to which
the spokes are fixed will remain
motionless: likewise, even when the
activities of mind etc., cease, the
spiritual counterpart of mind would
basic

continue, because of the

function of the soul 1is active

consciousness.

(FeaTeramyAUETefd  guTdls-
W aAT Tk gHuUTHTEevETiefsRas -
smasfa wufd qUTSETY
REBCIRE NN IS I ClE R FA
TTERAET 9TaTq Waee &1 3fd ).

Dissociation of karmas, while

climbing along the ladder of

annihilation (kshapakasreni)
destroying  the  vision-deluding
karmas. (guwAfiem, wafd =

FURIATITIIART  AATTUT ERH AT ).

A word has many meanings,

like ‘hari’ in Sanskrit meaning Indra,

monkey etc. (IUwEIT THOTSEEH
TTSRITTETHEAISHeRTeN: ). The
expression ‘meditation’ may
likewise mean many things,

‘thinking’ (&% feramai), ‘suppression
of bodily processes’ (&% wEfAIL),
‘absence of activities’ (&3 i)

cte.

YeRsATITg AT et
s smorferastar |

TorrmmuETsn =R
TfEET 11¢e |

yFALAg STt iraaty
T TR sty |
FreaagenaaasnieaE: 1)

87. Even when the meditation
ceases, one whose mind is well
developed by the Sukla-meditation,
would surely reflect on the tour
reflections, being equipped with

right conduct.
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NOTES

Surely, constantly, always

(niyatam).

Reflections, the anuprekshas,

mentioned in the next verse.

HATHGEREN d8 HORYSUHE 9|
wagaTTHU Feeul faafomd = e n

FHTHEFRT a9 HARNHATS = |
VIO FEqAT Toufoms = 1|
88. The gateways to the
intlow, the evil nature of worldly
existence, the endless succession of
world]y states, and changeability of

all things (are the four reflections).

NOTES

The reflections appropriate to
Sukla-meditation are mentioned.
They are paraphrased in the old texts

as follows: (a)thoughts pertaining to
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the naturc of passions
(avayanuppeha), (b) thoughts that
worldly  life  is  inauspicious
(asubhanuppeha), (c) thoughts that
samsara is not eternal, and that there
are chances of liberation
(anantavattiyanuppeha), and (d)
thoughts such as ‘Everything has a
change of state’ (vippariramanu-

ppeha).

GeRTY HOTT &) afdd WHYeReIET |
[RIGUEEEEIREGEIER I A

YEA YA 5 A THIFAATATT |

feraSaesT oredid TosTeer ||

89. Among the colourations
(grouped under) Sukla. the (first)
two (obtain in the first two phases),
the third very white (in the third
phase) (and) in the tinal (phase ot)
Sukla  meditation, (we  have)
‘beyond-colouration’, which is more
stable than the very prince of

mountain.
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NOTES
Colourations appropriate to
the four phases of Sukla-meditation
are mentioned here. Among the six
colourations, the last three (yellow,
pink and white) belong to the Sukla-
group: they are auspicious ($ubha).
In the first phase of meditation,
ycllow obtains; pink in the second
phase, and white in the third. In the
fourth phase, however, no
colouration is there: it is purer and
lighter than white, and therefore it is
described as beyond-colouration
(lesyatita). This is firmer than Mount

Meru (prince of mountains) itself.

HARISHE TS aT T
T Bifd fomg |
ferfirers < qoft
geaAsguaTEtIat %o |
K E DN IR EEEI e g
T waf fagr
forgem A yEesEETTEtE: )
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90. Stability, non-infatuation,
discrimination and renunciation are
its signs, (of the Sukla-meditation),
by which is known the ascetic whose
Sukla-

mind has reached the

meditation.
NOTES

How do we know that an
ascetic is in this last phase of
meditation? What are his identifying
marks? The verse secks to answer

this question.

Stability, unperturbed state of
mind, freedom from fear (avvaha).
Non-infatuation, freedom from
delusion (asammoha). Discrimina-
tion, intellectual insight into the real

nature of the soul (vivega).

Renunciation, non-attachment
to body or to anything else

(viussagga).
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arfererg a9z T o 7 alEgEEnfE |

Hghg 7 HYves WAy
q FmETg 18R I

Treaa faafy o1 ot 7 wwghad: |
ey 7 HHER 9Ey 7 HEg |

91. The wise one will not
swerve nor will he be frightened by
afflictions and obstacles: he will not
get confused (or deluded) (even) in
the subtle matters or in psychical,

supernormal phenomena.
NOTES

The first two signs are
explained in this verse. Swerve, get
distracted, from meditation (=mead
- &g 9). Wise one, or steadfast one
(sfR: ghgwm @ &), Afflictions,
twenty-two in number. They are to
be patiently endured so as to keep
on to the right path and to dissociate
karma from the soul (WTT=IEA

209

efafas Ueos STl 98 9 weaEw |
Frafedran e aeaer $uE1eR
efafesh yygeaTenT et w g |
FEmTiiregeet ooy ader sl
92. He sces the soul as distinct

body,

(preceives) all fetters: unattached in

from the and likewise

every way, he renounces all

dependence on body.
NOTES

These are the other two signs

of Sukla-meditation.

IEEgiE]
FATUTEEH HelTs
FETEeifor ewes 1183 11
R EI T MG E L ENEIEE A R L]
Tagent= |
AT AT JaTa-eify o |

93. The fruits of dharma-
(meditation), which is chief among

meditations, are auspicious inflow,
Y
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stoppage (of inauspicious intlow),
dissociation (of karma), abundant
heavenly  pleasures, and  are

connected with the auspicious.

Auspicious intlow, the flowing
in of merit (punyasrava). Stoppage,
of the incoming of inauspicious
(Fer:  SIyRHTTHIARI: )

Connected with the

karma
auspicious,
phenomena like return to a good
obtainment of

family, repeated

renunciation of

enlightenment,

worldly enjoyment, omniscience,
Sailesi state and emancipation

(P AT AT Y Ael e TR
SerTaTiE-Eif).

q 7 fFeau guaTe-
SNSUHTACE = |
FUE AU e
gfRfeart ufgmr 11R¥ 11
T = oo yansarea:

HITGE |
74 W‘-’B’FT
gftfater aftgrom 1)
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94. The fruits of the (first two
phases  of) Sukla-meditation are
especially auspicious inflow and
highest heavenly pleasures; (the
fruit) of the last (two), (however) is

total emancipation.
NOTES

Sukla-meditation, being a
continuation of the dharma, has the
same benefits in its earlier phases,
but in an especial way. The final

benefit, however, is emancipation.

VALUE OF RIGHT
MEDITATION

AHIEH ORI & U ewwgany |
GURRTUTTE ol g dagents 1134 I

SMHSTFRITVT TR TEATH JJFAera: |
FURHRUN TETG Y THE ||

95. The gateways of inflow are
the causes of worldly existence: bu.t
as they do not in Dharma-and Sukla-
become

meditations causes of
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worldly  existence, = Dharma-and

Sukla-meditations are firm, fixed.

NOTES

In general, the two benefits
mentioned n verse 94 are in

opposition to worldly existence

(T SRR @ < e,

werfaforssn wieRaed

gl qa Ugl qrfd |
mamum"aaw
a MRgESa 1R8I

HARAS W T=al: q9: et a4t |
I | TS AU9: ad WeEdiEd |
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96. Stoppage and dissociation
constitute the path for emancipation,
and for these two austerity is the
path, meditation is the chief aspect
of austerity, and therefore this
(meditation) 1s the cause of

emancipation.
NOTES

The effects of austerity are
stoppage and dissociation. Austerity
is of two types: external (physical)
and internal (mental). External
austerity assumes the forms of fast
etc., while the internal has six forms:
nine-fold expiation, four-fold
humility, respectful service, five-
fold

meditation (YEf¥m, o=, SEER,

self-study, renunciation and

@, e, W),
*
IATSHRTT HHE
W HeTeheTehUhTUl |
WISSATIUEUTETE |rfd

HEATSUTATSTHT 1] ||
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FERATEHEAT ShAIN
TAT AARAZIZMT |
NI ERE NI R DRI
SersAernssiee: 1

g ARl
Saerergasonmm |

SATUTTEATSUTTET
HTHTAHAHUHTIT 1134 |1

qoI yneaTeTnert
ST sFeRe R e RTaTT |
AATATSSTAAT:  HHAARAZIZ] |

97,98. Even as the stain, dirt
and slough of cloth, metal and earth
(respectively) are in due order
cleansed, and upon removal (of stain
etc.) dried up by water, fire and the
sun, so the stain, dirt and slough of
kamma 1n the cloth, metal and earth
of the soul are capable of being

cleansed by meditation.
NOTES

The purpose of meditation is to

cleanse the soul, to remove the
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karma-associations. = A homely
simile is given.
qAUT T A3 AR SITOTSN et A |

e AEEEYAT e
rson w1’ 1

e e |
qAAT ATAINTNET:
wrunsf ealRar Fada )

99. Just as by meditation is
surely (achieved) the heating up,
drying up and breaking up of the

activities, even so in due order, for’

one who meditates the karmas are

heated up, dried up and broken up.

NOTES
§

Heating up, troubling, not
allowing continuance with ease.
Drying up, rendering weak. Breaking

up, tearing down. Activities, of

213

mind, speech and body. (AT4: §:@ aa
TS I: 2 ey dd U 9e: fagrei
JIEAT aRTET). In order, the three
(drying up etc.) occur in succession,
order

in  a: sequence,- in 'the

mentioned.

e WMEIEHOT
LI RO IR A EA R
q8 HIATHIauuT

HTUMUTHUTESNTE 11§00 1

Jor TATIEITHA
Taronworfaremtaerfaterfer: |
AAT HHTHAIHA LIHTAIHT G ¢ |

100. Just as the disease-cause
1s cured by procedures like fasting,
purging and drugging, even so the
disease of karma is cured by yogic
procedures like meditation, fasting

ete.,
NOTES

Austerities like fasting,

decreasing the diet, fixing the type of

Dhyana-$ataka




diet (@@ @9:) are helpful in stopping
and dissociation of karma from the

about

of body,

soul. They bring non-

attachment, lightness
conquest of senses, protection of
control and dissociation of karma
(AFETyREEa - 3fsaea-
e - )

Wz reatgumen

yauElgen g gEs |
g HEYUHET Ui
FATUMOTAT 888 11908 1l

gon rafrafiraaaae:
geEtea: d S8id |

AAT HH-EAHHG U L= g8 ||

101. Just as fire, when hdped
by wind, burns up quickly the fuel,
collected (and kept) from a long
time, even so the fire of meditation
burns up in a moment the immense

mass of Karma fuel

214

NOTES

Collected from a long time
TR Ad,

karma-fuel,

Immense mass of

gathered during
countless worldly existences, (3tfie

SARITANATAHA . )

e o GUrEYTaT @orut

SOTISUITEEAT a8
sy fafersita 1go: 1

JUT T IAEFTAT 101 YaHTET ferefiamd |
SAFUSATIEAT AT e faea= ||

102. Just as dense mass of
clouds are in a moment dispersed,
struck by (strong) wind, even so the
dense mass of Karmas are destroyed

by the gale of meditation.
NOTES

Dense mass of karmas, dense

by the veiling of the true nature of

the soul (SEEITETETUNE ¥AT: FHHEAT: ).
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EHECIRE U
ST et 1803 11

T HIEERAN dTEAd WG @ |
geatfoTevienTfefsr:  eamaatemE: |

103. One whose mind has
reached meditation is not tormented
by the sorrows of the mind born out
of passions, or by envy, grief,

dejection, elc.
NOTES

Dejection etc., includes other

emotions like happiness (3fesregTg
guifeufars:).

HrssaaTsuiy O aRiE gaguiiE |
BRI
afgsrz fremad ngox 1l

vitaraaTiefirer writ: gagoen: |
eyt T arega fasimed
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104. One whose mind has
become steady by meditation, does
not get tormented by the manifold
bodily (conditions like) cold, heat
etc., (because of) his longing for

dissociation (from Karma).
NOTES

Does not get tormented,
because of the happiness of

meditation which overweighs all

these affictions (A aead saAg@ETEd

TEd); or because he is firm and
unshaken (ST9@T 7 YoRIQ ATARIG ad
).

39 weaunami fegtieggeareul gmor)
guaed gl 79 3 = A=t gy

TS FEUNYT EEEGEEYE & |
guvEd g9 w9 g v faemfu

105. Thus, one should have
faith in, should know, and should

reflect on, meditation, which is the
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basis of all spiritual devclopment,
which 1s the means of happiness
both scen and unscen, and which is

excellentlv noble.

NOTES

Spiritual development, stages

of spiritual development (guna-

sthana) is indicated here.

Should have faith, should
regard with the thought that it is not
Should know,

otherwise. its real

216

nature. Should reflect, brood over,
think and act constantly (9gd
TR W W e o
srgferfre fireran).

Excellency noble, as it is

resorted to by the sages and their

apostles (g

dreferrroreriefiataaam).

.

e

By this meditation, thus, right
intuition, right knowledge and right

conduct are achieved (W& = @fa

grpEyHEET G wat)
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