TREATMENT OF DHYANA IN THE
TATTVARTHADHIGAMASUTRA OF UMASVATI

Samvara and nirjard tattvas are expounded in the 7.S.
( Tattvarthadhigamasatra ) in its 9th chapter. Dhyana is herein
classified as one of the tapas which enables ascetics to achieve
both samvara and nirjard, of which the former is said to be effected
also by the practice of gupti, samiti, dharma, anupreksa, parisaha—
jaya and caritra. Tapas is classified into two kinds, i.e., internal
and external, which are each subdivided into six types, wherein
dhyana belongs to the last subdivision of the internal tapas. The
classification of tapas as such has been already found in the texts
such as Uttaradhyayana 30 and Bhagavat! 25.8.801. In the same
canonical sources, fourfold dhyanas are mentioned in the
Samavaya 4.12, Uttarédhyayana 30.35 and Avasyaka 4. And
their subclassification into four kinds each is recorded in the
Bhagavati 25.8.802, Sthana 4.1.308 and Aupapétika 19, of which
the contents of the first two texts are identical, and the third iden-
tical with a slight difference in expression. These texts discuss
laksana as to the subdivisions of arta and raudra, and laksana,
alambana and anupreksa as to the subdivisions of dharma and
sukla dhyanas, which are neglected in the exposition of dhyana
in the 7.S. The nature of the compilation of the Sthina allows
later interpolation, therefore, the chronological data of the con-
tent of dhyana therein is not certain. Awupapatika is generally
accepted as a later composition, and Bhagavati $ataka 25 is also
considered as a later accretion. Thus the formulation of the
classification of dhyana with their complete subdivisions seems
to have been made not in the early stage of Agamic age.

T.S. adds in contribution two new features to the Agamic
treatment of dhyana, namely, the definition of dhyana and its
treatment in relation with gunasthina. These two points which
are generally referred to in the literature of dhyana and yoga in
the post-Umasvati period have never been brought into attention
in the pre-Umasvati period. The oldest record of Jaina literature
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like Acardnga 1.9.4.14-15 gives the account of dhyana in such a
manner, ¢ avi jhii se mahavire, asanatthe akukkue jhanam/uddham
ahe tiriyam ca pehamine samahim’apadinne//akasai vigaya gehi
ya sadda-ravesu amucchie jhai/ chaumatthovi parakkamamino,
na pamayam saimpi kuvvittha//’. The role of dhyana is weighty
in the Jaina praxis, because videha-mukti is impossible to be
accomplished without it, however it never gained an independent
position in the Jaina ethical conduct in the ¢anonical stage, being
subordinated to tapas. This is precisely because of the ontological
ground of Jainism consisting of the two principles of the soul and
the matter, wherein the disintegration of them aimed at for moksa
is assumed to be achieved mainly by the rigorous practice of tapas,
of which the last two subdivisions of sukla dhyana are a part, and
for which the dharma and the first two subdivisions of sukla dhyana
are mere aids. Thus the auxiliary position of dhyana in the
ethical practice of Jainism differs greatly from its position held in
Buddhism wherein the original teaching of Buddha of duhkha-ksaya
was formulated on the ground of the way of meditation praxis.
The dependent position of dhyina to tapas in the Agama is like-
wise accepted by Umasvati. However he spares nearly 1/3 of the
total aphorisms in this chapter to the exposition of dhyana, which
clearly indicates its important place as so evaluated by him in the
context of samvara and nirjari. Heavy weight assessed on dhyana
therein was probably derived by having observed its innegligible
position placed in the texts of non-Jaina schools such as Buddhist
and Yoga sects, and the prevalent yoga practice in most of the
religious schools for the sake of final release, against which he
wanted to display and from which he wanted to distinguish the
Jaina concept of dhyana. Also the concept of dhyana had been
gradually on the way of making in the later Agamic stage as we have
noted in the texts such as Bhagavat{!. Thus both internal as well as
external factors must have incited Umasviti to give greater assess-
ment to the elucidation of dhyana. It is however only in the post-
Umasvati period that dhyana established its independent position
in the Jaina literature as we see in the works of Pajyapada and

Jinabhadra, which soon developed into the branch of yoga scheme
in Jainism, of which literature is represented by Haribhadra,
S'ubha.candra., Hemacandra, Yasovijaya and so on. In this stream
of the development of Jaina concept of dhyana into the scheme of
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Jaina yoga, treatment of dhyana made by Umasvati that seems to
have prepared the ground to promote its later development,
although initiation for it had been already there in the Bhagavati
and the other texts, requires a critical evaluation, which is attempted
in this inquiry. And the inquiry is going to be made on two points,
namely, the definition of dhyina and the treatment of dhyana in
relation with gunasthana.

Dhyana is defined in IX :27, ¢ uttama-samhananasyaikagra-
cinta-nirodho dhyanam’, of which duration is stated in the
succeeding satra 28, ‘a muhurtdt’. These two aphorisms are
combined into one in the text of Pajyapada, uttama-samhana-
‘nasyaikagra-cinti-nirodho dhyanam a antarmuhartat( 27)°. Defi-
nition of dhyana is thus enunciated together with its authorized
dhyata and duration. The source of the duration of dhyina
which differs slightly between the two versions is difficult to trace
in the canonical codes, about which we do not dwell in for further
query. Bhasya understands ° uttamasamhanana’ as the first two
divisions of joints, i.e., vajra-rsabhanaraca and ardha-vajra-nirica,
which is extended to the third division of joints called nirica in the
Sarvdrthasiddhi, thus both traditions hold slightly different views
on this point. Dhyana is defined as °ekagra-cinti-nirodhah ’,
which is elucidated as denoting two separate contents in the Bhdsya,
‘ ekagra-cinta-nirodhasca ’, but as denoting one content by all the
other commentaries on the 7.S. in both traditions.?

Uttaradhyayana 29.25 reads, °egagga-mana-samnivesanayae
nam bhamte ! jive kim japayai ? egagga-mana-samnivesanayde
nam citta-niroham karei’. Its 29.56 further reads, °‘mana-
samaharanayie nam bhamte ! jive kim japayai ? mana-sami-
hiranayie nam jive egaggam japayai/ egaggam janaitta nana-
pajjave janayai/ nana-pajjave japaitta sammattam visohei,
micchattam ca nijjarei / /* 29.25 does not pronounce it in relation
with dhyana, and the controlling of mind in 29.56 is stated together
with vocal and physical control in 29.57-58 pertaining to the
attainment of jiana, darsana and ciritra.* However, it is suffi-
ciently clear to see that Umasvati caught hold of these Uttard-
dhyayana passages to formulate the definition of dhyana after the
model of Patagjala satra 1.2, °yogascitta-vrtti-nirodhah’. He
replaced the word manas and citta in the Uttaradhyayana passages



54 SUZUKO OHIRA

into cinta to make it fit in the context in question, about which
we shall discuss later. And it is lucid here to see that ° ekagra-
cintd-nirodhah > denotes two different contents, ‘egagga-mana-
samnivesanam * and °citta-niroham > by replacing manas and
citta by cinta.

Umasvati received the Agamic classification of dhydna, to
which he gave the definition of ¢ ekagra-cint-nirodhah’. Agama
classifies dhyana into four major divisions, i.e., arta, raudra,
‘dharma and sukla, of which history of evolution is difficult to
trace, though we may naturally assume that their evolution
precedes the formulation of samhanana-nama-karma with its
sixfold subdivisions in karma-prakrti. 7.S. IX :30 (29) distin-
guishes the last two dhyanas as the cause of moksa, of which the
closest sense finds its expression in the Uttaradhyayana 30.35,
¢ attaruddani vajjitta, jhaejja susamahie / dhamma-sukkaim jhanaim,
jhapam tam tu buhi vae//’ Arta dhyana is subdivided into four
kinds by the object of meditation, i.e., (1) amanojfidnim sam-
prayoge tad-viprayogaya smrti-samanvaharah, (2) vedana,
(3) viparitam manojianam, and (4) nidainam. These contents
are expressed in terms of brooding over the sense objects of pari-
graha and abrahmacarya, while four subdivisions of raudra dhy&ana
pertain to brooding over the first four avratas, i.e.,, (1) himsa,
(2) anrta, (3) steya and ( 4) visaya-samraksana. It is therefore
evident that arta and raudra dhyanas signify absorption in thinking
on avratas or the objects of avratas, whieh only promote the cause
of samsira. No doubt, °ekagra-cinta’ applies to these two
dhyanas as their definition, but not  cintd-nirodha * because it shall
direct the meditators of these dhyanas towards moksa, which
contradicts the concept of arta and raudra dhyanas. Two contents
of dhyana here meet sharp contradiction. Neither the definition
of the authorized meditators as possessed of ‘ uttama-samhanana’
alone does not fit to them at all. The said definition is appropriate
to the performers of dharma and sukla dhyanas, and the possessor
of any types of joints can surely meditate on the objects of arta
and raudra dhyanas.

Dharma dhyana is subdivided into four kinds by the object of
concentration, i.e., (1) ajia, (2) apaya, (3) vipaka and (4)
samsthina—vicayas. The definition of ‘ekdgra-cinti’ passes here
certainly without any obstacles, but °cintd-nirodha’ again fails.
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The purpose of dharma-dhyana lies in developing the performer’s
discriminative knowledge of samsara and moksa by meditating on
these objects of dhyina in order to prepare and condition his
mental world thoroughly fit for the achievement of moksa. As
such ° cinta-nirodha * of these contents of dhyana makes no sense
but it only discourages the proposed aim. On the contrary, cinta
on these objects should be encouraged and envigoured to fulfil
its purpose. If the definition were stated as ° citta-vrtti-nirodha ’
in the sense of suppressing all the other fickle thought activities
hampering cinta as such, it may make sense here, but this meaning
is already covered by the definition of ° ekigra-cinta .

The first two subdivisions of sukla-dhyana, i.e., prthaktva-
vitarka and ekatva-vitarka, indicate the stages of citta-vriti arranged
in the progressive order towards the advancement of mental con-
centration, wherein the performer is expected to achieve mental
collection on the minutest possible entity like the atom while
suppressing all the other frivolous thought activities. The first
kind is savitarka and savicara, and the second savitarka and avicara.
Here again the definition of dhyana as © ekagra-cinta * passes in both
cases, but ‘ cintd-nirodha ’ fails in the case of the latter as the cinta
as such should be strengthened. In the case of prthaktva-vitarka,
wavering citta-vrtti should be suppressed, and cintd should not be
suppressed but should be kept in the state of ekagrati, only in this
sense ‘cinta-nirodha® can be accepted. These two stages of
dhyana are also found in the beginning stages of samprajiita
samidhi in the Yogasastral.17° as well as in the beginning stages
of the first dhyana in the Buddhist works such as Abhidharmakosa.®
The twofold definitions of dhyina totally lose their relevancy in
the case of the last two subdivisions of sukla-dhyana, i.e., Saksma-
kriya and vyuparata-kriya, wherein there is absolute lack of mental
activities. These two dhyanas are performed solely for the sake
of karmic destruction by the cessation of kaya-yoga in order to
attain videha-mukti.

The above definition of dhydna made by Umasvati evinces that
‘ ekarga-cintd * holds good for all types of dhyina excluding the
last two stages of sukla, but cinti-nirodha’ fails in all cases.
‘ Cinta-nirodha’ can be taken in two senses, firstly in the sense

of suppressing all the fickle mental activities other than the main
stream of cint@, and secondly complete suppression of cinta itself.
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The first sense is meaningless to add as it is implied in ‘ ekarga-
cintd > and adding the second sense is suicidal as it destroys the
definition of °ekagra-cintd ’ itself. Therefore, °cinta-nirodha ’
which is useless and harmful in the context should have been re-
moved from the definition of dhyina. ° Uttama-samhananasya ’
does not apply to the meditators of arta and raudra dhyanas.
Thus he utterly failed in giving a correct definition to the Jaina
concept of dhyina. Failure in this task was obviously brought
about by his imperfect analysis of the Agamic content of dhyana,
to which the definition of yoga of Patasjala satra was introduced
irrespectively without giving much thought to the basic difference
of the speculative thought-pattern of the two systems. This
inappropriate definition of dhyina had to meet therefore correction
later by the authors of the works of dhyana and yoga, for instance,
by Hemacandra, who upon removing arta and raudra from the
category of dhyana, defines it separately for chadmastha-yogis
and ayoga-kevalis in his Yogasastra 115, * muhartantar-manah-
sthairyah dhyanarh chadmastha-yoginam / dharmyam suklam ca
tad-dvedhd yoga-rochastv-ayoginam //. As logically expected,
‘ cintd-nirodha ’ and ‘ uttama-samhananasya ’ disappear from the
definition of dhyana in most of the post-Umasvati literature of
dhyana and yoga.”

The doctrines of Yoga and Buddhist schools are built much
upon the psychology of mind and its activities that cause duhkha
in samsira, of which extinction is postulated to be achieved by
cultivating the discriminative knowledge of the cause of duhkha
and by suppressing the wavering mental activities. Both Yoga and
Buddhist psychologists therefore scrutinize what are the contents
of citta-vrtti and how this citta-vrtti comes into being. Yoga
school considers that karmas or actions leave their sariskaras upon
manas or citta, the psychical organ, by which various vrttis or
activities are produced therein in the forms of praména, viparyaya,
vikalpa, nidra and smrti. Buddhist philosophers like Yogicaras
in particular replace the function of atma virtually by that of mind,
upon which they constructed the huge edifice of their doctrine.
Such psychological thought-pattern is totally lacking in the realistic
philosophy of Jainism. According to the Jainas, citta-vrtti means
no other than the soul's parinima brought about by the karma
matters, and the contents of mental impressions discussed by the
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non-Jaina schools are expressed in terms of the efficacies of the
respective karmas.

The Jainas conceive that the mind which is called anindriya is
of two kinds, i.e., bhdva and dravya. Bhava-manas is a spiritual
capacity, hence it assumes the function of the reflecting organ.
However, really speaking, the soul which is endowed with upayoga
consisting of jﬁ’éna and darsana of both samyag and bhanga types
is the authority in performing the reflective function as well as
the function of judgment and will. Dravya-manas which is made
of material mano-varganas is the mediating organ which assumes
the forms of sense data received by the external senses. Therefore
mind conceived by the Jainas is meant as the mediating tool in
controlling the external sense data as so presumed by the Nyaya-
Vaisesikas rather than as the faculty of thinking as so postulated
by the Samkhya system. In that case, the polemical question
concerning how many sense perceptions occur at the same time which
is frequently raised by the non-Jaina schools in relation with the
function, size and location of mind, is expected to be posited, but
this problem seems to have never been posed in the treatises of
Jaina theory of knowledge. This appears to be due to the obscure
concept of the said function, as well as the size and seat of mind
in Jainism, the latter of which is maintained in the Svetambara
tradition as all pervading in the body, but in the Digambara
tradition as located at heart®, and still more views on it are implied
in the passage of a Svetambara text, ‘sva-kaya-hrdaya’ ‘diso hi
manasah sva-desa eva

It is difficult to see what is the exact function of bhiava-manas,
even though it is generally considered as presiding the spiritual
function such as thinking, because cognitive, emotive and all other
activities of psychological contents are performed by the soul
itself activated by the respective efficacies of karma matters. Citta-
vrtti in Jainism is therefore primarily meant as the paripama of
dravya-manas that assumes the external sense data, which excludes
all the mental activities performed by the soul. In this context,
the definition of dhyana as ° citta-vrtti-nirodhah * does' not make
sense, therefore Umasvati replaced the word citta-vrtti by the
word cintd so that it may fit the Jaina concept of dhyana in question.
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Umasvati arranges the performers of fourfold dhyanas in the
proper stages of gunasthanas. Uttarddhyayana 29.71-72 read,
" ....kevala-nina-damsanam samuppadei/ jiva sayogi bhavai
.../ 71/ aha duyam palaittd amtomuhuttadhivasesie joga-
niroharh karemane suhumakiriyam appadiviim sukkajjhanam
jhdyamine tap-padhamayde mana-jogam nirumbhai, vai-jogam
nirumbhai, kiya-jogam nirumbhai, &napana-niroham karei /
isi-pathca-rahassakkhar-uccaranaddhie ya nam anagire samu-
cchinnakiriyarh  aniyatti-sukkhajjhinam jhiyayamane veyanijjamn
auyam nadmarm gottam ca ee cattari kammase jugavam khavei//72//)’.
Suksma-kriyd and samucchinna-kriya which are conducted for
the purpose of yoga-nirodha had been already incorporated with
the kevalis in the last two stages of gunasthinas before the time of
Umasvati.

14 Gunasthanas indicate the theoretical gradation of the
spiritual advancement of aspirants, which are provided in the order
of gradual ascendance in accordance with the disappearance of thé
causes of karmic bondage. As such these stages facilitate us to
see in which stages which karmas are in the state of satt, udaya
and so on, upon which the complex fabric of karma doctrine was
constructed together with 14 marganastha dnas and 14 Jjivasthanas.
The concept of gunastha@na must have evolved in the context of
karma doctrine, of which list was in the process of making in the
Agamic period. Its complete list of 14 as it stands now is said
to be available for the first time in the Satkhapdigama. Full
list enumerated in the Samava ya 14.48 seems to be the later accretion,
and the Prgjrapand knows not more than 12 excluding the 2nd
stage of sdsvadana and 8th stage of aparva-karana!®, Umasvati
reckons gunasthinas in relation with the topics of parisaha-jaya,
dhyana and nirjara of karmas (IX :47), of which enumeration
suggests that he knows not more than the 12 list of prajfapand.

Non-Jaina schools have the provision of the stages of dhyana
or samadhi, for instance, Yogasistra provides four samprajfidta
samadhis and asamprajfiata samadhi, and Abhidharmakosa
upapatti and samapatti of which steps and stages are therein
elaborately worked out'. Agamic classification and subclassi-
fication of dhyana are made by the object of concentration excluding
the case of gukla dhyana. Possibly for this reason, necessity was
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felt to arrange them according to the stages of the progress of
meditation as so done in the non-Jaina schools. And gunasthana
which was on the way of formulation was seized for this purpose.
As we have already noted, Uttaradhyayana 29.72 already inter-
related the last two divisions of sukla dhyana with the last two
stages of gunasthina. This must have been done so due to the
specific nature and function of these dhydnas which are primarily
fit to the concept of gunasthdna, but not due to the conscious
attempt to arrange the meditators of these dhyanas in their
specific gunasthanas. Umasvati performed this task of assigning
the meditators of fourfold dhyanas to the proper gunasthanas by
drawing the existent materials in the Agama as we see below.

We have earlier mentioned that Bhagavati, Sthana and
Aupapatika refer to the laksana of the subclassifications of dhyana
which is dropped from the treatment of dhyana in the T.S.
Laksanas of the subdivisions of dhyana are therein described in
due order as follows : (1) arta; kamdanaya, soyanaya, tippanaya,
paridevanaya, (2) raudra; osanna-dose, bahula-d., anndna-d.,
Amaranamta-d., (3) dharma; and-rui, nisagga-r., sutta-r.,
ogadha-r., and (4) §ukla; avvahe, asammohe, vivege, viussage.
Prajripand 1.74 classifies saraga-damsandrya into ten types, i.e.,
nisagga-rui, uvaesa-r., ana-r., sutta-r., biya-r., abhigama-r.,
vitthdra-r., kiriya-r., samkheva-r., and dhamma-r. Here the first
three laksanas of dharma dhyidna mentioned in the texts of
Bhagavati etc. find their corresponding types of saraga-dariana-
arya. The 4th laksana called avagaha-ruci meaning inclination
towards deep study of scriptures may correspond with the type of
arya designated as abhigama-ruci above.

Prajrapana 1.75 further classifies viyaraya-damsanarya into,
two, i.e., uvasarmta-kasiya and khina-kasaya, of which the latter
is further divided into two, i.e., chaumattha-khinakasdya and
kevali-khinakasaya. Therein chaumattha-khinakasaya is again
of two types, i.e., sayam-buddha and buddha-bohiya; and kevali-
khinakasiya is also of two types, i.e., sayogi-kevali and ayogi-
kevali. The four laksanas of éukla dhydna enumerated in the
texts such as Bhagavati do not find here the corresponding four
types of vitaraga-daréana-arya as so expressed, yet these laksanas
are self-evident that they belong to the class of vitaraga-daréana-
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aryas, but to no others. Prajigpana 1.76 continues to say that
saraga-caritra-aryas are of two types i.e., siksma-samparaya and
badara-sampariya who belong to the 10th and 9th gunasthanas
in the list of 14 stages. Summing up all these accounts, the per-
formers of dharma dhyana according to these Agamic texts fall
in the 9th and 10th stages, and those of fukla dhyana in the 11th
stage onwards,

Compass of the stages of dharma dhyana above does not
exactly agree with that given by Umasvati who must have used
some other materials which escaped our sight and which are no
more available to us. The source materials used for allotting the
stages of Arta and raudra dhyanas are difficult to trace, but these
are logically assignable with the basic knowledge of avratas and
gunasthanas. Systematizing the Agamic literature on this subject,
Umasvati assigns the meditators of raudra dhyiana to the Ist
through Sth stages, of drta to the 1st through 6th stages, of dharma
to the 7th through 12th stages, and of $ukla to the llth through
14th stages of which the performers of the first two divisions to
the 11th and 12th stages, of the 3rd division to the 13th stage,
and of the 4th division to the 14th stage. The 11th and 12th
gunasthanas are thus shared by the meditators of dharma dhyana
and the first two divisions of $ukla dhyina who are necessarily
the ptirvavids. ( Umasvati does not know the full list of 14 stages,
neither he calls them in terms of the numerical series, therefore the
corresponding stages of meditators made here is for the sake of
convenience and clarification. )

The text of Pijyapada drops the portion of dhyana from the
sitra 37 together with the succeeding siitra 38 in the Svetambara
recension. Consequently no statement is made in the Digambara
text as to the authorized performers of dharmya dhyana, of which
explanation must be supplied by the commentaries. Sarvarthasiddhi
on the aphorisms ( 36-37 ) explains that the meditators of dharmya
dhyana belong to the 4th through the 7th stages prior to the
ascendance of érenis. Here arises the discordance between the
two recensions of the text, which however does not mean the
doctrinal divergence between the two traditions, because Dhavald
13/5.4.26/14/10 is in perfect agreement with the.view held by the
Svetambara tradition!? Pijyapada, who is thoroughly familiar
with the 14 gux_lasthana.s and the concept of karanas involved with
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two érenis which Umasvati must not be fully acquainted with,
insists that dharmya dhyana cannot be performed beyond the
ascendance of érenis. However it is not at all clear what is the
exact reason underlying this rule of prohibition, because commenting
the siitra (37) he permits the performance of dharmya dhyana
to the possessors of piirva knowledge in the 11th and 12th stages,
“ca’ gabdena dharmyam-api samucciyate/ tatra ‘ vydkhyanato
vigesa-pratipattih ” iti §reny-arohanit-prig-dharmyam, $renyoh
sukle iti vyakhyayate’. His statement is confused and contra-
dicted. His position is defended by Akalanka under the siitra
(36), ‘kascid-sha—upasanta-ksinamoha-kasayayos-ca dharmyam
dhyanam bhavati na parvesam-eveti; tan-na; kim karapam ?
suklabhava-prasangat /14 / syad-etat—ubhayam dharmyam éuklam
copasanta-ksinakasdyayor-astiti ?  tan-na; kim  kidranam ?
purvasyanistatvat/ piirvam hi dharmyam. dhyanam érenyor-
nesyate arse, pirvesu cesyate / 15/ (36)°. Defence is made in
miserably poor manner. This obviously indicates that Akalanka
was also unable to find the logical reason for the creation of the
border line of érenis beyond which is assigned as the territory
of sukla dhyanas.

Umasvati utilized the existing Agamic materials and syste-
" matically arranged the respective dhyatas in the corresponding
gunasthanas after the model of the treatment of dhyana in the
non-Jaina circles. His table certainly can impart a general idea
as to which type of dhyana falls in approximately which collective
stages of gunasthina. However his attempt of interlinking the
two separate categories of concept, i.e., divisions of dhyina and
stages of gunasthana, does not change the original structure of
dhyana which is mostly arranged by the object of meditation, of
which improvement by gradation thrbugh orderly stages must be
worked out by the reclassification of dhyana itself. Haribhadra
approached this problem from the entirely different angle and
established his own scheme of the stages of dhyatas under the
influence of non-Jaina yoga by disregarding the Agamic classi-
fication of dhyana. Some authors met this problem by introducing
the four steps of pada, pinda, riipa and arupa to dharmya dhyana
under the influence of Saiva yoga!’. Thus the treatment of the
stages of dhyadna met a new approach and improvement in the
post-Umasvati period.
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It is difficult to say if his over-emphatic treatment of the topic
of dhydna in the context of samvara and nirjara reflects the real
position of dhyana practised in the totality of the then daily
conduct of ascetics. As we have observed in the texts such as
Bhagavati, dhyana had already received a semi-systematic treatment
in relation with laksana, dlambana and anupreksi in the later
Agamic stage, which may reflect the actual condition of the current
practice of dhydna among Jaina monks. Weighty exposition of
dhyana in the 7.S5. no doubt must have given an impetus for its
further development, which resulted in the production of many
independent literature on dhyana and yoga, and it certainly must
have influenced the methods of the aspirants’ actual yoga praxis
and vice versa. His treatment of dhyina as a wbole, even though
it contains fatal defect, should be therefore counted to be highly
* meritorious in this historical context.

L.D. Institute of Indology, Suzuko Ohira
Ahamedabad.,
NOTES
1. K. K. Dixit : “ A recent study of Bhagavatisttra reviewed ”. In
Sambodhi, Vol. 1, No. 3, Oct. 1972, p. 59 ff. .

2. The word samadhi is also used in the different sense in the cano-
nical texts such as Dafavaikalika 9.4 and Sthina 10.942.

3. This point has been early brought into attention by Pt. Malvania-
See Pt. Sukhalalii’s commentary on Tattvirtha sutra of Vacaka Umasvari,
Engl. ed., p. 345, footnote 1.
4. Untaradhyayana 29.57-58, *....vaya-samiharanayie nam jiva
vaya-sahirapa-damsana-pajjave visohei.. // 57 //....
kaya-samaharanayae nam jive caritta-pajjave visohei /
caritta-pajjave visohitta ahakkhaya-carittam visohei.. // 58 il
5. Yogadastra 117, ‘vitarka-viciranananda smitdnugamat sarh-
prajiiatah’.

6. See footnote 11.
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7. lJinabhadra : Dhyanasataka 2-3.

jam thiram-ajjhavasanam tam jh&nam jar calam tayam cittar /

tam hojja bhavanda va anupeha va ahava cinta // 2 //

anto-muhuttarh-ettarh cittavatthanar-ega-vatthummi /

chaumatthanarh jhanarh joga-niroho jinanam tu //3//
Pujyapada : Samadhisataka 17.

evarh tyaktava bahirvacam tyajed antar adesatah [

esa yogah samasena pradipah paramatmanah //
Haribhadra : Yogadataka 2.

nicchayao iha jogo sapnanaina tinha sambandho /

mokkhena joyan@o niddittho joginahehim //
Subhacandra : Jaanarnava 17.

citte tava viveka-érir-yady-asanka sthiri-bhavet /

kirtyate te tada dhyana-laksanarh svanta-suddhar //
Adadhara :  Andgaradharmamyria 1.114.117.

istanisgartha-mohadi-cchedac-cetah sthiram tatah /

dhy&narm ratna-trayarh tasman-moksas-tatah sukhar //
8. Gommatasira jivakanda 443.

9. Abhidhana Rujendra kosa,”Vol. 6, p. 81 on Vifesavaiyvaka-bh@sya-
sabrhadvritti 240.

10. K. K. Dixit : Jaina ontology, p. 15.

11. P. Pradhan attaches the following table of dhyana summarized
from Ch. VIII of the Abhidharmakosa. Abhidharmakoia-bhiisya of Vasu-
bandhu, K. K. Jayaswal Research Institute, Poona, 1967.

_ Dhyana
Upapatti Samapatti
I |
rapa aripya dsvada suddha  anasrava
Ist chyana 1st arupya | |
ah o, A
l
1st dhyana 2nd dhyana 3rd dhyana 4th dhyana
vitarka priti upeksa upeksa-pariéuddhi
vicara sukha smrti smrti-parisuddhi
priti samadhi samprajiana duhkhasukha-
sukha adhyatma— sukha vedana
samadhi prasida samadhi samadhi
suddha dhyana samadhi
- hana-bhagiya sudhaka ( funyata
sthiti-b. —< animitta
vilesa-b. andsrava { apranihita
nirvedha-b.

animittanimitta

stnyatasunyata
apranihitdpranihita
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12. Dhavalz 13/5.4.26/15/10.
asarjadasammaditthi-samjadasarhjada-pamattasamjada-
appamattasarhjada-apuvvasarjada-aniyattisarijada-
suhumasamparaiya-khavagovasamaesu dhammajjh@nassa
pavutti hodi tti jinavasado /

( Jainendra Siddhanta koSa Vol. 2, p. 481)

, 13. Dr. Upadhye considers that these sthas were imported from the
Saiva practice of yoga, and brings our attention to Abhinavagupta’s Tanira-
loka X.241 etc. which refer to them.
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