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Words emanating from the mouth of the Supreme Lord (āpta, 

paramātmā), free from the fault of inconsistency – contradiction 

between an earlier and a subsequent statement – and pure, 

constitute the Scripture (āgama). The Scripture expounds the 

nature of the substances – tattvārtha.



eaxy vk'khokZn &
ije iwT; fnxEcjkpk;Z Jh fo'kq¼lkxj th eqfujkt

D I VINE B L ES SINGS

lEiw.kZ /eks± dk ldykFkZ&xzkgh ̂ izek.k* gksrk gS_ fodykFkZ&xzkgh] HksnkRed  dFku 
djus okyk ̂ u;* gksrk gSA u;ksa ds lehi tks gksrk gS] og ̂ miu;* gSA u;ksa vkSj miu;ksa 
ds ekè;e ls oLrq ds oLrqRo dk lR;kFkZ&cks/ lgt gh gks tkrk gSA

rÙoKku u;&izek.kkRed gSA u;&izek.k ds fcuk lehphu rÙo&cks/ ugha gks 
ldrk gSA folaokn ogk¡ gS] tgk¡ u; ,oa izek.k dk dFku ugha gksrk gSA fo'o ds lEiw.kZ 
n'kZuksa esa ,dek=k vukfn&vuUr&lukru tSu&n'kZu gS] tks izek.k&u; ds ekè;e ls 
oLrq rÙo dk vf/xe djus dks dgrk gSA fo'o esa folaokn dk vHkko tSu 
U;k;&fo|k] vusdkUrokn vkSj L;k}kn ls gh laHko gS] fdlh ds ikl vU; dksbZ mik; 
ugha gSA

tSukpk;ks± us loZizFke opu&iz.kkyh dk Kku djus dks dgk gSA ftls opu&iz.kkyh 
dk gh lE;d~&cks/ ugha gS] og fo'o esa ;FkkFkZ fl¼kUrksa dh iz:i.kk D;k dj ik,xk\ 
blfy, vkyki i¼fr dk Kku vfuok;Z gSA vkyki i¼fr ls rkRi;Z gS& opu cksyus 
dh 'kSyh] dFku djus dh i¼fr] cksyus dk lehphu rjhdk tks fojks/&'kwU; gks vFkkZr~ 
vfo#¼ O;k[;kuA izR;{k ,oa ijks{k ls fdlh Hkh izdkj dk fojks/ u gks rFkk txfr ds 
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tSu n'kZu esa rdkZxe] 'kCnkxe ,oa ijekxe ds Hksn ls rhu izdkj ds vkxeksa dh 
O;k[;k dh xbZ gSA U;k; 'kkL=k rdkZxe gS] O;kdj.k 'kkL=k 'kCnkxe gS rFkk 
fl¼kUr&vè;kRe 'kkL=k ijekxe gSA lEiw.kZ ohrjkxh Je.k&ijEijk esa u;&izek.k ,oa 
izek.k lEcU/h xzUFkksa dh izpqjrk gSA vkIrijh{kk] vkIrehekalk] izek.kijh{kk] ijh{kkeq[k 
lw=k] izek&izes;] lR;'kklu&ijh{kk] izek.k&izes;] i=kijh{kk] rÙokFkZlw=k vkfn LorU=k 
xzUFkksa ds lkFk gh Vhdk&xzUFk fo'kn gSaA

^vkyki i¼fr* xzUFk fo}kuksa] vkpk;ks± ,oa eqfu&la?kksa }kjk vè;;u dk fo"k; cu 
pqdk gSA nzO;laxzg] jRudj.Md&Jkodkpkj tSls gh rÙokFkZlw=k] ijh{kkeq[k lw=k ,oa 
vkyki i¼fr bu lw=k xzUFkksa dks Hkh d.BLFk djuk pkfg,A

v‘'krh] v‘lgÏh] rÙokFkZok£rd] rÙokFkZ'yksdok£rd] U;k;fofu'p;] flf¼& 
fofu'p;] izes;deyekrZ.M] U;k;dqeqnpUnz] ;qDR;uq'kklu vyadkj] lokZFkZflf¼] 
rkRi;Zo`fÙk vkfn vusdkusd Vhdk;sa miyC/ gSaA vkpk;Zizoj Jh leUrHknz Lokeh Ñr 
xU/gfLregkHkk"; (vuqiyC/)] tks fd rÙokFkZlw=k dh Vhdk gS] vkfn fo'o&izfl¼ 
xzUFk izek.k&u; ij fy[ks x, gSaA "kV~[k.Mkxe] d"kk;ikgqM tSls fl¼kUr 'kkL=kksa esa 
loZ=k izek.k&u; dh O;k[;k,¡ miyC/ gSa] ijUrq LorU=k :i ls izek.k ds lkFk u; dh 
fo'kn O;k[;k,¡ vYi gSaA

y?kqu;pØ] nzO;LoHkkoizdk'kd u;pØ] u;&fooj.k vkfn laLÑr ,oa izkÑr 
Hkk"kkvksa ds xzUFkksa esa vkpk;ks± o fo}kuksa us u;&ijd fo"k;ksa dh fo'kn foospuk dh gSA 
blh  Ük`a[kyk esa vkpk;Zizoj Jh nsolsu Lokeh us ̂ vkyki i¼fr* uked xzUFk laLÑr 
Hkk"kk esa fy[kdj lEiw.kZ u;&Kku fiiklqvksa dh fiiklk dks 'kkUr djus ds fy, vR;Ur 
ljy ,oa lqcks/ 'kSyh esa lw=kksa dh jpuk dh gSA blh dkj.k ls ̂ vkyki i¼fr* ,d 
egÙoiw.kZ xzUFk gSA

izR;sd HkO; tho dks le> esa vk,] ftlls og rÙoKku izkIr dj Lo&ij dk lE;d~ 
dY;k.k&ekxZ iz'kLr dj ldsA

laLÑr] izkÑr] fgUnh] ejkBh] dÂM+ vkfn Hkkjrh; Hkk"kkvksa esa foiqy lkfgR; 
miyC/ gSA u;&izek.kHkwr rÙo dk cks/ djkus gsrq rÙo&euh"kh] vHkh{.k&Kkuksi;ksxh] 
rÙo&fiiklq] lPps nso&'kkL=k&xq# vuqjkxh] Jqres?k&pkrd] Jqr&HkDr fo}ku~ fot; 
dqekj tSu (nsgjknwu) us fo'o&/jk ds vkaXy&Hkk"kh HkO;kRekvksa ds cks/kFkZ ;g ,d 
egku~ HksaV iznku dh gSA



Je.kkpk;Z fo'kq¼lkxj eqfu

] ] ]

28 vizSy 2024
dksYgkiqj (egkjk‘ª)
Hkkjrns'k

cgqr gh izlÂrk dk fo"k; gS fd if.Mr Jh fot; dqekj th us ̂vkyki i¼fr* 
xzUFk dk vkaXy&Hkk"kk esa vuqokn fd;k gSA iwoZ esa vki ^lR;kFkZ&cks/* lfgr vusd 
xzUFkksa dk vaxzsth vuqokn dj pqds gSaA iwokZpk;ks± Ñr ewy xzUFkksa dk vkaXy&vuqokn dj 
vkius Jqr dk fons'kksa rd izpkj fd;k gS] ftlls fo'o ykHk ys jgk gSA vkidh i;kZ; 
ds lEiw.kZ fu"ksd ek¡ okXokfnuh ftuok.kh dh vkjk/uk esa O;rhr gksaA vki ges'kk 
Jqr&lk/uk esa layXu jgsa] vUr esa if.Mr&ej.k dj ohj&xfr dk oj.k djsa] ;gh 
'kqHkk'kh"k---A

 AA ¬ ue% fl¼sH;% AA
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P R E FA C E

Ācārya Devasena had composed a treatise by the name ‘Darśanasāra’, 
1in Vikrama Samvat 990 at a place called Dhāra.  In case he is the same 

Ācārya Devasena who composed the ‘Nayacakra’, in PrākÃta language 

and in verses (gāthā) form, then it is established that ‘Nayacakra’ 

should have been composed sometime during the end of the tenth 

century of Vikrama Samvat. Ācārya Devasena had composed ‘Ālāpa 

Paddhati’, in SaÉskÃta language and in aphorisms (sūtra) form, on 

the basis of his ‘Nayacakra’, commonly called ‘Laghunayacakra’. An 

enlarged version of the same, called ‘Õayacakko’ was later composed 

by Ācārya Māilladhavala.

That ‘Ālāpa Paddhati’ is based on ‘Nayacakra’ is clear from the first 

sūtra of the former, which reads as:

Ācārya Devasena, the Composer of ‘Ālāpa Paddhati’

1- ns[ksa& fl¼kUrkpk;Z ia- dSyk'kpUnz 'kkL=kh (2013)] ekbYy/oy&fojfpr .k;pDdks 
(u;pØ)] ^izLrkouk*] i`- 15&16-

vkykii¼froZpujpuk¿uqØes.k u;pØL;ksifj mP;rs AA1AA

On the basis of the sequence of verbal expression, I (Ācārya 

Devasena) shall now expound the ‘Ālāpa Paddhati’, based on 

the ‘Nayacakra’ (a Scripture in PrākÃta language).

A question arises: What propelled Ācārya Devasena to compose ‘Ālāpa 

Paddhati’ after writing ‘Nayacakra’? He himself provides the answer 

in sūtra 3 of ‘Ālāpa Paddhati’: “This ‘Ālāpa Paddhati’ has been 

composed for establishing the mark (lakÈaõa) of the substances 

(dravya) and also their own-nature (svabhāva).” As per the above 

assertion, we find that beside covering the topics of the standpoints 

(naya) and the secondary-standpoints (upanaya), ‘Ālāpa Paddhati’ 

also delves into the topics of the substances (dravya), their qualities or 

attributes (guõa), modes (paryāya) and nature (svabhāva).

••••••••••••••••••••••••
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1Ācārya Devasena’s Works:

 Laghunayacakra

 Ārādhanāsāra

 Tattvasāra

 Darśanasāra

 BhāvasaÉgraha

 Ālāpa Paddhati (known also as Dravyānuyoga Praveśikā)

1- ns[ksa& cz- fouksn tSu 'kkÐh ,oa cz- vfuy tSu 'kkÐh (2002)] y?kqu;pØe~] lkfgR;kpk;Z 
MkW- iUukyky tSu xzUFkekyk] tcyiqj (e-iz-)] ^izLrkouk*] i`- 3-

The Gist of ‘Ālāpa Paddhati’

Ācārya Devasena’s Ālāpa Paddhati is essential reading for every 

serious reader of the Dravyānuyoga that ‘spreads the light of right 

(scriptural) knowledge by illuminating the Reality of substances – soul 

(jīva) and non-soul (ajīva), merit (puõya) and demerit (pāpa), bondage 

(bandha) and liberation (mokÈa), including influx (āsrava), stoppage 
2(saÚvara), and gradual dissociation (nirjarā).’

2. See, Jain, Vijay K. (2016), Ācārya Samantabhadra’s Ratnakaraõçaka-

śrāvakācāra – The Jewel-casket of Householder’s Conduct, verse 46, p. 76. 

It is exceedingly difficult for the men of ordinary intellect to fully 

comprehend the labyrinthine of standpoints (naya), as expounded by 

Lord Jina. It is true that without appreciating the import as well as the 

applicability of the individual standpoints (naya), one may get lost in 

the complex maze and cause great harm to one’s understanding, and 

even to one’s mental balance.

This slim volume needs to be read over and over again to be able to 

internalize fully the underlying concepts. In order to facilitate 

understanding and as a reference guide, a glossary of some common 

terms mentioned in the text are given now.

R
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The soul (jīva), the matter (pudgala), the medium of motion 

(dharma), the medium of rest (adharma), the space (ākāśa), and the 

time (kāla) are the six substances (dravya). (sūtra-5)

The substances (dravya)

The natural (svabhāva) and unnatural (vibhāva) transformations 

(pariõamana) [in a substance (dravya)] are called modes (paryāya).  

(sūtra-105)

The transformations in the quality (guõa) are called the modes 

(paryāya). Such transformations are of two kinds – the subtle-

modes (artha paryāya) and the gross-modes (vyaôjana paryāya). 

(sūtra-15)

The characteristics which exhibit incessant association (anvaya) 

with the substance (dravya) are attributes or qualities (guõa) and 

the characteristics which exhibit sequential presence – logical 

discontinuity (vyatireka) – are modes (paryāya).  (sūtra-92)

The qualities (guõa) and modes (paryāya)

These [substances (dravya), etc.] are known through the expression 

of valid-knowledge (pramāõa) and standpoints (naya). (sūtra-33)

Know, through the valid-knowledge (pramāõa), the substance 

(dravya) comprising manifold attributes; then, to establish its 

relative character, the substance should be viewed in light of the 

standpoints (naya) that postulate ‘in a way’ (kathaôcita, syāt). 

(gāthā-10)

Right-knowledge (samyagjñāna) is valid-knowledge (pramāõa). 

(sūtra-34)

The standpoints (naya) are the subdivisions of the valid-knowledge 

(pramāõa). (sūtra-39)

The valid-knowledge (pramāõa) and standpoints (naya)

That which has attributes or qualities (guõa) and modes (paryāya) 

is a substance (dravya). (sūtra-27)

••••••••••••••••••••••••
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Based on the substance – dravyārthika, based on the mode – 

paryāyārthika, the figurative – naigama, the generic – saÉgraha, 

the systematic – vyavahāra, the straight – Ãjusūtra, the verbal – 

śabda, the conventional – samabhirūçha, and the specific – 

evaÉbhūta, are the nine standpoints (naya). (sūtra-41)

The nine standpoints (naya)

The primary divisions of the standpoints (naya) are the real or 

transcendental standpoint (niścaya naya) and the empirical 

standpoint (vyavahāra naya). The representation of the real or 

transcendental (niścaya) is the standpoint of the substance – 

dravyārthika naya – and of the empirical (vyavahāra) is the 

standpoint of the mode – paryāyārthika naya. (gāthā-4)

The primary divisions of the standpoints (naya)

The standpoint (naya) accepts one particular characteristic (aÉśa, 

dharma) of the substance (vastu) whose manifold nature has rightly 

been determined through the valid-knowledge (pramāõa). Or, the 

chosen option (vikalpa) of the scriptural-knowledge (śruta-jñāna) is 

the standpoint (naya). Or, the particular intention of the knower is 

the standpoint (naya). Or, that which establishes the substance, 

having manifold nature, into its one particular nature is the 

standpoint (naya). (sūtra-181)

The identification or attribution of the valid-knowledge (pramāõa) 

and the standpoint (naya) is called the installation (nikÈepa). 

Installation (nikÈepa) is done in four ways: name (nāma), 

representation (sthāpanā), substance (dravya), and state (bhāva). 

(sūtra-183)

The installation (nikÈepa)

The subject matter of the pure transcendental standpoint (śuddha 

The pure transcendental standpoint (śuddha niścaya naya)

XI
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Intrinsic empirical standpoint (sadbhūta vyavahāra naya), non-

intrinsic (alien) empirical standpoint (asadbhūta vyavahāra naya), 

and figurative, non-intrinsic (alien) empirical standpoint (upacarita 

asadbhūta vyavahāra naya) are the three kinds of the secondary-

standpoints (upanaya). (sūtra-44)

The secondary-standpoints (upanaya)

The subject matter of the impure transcendental standpoint 

(aśuddha niścaya naya) is the contaminated (sopādhi) state of the 

substance where no distinction is made between the quality (guõa) 

and possessor-of-quality (guõī). For example, ‘sensory-knowledge 

(matijñāna), etc., is the soul (jīva).’ (sūtra-219)

The impure transcendental standpoint (aśuddha niścaya 

naya) 

(For example, to say that the branches, etc., of the tree are different 

from the tree.) (sūtra-221)

That which envisages disctinction in (intrinsically) single object is 

the intrinsic empirical standpoint (sadbhūta vyavahāra naya).

The intrinsic empirical standpoint (sadbhūta vyavahāra 

naya)

That which envisages oneness in (essentially) different objects is the 

non-intrinsic (alien) empirical standpoint (asadbhūta vyavahāra 

naya).

[For example, to say that the object-of-knowledge (jñeya) is same as 

The non-intrinsic (alien) empirical standpoint (asadbhūta 

vyavahāra naya)

niścaya naya) is the uncontaminated (nirupādhi) state of the 

substance where no distinction is made between the quality (guõa) 

and possessor-of-quality (guõī). For example, ‘omniscience 

(kevalajñāna), etc., is the soul (jīva).’ (sūtra-218)

XII
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The standpoint that makes distinction between the quality (guõa) 

and possessor-of-quality (guõī) in the contaminated (sopādhi) state 

of the substance is the subject matter of the figurative (or impure) 

intrinsic empirical standpoint (upacarita sadbhūta vyavahāra naya). 

For example, the soul (jīva) has qualities (guõa) like the sensory-

knowledge (matijñāna). (sūtra-224)

The figurative (or impure) intrinsic empirical standpoint 

(upacarita sadbhūta vyavahāra naya)

The standpoint that makes distinction between the quality (guõa) 

and possessor-of-quality (guõī) in the uncontaminated (nirupādhi) 

state of the substance is the subject matter of the non-figurative (or 

pure) intrinsic empirical standpoint (anupacarita sadbhūta 

vyavahāra naya). For example, the soul (jīva) has qualities (guõa) 

like the omniscience (kevalajñāna). (sūtra-225)

The non-figurative (or pure) intrinsic empirical standpoint 

(anupacarita sadbhūta vyavahāra naya)

The standpoint that establishes relationship between substances 

(essentially distinct) that have no integral bonding (saÉśleÈa 

sambandha) among them is the subject matter of the figurative 

non-intrinsic (alien) empirical standpoint (upacarita asadbhūta 

vyavahāra naya). For example, ‘the money belongs to Devadatta’. 

(sūtra-227)

The figurative non-intrinsic (alien) empirical standpoint 

(upacarita asadbhūta vyavahāra naya)

The standpoint that establishes relationship between substances 

The non-figurative non-intrinsic (alien) empirical 

standpoint (anupacarita asadbhūta vyavahāra naya)

knowledge (jñāna), or the inheritor-of-faith (śraddheya) is same as 

right-faith (samyagdarśana), or the rule-of-conduct (ācaraõīya) is 

same as conduct (cāritra).] (sūtra-222)
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It is imperative that due to the lack of my understanding and also to 

my inadvertence, but certainly not due to my intention and wrong-

belief (mithyātva), learned scholars would be able to find in this text 

errors and omissions in respect of typos, grammar and expression; I 

shall remain ever apologetic for such imperfections and seek from 

them forbearance and forgiveness.

A Submission

I seek forgiveness from all noble souls for any errors due to 

missing letters, accents, words, vowels, consonants, compounds, 

and phonetic requisites in this text. The Scripture is like an 

ocean; who can swim across it?

Traditionally, the following verse is found at the end of most editions 

of the great Scripture Ācārya Umāsvāmī’s Tattvārthasūtra:

v{kjek=kinLojghua O;×tulfUèkfoo£trjsiQe~ A

(^rÙokFkZlw=k* ds lekiu ij izpfyr KfIr)

lkèkqfHkj=k ee~ {kferO;a dks u foeqáfr 'kkL=kleqæs AA

As any number divided by infinity gives a result that approaches 

naught, my partial, indirect, dependent and graded knowledge comes 

to naught when viewed in reference to the infinite, direct, self-

generated, and simultaneous (without gradation) knowledge 

appertaining to the omniscience (kevalajñāna). Still, it is due to my 

devotion to the Scripture (āgama, jinavāõī) and my hope that the 

(essentially distinct) that have integral bonding (saÉśleÈa 

sambandha) among them is the subject matter of the non-figurative 

non-intrinsic (alien) empirical standpoint (anupacarita asadbhūta 

vyavahāra naya). For example, ‘the body (śarīra) belongs to the soul 

(jīva)’. (sūtra-228)
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outcome will help in propagation of the true Doctrine, so scarce in 

modern-day literature, that I have embarked on this project. The 

Doctrine expounded here, excerpted from the most profound texts by 

the Ancient-Preceptors (pūrvācārya), is worth assimilation by all for 

self-development and self-realization.

1.  Digambara Jina-ordination (jinadīkÈā) – 21 November, 1991.

1A digambara ascetic (nirgrantha muni) since the last thirty-three  

years, Ācārya Viśuddhasāgara (born 18 December, 1971) performs 

four major activities: 1) to dwell in own-soul through the fire of 

concentration (ekāgratā, dhyāna), 2) to study the Scripture (jinavāõī, 

āgama), 3) to deliver discourses (pravacana) on the nature of the 

Reality (tattva, vastutva, vastu-svabhāva), and 4) to compose sacred 

texts, in prose and verse, strictly in accordance with the Jaina 

Doctrine expounded in the Scripture, for the benefit of the inquisitive 

readers who by themselves find it difficult to comprehend the 

complexities of the nature of the Reality.

Ācārya Viśuddhasāgara meditates on the pure, effulgent soul through 

the medium of his soul imbued with the ‘Three-Jewels’ (ratnatraya). 

The ‘Three-Jewels’, both discrete (bheda) and indiscrete (abheda), 

constitute the path to liberation (mokÈa-mārga). He reckons that no 

substance other than the soul is potent enough to either assist or 

obstruct the functioning of the soul. By thus renouncing attachment 

(rāga) and aversion (dveÈa), he has built a shield around his soul to 

protect it from extraneous influence. Conventionally, concentration is 

to establish the soul in the ‘Three-Jewels’ (ratnatraya), or the three 

limbs (aôga) of the soul. From the real point-of-view, however, the soul 

is one whole (aôgī), comprising indiscrete ‘Three-Jewels’ – abheda 

ratnatraya. Concentration is the means to savour the nectar present 

Ācārya Viśuddhasāgara
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in own-soul.

Ācārya Viśuddhasāgara, through his discourses (pravacana), provides 

an opportunity to hundreds of thousands of souls (jīva) to know the 

nature of the Reality, as expounded in the Scripture. His discourses 

are beneficial (hitakārī), pleasing (madhura) and unambiguous 

(nirmala). He has mastered the science-of-thought (nyāya), and his 

grip on the complex concepts of the Jaina epistemology, including 

anekāntavāda and syādvāda, is amazing. He is able to shatter the 

absolutist (ekānta) views – called durnaya or faulty points-of-view – of 

the wrong-believers (mithyādÃÈÇi) with the sharp sword of ‘syādvāda’.

An ardent propagator of the Jaina Doctrine, Ācārya Viśuddhasāgara is 

ever-ready to whole-heartedly gift every potential (bhavya) right-

believer (samyagdÃÈÇi), the ascetic (mahāvratī, muni) as well as the 

householder with or without the minor-vows (aõuvrati and śrāvaka), 

the ‘nectar’ out of all the four constituents (anuyoga) – prathamānu-

yoga (the study of the stories of epochal personages), karuõānuyoga 

(the study of the universe and beyond, the time-cycle, and the stages of 

XVI
••••••••••••••••••••••••

vkyki i¼frĀlāpa Paddhati

His discourses are rid of the eight faults associated with the absolutist 

(ekānta) views, called durnaya or nayābhāsa. These eight faults are 

enumerated in sūtra 127, p. 136-138 of the present volume.

3. asaÉbhavi – impossible – The mark (lakÈaõa) cannot be found in 

the object (lakÈya). ‘Winged (lakÈaõa) animals are cows.’

1. avyāpti – non-pervasiveness – The mark (lakÈaõa) is not 

universally found in the object (lakÈya). ‘Cows are white 

(lakÈaõa).’

2. ativyāpti – over-pervasiveness – The mark (lakÈaõa) is also 

found outside the object (lakÈya). ‘Milk-producing (lakÈaõa) 

animals are cows.’

Further, his discourses are rid of the three faults of the marks 
1(lakÈaõa) that are employed to define the object (lakÈya):

1.  See, Ācārya Abhinava DharmabhūÈaõa Yati’s Nyāyadīpikā, p. 143.
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I must express my gratitude to Śramaõa Muni Suvratasāgara, a 

worthy disciple of  Ācārya Viśuddhasāgara, for his meticulous proof-

reading of the non-English portion of the book. His expertise has 
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1.  See, Ācārya Kundakunda’s Pravacanasāra, verse 3-41, p. 300-301.

Ācārya Viśuddhasāgara maintains that the mark (lakÈaõa) or the 

‘dharma’ of the true ascetic (muni, śramaõa) is the disposition (bhāva) 

of equanimity (sāmya). Since the words of the true ascetic are 

incontrovertible, it follows that, for him, enemy (śatru) and kinsfolk 

(bandhu-varga), happiness (sukha) and misery (duÍkha), praise 

(praśaÉsā) and censure (nindā), iron (lohā) and gold (svarõa), and life 
1(prāõa-dhāraõa) and death (prāõa-tyāga) are alike.

soul-existence), caraõānuyoga (the foundation for origination, growth 

and protection of conduct for the householder and the ascetic), and 

dravyānuyoga (the study of the objects of the Reality) – of the Holy 

Scripture. It rests entirely on our own interest, intellect, effort, and 

subsidence-cum-destruction (kÈayopaśama) of the knowledge-

obscuring (jñānāvaraõīya) karmas to draw the ‘nectar’ out of this 

free-flowing knowledge-river.
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– Vijay K. Jain
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1.  See, Ācārya Nemicandra’s GommaÇasāra Jīvakāõça, Part-2, p. 869-870.
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THE WAYS OF VERBAL EXPRESSION

Ācārya Devasena’s

Ālāpa Paddhati



Lord Jina’s extremely sharp-edged cakra (spinning, 

disk-like super weapon with serrated edges) in form 

of the manifold standpoints (naya) is exceedingly 

difficult to attain and, when wielded, it cuts off the 

heads (delusion) of the deluded beings (jīva) in no 

time.

Śrī AmÃtacandra Suri’s PuruÈārthasiddhyupāya:

lkekU;kFkZ & vR;Ur rh{.k /kj okyk vkSj cM+h dfBurk ls feyus okyk 
ftusUnznso dk u;:ih pØ ;fn /kj.k fd;k tk, rks og feF;kKkuh thoksa 
ds eLrd (feF;kKku) dks 'kh?kz gh [k.M&[k.M dj nsrk gSA

vR;Urfuf'kr/kja nqjklna ftuojL; u;pØe~ A 

[k.M;fr /k;Zek.ka ew/kZua >fVfr nq£onX/kuke~ AA59AA

••••••••••••••••••••••••
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i;kZ;k.kka fo'ks"ks.k] uRok ohja ftus'oje~ AA xkFkk AA

xq.kkuka foLrja o{;s] LoHkkokuka rFkSo p A

INVOCATION

After making obeisance to the Supreme Jina – Lord 

Mahāvīra – I shall describe, in detail, the attributes 

(guõa), the own-nature (svabhāva) and, in particular, 

the modes (paryāya).

* eaxykpj.k *

xkFkkFkZ& Hkxoku~ egkohj ftus'oj dks ueLdkj djds xq.kksa dk rFkk 
LoHkkoksa dk vkSj fo'ks"k:i ls i;kZ;ksa dk foLrkjiwoZd dFku d:¡xkA

Jhen~nsolsukpk;Z fojfpr

vkyki i¼fr

THE WAYS OF VERBAL EXPRESSION

Ācārya Devasena’s

Ālāpa Paddhati

AA Jh L;k}knfo|k;S ue% AA

] ] ]

3
••••••••••••••••••••••••



On the basis of the sequence of verbal expression, I 

(Ācārya Devasena) shall now expound the ‘Ālāpa 

Paddhati’, based on the ‘Nayacakra’ (a Scripture in 

PrākÃta language).

vkykii¼froZpujpuk¿uqØes.k u;pØL;ksifj mP;rs AA1AA

bl xzUFk dk uke ^vkyki i¼fr* gSA ^vkyki* dk vFkZ gS& opu&jpukA i¼fr 
dk vFkZ gS& ijEijk ;k 'kSyhA

opuksa dh jpuk ds Øe ds vuqlkj ^vkyki i¼fr* dks ^u;pØ* 
(izkÑr Hkk"kk dk xzUFk) ds vk/kj ij eSa (vkpk;Z nsolsu) dgrk gw¡A

What is the purpose of writing this (Scripture) ‘Ālāpa 

Paddhati’?

lk p fdeFkZe~\ AA2AA

bl ^vkyki i¼fr* xzUFk dh jpuk fdlfy, dh xbZ gS\
^lk* ¾ ^vkyki i¼fr* xzUFkA

The Substances (dravya)

æO;kf/dkj

4
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æO;y{k.kfl¼ÔFkZe~ LoHkkofl¼ÔFkZ×p AA3AA

This ‘Ālāpa Paddhati’ has been composed for 

establishing the mark (lakÈaõa) of the substances 

(dravya) and also their own-nature (svabhāva).

nzO; ds y{k.k dh flf¼ ds fy, vkSj inkFkks± ds LoHkko dh flf¼ ds 
fy, vFkkZr~ nzO; vkSj mudk LoHkko crykus ds fy, bl ^vkyki 
i¼fr* dh jpuk dh xbZ gSA

æO;kf.k dkfu\ AA4AA

What are the substances (dravya)?

nzO; dkSu gSa\

thoiqn~xy/ekZ/ekZdk'kdkyæO;kf.k AA5AA

The soul (jīva), the matter (pudgala), the medium of 

motion (dharma), the medium of rest (adharma), the 

space (ākāśa), and the time (kāla) are the six 

substances (dravya).

tho] iqn~xy] /eZ] v/eZ] vkdk'k vkSj dky & ;s Ng nzO; gSaA

5
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ln~æO;y{k.ke~ AA6AA

The mark (lakÈaõa) of a substance (dravya) is 

existence (being or sat).

nzO; dk y{k.k lr~ (vfLrRo) gSA

mRiknO;;èkzkSO;;qDra lr~ AA7AA

Existence (sat) is with (yukta) origination (utpāda), 

destruction (vyaya) and permanence (dhrauvya).

tks mRikn&O;;&/zkSO; lfgr gks] lks lr~ gSA

EXPLANATORY NOTE

The substance (dravya) is of two kinds: the animate (cetana) and the 

inanimate (acetana). These two kinds of substances do not ever leave 

their essential characteristic (of sat); still, due to internal and external 

causes, each instant, these attain new states of existence. This is 

origination (utpāda). For instance, the origination (utpāda) takes 

place of the pitcher from the clay. Similarly, the loss of the former state 

of existence is destruction (vyaya). The loss of the lump shape of the 

clay is destruction (vyaya). As there is no destruction (vyaya) or 

origination (utpāda) of the inherent nature or quality of the substance 

(dravya), it is also characterized by permanence (dhrauvya). The 

quality of being permanent is permanence (dhrauvya). For instance, 

the clay continues to exist in all states – the lump, the pitcher and in 

the broken parts. Existence (sat) is thus accompanied by origination 

••••••••••••••••••••••••
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(utpāda), destruction (vyaya) and permanence (dhrauvya). It is 

contended that ‘yukta’ – ‘with’ – applies to objects which are different. 

For instance, Devadatta is ‘with’ a stick (daõça). In that case, the 

existence of the three states as well as the substance which is said to be 

‘with’ the three states is not possible. But this objection is untenable. 

The word ‘with’ is applied from the point of view of highlighting 

distinction even in case of things which are not different. For instance, 

there is the usage that the pillar is with (characterized by) strength. 

Thus, as origination (utpāda), destruction (vyaya) and permanence 

(dhrauvya) have mutual inseparable togetherness – avinābhāva – it is 

proper to use the word ‘with’. Or, the word ‘yukta’ – ‘with’ – means 

collection or combination. The words ‘yukta’ (with), ‘samāhita’ 

(collection) and ‘tadātmaka’ (of that nature) are synonyms. Thus, 

‘existence (sat) is with origination (utpāda), destruction (vyaya) and 

permanence (dhrauvya)’ means ‘existence (sat) is of the nature of 

origination (utpāda), destruction (vyaya) and permanence 

(dhrauvya)’. It comes to this. Origination (utpāda) and the other two 

are the marks (lakÈaõa) of the substance and the substance is that 

which is under consideration (lakÈya). From the point of view of modes 

– paryāyārthika naya – these three are different from one another and 

also from the substance (dravya). From the point of view of the 

substance – dravyārthika naya – these three are not different 

mutually and from the substance. Hence it is appropriate to consider 

these three as marks (lakÈaõa) of the substance under consideration 

(lakÈya).

Jain, Vijay K. (2018), Ācārya Umāsvāmī’s Tattvārthasūtra – With Explanation in 

English from Ācārya Pūjyapāda’s Sarvārthasiddhi, sūtra 5-30, p. 213-214.

] ] ]

This concludes the Section on the Substances (dravya)

AA bfr æO;kf/dkj AA

••••••••••••••••••••••••
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y{k.kkfu dkfu\ AA8AA

The Attributes (guõa)

xq.kkf/dkj

What are the marks or attributes (lakÈaõa or guõa) 

of the substances (dravya)?

(nzO;ksa ds) y{k.k dkSu&dkSu ls gSa\

vfLrRoa oLrqRoa æO;Roa izes;Roa vxq#y?kqRoa izns'kRoa 
psruRoepsruRoa ewrZRoeewrZRoa æO;k.kka n'k lkekU;xq.kk% 
AA9AA

Existence (astitva), objectness – expressed also as 

activity or arthakriyā – (vastutva), substantiveness – 

expressed also as power of changing modes 

(dravyatva), power of being known (prameyatva), 

power of maintaining distinction with all other 

substances (agurulaghutva), having space-points 

(pradeśatva), consciousness (cetanatva), lifelessness 

vfLrRo] oLrqRo] nzO;Ro] izes;Ro] vxq#y?kqRo] izns'kRo] psruRo] 
vpsruRo] ewrZRo] vewrZRo & ;s nzO;ksa ds nl lkekU; xq.k gSaA

8
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(acetanatva), corporealness or having a form 

(mūrtatva), and incorporealness or without having a 

form (amūrtatva) – these are the ten general 

(sāmānya) attributes (guõa) of substances (dravya).

EXPLANATORY NOTE

nslÙk psnf.knja eqÙkeeqÙka fo;k.ksg AA12AA

vfRFkÙka oRFkqÙka nOoÙk ies;Ùk vxq#ygqxÙka A

Ācārya Māilladhavala’s Õayacakko:

vfLrRo] oLrqRo] nzO;Ro] izes;Ro] vxq#y?kqRo] izns'kRo] psruRo] vpsruRo] 
ewrZRo] vewrZRo & ;s nl lkekU; xq.k tkuksA

These ten qualities: existence (astitva), activity or arthakriyā 

(vastutva), power of changing modes (dravyatva), power of being 

known (prameyatva), power of maintaining distinction with all 

other substances (agurulaghutva), having space-points 

(pradeśatva), consciousness (cetanatva), lifelessness (acetanatva), 

corporealness or having a form (mūrtatva), and incorporealness 

or without having a form (amūrtatva) are general (sāmānya) 

qualities of substances.

izR;sde"VkS losZ"kke~ AA10AA

Each substance (dravya) has eight general (sāmānya) 

attributes (guõa).

izR;sd nzO; esa vkB lkekU; xq.k gSaA

••••••••••••••••••••••••
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EXPLANATORY NOTE

The substance of soul (jīva) does not have the qualities of lifelessness 

(acetanatva) and corporealness (mūrtatva). The substance of matter 

(pudgala) does not have the qualities of consciousness (cetanatva) and 

incorporealness or without having a form (amūrtatva). The 

substances of the medium of motion (dharma), the medium of rest 

(adharma), the space (ākāśa), and the time (kāla) do not have the 

qualities of consciousness (cetanatva) and corporealness or having a 

form (mūrtatva).

Every substance (dravya) has eight general (sāmānya) qualities out of 

the ten mentioned in sūtra 9.

See also, Jain, Vijay K. (2020),

Preface to Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. XXXV.

Kkun'kZulq[koh;kZf.k Li'kZjlxU/o.kkZ% xfrgsrqRoa 
fLFkfrgsrqRoeoxkgugsrqRoa orZukgsrqRoa psruRoepsruRoa 
ewrZRoeewrZRoa æO;k.kka "kksM'k fo'ks"kxq.kk% AA11AA

Knowledge (jðāna), perception (darśana), happiness 

(sukha), strength (vīrya), touch (sparśa), taste (rasa), 

smell (gandha), colouration (varõa), assistance in 

motion (gatihetutva), assistance in rest 

(sthitihetutva), assistance in providing 

accommodation (avagāhanahetutva), assistance in 

Kku] n'kZu] lq[k] oh;Z] Li'kZ] jl] xU/] o.kZ] xfrgsrqRo] fLFkfrgsrqRo] 
voxkgugsrqRo] orZukgsrqRo] psruRo] vpsruRo] ewrZRo] vewrZRo & ;s 
nzO;ksa ds lksyg fo'ks"k xq.k gSaA

10
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continuity of being through gradual changes 

(vartanāhetutva), consciousness (cetanatva), 

lifelessness (acetanatva), corporealness or having a 

form (mūrtatva), incorporealness or without having a 

form (amūrtatva) – these are the sixteen specific 

(viśeÈa) qualities (guõa) of substances (dravya).

EXPLANATORY NOTE

Ācārya Māilladhavala’s Õayacakko:

.kk.ka nal.k lqg lfÙk :ojl xa/ iQkl xe.kfBnh A

oV~V.kxkg.kgsma eqÙkeeqÙka [kq psnf.knja p AA13AA

Kku] n'kZu] lq[k] oh;Z] :i] jl] xU/] Li'kZ] xeugsrqRo] fLFkfrgsrqRo] 
orZukgsrqRo] voxkgugsrqRo] ewrZRo] vewrZRo] psruRo] vpsruRo & ;s nzO; ds 
fo'ks"k xq.k tkuksA

These sixteen qualities: knowledge (jðāna), perception 

(darśana), happiness (sukha), strength (vīrya), colouration 

(rūpa), taste (rasa), smell (gandha), touch (sparśa), assistance in 

motion (gatihetutva), assistance in rest (sthitihetutva), 

assistance in continuity of being through gradual changes 

(vartanāhetutva), assistance in providing accommodation 

(avagāhanahetutva), corporealness or having a form (mūrtatva), 

incorporealness or without having a form (amūrtatva), 

consciousness (cetanatva), lifelessness (acetanatva) are specific 

(viśeÈa) qualities of substances.

11
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izR;sda thoiqn~xy;ks% "kV~ AA12AA

The substance (dravya) of soul (jīva) and the 

substance of matter (pudgala), each, have six specific 

(viśeÈa) qualities (guõa).

The six specific qualities present in the substance of 

soul (jīva) are knowledge (jðāna), perception 

(darśana), happiness (sukha), strength (vīrya), 

incorporealness (amūrtatva), and consciousness 

(cetanatva). The six specific qualities present in the 

substance of matter (pudgala) are touch (sparśa), taste 

(rasa), smell (gandha), colouration (varõa), 

corporealness (mūrtatva), and lifelessness (acetanatva).

tho nzO; vkSj iqn~xy nzO; izR;sd ds Ng fo'ks"k xq.k gSaA
fo'ks"k& tho nzO; ds Kku] n'kZu] lq[k] oh;Z] psruRo vkSj vewrZRo & 
;s Ng fo'ks"k xq.k gSaA iqn~xy nzO; ds Li'kZ] jl] xU/] o.kZ] vpsruRo 
vkSj ewrZRo & ;s Ng fo'ks"k xq.k gSaA

brjs"kka izR;sda =k;ks xq.kk% AA13AA

v/eZ nzO; ds fLFkfrgsrqRo] vpsruRo vkSj vewrZRo & ;s rhu fo'ks"k 
xq.k gSaA

fo'ks"k& /eZ nzO; ds xfrgsrqRo] vpsruRo vkSj vewrZRo & ;s rhu 
fo'ks"k xq.k gSaA

buds brj /eZ nzO;] v/eZ nzO;] vkdk'k nzO; vkSj dky nzO; izR;sd 
ds rhu&rhu fo'ks"k xq.k gSaA

••••••••••••••••••••••••
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dky nzO; ds orZukgsrqRo] vpsruRo vkSj vewrZRo & ;s rhu fo'ks"k 
xq.k gSaA

vkdk'k nzO; ds voxkgugsrqRo] vpsruRo vkSj vewrZRo & ;s rhu 
fo'ks"k xq.k gSaA

The medium of motion (dharma dravya) has these 

three specific (viśeÈa) qualities: assistance in motion 

(gatihetutva), incorporealness (amūrtatva), and 

lifelessness (acetanatva). The medium of rest 

(adharma dravya) has these three specific (viśeÈa) 

qualities: assistance in rest (sthitihetutva), 

incorporealness (amūrtatva), and lifelessness 

(acetanatva). The substance of space (ākāśa dravya) 

has these three specific (viśeÈa) qualities: assistance 

in providing accommodation (avagāhanahetutva), 

incorporealness (amūrtatva), and lifelessness 

(acetanatva). The substance of time (kāla dravya) has 

these three specific (viśeÈa) qualities: assistance in 

continuity of being through gradual changes 

(vartanāhetutva), incorporealness (amūrtatva), and 

lifelessness (acetanatva).

Other than these substances (dravya), the medium of 

motion (dharma), the medium of rest (adharma), the 

space (ākāśa) and the time (kāla) have three specific 

(viśeÈa) qualities each.

••••••••••••••••••••••••
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vUrLFkk'pRokjks xq.kk% LotkR;is{k;k lkekU;xq.kk 
fotkR;is{k;k r ,o fo'ks"kxq.kk% AA14AA

Among the sixteen qualities (guõa) of substances 

(dravya) mentioned earlier, the last four qualities – 

consciousness (cetanatva), lifelessness (acetanatva), 

corporealness or having a form (mūrtatva), and 

incorporealness or without having a form 

(amūrtatva) – are general (sāmānya) qualities (guõa) 

in reference to the own genus (svajāti) but specific 

(viśeÈa) qualities (guõa) in reference to the others’ 

genus (vijāti).

tSls psruRo lc thoksa esa ik;k tkrk gS] vr% og tho tkfr dh 
vis{kk ls lkekU; xq.k gS] fdUrq fotkfr nzO;ksa tSls iqn~xy] vkdk'k 
vkfn dh vis{kk ls og fo'ks"k xq.k gSA

mDr lksyg xq.kksa esa ls vUr ds pkj xq.k & psruRo] vpsruRo] ewrZRo 
rFkk vewrZRo & Lotkfr dh vis{kk ls rks lkekU; xq.k gSa] fdUrq 
fotkfr dh vis{kk ls os gh fo'ks"k xq.k gksrs gSaA

EXPLANATORY NOTE

The general qualities express the genus (jāti) or the general attributes, 

and the specific qualities describe the constantly changing conditions 

or modes. Consciousness (cetanā) is a specific (viśeÈa) attribute of the 

soul when viewed in reference to the non-souls but a general 

(sāmānya) attribute when viewed in reference to other souls. In a 

hundred pitchers, the general quality is their jar-ness, and the specific 

quality is their individual size, shape or mark. Thousands of trees in a 

••••••••••••••••••••••••
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forest have tree-ness (vÃkÈatva) as the general (sāmānya) attribute but 

each tree has specific (viśeÈa) attributes, distinguishing these as neem 

tree, oak tree or palm tree.

When the expression makes the general (sāmānya) aspect as its 

subject, the specific (viśeÈa) aspect becomes secondary and when the 

expression makes the specific aspect as its subject, the general aspect 

becomes secondary; this is achieved by using the word ‘syāt’ in 

expression.

Jain, Vijay K. (2020),

Preface to Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. XXXIV.

] ] ]

This concludes the Section on the Attributes (guõa)

AA bfr xq.kkf/dkj AA

••••••••••••••••••••••••
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1xq.kfodkjk% i;kZ;kLrs }s/k vFkZO;atui;kZ;Hksnkr~  AA15AA

The Modes (paryāya)

i;kZ;kf/dkj

The transformations in the quality (guõa) are called 

the modes (paryāya). Such transformations are of 

two kinds – the subtle-modes (artha paryāya) and the 

gross-modes (vyaôjana paryāya).

xq.k ds fodkj (ifj.keu) dks i;kZ; dgrs gSaA bu xq.k i;kZ;ksa ds nks 
Hksn gSa& vFkZ i;kZ; rFkk O;atu i;kZ;A
fo'ks"k& buesa vFkZ i;kZ;sa vR;Ur lw{e {k.k&{k.k esa gksdj u‘ gksus 
okyh gksrh gSa] tks opu ds xkspj ugha gksrh gSaA O;atu i;kZ;sa tks LFkwy 
gksrh gSa] os nsj rd jgus okyh opuxkspj o vYiKkuh dks n`f‘xkspj 
Hkh gksrh gSaA ;s foHkko:i O;atu i;kZ;sa tho dh uj&ukjd vkfn gSa 

2rFkk LoHkko O;atu i;kZ; tho dh fl¼ voLFkk gSA

1- ikBkUrj & ^LoHkkofoHkkoi;kZ;Hksnkr~*_  ns[ksa& fl¼kUrkpk;Z ia- dSyk'kpUnz 'kkL=kh 
(2013)] ekbYy/oy&fojfpr .k;pDdks (u;pØ)] i`- 211-

2- ns[ksa& vuqoknd& Jh yky th U;k;rhFkZ (1989&90)] dqUndqUnkpk;Z fojfpr 
i×pkfLrdk;] rkRi;Zo`fÙk xkFkk 16] i`- 66-

There is another way by which modes (paryāya) are classified: 1) artha 

EXPLANATORY NOTE

••••••••••••••••••••••••
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paryāya – the subtle modes, and 2) vyaôjana paryāya – the gross 

modes.

The subtle modes (artha paryāya) are extremely subtle, change every 

instant, and beyond description. For the soul (jīva), the impure 

(aśuddha) subtle modes (artha paryāya) include transformations due 

to the constantly changing passions (kaÈāya) and thought-complexion 

(leśyā).

The gross modes (vyaôjana paryāya) are gross, relatively enduring, 

and capable of description. For the soul (jīva), the unnatural gross 

modes (vibhāva vyaôjana paryāya) are the states of existence like the 

human-being (manuÈya) and the infernal-being (nāraka). Its natural 

gross-mode (svabhāva vyaôjana paryāya) is the state of liberation.

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, verse 16, p. 39.

vFkZi;kZ;kLrs }s/k LoHkkofoHkkoi;kZ;Hksnkr~ AA16AA

The subtle modes (artha paryāya) are of two kinds – 

the natural subtle modes (svabhāva artha paryāya) 

and the unnatural subtle modes (vibhāva artha 

paryāya).

vFkZ i;kZ; ds nks Hksn gSa& LoHkko vFkZ i;kZ; rFkk foHkko vFkZ i;kZ;A
tks i;kZ;sa ij&fujis{k gksrh gSa] os LoHkko i;kZ;sa gSaA Ngksa nzO;ksa esa tks 
vxq#y?kqxq.k dh "kV~xq.kgkfuo`f¼ :i ifj.keu gS] os mudh LoHkko 
vFkZ i;kZ;sa gSaA vkxe izek.k ls gh mUgsa Lohdkj fd;k tkrk gSA dsoy 
tho vkSj iqn~xy esa foHkko vFkZ i;kZ;sa gksrh gSaA tho esa deZÑr 
foHkko vFkZ i;kZ;sa gksrh gSaA iqn~xy esa dky&izsfjr foHkko vFkZ i;kZ;sa 
gksrh gSa tks mlds fLuX/Ro o :{kRo xq.k ds dkj.k gksrh gSaA

17
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The modes (paryāya) of a substance (dravya) that are 

independent of other substances are its natural 

modes (svabhāva paryāya). As per the Scripture, all 

six substances undergo transformations due to their 

attribute of ‘agurulaghuguõa’ which manifests in 

form of six, each, steps of infinitesimal changes of 

rhythmic rise and fall (increase and decrease), called 

‘ÈaçguõahānivÃddhi’. These are their natural subtle 

modes (svabhāva artha paryāya). Only the soul (jīva) 

and the matter (pudgala) have unnatural subtle 

modes (vibhāva artha paryāya). The soul (jīva) has 

unnatural subtle modes (vibhāva artha paryāya) due 

to its association with the karmic matter. The matter 

(pudgala) has unnatural subtle modes (vibhāva artha 

paryāya), manifested in the time (kāla), and caused 

by its attributes of greasiness (snigdhatva) and 

roughness (rūkÈatva).

vxq#y?kqfodkjk% LoHkkokFkZi;kZ;kLrs }kn'k/k 
"kM~o`f¼gkfu:ik%A vuUrHkkxo`f¼%] vla[;krHkkxo`f¼%] 
la[;krHkkxo`f¼%] la[;krxq.ko`f¼%] vla[;krxq.ko`f¼%] 
vuUrxq.ko`f¼% bfr "kM~o`f¼%] rFkk vuUrHkkxgkfu%] 
vla[;krHkkxgkfu%] la[;krHkkxgkfu%] la[;krxq.kgkfu%] 
vla[;krxq.kgkfu%] vuUrxq.kgkfu% bfr "kM~gkfu%] ,oa 
"kM~o`f¼gkfu:ik Ks;k% AAA17AA

••••••••••••••••••••••••
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vxq#y?kqxq.k ds fodkj (ifj.keu) dks LoHkko i;kZ; dgrs gSaA LoHkko 
i;kZ; ckjg izdkj dh gS& Ng o`f¼ :i rFkk Ng gkfu :iA
vuUrHkkxo`f¼] vla[;krHkkxo`f¼] la[;krHkkxo`f¼] la[;krxq.ko`f¼] 
vla[;krxq.ko`f¼] vuUrxq.ko`f¼& ;s Ng o`f¼;k¡ gSaA rFkk 
vuUrHkkxgkfu] vla[;krHkkxgkfu] la[;krHkkxgkfu] la[;krxq.kgkfu] 
vla[;krxq.kgkfu] vuUrxq.kgkfu& ;s Ng gkfu;k¡ gSaA bl izdkj Ng 
o`f¼ vkSj Ng gkfu :i ckjg izdkj dh LoHkko i;kZ; gksrh gSaA

The transformations (vikāra, priõamana) due to the 

attribute of ‘agurulaghuguõa’ are called the natural 

modes (svabhāva paryāya). The natural modes 

(svabhāva paryāya) are of twelve kinds; six in the 

form of increase (vÃddhi) and six in the form of 

decrease (hāni). The six modes in the form of 

increase (vÃddhi) are: infinite-part-increase 

(anantabhāgavÃddhi), innumerable-part-increase 

(asaÉkhyātabhāgavÃddhi), numerable-part-increase 

(saÉkhyātabhāgavÃddhi), numerable-quality-increase 

(saÉkhyātaguõavÃddhi), innumerable-quality-

increase (asaÉkhyātaguõavÃddhi), and infinite-

quality-increase (anantaguõavÃddhi). The six modes 

in the form of decrease (hāni) are: infinite-part-

decrease (anantabhāgahāni), innumerable-part-

decrease (asaÉkhyātabhāgahāni), numerable-part-

decrease (saÉkhyātabhāgahāni), numerable-quality-

decrease (saÉkhyātaguõahāni), innumerable-quality-

decrease (asaÉkhyātaguõahāni), and infinite-quality-

••••••••••••••••••••••••
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decrease (anantaguõahāni). Thus, six modes in the 

form of increase (vÃddhi) and six modes in the form 

of decrease (hāni) comprise the twelve natural modes 

(svabhāva paryāya).

By the authority of the Scripture, infinite attributes – ‘agurulaghu-

guõa’ – which maintain individuality of substances, are admitted. 

These undergo six different steps of infinitesimal changes of rhythmic 

rise and fall (increase and decrease), called ‘ÈaçguõahānivÃddhi’. 

Origination (utpāda) and destruction (vyaya) in substances are 
1established by this internal cause.  

EXPLANATORY NOTE

1. See also, Jain, Vijay K. (2018), Ācārya Umāsvāmī’s Tattvārthasūtra, 

sūtra 5–7, p. 185; Pt. Phoolcandra Śastrī (2010), Ācārya Pūjyapāda’s 

Sarvārthasiddhi, p. 207. 

foHkkokFkZi;kZ;k% "kM~fo/k% feF;kRod"kk;jkx}s"kiq.;iki& 
:ik¿è;olk;k% AA18AA

tks deksZn; ds dkj.k lalkjh thoksa ds feF;kRo rFkk d"kk; vkfn :i 
vè;olk; (ifj.kke) gksrs gSa] os mldh foHkko vFkZ i;kZ; gSaA

(lalkjh thoksa ds) vè;olk; (ifj.kke) :i foHkko vFkZ i;kZ; Ng 
izdkj dh gSa& 1- feF;kRo] 2- d"kk;] 3- jkx] 4- }s"k] 5- iq.; vkSj 
6- ikiA

The dispositions (adhyavasaya) [appertaining to 

worldly souls (jīva)] are the unnatural subtle modes 

20
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(vibhāva artha paryāya). These are  of six kinds: 1) 

wrong-belief (mithyātva), 2) passions (kaÈāya), 3) 

attachment (rāga), 4) aversion (dveÈa), 5) merit 

(puõya) and 6) demerit (pāpa).

These unnatural subtle modes (vibhāva artha 

paryāya) in worldly souls (jīva) are the result of the 

rise of the karmas and manifest in forms like wrong-

belief (mithyātva) and passions (kaÈāya).

O;×tui;kZ;kLrs }s/k LoHkkofoHkkoi;kZ;Hksnkr~ AA

nzO; vkSj xq.k ij vk/kfjr mijksDr LoHkko vkSj foHkko O;atu i;kZ; 
ds Hkh nks&nks Hksn gSaA

LoHkko O;atu i;kZ; vkSj foHkko O;atu i;kZ; ds Hksn ls O;atu i;kZ; 
nks izdkj dh gSA

ia- jrupUn tSu (2017) ds vuqlkj fuEu lw=k ;|fi fdlh Hkh izfr esa 
miyC/ ugha gS] fdUrq izdj.kkuqlkj gksuk pkfg,A

According to Pt. Ratanchand Jain (2017), the following 
sūtra, although not mentioned in any available text, 
requires insertion to facilitate continuity in reading.

Gross-modes (vyaôjana paryāya) are of two kinds: 1) 

natural gross-modes (svabhāva vyaôjana paryāya), 

and 2) unnatural gross-modes (vibhāva vyaôjana 

paryāya).

••••••••••••••••••••••••
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foHkkoæO;O;×tui;kZ;k'prq£o/k ujukjdkfni;kZ;k% vFkok 
prqj'khfry{kk ;ksu;% AA19AA

pkj izdkj dh euq";] ukjdh vkfn i;kZ;sa vFkok pkSjklh yk[k ;ksfu;k¡ 
tho dh foHkko nzO; O;atu i;kZ;sa gSaA

Each of the above is further calssified into two kinds 

on the basis of the substance (dravya) and the 

qualities (guõa).

1Four states-of-existence  like the human-being 

(manuÈya) and the infernal-being (nārakī) or eighty-

four lakh seats-of-birth (yoni) of the soul (jīva) are its 

unnatural gross-modes appertaining to the substance 

(vibhāva dravya vyaôjana paryāya).

foHkkoxq.kO;×tui;kZ;k eR;kn;% AA20AA

efrKku] JqrKku vkfn tho dh foHkko xq.k O;atu i;kZ; gSaA
efr] Jqr] vof/] eu%i;Z;] dqefr] dqJqr vkSj dqvof/& ;s lkr 
Kku {kk;ksi'kfed gksus ls Kku dh foHkko xq.k O;atu i;kZ; gSaA blds 

1. The four states-of-existence are birth as the human-being (manuÈya), the 

infernal-being (nārakī), the celestial-being (deva), and the plant-or-animal 

(tiryaôca).

22
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The sensory-knowledge (matijñāna) and the 

scriptural-knowledge (śrutajñāna), etc., of the soul 

(jīva) are its unnatural gross-modes appertaining to 

the qualities (vibhāva guõa vyaôjana paryāya).

The sensory (mati), scriptural (śruta), clairvoyance 

(avadhi), telepathy (manaÍparyaya), erroneous-

sensory (kumati), erroneous-scriptural (kuśruta) and 

erroneous-clairvoyance (kuavadhi) knowledge, being 

based on the destruction-cum-subsidence of the 

karmas – kÈāyopaśamika – are the gross-modes 

appertaining to the qualities (vibhāva guõa vyaôjana 

paryāya) of the soul (jīva). Further, ocular , (cakÈu)

non-ocular  and clairvoyant  (acakÈu) (avadhi)

perception, being based on the destruction-cum-

subsidence of the karmas – kÈāyopaśamika –  are the 

gross-modes appertaining to the qualities (vibhāva 

guõa vyaôjana paryāya) of the soul (jīva).

vfrfjDr p{kqn'kZu] vPk{kqn'kZu] vof/n'kZu& ;s rhu n'kZu 
{kk;ksi'kfed gksus ls n'kZu dh foHkko xq.k O;atu i;kZ; gSaA 

LoHkkoæO;O;×tui;kZ;k'pje'kjhjkr~ fdf×pÂ;wufl¼& 
i;kZ;k% AA21AA

ftl 'kjhj ls eqfDr gksrh gS] ml pje (vfUre) 'kjhj ls dqN de 

••••••••••••••••••••••••
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fl¼ tho dk vkdkj gksrk gS] og (tho dh) LoHkko nzO; O;atu 
i;kZ; gSA

The liberated soul (the Siddha) is rid of the material 

body (śarīra) but has a form that is slightly less than 

that of the final, superior (carama) body. This is the 

natural gross-mode appertaining to the substance 

(svabhāva dravya vyaôjana paryāya) of the soul 

(jīva).

LoHkkoxq.kO;×tui;kZ;k vuUrprq‘;:ik thoL; AA22AA

tho ds vuUrprq‘; :i & vuUrn'kZu] vuUrKku] vuUrlq[k] 
vuUroh;Z & LoHkko xq.k O;atu i;kZ; gSA

The nature of the soul (jīva) endowed with the four-

fold infinitude (anantacatuÈÇaya) – is its natural 

gross-mode appertaining to the quality (svabhāva 

guõa vyaôjana paryāya).

On destruction of the four inimical (ghātī) karmas, the soul no longer 

depends on the five senses; it becomes atīndriya. It then is 

characterized by infinite knowledge – kevalajñāna (on destruction of 

the jñānāvaraõīya karma), infinite perception – kevaladarśana (on 

destruction of the darśanāvaraõīya karma), infinite faith or belief in 

the essential principles of Reality – kÈāyika-samyaktva (on destruction 

EXPLANATORY NOTE
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of the mohanīya karma), and infinite power – anantavīrya (on 

destruction of the antarāya karma). The own-nature (svabhāva) of the 

soul is knowledge-bliss (jñānānanda), manifested on attainment of its 

pure state of perfection, rid of all external influence. Just as the 

brightness of the sun gets diffused on emergence of the clouds but 

regains intensity as the clouds fade away, similarly, on destruction of 

the inimical (ghātī) karmas, the soul regains its own-nature of infinite 

knowledge-bliss (jñānānanda).

Jain, Vijay K. (2018),

Ācārya Kundakunda’s Pravacanasāra, verse 1-19, p. 27-28.

iqn~xyL; rq }Ô.kqdkn;ks foHkkoæO;O;×tui;kZ;k% AA23AA

iqn~xy dh }Ô.kqdkfn & nks vkfn ijek.kqvksa ds la;ksx ls cuk LdU/ 
& foHkko nzO; O;atu i;kZ; gSA

'kCn] cU/] lw{eRo] LFkwyRo] laLFkku (vkdkj)] Hksn] vU/dkj] Nk;k] 
vkri vkSj m|ksrkfn Hkh iqn~xy dh foHkko nzO; O;atu i;kZ;sa gSaA

The combination of two or more atoms (aõu) – to 

form molecules (skandha) – of the matter (pudgala) 

constitutes its unnatural gross-mode appertaining to 

the substance (vibhāva dravya vyaôjana paryāya).

Sound (śabda), union (bandha), fineness (sukÈmatva), 

grossness (sthūlatva), shape (saÉsthāna), division 

(bheda), darkness (andhakāra), image/shadow 

(chāyā), warm light (ātapa) and cool light (udyota), 

etc., also are the unnatural gross-modes appertaining 

to the substance (vibhāva dravya vyaôjana paryāya).
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Jain, Vijay K. (2018),

Ācārya Kundakunda’s Pravacanasāra, verse 2-75, p. 213.

The molecules (skandha) formed of two to infinite-times-infinite 

atoms (paramāõu) are fine (sūkÈma) as well as gross (sthūla) and of 

various shapes. These molecules, in form of the earth (pÃthivī), the 

water (jala), the fire (agni) and the air (vāyu), are modes (paryāya) of 

the matter (pudgala). These molecules exhibit, as primary or 

secondary, the qualities of colour (varõa), taste (rasa), smell (gandha) 

and touch (sparśa). It is clear that the soul (ātmā) is not the doer of the 

molecules (skandha) of matter; the matter, due to its inherent quality 

of greasiness or roughness, has the power to form molecules. The 

matter (pudgala) undergoes changes in its form due to own 

transformation.

EXPLANATORY NOTE

'kCn] cU/] lw{e] LFkwy] laLFkku] Hksn] re] Nk;k] m|ksr vkSj vkri & ;s 
lc iqn~xy nzO; dh i;kZ;sa gSaA

Sound (śabda), union (bandha), fineness (sukÈma), grossness 

(sthūla), shape (saÉsthāna), division (bheda), darkness (tama), 

image/shadow (chāyā), cool light (udyota), and warm light 

(ātapa), are the modes (paryāya) of the matter (pudgala).

mTtksnknolfg;k iqXxynOoLl iTtk;k AA16AA

líks ca/ks lqgqeks Fkwyks laBk.k Hksn re Nk;k A

Ācārya (Muni) Nemicandra’s DravyasaÉgraha:

jljlkUrjxU/xU/kUrjkfnfoHkkoxq.kO;×tui;kZ;k% AA24AA

(iqn~xy dh) jl ls jlkUrj] xU/ ls xU/kUrj :i vkfn voLFkk,¡ 
foHkko xq.k O;atu i;kZ;sa gSaA
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Transformations like changes from one taste (rasa) 

to another and from one smell (gandha) to another 

[that take place in the molecules (skandha) of the 

matter (pudgala)] constitute the unnatural gross-

modes appertaining to the qualities (vibhāva guõa 

vyaôjana paryāya).

The colour (varõa), etc., in the bound-atoms (skandha) – formed by the 

union of two or more atoms – are the unnatural-qualities (vibhāva 

guõa) of the matter. To exist as the pure, unbound-atom (paramāõu) is 

the natural-substance-mode (svabhāva dravya paryāya) of the matter 

(pudgala). The modification of the pure, unbound-atom (paramāõu) 

from one colour (varõa), etc., to another colour (varõa), etc., is its 

natural-quality-mode (svabhāva guõa paryāya). Modification into 

bound-atoms (skandha) – formed by the union of two or more atoms – 

is the unnatural-substance-mode (vibhāva dravya paryāya) of the 

matter (pudgala). The modification of the bound-atoms (skandha) 

from one colour (varõa), etc., to another colour (varõa), etc., is its 

unnatural-quality-mode (vibhāva guõa paryāya).

EXPLANATORY NOTE

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, verse 5, p. 14-15.

vfoHkkfxiqn~xyijek.kq% LoHkkoæO;O;×tui;kZ;% AA25AA

vfoHkkxh iqn~xy ijek.kq (iqn~xy dh) LoHkko nzO; O;atu i;kZ; gSA

That indivisible atom (aõu, paramāõu) is the natural 
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gross-mode appertaining to the substance (svabhāva 

dravya vyaôjana paryāya) of the matter (pudgala).

EXPLANATORY NOTE

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Niyamasāra, verse 26, p. 56.

Ācārya Kundakunda in ‘Paôcāstikāya’, gāthā 77, expounds, “The last 

limit of all molecules (skandha) is the atom (paramāõu). It is 

indivisible (avibhāgī), one (eka – occupying one space-point), eternal 

(śāśvata), corporeal (mūrta), and without-sound (aśabda).”

That which occupies one space-point (pradeśa) and possesses the 

capacity to produce the modes of touch, taste, etc., is called the atom 

(paramāõu). Since the atom occupies just one space-point (pradeśa), it 

is the smallest unit of the matter (pudgala); hence the name 

‘paramāõu’. Because of its minuteness, it is the beginning, the middle 

and the end. It has been said in the Scriptures, “The atom is itself the 

beginning, the middle and the end. That indivisible substance 

(dravya) which cannot be perceived by the senses is the atom (aõu, 
1paramāõu).”

1. Ācārya Umāsvāmī’s Tattvārthasūtra – With Explanation in English 

from Ācārya Pūjyapāda’s Sarvārthasiddhi, sūtra 5-25, p. 209-210.

o.kZxU/jlSdSdkfo#¼Li'kZ};a LoHkkoxq.kO;×tui;kZ;k% 
AA26AA

ml 'kq¼ ijek.kq esa ,d o.kZ] ,d xU/] ,d jl vkSj ijLij vfo#¼ 
nks Li'kZ & fLuX/&:{k esa ls ,d] rFkk 'khr&m".k esa ls ,d & gksrs 
gSaA ;s iqn~xy dh LoHkko xq.k O;atu i;kZ; gSaA
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EXPLANATORY NOTE

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Niyamasāra, verse 27, p. 58.

The natural-qualities (svabhāva-guõa) of the matter (pudgala) 

manifest in the atom (paramāõu) in form of these five: one taste (rasa) 

out of the five, one colour (varõa) out of the five, one smell (gandha) 

out of the two, and two non-contradictory touch (sparśa) out of these 

four – cold (Çhańçā) and hot (garma), and smooth (snigdha) and rough 

(rūkÈa). The other four kinds of touch (sparśa) – soft (komala) and 

hard (kaÇhora), heavy (bhārī) and light (halkā), being relative, are not 

manifested in the atom.

That ultimate atom (paramāõu) has one colour 

(varõa), one smell (gandha), one taste (rasa) and two 

non-contradictory kinds of touch (sparśa) – one out of 

smooth (snigdha) and rough (rūkÈa), and one out of 

cold (śīta) and hot (uÈõa). These are the natural 

gross-modes appertaining to the qualities (svabhāva 

guna vyaôjana paryāya) of the matter (pudgala).

vuk|fu/us æO;s Loi;kZ;k% izfr{k.ke~ A

mUeTtfUr fueTtfUr tydYyksyoTtys AA xkFkk 1 AA

;|fi nzO;k£Fkd u; ls nzO; f=kdky /zqo (vukfn&vuUr) gS rFkk 

xkFkkFkZ& vukfn&vuUr nzO; esa mldh viuh i;kZ;sa izfr{k.k mRiUu 
gksrh gSa vkSj u‘ gksrh gSa] tSls ty esa ty dh ygjsa mRiUu gksrh gSa 
vkSj u‘ gksrh gSaA
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mRikn&O;; ls jfgr gS] rFkkfi i;kZ;k£Fkd u; ls ml f=kdky /zqo 
(vukfn&vuUr) nzO; esa izfr{k.k i;kZ;sa mRiUu gksrh gSa rFkk fou‘ 
gksrh gSa] D;ksafd og vfuR; gS vkSj mRikn&O;; lfgr gSA

In the substance (dravya), that is without-a-

beginning (anādi) and without-an-end (ananta), the 

modes (paryāya) get to origination and destruction 

incessantly; it is like the incessant origination and 

destruction of the ripples in water.

From the standpoint-of-substance (dravyārthika naya) 

the substance (dravya) is without a beginning and is 

eternal, not being subjected to origination (utpāda) and 

destruction (vyaya). From the standpoint-of-modes 

(paryāyārthika naya) origination (utpāda), destruction 

(vyaya) and permanence (dhrauvya) take place in its 

modes (paryāya).

EXPLANATORY NOTE

There is no origination (utpāda) and destruction (vyaya) of the 

substance (dravya); the substance has just the existence (sattā). The 

modes (paryāya) [of the substance (dravya)] cause origination 

(utpāda), destruction (vyaya) and permanence (dhrauvya).

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, verse 11, p. 24-25.

All substances, from the standpoint-of-mode (paryāyārthika-naya), 

are characterized by origination (utpāda) and destruction (vyaya). 

Verily, all objects are characterized by existence (sat).

Jain, Vijay K. (2018),

Ācārya Kundakunda’s Pravacanasāra, verse 1-18, p. 25-26.
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/ekZ/eZuHk% dkyk vFkZi;kZ;xkspjk% A

O;×tusu rq lEc¼kS }koU;kS thoiqn~xykS AA xkFkk 2 AA

xkFkkFkZ& /eZ] v/eZ] vkdk'k vkSj dky] bu pkjksa nzO;ksa esa vFkZ i;kZ; 
gh gksrh gSa] fdUrq buls fHkUu tho vkSj iqn~xy bu nks nzO;ksa esa O;atu 
i;kZ;sa Hkh gksrh gSaA

These four substances (dravya) – the medium-of-

motion (dharma), the medium-of-rest (adharma), the 

space (ākāśa), and the time (kāla) – exhibit only the 

subtle-mode (artha paryāya); however, the remaining 

two substances – the soul (jīva) and the matter 

(pudgala) – exhibit the gross-modes (vyaôjana 

paryāya) too.

EXPLANATORY NOTE

In this verse, the statement that the substances enter into one another 

is in respect of the two substances, the soul (jīva) and the matter 

(pudgala), that are with-activity (kriyāvāna). The statement that the 

substances provide room to one another is in respect of the substances 

(the soul and the matter) which are with-activity (kriyāvāna) and the 

substances which are without-activity (niÈkriya). The statement that 

the substances mix with one another is in respect of the substances 

These six substances provide room to one another and stay together 

for a certain time, still these neither become one with the other, nor do 

their specific qualities transmute to another. To assume that one 

substance becomes the other is the fault called saÉkara. To assume 

that the specific qualities of one substance get transmuted to the other 

is the fault called vyatikara.
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without-activity (niÈkriya) – the medium-of-motion (dharma), the 

medium-of-rest (adharma), the space (ākāśa), and the time (kāla).

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, verse 7, p. 17-18.

There can be two distinctions of substances (dravya): in respect of the 

activity (kriyā) and in respect of the being (bhāva). The soul (jīva) and 

the matter (pudgala) exhibit both, these are of the nature-of-activity 

(kriyāvanta) and of the nature-of-being (bhāvavanta). The other four 

substances (dravya) exhibit only the nature-of-being (bhāvavanta). 

Movement is the mark (lakÈaõa) of the activity (kriyā). The change-of-

being (pariõamana) is the mark (lakÈaõa) of the nature-of-being 

(bhāvavanta). All substances (dravya) experience origination 

(utpāda), destruction (vyaya) and permanence (dhrauvya) due to their 

change-of-being (pariõamana), since these are of the nature-of-being 

(bhāvavanta). This results in changes in their modes (paryāya). 

Activity (kriyā) takes place only in two substances, the soul (jīva) and 

the matter (pudgala). Due to the activity (kriyā), the matter (pudgala) 

has the nature of movement; union (fusion or saÉghāta) or division 

(fission or bheda) takes place in the molecules of matter (pudgala). 

Due to this union or division, the matter (pudgala) exhibits 

origination (utpāda), destruction (vyaya) and permanence (dhrauvya). 

Similarly, the soul (jīva), contaminated with karmas, exhibits 

movement – activity (kriyā). It exhibits union (fusion or saÉghāta) 

with new forms of matter (pudgala) – karmic (karma) and quasi-

karmic (nokarma) – or division (fission or bheda) from old forms of 

matter (pudgala). Due to this activity (kriyā) of union or division, the 

soul (jīva) exhibits origination (utpāda), destruction (vyaya) and 

permanence (dhrauvya). It is thus clear that the two substances, the 

soul (jīva) and the matter (pudgala), are of the nature-of-activity 

(kriyāvanta) and also of the nature-of-being (bhāvavanta). The 

remaining four substances – the medium of motion (dharma), the 

medium of rest (adharma), the space (ākāśa), and the time (kāla) – are 
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only of the nature-of-being (bhāvavanta).

Jain, Vijay K. (2018),

Ācārya Kundakunda’s Pravacanasāra, verse 2-47, p. 164-165.

] ] ]

This concludes the Section on the Modes (paryāya)

AA bfr i;kZ;kf/dkj AA
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xq.ki;Z;on~ æO;e~ AA27AA

The Nature (svabhāva)

LoHkkokf/dkj

xq.k vkSj i;kZ; ls tks ;qDr gks og nzO; gSA

That which has attributes or qualities (guõa) and 

modes (paryāya) is a substance (dravya).

EXPLANATORY NOTE

The one which has qualities (guõa) and modes (paryāya) is said to be 

one with qualities and modes. That in which qualities (guõa) and 

modes (paryāya) exist is a substance (dravya). It has already been 

explained (sūtra 5-30) that from the point of view of modes – 

paryāyārthika naya – three is difference between the attributes and 

the substance (dravya). From the point of view of the substance – 

dravyārthika naya – three is no difference. Hence it is appropriate to 

consider these – qualities (guõa) and modes (paryāya) – as marks 

(lakÈaõa) of the substance (dravya) under consideration (lakÈya). 

What are qualities (guõa) and what are modes (paryāya)? Those 

characteristics which exhibit association (anvaya) with the substance 

are qualities (guõa). Those characteristics which exhibit distinction or 

exclusion (vyatireka) – logical discontinuity, ‘when the pot is not, the 

clay is,’ – are modes (paryāya). The substance (dravya) possesses both. 

In essence, that which makes distinction between one substance and 

another is called the quality (guõa), and the modification of the 

substance is called its mode (paryāya). The substance (dravya) is 
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inseparable (residing in the same substratum – ayutasiddha) from its 

qualities (guõa), and permanent (nitya). That which distinguishes one 

substance from other substances is its distinctive (bhedaka) quality 

(guõa). The presence of this quality proves its existence. The absence 

of distinctive qualities would lead to intermixture or confusion 

between substances. For instance, the substance of soul (jīva) is 

distinguished from the matter (pudgala) and other substances by the 

presence of its distinctive qualities, such as knowledge (jñāna). The 

matter (pudgala) is distinguished from the souls (jīva) by the presence 

of its distinctive qualities, such as form (colour or varõa) . Without 

such distinguishing characteristics, there can be no distinction 

between the souls and the matter. Therefore, from the general 

(sāmānya) point of view, knowledge, etc., are qualities always 

associated with the soul, and qualities like form, etc., are always 

associated with the matter. Their modifications, which are known 

from particular (viśeÈa) point of view, are modes (paryāya). For 

instance, in the souls (jīva), the modes (paryāya) are knowledge of the 

pitcher, knowledge of the cloth, anger, pride, etc., and in the matter 

(pudgala) these are intense or mild odour, colour, etc. The collection or 

aggregate of qualities (guõa) and modes (paryāya), which somehow is 

considered different from these, is called the substance (dravya). If the 

aggregate were completely (from all points of view) the same, it would 

lead to negation of all – the substance (dravya), the qualities (guõa) 

and the modes (paryāya). This is explained thus: if the aggregate of 

mutually different qualities be considered one and the same as 

qualities, the aggregate itself would become non-existent, as these are 

mutually different. The form (colour) is different from the taste, etc. If 

the aggregate is same as the colour, and the colour being different from 

the taste, etc., the aggregate is bound to be different from the taste, 

etc. Therefore, the conclusion would be that colour alone is the 

aggregate. But one colour is not fit to become an aggregate or a 

collection. Hence it leads to the negation of the aggregate. And, with 

negation of the aggregate, its constituents too are negated. It would 

lead to negation of the substance (dravya) and the qualities (guõa). 

The Nature (svabhāva)
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Similarly, it must be considered in case of taste, etc. Therefore, the 

aggregate of qualities must be admitted to be somehow – from 

particular point of view – same as the qualities.

Jain, Vijay K. (2018), Ācārya Umāsvāmī’s Tattvārthasūtra – With Explanation in 

English from Ācārya Pūjyapāda’s Sarvārthasiddhi, sūtra 5-38, p. 222-224.

LoHkkok% dF;UrsA vfLrLoHkko% ukfLrLoHkko% 
fuR;LoHkko% vfuR;LoHkko% ,dLoHkko% vusdLoHkko% 
HksnLoHkko% vHksnLoHkko% HkO;LoHkko% vHkO;LoHkko% 
ijeLoHkko% ,rs æO;k.kkesdkn'k lkekU;LoHkkok%A 
psruLoHkko% vpsruLoHkko% ewrZLoHkko% vewrZLoHkko% 
,dizns'kLoHkko% vusdizns'kLoHkko% foHkkoLoHkko% 
'kq¼LoHkko% v'kq¼LoHkko% mipfjrLoHkko% ,rs æO;k.kka 
n'k fo'ks"kLoHkkok% AA28AA

(æO;ksa ds) LoHkkoksa dk dFku djrs gSaA vfLrLoHkko] ukfLrLoHkko] 
fuR;LoHkko] vfuR;LoHkko] ,dLoHkko] vusdLoHkko] HksnLoHkko] 
vHksnLoHkko] HkO;LoHkko] vHkO;LoHkko rFkk ijeLoHkko & ;s æO;ksa 
ds X;kjg lkekU; LoHkko gSaA psruLoHkko] vpsruLoHkko] ewrZLoHkko] 
vewrZLoHkko] ,dizns'kLoHkko] vusdizns'kLoHkko] foHkkoLoHkko] 
'kq¼LoHkko] v'kq¼LoHkko rFkk mipfjrLoHkko & ;s æO;ksa ds n'k 
fo'ks"k LoHkko gSaA

The nature (svabhāva) of the substances (dravya) are 

now mentioned. Affirmation (astisvabhāva), negation 

(nāstisvabhāva), permanence (nityasvabhāva), 
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transience (anityasvabhāva), one (ekasvabhāva), 

many (anekasvabhāva), divisible (bhedasvabhāva), 

indivisible (abhedasvabhāva), potential (bhavya-

svabhāva), non-potential (abhavyasvabhāva)

and inherent-nature (paramasvabhāva) – these 

constitute the eleven general (sāmānya) nature 

(svabhāva). Consciousness (cetanasvabhāva), 

lifelessness (acetanasvabhāva), corporealness (mūrta-

svabhāva), incorporealness (amūrtasvabhāva), single-

spacepoint (ekapradeśasvabhāva), many-spacepoints 

(anekapradeśasvabhāva), unnatural (vibhāva-

svabhāva), pure (śuddhasvabhāva), impure 

(aśuddhasvabhāva) and figurative (upacarita-

svabhāva) – these constitute the ten particular or 

specific (viśeÈa) nature (svabhāva).

thoiqn~xy;ksjsd¯o'kfr% LoHkkok% AA29AA

tho vkSj iqn~xy ds (mi;ZqÙkQ) bDdhl&bDdhl LoHkko gksrs gSaA
(;g lw=k oLrq ds vusdkUr /eZ ds lanHkZ ls dgk x;k gSA)

The soul (jīva) and the matter (pudgala) have the 

(above mentioned) twenty-one nature (svabhāva).

[This sūtra is from the standpoint of the manifold 

(anekānta) nature of the substances.]

The Nature (svabhāva)
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psruLoHkko% ewrZLoHkko% foHkkoLoHkko% v'kq¼LoHkko% 
1mipfjrLoHkko%  ,rS£ouk /ekZfn (/ekZ/ekZdk'kkuka) 

=k;k.kka "kksM'k LoHkkok% lfUr AA30AA

/eZnzO;] v/eZnzO; rFkk vkdk'knzO; & bu rhu nzO;ksa esa mi;ZqÙkQ 
bDdhl LoHkkoksa esa ls psruLoHkko] ewrZLoHkko] foHkkoLoHkko] 
v'kq¼LoHkko rFkk mipfjrLoHkko] ;s ik¡p LoHkko ugha gksrs] 'ks"k 
lksyg LoHkko gksrs gSaA

In the three substances (dravya) – the medium-of-

motion (dharma), the medium-of-rest (adharma) and 

the space (ākāśa) – these five nature do not exist: 

consciousness (cetanasvabhāva), corporealness 

(mūrtasvabhāva), unnatural (vibhāvasvabhāva), 

impure (aśuddhasvabhāva) and figurative (upacarita-

svabhāva); these substances have the remaining 

sixteen nature.

1- ikBkUrj & ^,dizns'kLoHkko%*_ ns[ksa& ia- jrupUn tSu (2017)] Jh nsolsukpk;Z& 
fojfprk vkykii¼fr%] iQqVuksV] i`- 43-

r=k cgqizns'kRoa fouk dkyL; i×pn'k LoHkkok% AA31AA

muesa (mi;ZqÙkQ lksyg LoHkkoksa esa) ls cgqizns'kLoHkko ds fcuk 
dkynzO; ds iUnzg LoHkko gksrs gSaA
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Out of the above-mentioned sixteen nature 

(svabhāva), the substance of time (kāla) does not 

possess the nature of many-spacepoints 

(anekapradeśasvabhāva); it has fifteen nature.

EXPLANATORY NOTE

tks yksdkdk'k ds ,d&,d izns'k ij jRuksa dh jkf'k ds leku ijLij fHkUu 
gksdj ,d&,d fLFkr gSa] os dkyk.kq gSa_ vkSj os dkyk.kq vla[;kr gSaA

The real time (niścaya kāla) comprises particles or atoms of 

time (kālāõu) pervading the entire universe-space (lokākāśa). 

Each particle or atom of the real time is distinct and occupies 

one space-point (pradeśa) of the universe-space, like the heap of 

jewels. The particles or atoms (kālāõu) are innumerable 

(asaÉkhyāta) in number.

yks;k;klinsls bfDdDds ts fB;k gq bfDdDdk A

j;.kk.ka jklh bo rs dkyk.kw vla[knOokf.k AA22AA

Ācārya (Muni) Nemicandra’s DravyasaÉgraha:

/ekZnhuka "kksM'k L;q% dkys i×pn'k Le`rk% AA xkFkk 3 AA

,d¯o'kfrHkkZok% L;qthZoiqn~xy;kseZrk% A

xkFkkFkZ& tho vkSj iqn~xy nzO;ksa esa bDdhl LoHkko gSa] /eZ vkfn rhu 
nzO;ksa esa lksyg LoHkko gSa vkSj dky nzO; esa iUnzg LoHkko gSaA

The Nature (svabhāva)
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The substances (dravya) of the soul (jīva) and the 

matter (pudgala) have twenty-one nature (svabhāva), 

the three substances including the medium-of-motion 

(dharma) have sixteen nature, and the substance of 

the time (kāla) has fifteen nature.

] ] ]

This concludes the Section on the Nature (svabhāva)

AA bfr LoHkkokf/dkj AA
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rs dqrks Ks;k%\ AA32AA

The Valid-knowledge (pramāõa)

izek.kkf/dkj

;s (nzO;kfn) dSls tkus tkrs gSa\

How are these [substances (dravya), etc.] known?

izek.ku;foo{kkr% AA33AA

izek.k vkSj u; dh foo{kk ds }kjk mudk (nzO;kfn dk) Kku gksrk gSA

These [substances (dravya), etc.] are known through 

the expression of valid-knowledge (pramāõa) and 

standpoints (naya).

EXPLANATORY NOTE

lE;Xn'kZukfn jRu=k; vkSj thokfn rÙoksa dk Kku izek.k vkSj u;ksa ls gksrk gSA

izek.ku;Sjfèkxe% AA1&6AA

Ācārya Umāsvāmī’s Tattvārthasūtra:
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The knowledge (of the seven categories) is attained by means of 
1 2pramāõa  and naya .

1.  pramāõa – comprehensive, valid-knowledge

2.  naya – standpoint, particular point of view

lE;XKkua izek.ke~ AA34AA

lE;d~ (lehphu) Kku dks izek.k dgrs gSaA

Right-knowledge (samyagjñāna) is valid-knowledge 

(pramāõa).

EXPLANATORY NOTE

Lo vFkkZr~ vius&vkids rFkk ftls fdlh vU; izek.k ls tkuk ugha gS] ,sls 
inkFkZ ds fu'p; djus okys Kku dks izek.k dgrs gSaA

LokiwokZFkZO;olk;kReda Kkua izek.ke~ AA1&1AA

Ācārya Māõikyanandi’s ParīkÈāmukha Sūtra:

The valid-knowledge (pramāõa) is the definitive 

(vyavasāyātmaka) knowledge of the self (sva) and of the things 

not ascertained earlier (apūrvārtha).

The valid-knowledge (pramāõa) is the knowledge of the self (sva) as 

well as the other objects; it illumines the self (sva) and the other 

objects-of-knowledge (jñeya). The word ‘apūrvārtha’ in the sūtra 

indicates that the nature of these had not been ascertained earlier. The 

word ‘vyavasāyātmaka’ points to definiteness in the ascertainment of 
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the objects-of-knowledge (jñeya). The knowledge must be rid of the 

imperfections of doubt (saÉśaya), indefiniteness (vimoha or anadhya-

vasāya), and perversity (viparyaya or vibhrama).

efrJqrkofèkeu%i;Z;dsoykfu Kkue~ AA1&9AA 

rRizek.ks AA1&10AA

efrKku] JqrKku] vof/Kku] eu%i;Z;Kku vkSj dsoyKku & ;s ik¡p Kku gSaA

mijksDr ik¡p izdkj ds Kku gh (nks izdkj ds) izek.k gaSA

Knowledge is of five kinds – sensory-knowledge (matijñāna), 

scriptural-knowledge (śrutajñāna), clairvoyance (avadhijñāna), 

telepathy (manaÍparyayajñāna), and omniscience (kevalajñāna).

These (five kinds of knowledge) are the two types of pramāõa 

(valid-knowledge).

Ācārya Umāsvāmī’s Tattvārthasūtra:

fgrkfgrizkfIrifjgkjleFk± fg izek.ka rrks Kkueso rr~ AA2AA

ftl dkj.k ls izek.k fgr (lq[k) dh izkfIr vkSj vfgr (nq%[k) dk ifjgkj 
(fujkdj.k) djus esa leFkZ gS] ml dkj.k ls og (izek.k) Kku gh gks 
ldrk gS (vKku:i lfUud"kkZfnd ugha)A

Since pramāõa (valid-knowledge) enables one to acquire things 

favourable and relinquish things unfavourable, therefore, it can 

be nothing but knowledge (jñāna).

rÙoKkua izek.ka rs ;qxiRloZHkklue~ A

ØeHkkfo p ;TKkua L;k}knu;laLÑre~ AA101AA

Ācārya Samantabhadra’s ĀptamīmāÉsā:
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Valid-knowledge (pramāõa) is of two kinds: the direct 

(pratyakÈa), and, the other, indirect (parokÈa).

rn~}s/k izR;{ksrjHksnkr~ AA35AA

izR;{k vkSj brj] vFkkZr~ ijks{k] ds Hksn ls og izek.k nks izdkj dk gSA

gs Hkxou~~ ! vkids er esa rÙoKku dks izek.k dgk x;k gSA rÙoKku nks 
izdkj dk gS & vØeHkkoh vkSj ØeHkkohA tks Kku ,d lkFk (;qxir~) 
lEiw.kZ inkFkks± dks tkurk gS] ,slk izR;{k dsoyKku vØeHkkoh gSA tks Kku 
(efrKku vkfn) Øe ls inkFkks± dks tkurk gS og ØeHkkoh gSA ØeHkkoh 
Kku L;k}kn vkSj u; nksuksa ls laLÑr gksrk gSA

O Lord ! As per your teaching, that by which substances (souls 

and non-souls) are rightly known, or knowledge alone, is 

pramāõa (lit. the method of knowledge). Pramāõa is of two 

kinds: first, direct (pratyakÈa) – omniscience (kevalajðāna) – 

which knows the whole range of objects of knowledge 

simultaneously, without gradation (akramabhāvī), and second, 

indirect (parokÈa), which knows the objects of knowledge 

partially and in succession (kramabhāvī). Knowledge in 

succession features the doctrine of conditional predication – 

syādvāda, and ascertainment, without contradiction, of one 

particular state or mode of the object, called naya.

vof/eu%i;Z;kosdns'kizR;{kkS AA36AA

vof/Kku vkSj eu%i;Z;Kku ,dns'k izR;{k gSaA
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The clairvoyance (avadhijñāna) and telepathy 

(manaÍparyayajñāna) are partial (ekdeśa) direct 

(pratyakÈa) knowledge.

Clairvoyance (avadhijñāna) and telepathy (manaÍparyayajñāna) also 

comprise the supreme (mukhya) and direct (pratyakÈa) knowledge. 

Although not encompassing all objects of the three-worlds and the 

three-times, these are partially (ekadeśa) direct (pratyakÈa) and are 

absolutely unambiguous (nirmala, spaÈÇa) in respect of their 

respective subject-matter.

EXPLANATORY NOTE

:fi"ooèks% AA1&27AA

vof/Kku dk fo"k;&lEcU/ :ih nzO;ksa easa gS vFkkZr~ vof/Kku :ih inkFkks± 
dks tkurk gSA 

The subject matter (viÈaya) of clairvoyance (avadhijñāna) is 

substances with form (rūpī).

Ācārya Umāsvāmī’s Tattvārthasūtra:

The marks and subdivisions of telepathy (manaÍparyayajñāna) are 

described now.

Ítqfoiqyerh eu%i;Z;% AA1&23AA

eu%i;Z;Kku ½tqefr vkSj foiqyefr nks izdkj dk gSA

The two kinds of telepathy (manaÍparyayajñāna) are Ãjumati 

and vipulamati.

Ācārya Umāsvāmī’s Tattvārthasūtra:
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rnuUrHkkxs eu%i;Z;L; AA1&28AA

(lokZof/Kku ds fo"k;Hkwr) :ih nzO; ds vuUrosa Hkkx esa eu%i;Z;Kku dk 
fo"k;&lEcU/ gSA

The scope of telepathy (manaÍparyayajñāna) is the infinitesimal 

part of the matter ascertained by clairvoyance (avadhijñāna).

Omniscience (kevelajñāna) is infinite (sakala), direct 

(pratyakÈa) knowledge.

dsoya ldyizR;{ka AA37AA

dsoyKku ldy izR;{k gSA

EXPLANATORY NOTE

Ācārya Kundakunda’s Pravacanasāra:

 Hkwnks l;esoknk tkfn ija .ks;Hkwnk.ka AA1&15AA

 movksxfolq¼ks tks foxnkoj.karjk;eksgjvks A

The soul that has become pristine through pure-cognition 

(śuddhopayoga), and has washed away, by own effort, the dirt of 

the obscuring – knowledge-obscuring (jñānavaraõīya) and faith-

tks vkRek 'kq¼ksi;ksx ls fueZy gks x;k gS vFkkZr~ tks 'kq¼ksi;ksxh tho gS ogh 
rhudkyorhZ leLr inkFkks± ds tkuus okys dsoyKku dks izkIr gksrk gSA dSlk 
gksrk gqvk\ nwj gqbZ gS Kkukoj.k] n'kZukoj.k] vUrjk; rFkk eksguh; deZ:i 
/wfy (ey) ftlls & ,slk vki gh gksrk gqvkA  
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The attributive ‘sarva’ – all – is added to both, ‘dravya’ – substance, 

and ‘paryāya’ – mode.

 Ācārya Umāsvāmi’s Tattvārthasūtra:

obscuring (darśanāvaraõīya) – along with the obstructive 

(antarāya) and the deluding (mohanīya) karmas, comprehends 

fully all objects-of-knowledge (jñeya).

  loZæO;i;kZ;s"kq dsoyL; AA1&29AA

dsoyKku dk fo"k;&lEcU/ loZ nzO; vkSj loZ i;kZ; gaS vFkkZr~ dsoyKku 
,d gh lkFk lHkh inkFkks± dks vkSj mudh lHkh i;kZ;ksa dks tkurk gSA 

Omniscience (kevalajñāna) extends to all substances (dravya) 

and all their modes (paryāya) simultaneously.

The soul established in pure-cognition (śuddhopayoga) attains, on 

destruction of the four inimical karmas, omniscience (kevalajñāna) 

that knows fully all objects of the three times (the past, the present, 

and the future). The nature of the soul is knowledge, and knowledge is 

coextensive with the objects-of-knowledge (jñeya); knowledge 

pervades the objects-of-knowledge. Since the objects-of-knowledge are 

all objects of the three worlds and the three times, it follows that 

omniscience, the fruit of pure-cognition (śuddhopayoga), knows all 

objects of the three worlds and the three times.

The soul-substances (jīva dravya) are infinite-times-infinite 

(anantānanta). The forms of matter (pudgala dravya) are infinite-

times-infinite of these. Atoms (aõu) and molecules (skandha) are the 

divisions of matter. The medium of motion (dharma dravya), the 

medium of rest (adharma dravya) and the space (ākāśa dravya) are 

three. The substance of time (kāla dravya) is innumerable 

(asaÉkhyāta). Each of these substances has infinite-times-infinite 

modes (paryāya), extending through the past, the present and the 

future. There is nothing, either substance (dravya) or mode (paryāya), 

which does not come within the purview of omniscience (kevalajñāna). 

The fact that omniscience (kevalajñāna) encompasses all substances 

(dravya) and all modes (paryāya) highlights its boundless virtue.

••••••••••••••••••••••••
47

The Valid-knowledge (pramāõa)



Omniscience or perfect knowledge – kevalajñāna – is attained on 

destruction of delusion (moha), and on destruction of 

knowledge-covering (jñānāvaraõa), perception-covering 

(darśanāvaraõa) and obstructive (antarāya) karmas.

eksg dk {k; gksus ls (vUreqZgwrZ i;ZUr {kh.kd"kk; uked xq.kLFkku izkIr 
djus ds ckn) vkSj Kkukoj.k] n'kZukoj.k rFkk vUrjk; bu rhu deks± dk 
,d lkFk {k; gksus ls dsoyKku mRiÂ gksrk gSA 

  eksg{k;kTKkun'kZukoj.kkUrjk;{k;kPp dsoye~ AA10&1AA

 ftlesa lEiw.kZ vuUr i;kZ;ks± ls lfgr leLr inkFkks± dh ekyk vFkkZr~ lewg 
niZ.k ds ry&Hkkx ds leku >ydrh gS] og mRd`"V T;ksfr vFkkZr~ 
dsoyKku:ih izdk'k t;oUr gksA

 Ācārya AmÃtacandra’s PuruÈārthasiddhyupāya:

 rTt;fr ija T;ksfr% lea leLrSjuUri;kZ;S% A

niZ.kry bo ldyk izfriQyfr inkFkZekfydk ;=k AA1AA

Victory to the Supreme Effulgence (omniscience – the infinite 

and all-embracing knowledge) that images, as it were in a 

mirror, all substances and their infinite modes, extending 

through the past, the present, and the future.

 Ācārya Umāsvāmi’s Tattvārthasūtra:

The soul established in its Pure Self (through śuddhopayoga) attains 

omniscience (kevalajñāna) without the help of or reliance on any 

outside agency (such a soul is appropriately termed self-dependent or 

svayambhū). Intrinsically possessed of infinite knowledge and energy, 

the soul, depending on the self, performs the activity of attaining its 

infinite knowledge-character and, therefore, the soul is the doer 

(kartā). The soul’s concentration on its own knowledge-character is 

the activity; the soul, therefore, is the activity (karma). Through its 

own knowledge-character the soul attains omniscience and, therefore, 

the soul is the instrument (karaõa). The soul engrossed in pure 

consciousness imparts pure consciousness to self; the soul, therefore, 
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On destruction of the four inimical (ghātī) karmas, the self-dependent 

soul – ‘svayambhū’ – attains infinite knowledge (that illumines the 

self as well as all other objects) and indestructible happiness, both 

beyond the five senses (as such, termed atīndriya). It then is 

characterized by infinite knowledge – kevalajñāna (on destruction of 

the jñānāvaraõīya karma), infinite perception – kevaladarśana (on 

destruction of the darśanāvaraõīya karma), infinite faith or belief in 

the essential principles of the reality – kÈāyika-samyaktva (on 

destruction of the mohanīya karma), and infinite power – anantavīrya 

(on destruction of the antarāya karma). The own-nature (svabhāva) of 

the soul is knowledge-bliss (jñānānanda), manifested on attainment 

of its pure state of perfection, rid of all external influence. Just as the 

brightness of the sun gets diffused on emergence of the clouds but 

regains intensity as the clouds fade away, similarly, on destruction of 

the inimical (ghātī) karmas, the soul regains its own-nature of infinite 

knowledge-bliss (jñānānanda).

The Omniscient Lord (kevalajñānī) attains the light of knowledge that 

is steady like the light of the jewel. It neither accepts nor rejects the 

objects-of-knowledge (jñeya) and the objects-of-knowledge (jñeya) do 

not cause transformation in the soul. The soul experiences only the 

nature of own soul by own soul, utterly indifferent to all external 

objects. As objects like the pot and the board get reflected in the mirror 

without the mirror wanting to reflect these, all objects-of-knowledge 

(jñeya) of the three times get reflected in the knowledge of the 

Omniscient Lord without him having any desire to know these. He is 

is the bestowal (saÉpradāna). As the soul gets established in its pure 

nature, at the same time, destruction of impure subsidential 

knowledge, etc., takes place and, therefore, the soul is the 

dislodgement (apādāna). The attributes of infinite knowledge and 

energy are manifested in the soul itself; the soul, therefore, is the 

substratum (adhikaraõa). This way, from the transcendental point-of-

view, the soul itself, without the help of others, is the sixfold factors-of-

action (niścaya ÈaÇkāraka) in the attainment of omniscience through 

pure-cognition (śuddhopayoga).
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The Omniscient Lord has proclaimed that the knowledge that is 

self-born, perfect, spread over every object, stainless, and free 

from stages – including apprehension (avagraha) and 

speculation (īhā) – is certainly the absolute (pure) happiness.

just the knower (jñātā) and the seer (dÃÈÇā). The knowing soul is 

utterly different from all foreign objects; only empirically, there is the 

relationship of the knower (jñāyaka) and the known (jñeya).

Omniscience (kevalajñāna) is direct, sense-independent knowledge. It 

is without anxiety; therefore, it is perfect happiness.

 Ācārya Kundakunda’s Pravacanasāra:

 tkna l;a lEkÙka .kk.ke.karRFkfoRFkMa foeya A

 jfgna rq vksXxgkfn¯g lqga fr ,xafr;a Hkf.kna AA1&59AA

 vius vki ls gh mRiÂ] lEiw.kZ inkFkks± esa ÝQSyk gqvk] fueZy] vkSj voxzgkfn 
ls jfgr] ,slk Kku fu'p; (vrhfUæ;) lq[k gS_ ,slk loZKnso us dgk gSA

Omniscience (kevalajñāna) is complete and without envelopment as it 

pervades every space-point (pradeśa) of the soul with its infinite 

energy. It encompasses all objects-of-knoweldge (jñeya). Rid of the 

karmic dirt that hinders infinite energy and causes of imperfections 

like doubt (saÉśaya), it is pristine (nirmala). It knows without stages; 

it knows simultaneously the whole range of objects-of-knowledge 

(jñeya) in the universe and beyond, covering the three times. Direct, 

sense-independent knowledge is without-anxiety (nirākula); it is the 

natural state of the soul and, therefore, absolute happiness.

efrJqrs ijks{ks AA38AA

efrKku vkSj JqrKku ijks{kKku gSaA
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Sensory-knowledge (matijñāna) and scriptural-

knowledge (śrutajñāna) are indirect (parokÈa) 

knowledge

EXPLANATORY NOTE

  rfnfUæ;kfufUæ;fufeÙke~ AA1&14AA

That – sensory-knowledge (matijñāna) – is caused by the senses 

(indriya) and the mind (mana).

 Ācārya Umāsvāmi’s Tattvārthasūtra:

Owing to the destruction-cum-subsidence (kÈayopaśama) of the 

karmas which obscure sensory-knowledge (matijñāna), that which 

reflects on the objects-of-knowledge through the senses (indriya) and 

the mind (mana), or that through which the objects-of-knowledge are 

reflected upon, or just reflection, is the sensory-knowledge (mati-

jñāna). 

bfUnz;k¡ vkSj eu ml efrKku ds fufeÙk gSaaA 

voxzg] bZgk] vok; vkSj /kj.kk & ;s pkj (ml efrKku ds) Hksn gaSA

Impression – avagraha, inquisitiveness – īhā, comprehension – 

avāya, and retention – dhāraõā, are the four stages [of sensory-

knowledge (matijñāna)].

voxzgsgkok;èkkj.kk% AA1&15AA

As per the divine discourse of the World-Teacher, the Apostle 

(gaõadhara) composes the Scripture – ‘āgama’ or ‘dravyaśruta’ or 

‘śruta-skandha’ – comprising twelve departments (dvādaśāôga), also 

referred to as eleven aôga and fourteen pūrva since the twelfth aôga 

includes the fourteen pūrva, that contain true description of the 

Lord’s teachings. The twelve departments (dvādaśāôga) are also 

called aôgapraviÈÇa. Then, there are fourteen miscellaneous concepts 
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(prakīrõaka), external to the twelve departments (dvādaśāôga); these 

are called aôgabāhya.

The ‘āgama’ as composed by the Apostle (gaõadhara) is a thorough 

description of the path to liberation and the true nature of all 

subtances. It is incontrovertible as it faithfully reflects the Word of the 

World-Teacher. It contains the most comprehensive and accurate 

description of every branch of learning that one needs to know. 

Employing the doctrines of non-absolutism (anekāntavāda) and 

conditional predication (syādvāda), the ‘āgama’ has the power to 

vanquish all anxieties and inquisitiveness of the knowledge-soul 

aspiring to tread the path to liberation. Men of ordinary intellect 

cannot reach the depth of the teachings contained in the ‘āgama’.

] ] ]

This concludes the Section on the Valid-knowledge 
(pramāõa)

AA bfr izek.kkf/dkj AA
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The Standpoints (naya)

u;kf/dkj

rno;ok u;k% AA39AA

mlds (izek.k ds) gh vo;o (Hksn) u; gSaA

The standpoints (naya) are the subdivisions of the 

valid-knowledge (pramāõa).

The ordinary human being cannot rise above the limitations of his 

senses; his apprehension of the reality is partial and it is valid only 

from a particular viewpoint. This leads to the concept of ‘naya’. 

EXPLANATORY NOTE

u;Hksnk mP;Urs AA40AA

u;ksa ds Hksn dgrs gSaA

The divisions of the standpoints (naya) are now 

mentioned.
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1f.kPN;O;ogkj.k;k ewyeHks;k  .k;k.k lOok.ka A

f.kPN;lkg.kgsmQ nOo;iTtfRFk;k eq.kg AA xkFkk 4 AA

xkFkkFkZ& fu'p; u; vkSj O;ogkj u; lc u;ksa ds ewyHkwr Hksn gSaA 
fu'p; dk gsrq nzO;k£Fkd u; gS vkSj lk/u vFkok O;ogkj dk gsrq 
i;kZ;k£Fkd u; gSA

The primary divisions of the standpoints (naya) are 

the real or transcendental standpoint (niścaya naya) 

and the empirical standpoint (vyavahāra naya). The 

representation of the real or transcendental (niścaya) 

is the standpoint of the substance – dravyārthika 

naya – and of the empirical (vyavahāra) is the 

standpoint of the mode – paryāyārthika naya.

EXPLANATORY NOTE

Niścaya naya – It represents the true and complete point-of-view. 

There is no distinction between the substance (dravya) and its 

qualities (guõa) and there is no figurative (upacarita) suggestion in 

the statement. “The soul is one with the wealth of its attributes.”

Vyavahāra naya – The empirical point-of-view (vyavahāra naya) makes 

distinction between the substance (dravya) and its qualities (guõa) and 

there may be figurative (upacarita) suggestion in the statement. The 

term vyavahāra implies analysis of the substance (dravya) with 

differentiation of its attributes (guõa) from the underlying substance. 

The complex nature of the self is analyzed with respect to its diverse 

qualities, and attention is directed to any particular attribute that may be 

1- ikBkUrj & ^ewfyeHks;k*A ns[ksa& fl¼kUrkpk;Z ia- dSyk'kpUnz 'kkL=kh (2013)] 
ekbYy/oy&fojfpr .k;pDdks (u;pØ)] xkFkk 182] i`- 104-
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of current interest.

Though the transcendental point-of-view (niścaya naya) and the 

empirical point-of-view (vyavahāra naya) differ in their application 

and suitability, both are important to arrive at the Truth. The former 

is real, independent, and focuses on the whole of substance. The latter 

is an imitation, dependent, and focuses on the division of substance. 

The pure, transcendental point-of-view (niścaya naya) expounded by 

those who have actually realized the Truth about the nature of 

substances is certainly worth knowing. For those souls who are in 

their impure state (like the householder engaged in virtuous activity) 

the empirical point-of-view (vyavahāra naya) is recommended. The 

beginner is first trained through the empirical point-of-view 

(vyavahāra naya). Just as it is not possible to explain something to a 

non-Aryan except in his own non-Aryan language, in the same way, it 

is not possible to preach spiritualism without the help of the empirical 

point-of-view (vyavahāra naya). However, the discourse is of no use if 

the learner knows only the empirical point-of-view (vyavahāra naya); 

the transcendental point-of-view (niścaya naya) must never be lost 

sight of. Just like for the man who has not known the lion, the cat 

symbolizes the lion, in the same way, the man not aware of the 

transcendental point-of-view (niścaya naya) wrongly assumes the 

empirical point-of-view (vyavahāra naya) as the Truth. The learner 

who, after understanding the true nature of substances from both 

points-of-view, the transcendental as well as the empirical, gets 

unbiased toward any of these reaps the full benefit of the teachings.

Attainment of the state of without-attachment (vītarāga) is possible 

only by relying on both points-of-view, the real (niścaya) and the 

empirical (vyavahāra). When applied in relation to each other, these 

two points-of-view become the goal (sādhya) and the means (sādhaka) 

of each other. Absolutistic reliance on any of these cannot provide 

liberation.

See also, Jain, Vijay K. (2020),

Preface to Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. XXXI-XXXII.
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æO;k£Fkd% i;kZ;k£Fkd% uSxe% laxzg% O;ogkj% ½tqlw=k% 
'kCn% lefHk:<% ,oaHkwr% bfr u;k% Le`rk% AA41AA

æO;k£Fkd] i;kZ;k£Fkd] uSxe] laxzg] O;ogkj] ½tqlw=k] 'kCn] lefHk:<+ 
rFkk ,oaHkwr] ;s ukS u; ekus x, gSaA

Based on the substance – dravyārthika, based on the 

mode – paryāyārthika, the figurative – naigama, the 

generic – saÉgraha, the systematic – vyavahāra, the 

straight – Ãjusūtra, the verbal – śabda, the 

conventional – samabhirūçha, and the specific – 

evaÉbhūta, are the nine standpoints (naya).

EXPLANATORY NOTE

The two broad classifications of standpoints (naya) are: in terms of the 

substance (dravya) – dravyārthika naya, and the mode (paryāya) – 

paryāyārthika naya. Dravyārthika naya refers to the general attributes of 

the substance, and paryāyārthika naya refers to the constantly changing 

conditions or modes (paryāya) of the substance.

uSxelaxzgO;ogkjtqZlw=k'kCnlefHk:<SoaHkwrk u;k% AA1&33AA

uSxe] laxzg] O;ogkj] Ítqlw=k] 'kCn] lefHk:<+ rFkk ,oaHkwr & ;s lkr u; 
gSaA

The figurative – naigama, the generic – saÉgraha, the 

systematic – vyavahāra, the straight – Ãjusūtra, the verbal – 

Ācārya Umāsvāmī’s Tattvārthasūtra:
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śabda, the conventional – samabhirūçha, and the specific – 

evaÉbhūta, are the standpoints (naya).

The generic standpoint (saÉgraha naya) is that which comprehends 

different substances, belonging to the same class, under one common 

head. For instance, the words existent (sat), substance (dravya), and 

jar (ghaÇa). The word ‘existent’ (sat) groups together, without 

The figurative standpoint (naigama naya) takes into account the 

purpose or intention of something which is not accomplished. For 

instance, a person with an axe in his hand is asked by someone for 

what purpose is he going. The person replies that he is going to fetch a 

wooden measure (prastha). But at that time the wooden measure is 

not present; the reference to the wooden measure is the mere 

intention to make it. Similarly, one is engaged in fetching fuel, water, 

etc. Another person asks, “What are you doing?” The former replies 

that he is cooking food. But he is not actually cooking food. He is only 

engaged in an activity which will ultimately result in cooking food. 

Such instances of general custom where the intention alone of 

accomplishing a task is referred to as the basis for speech is the 

figurative standpoint (naigama naya).

Their specific marks are given now.

The general (sāmānya) and specific (viśeÈa) definitions of these must 

be given. First, the general definition. Ascertainment, without 

contradiction, of one particular state or mode of the object, with a view 

to describe truly the substance having infinite attributes, is called the 

‘naya’.  It is of two kinds, namely, dravyārthika naya, which refers to 

the general attributes of the substance, and paryāyārthika naya, 

which refers to the constantly changing conditions or modes (paryāya) 

of the substance. ‘Dravya’ refers to the general (sāmānya), the general 

rule (utsarga), or conformity (anuvÃtti). That which has these for its 

object is the general standpoint – dravyārthika naya. ‘Paryāya’ means 

particular (viśeÈa), an exception (apavāda), or exclusion (vyāvÃtti). 

That which has these for its object is the standpoint of modes – 

paryāyārthika naya.
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distinction, all substances characterized by existence as per the 

general rule of perception and discernment. Further, when the word 

‘substance’ (dravya) is mentioned, the soul, the non-soul, etc., and 

their subdivisions are grouped together, as all these fulfill the 

definition of substance. When the word ‘jar’ (ghaÇa) is mentioned, it 

includes all jars which are inferred from the word jar and its 

perception and discernment. Other things also are the subject matter 

of the generic point of view (saÉgraha naya) in the same way.

The verbal viewpoint (śabda naya) is intent on removing the 

anomalies or irregularities with regard to gender, number, case, etc. 

That, which addresses the straightforward (present) condition, is the 

straight viewpoint (Ãjusūtra naya). This viewpoint leaves out things of 

the past and the future and comprehends the present mode of things, 

as no practical purpose can be served by things past and things 

unborn. It confines itself to the present moment. It is contended that it 

would violate the ways of the world. No. Only the object of this 

viewpoint is indicated here. The intercourse of the world is promoted 

by the aggregate of all the viewpoints.

The division of reality or objects comprehended by the generic 

viewpoint, in accordance with the rule, is the systematic standpoint 

(vyavahāra naya). What is the rule? The rule is that the analysis or 

division into subclasses proceeds in the order of succession. It is as 

follows. That, which is comprehended as existence by the generic view, 

without reference to the particular objects, is not conducive to the 

ways of the world. Hence the systematic standpoint is sought. That 

which ‘exists’ (sat) is either a substance or an attribute. Social 

intercourse is not possible even by the word ‘substance’ (dravya) of the 

generic standpoint, without its subdivisions like the soul (jīva) and the 

non-soul (ajīva). Further, the soul (jīva) and the non-soul (ajīva), 

solely from the generic standpoint, are not conducive to worldly 

occupations. Hence these are further subdivided into the deva, 

infernal beings, etc., and jar, etc., by resorting to the systematic 

standpoint (vyavahāra naya). This standpoint operates up to the point 

beyond which no further subdivisions are possible.
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Although the original text highlights many irregularities, just two of 

these are mentioned here. Irregularity of gender (lińgavyabhicāra) – 

puÈya, tārakā and nakÈatra – these are of different genders. Yet these 

are used as substitutes. Irregularity of time (kālavyabhicāra) – 

‘viśvadÃśvāsya putro janitā’ – ‘A son who has seen the world will be 

born to him.’ Here, what will take place in the future (i.e., seeing the 

world) is spoken of as having taken place in the past. Though such 

usage prevails by convention or custom, yet the verbal viewpoint 

considers it improper as words with different meanings cannot be 

clubbed. If this is opposed to what is universally current, let it be so. 

Here truth is investigated; medical treatment (medicine) does not 

satisfy the whimsies of the patient!

As it consists of forsaking several meanings, it is called the 

conventional viewpoint (samabhirūçha naya). It gives up the several 

meanings and becomes current in one important sense. For instance, 

the word ‘gau’ has several meanings such as speech but, by 

convention, it has come to denote the cow. Or, words are employed to 

convey the knowledge of the objects. That being so, from every word 

arises knowledge of one particular object. Hence it is useless to employ 

synonyms. With the change of the word, the meaning too must change. 

The conventional viewpoint (samabhirūçha naya) abandons several 

meanings of the word. For instance, ‘indra’, ‘śakra’ and ‘purandara’ 

are three words that are used to describe the lord of the celestial being. 

But these must have three meanings. ‘Indra’ means the one who is 

endowed with authority and supremacy, ‘śakra’ means the strong one, 

and ‘purandara’ means the one who destroys cities. Same kind of 

distinction applies to all words. The important sense of the word, 

ignoring its several meanings, becomes the conventional viewpoint 

(samabhirūçha naya). For instance, “Where do you reside?” The 

answer is, “I reside in myself.” Why? It is because one substance 

cannot reside in another. If, on the other hand, one thing can reside in 

another, then there would be knowledge and colour, etc., in the sky.

That which determines or ascertains an object as it is in its present 

state or mode is called the specific viewpoint (evaÉbhūta naya). 
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The seven standpoints (naya) have been described. These are 

successively of finer scope or smaller extent, and the succeeding 

standpoint is dependent on the one preceding it. These points govern 

the order of their mention in the sūtra. Each preceding naya has 

greater range and divergence than the succeeding one, and each 

succeeding naya has smaller range and convergence than the 

preceding one. Since the substance has infinite characteristics, the 

standpoints are of numerous subdivisions. All the naya, with either 

primary or secondary importance, are interdependent, and a 

harmonious combination of these paves the way to right faith 

(samyagdarśana). These are like the cotton threads which, when 

interwoven in the proper form, produce cloth that wards off cold and 

provides comfort to the body. But if each threads remain independent 

and separate, the purpose is not served.

According to this standpoint, a word should be used to denote an object 

only when it is in the state which the word connotes. When he issues 

commands, then only is he lord (Indra). And at that time he is neither 

consecrator nor worshipper. Only when it goes it is cow, and not when 

it stands still or lies down. Or that, which determines a soul by its 

present mode of knowledge, is the actual standpoint. For example, the 

soul which cognizes Indra is Indra, and that which cognizes fire is fire.

It is contended that the example of threads is an uneven one. It is seen 

that threads, etc., even when independent, produce some kind of 

effect. Indeed, there is some use of the thread. And one bark of a tree 

can bind things. This contention is not valid. The critic has not 

understood the meaning intended. What is said here is that the 

standpoints (naya), when independent, cannot promote even a little of 

right faith (samyagdarśana). There is no effect of cloth in case of 

independent threads. And what has been adduced is not the effect of 

cloth but the effect of individual threads. Getting a step further, the 

effect of thread too is absent in individual parts that compose it. Hence 

our proposition is established. If it be said that the effect of cloth, etc., 

is present potentially in threads, etc., then this applies to naya also; 

assisted by necessary means, even the standpoints (naya), 
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To comprehend the object from one particular standpoint is the scope 

of naya (the one-sided method of comprehension). Naya comprehends 

one specific attribute of the object but pramāõa – valid knowledge – 

comprehends the object in its fullness. Pramāõa does not make a 

distinction between the substance and its attributes but grasps the 

object in its entirety. But naya looks at the object from a particular 

point of view and puts emphasis on a particular aspect of the object. 

Both pramāõa and naya are forms of knowledge; pramāõa is 

sakalādeśa – comprehensive and absolute, and naya is vikalādeśa – 

partial and relative. A naya looks at the object from a particular point 

of view and presents the picture of it in relation to that view; the 

awareness of other aspects is in the background and not ignored. A 

particular standpoint naya, when treated as absolute (independent of 

other naya), is wrong (mithyā) knowledge. When treated as partial 

(dependent on other naya) it constitutes right (samyak) knowledge.

independent in thought or word, have the potential to produce right 

belief (samyagdarśana). Thus, the standpoints (naya) possess that 

potentiality, and the example is therefore apt.

The standpoints (naya) are a part of scriptural knowledge 

(śrutajñāna). These have been divided into seven kinds on the basis of 

their substratum. The substrata are three: convention (upacāra), 

meaning (artha), and word (śabda). The figurative (naigama) relies 

primarily on convention (upacāra); still, it is also arthanaya. The 

generic (samgraha), the systematic (vyavahāra), and the straight 

(Ãjusūtra) are arthanaya. The remaining three – the verbal (śabda), 

the conventional (samabhirūçha) and the specific (evaÉbhūta) – are 

śabdanaya.

Jain, Vijay K. (2018), Ācārya Umāsvāmī’s Tattvārthasūtra – With Explanation in 

English from Ācārya Pūjyapāda’s Sarvārthasiddhi, sūtra 1-33, p. 52-57.
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miu;k'p dF;Urs AA42AA

vc miu;ksa dk dFku djrs gSaA

Now, the secondary-standpoints (upanaya) are 

mentioned.

u;kuka lehik miu;k% AA43AA

tks u;ksa ds lehi esa jgsa (u;ksa dh 'kk[kk,¡) os miu; gSaA

Those that remain in proximity of the standpoints 

(naya) – as branches of the standpoints (naya) – are 

the secondary-standpoints (upanaya).

ln~HkwrO;ogkj% vln~HkwrO;ogkj% mipfjrkln~HkwrO;ogkj& 
'psR;qiu;kL=ks/k AA44AA

ln~Hkwr O;ogkj u;] vln~Hkwr O;ogkj u; vkSj mipfjr vln~Hkwr 
O;ogkj u; & ;s miu; rhu izdkj ls gSaA

Intrinsic empirical standpoint (sadbhūta vyavahāra 

naya), non-intrinsic (alien) empirical standpoint 

(asadbhūta vyavahāra naya), and figurative, non-

intrinsic (alien) empirical standpoint (upacarita 

62
••••••••••••••••••••••••

vkyki i¼frĀlāpa Paddhati



asadbhūta vyavahāra naya) are the three kinds of the 

secondary-standpoints (upanaya).

EXPLANATORY NOTE

Non-intrinsic (alien) empirical standpoint (asadbhūta vyavahāra 

naya) – The term asadbhūta implies importation of alien substance or 

its qualities into the substance under consideration or its qualities. In 

essence, asadbhūta vyavahāra naya envisages oneness in essentially 

distinct substances. The expression under this naya is figurative; e.g., 

an ‘earthen-pot’ is conventionally termed as a ‘ghee-pot’ due to its 

usage.

Intrinsic empirical standpoint (sadbhūta vyavahāra naya) – The term 

sadbhūta implies the intrinsic nature of the thing. Though essentially 

inseparable, this naya makes distinction between the substance 

(dravya) and its subdivisions like qualities (guõa), modes (paryāya), 

nature (svabhāva) and agent (kāraka). This naya envisages distinction 

in an indivisible whole: e.g., making a distinction between the ‘fire’ 

and its intrinsic nature of ‘burning’.

Figurative, non-intrinsic (alien) empirical standpoint (upacarita 

asadbhūta vyavahāra naya) – Upacārita is usage sanctified by 

convention but with no intrinsic justification. Here the alien thing 

with which the self is identified lacks intimate relation that exists 

between the soul and the body; e.g., “My ornament.” Only in a 

figurative sense can one call the ornament as one’s own; similarly, 

calling certain individuals, the son or the wife, as one’s own. 

Identification of the self with other things is a figurative and 

transferred predication and that is upacārita asadbhūta vyavahāra 

naya.

See also, Jain, Vijay K. (2020),

Preface to Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. XXIX-XXXI.
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bnkuhesrs"kka Hksnk mP;Urs AA45AA

vc muds (u;ksa vkSj miu;ksa ds) Hksnksa dks dgrs gSaA

Now, their divisions [of standpoints (naya) and 

secondary-standpoints (upanaya)] are mentioned.

æO;k£FkdL; n'k Hksnk% AA46AA

(budk dFku vkxs ds n'k lw=kksa }kjk fd;k x;k gSA)
æO;k£Fkd u; ds n'k Hksn gSaA

The standpoint based on the substance – the 

dravyārthika naya – has ten divisions.

(These are stated through the following ten sūtra.)

(1) deksZikf/fujis{k% 'kq¼æO;k£Fkdks ;Fkk lalkjh tho% 
fl¼ln`d~'kq¼kRek AA47AA

deksZikf/ fujis{k (deks± dh mikf/ dh vis{kk jfgr) 'kq¼ æO;k£Fkd 
u;] tSls lalkjh tho fl¼ ds ln`'k 'kq¼ vkRek gSA

The standpoint based on the pure substance, with no 

associated karmic contamination, is the karmopādhi 
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nirpekÈa śuddha dravyārthika naya – for example, 

the worldly-soul (jīva) is the pure, liberated (siddha) 

soul (ātmā).

EXPLANATORY NOTE

tks deks± ds eè; esa fLFkr & vFkkZr~ deks± ls fyIr & tho dks fl¼ksa ds 
leku 'kq¼ xzg.k djrk gS] mls deksZikf/ fujis{k 'kq¼ æO;k£Fkd u; dgrs 
gSaA

The standpoint (naya) which holds the self stationed in midst of 

the associated karmic contamination as the pure, liberated-soul 

(siddha) is the karmopādhi nirpekÈa śuddha dravyārthika naya.

Ācārya Māilladhaval’s Õayacakko:

dEek.ka eT>xna thoa tks xgb fl¼ladkla A

Hk..kb lks lq¼.kvks [kyq dEeksokfgf.kjosD[kks AA190AA

(2) mRiknO;;xkS.kRosu lÙkkxzkgd% 'kq¼æO;k£Fkdks ;Fkk 
æO;a fuR;e~ AA48AA

mRikn vkSj O;; dks xkS.k djds (/zkSO; dks xzg.k djus okyk) 
lÙkkxzkgd 'kq¼ æO;k£Fkd u; gksrk gS] tSls nzO; fuR; gSA

The standpoint that views origination (utpāda) and 

destruction (vyaya) in the substance as secondary 

[but brings to the fore the standpoint of permanence 
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(dhrauvya)] is the sattāgrāhaka śuddha dravyārthika 

naya – for example, the substance is permanent 

(nitya).

EXPLANATORY NOTE

mRikn vkSj O;; dks xkS.k djds tks dsoy lÙkk dks xzg.k djrk gS] mls 
vkxe esa lÙkkxzkgd 'kq¼ æO;k£Fkd u; dgrs gSaA

The standpoint that views the origination (utpāda) and the 

destruction (vyaya) as secondary and accepts only the existence 

(sattā) is the sattāgrāhaka śuddha dravyārthika naya.

Ācārya Māilladhaval’s Õayacakko:

mIikno;a xm.kks fdPpk tks xgb dsoya lÙkk A

Hk..kb lks lq¼.kvks bg lÙkkxkgvks le, AA191AA

(3) HksndYiukfujis{k% 'kq¼æO;k£Fkdks ;Fkk futxq.k& 
i;kZ;LoHkkokn~ æO;efHkUue~ AA49AA

HksndYiuk fujis{k 'kq¼ æO;k£Fkd u;] tSls nzO; vius (fut ds) 
xq.k] i;kZ; vkSj LoHkko ls vfHkUu gSA

The standpoint that does not see any distinctions 

(bheda) in the substance is the bhedakalpanā 

nirpekÈa śuddha dravyārthika naya – for example, 

the substance (dravya) is one with its qualities 

(guõa), modes (paryāya) and own-nature (svabhāva).
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EXPLANATORY NOTE

xq.k&xq.kh vkfn prq"d:i (xq.k&xq.kh] LoHkko&LoHkkooku~] i;kZ;&i;kZ;h 
vkSj /eZ&/ehZ) vFkZ esa tks Hksn ugha djrk gS] og HksnfodYi fujis{k 'kq¼ 
æO;k£Fkd u; gSA

The standpoint that does not make distinction between the four-

fold aspects including the quality (guõa) and the possessor-of-

quality (guõī) [the other three being nature (svabhāva) and the 

possessor-of-nature (svabhāvavān), mode (paryāya) and the 

possessor-of-mode (paryāyī), and attribute (dharma) and the 

possessor-of-attribute (dharmī)]  is the bhedavikalpa nirpekÈa 

śuddha dravyārthika naya.

Ācārya Māilladhaval’s Õayacakko:

xq.kxqf.k;kbpmDds vRFks tks .kks djsb [kyq Hks;a A

lq¼ks lks nOoRFkks Hks;fo;Iis.k f.kjosD[kks AA192AA

(4) deksZikf/lkis{kks¿'kq¼æO;k£Fkdks ;Fkk Øks/kfn& 
deZtHkko vkRek AA50AA

deksZikf/&lkis{k (deZ dh mikf/ dh vis{kk djus okyk) v'kq¼ 
æO;k£Fkd u;] tSls deZtU; Øks/kfn Hkko:i vkRek gSA

The standpoint that accepts the impure soul as one 

with its associated karmic contamination is the 

karmopādhi sāpekÈa aśuddha dravyārthika naya – 

for example, the karma-generated dispositions like 

anger (krodha) constitute the soul (ātmā).
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EXPLANATORY NOTE

tks lc jkxkfn&Hkkoksa dks tho dk dgrk gS ;k jkxkfn&Hkkoksa dks tho dgrk 
gS] og deksZikf/&lkis{k v'kq¼ æO;k£Fkd u; gSA

The standpoint that says that the dispositions of attachment 

(rāga), etc., belong to the soul (jīva), or the dispositions of 

attachment, etc., are the soul, is the karmopādhi sāpekÈa 

aśuddha dravyārthika naya.

Ācārya Māilladhaval’s Õayacakko:

lks gq vlq¼ks mÙkks dEek.kmokfglkosD[kks AA193AA

Hkkos ljk;eknks lOos thokfeg tks nq taisfn A

(5) mRiknO;;lkis{kks¿'kq¼æO;k£Fkdks ;FkSdfLeu~ le;s 
æO;eqRiknO;;/zkSO;kRede~ AA51AA

mRikn&O;; lkis{k v'kq¼ æO;k£Fkd u;] tSls æO; ,d gh le; esa 
mRikn&O;;&/zkSO;kRed gSA

The standpoint that accepts the impure substance 

(dravya) as one with origination (utpāda) and 

destruction (vyaya) is the utpāda-vyaya sāpekÈa 

aśuddha dravyārthika naya – for example, the 

substance, at the same instant, undergoes origination 

(utpāda), destruction (vyaya) and permanence 

(dhrauvya).
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EXPLANATORY NOTE

tks u; mRikn&O;; ds lkFk feyh gqbZ lÙkk dks xzg.k djds æO; dks ,d 
gh le; esa mRikn&O;;&/zkSO;:i dgrk gS] og (mRikn&O;; lkis{k) 
v'kq¼ æO;k£Fkd u; gSA

The standpoint that says that the impure substance (dravya) 

has existence (sattā) that is one with origination (utpāda), 

destruction (vyaya) and permanence (dhrauvya) at the same 

time is the utpāda-vyaya sāpekÈa aśuddha dravyārthika naya.

Ācārya Māilladhaval’s Õayacakko:

nOoLl ,;le, tks lks gq vlq¼vks fofnvks AA194AA

mIikno;fofeLlk lÙkk xfgmQ.k Hk.kb frn;Ùka A

(6) HksndYiuklkis{kks¿'kq¼æO;k£Fkdks ;Fkk vkReuks 
Kkun'kZukn;ks xq.kk% AA52AA

HksndYiuk lkis{k v'kq¼ æO;k£Fkd u;] tSls vkRek ds Kku] n'kZukfn 
xq.k gSaA

The standpoint that sees the substance in relation to 

its distinctive (bheda) attributes is the bhedakalpanā 

sāpekÈa aśuddha dravyārthika naya – for example, 

the soul (ātmā) has qualities (guõa) like knowledge 

(jñāna) and perception (darśana).
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EXPLANATORY NOTE

tks u; æO; esa xq.k&xq.kh vkfn dk Hksn djds muds lkFk lEcU/ djkrk gS] 
og HksndYiuk lkis{k v'kq¼ æO;k£Fkd u; gSA

The standpoint that makes distinction like the quality (guõa) 

and the possessor-of-quality (guõī) and then attributes these to 

the substance (dravya) is the bhedakalpanā sāpekÈa aśuddha 

dravyārthika naya.

Ācārya Māilladhaval’s Õayacakko:

Hks, lfn laca/a xq.kxqf.k;kbZ¯g dq.kb tks nOos A

lks fo vlq¼ks fnêkò s lfgvks lks Hks;dIis.k AA195AA

(7) vUo;lkis{kks æO;k£Fkdks ;Fkk xq.ki;kZ;LoHkkoa æO;e~ 
AA53AA

vUo; lkis{k æO;k£Fkd u;] tSls xq.k] i;kZ; LoHkko okyk æO; gksrk 
gSA

The standpoint that sees the substance as having 

infallible-affirmation (anvaya) with its nature is the 

anvaya sāpekÈa dravyārthika naya – for example, the 

substance (dravya) is of the nature of its qualities 

(guõa) and modes (paryāya).
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(8) LoæO;kfnxzkgdæO;k£Fkdks ;Fkk LoæO;kfnprq‘;kis{k;k 
æO;efLr AA54AA

LoæO;kfnxzkgd æO;k£Fkd u;] tSls LonzO;] Lo{ks=k] Lodky vkSj 
LoHkko (Loprq‘;) dh vis{kk nzO; dks vfLr :i ls xzg.k djukA

The svadrayādigrāhaka dravyārthika naya – for 

example, to admit that the substance (dravya) has 

affirmation (asti) with reference to the four-fold 

(catuÈÇaya) attributes comprising own-substance 

(svadravya), own-space (svakÈetra), own-time 

(svakāla), and own-nature (svabhāva).

EXPLANATORY NOTE

(tSls] dM+s vkfn rFkk ihrRo vkfn xq.kksa esa vUo; :i ls jgus okyk 
Lo.kZA)

leLr LoHkkoksa esa tks ;g nzO; gS] bl izdkj vUo; (^;g ;g gS*] ^;g ;g 
gS*) :i ls æO; dh LFkkiuk djrk gS] og vUo; æO;k£Fkd u; gSA

[For example, to see the substance of gold in all its modes 

(bangle, etc.) and qualities (yellow colour, etc.).]

The standpoint that establishes the substance as having 

infallible-affirmation (anvaya) with all its nature (svabhāva) is 

the anvaya dravyārthika naya.

Ācārya Māilladhaval’s Õayacakko:

fofogkoa .kfg tks lks v..k;nOofRFkvks Hkf.kvks AA196AA

f.kLlsllgkok.ka v..k;:os.k lOonOos¯g A
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(9) ijæO;kfnxzkgdæO;k£Fkdks ;Fkk ijæO;kfnprq‘;kis{k;k 
æO;a ukfLr AA55AA

ijæO;kfnxzkgd æO;k£Fkd u;] tSls ijnzO;] ij{ks=k] ijdky vkSj 
ijHkko (ijprq‘;) dh vis{kk nzO; dks ukfLr :i ls xzg.k djukA

The paradrayādigrāhaka dravyārthika naya – for 

example, to admit that the substance (dravya) has 

negation (nāsti) with reference to the four-fold 

(catuÈÇaya) attributes comprising other-substance 

(paradravya), other-space (parakÈetra), other-time 

(parakāla), and other-nature (parabhāva).

EXPLANATORY NOTE

tks LonzO;] Lo{ks=k] Lodky vkSj LoHkko (Loprq‘;) dh vis{kk lr~ nzO; 
dks xzg.k djrk gS og LoæO;kfnxzkgd æO;k£Fkd u; gSA vkSj tks ijnzO;] 
ij{ks=k] ijdky vkSj ijHkko (ijprq‘;) dh vis{kk vlr~ nzO; dks xzg.k 
djrk gS og ijæO;kfnxzkgd æO;k£Fkd u; gSA

That which admits that the substance has affirmation (asti) 

with reference to the four-fold (catuÈÇaya) attributes comprising 

own-substance (svadravya), own-space (svakÈetra), own-time 

(svakāla), and own-nature (svabhāva) is the svadrayādigrāhaka 

dravyārthika naya.

Ācārya Māilladhaval’s Õayacakko:

líOokfnpmDds lara nOoa [kq xs.g, tks gq A

f.k;nOokfnlq xkgh lks b;jks gksb foojhvks AA197AA

This explanatory note is for sūtra 54 too.
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That which admits that the substance has negation (nāsti) with 

reference to the four-fold (catuÈÇaya) attributes comprising 

other-substance (paradravya), other-space (parakÈetra), other-

time (parakāla), and other-nature (parabhāva) is the 

paradrayādigrāhaka dravyārthika naya.

(10) ijeHkkoxzkgdæO;k£Fkdks ;Fkk KkuLo:i vkRek 
v=kkuds LoHkkokuk a eè; s Kkuk[;% ijeLoHkkok s xg̀hr% AA56AA

ije  æ&Hkko xzkgd O;k£Fkd u;] tSls vkRek KkuLo:i gSA ;gk¡ vkRek 
ds vusd LoHkkoksa esa ls Kku uked ije&LoHkko dks gh xzg.k fd;k 
x;k gSA

The parama-bhāva grāhaka dravyārthika naya – for 

example, the soul (ātmā) is of the nature of 

knowledge out of the manifold nature (jñāna). Here, 

of the soul, its supreme nature of knowledge (jñāna) 

has been adopted.

EXPLANATORY NOTE

tks (u;) v'kq¼] 'kq¼ vkSj mipfjr LoHkko ls jfgr ije&LoHkko dks 
xzg.k djrk gS og ije&Hkko æO;k£Fkd u; gSA mls eks{k ds vfHkyk"kh dks 
tkuuk pkfg,A

Ācārya Māilladhaval’s Õayacakko:

xs.gb nOolgkoa vlq¼lq¼kso;kjifjpÙka A

lks ijeHkkoxkgh .kk;Ooks flf¼dkes.k AA198AA
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(1) vukfnfuR;i;kZ;k£Fkdks ;Fkk iqn~xy i;kZ;ks fuR;ks 
esokZfn% AA58AA

vukfn&fuR; i;kZ;k£Fkd u;] tSls iqn~xy dh i;kZ; es# vkfn tks 
fuR; gSA

The standpoint (naya) that adopts the supreme (parama) 

nature, rid of the impure (a uddha), pure ( uddha) and ś ś

figurative (upacarita) connotations, of a substance (dravya) is 

the parama-bhāva dravyārthika naya. Those seeking liberation 

(moksa) should know this (standpoint).

vc i;kZ;k£Fkd u; ds Ng Hksnksa dk dFku djrs gSaA
(budk dFku vkxs ds Ng lw=kksa }kjk fd;k x;k gSA)

The standpoint based on the mode (paryāya) is the 

paryāyārthika naya. It has six divisions; these are 

described now.

(These are stated through the following six sūtra.)

vFk i;kZ;k£FkdL; "kM~ Hksnk mP;Urs AA57AA

æO;k£Fkd u; ds n'k Hksnksa dk fooj.k iw.kZ gqvkA

This completes the description of the ten divisions of 

dravyārthika naya.
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EXPLANATORY NOTE

tks vÑf=ke vkSj vfu/u] vFkkZr~ vukfn&vuUr] pUnzek] lw;Z vkfn i;kZ;ksa 
dks xzg.k djrk gS] mls ftu&Hkxoku~ us vukfn&fuR; i;kZ;k£Fkd u; dgk 
gSA

The standpoint (naya) that adopts the modes (paryāya) of the 

substance that are natural (akÃtrima) and endless (anidhana) – 

beginningless (anādi) as well as endless – like the moon and the 

sun, has been proclaimed by Lord Jina as the anādi-nitya 

paryāyārthika naya.

Ācārya Māilladhaval’s Õayacakko:

tks lks v.kkbf.kPpks ftuHkf.kvks iTt;fRFkvks AA199AA

vDdfêeð k vf.kg.kk lfllwjkbZ; iTt;k xkgh A

The anādi-nitya paryāyārthika naya – for example, 

the permanent (nitya) mode (paryāya) of the matter 

(pudgala), like the Meru mountain.

1(2) lkfnfuR;i;kZ;k£Fkdks ;Fkk fl¼i;kZ;ks  fuR;% AA59AA

lkfn&fuR; i;kZ;k£Fkd u;] tSls fl¼&i;kZ; (lkfn gksrs gq, Hkh) 
fuR; gSA

1- ikBkUrj & ^fl¼thoi;kZ;ks*A

The sādi-nitya paryāyārthika naya – for example, the 

mode (paryāya) of the liberated-soul (siddha), 
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EXPLANATORY NOTE

tks i;kZ; deks± ds {k; ls mRiUu gksus ds dkj.k lkfn gS fdUrq fouk'k dk 
dkj.k u gksus ls vfouk'kh (fuR;) gS] ,slh lkfn ,oa fuR; i;kZ; dks xzg.k 
djus okyk lkfn&fuR; i;kZ;k£Fkd u; dgk gSA

The standpoint (naya) that adopts the mode (paryāya) of the 

substance that, due to the destruction of the karmas, has a 

beginning (sādi), but is permanent (nitya) as, once attained, 

there is no cause for its destruction, has been proclaimed as the 

sādi-nitya paryāyārthika naya.

Ācārya Māilladhaval’s Õayacakko:

bnesoeqPpjarks Hk..kb lks lkbf.kPp .kvks AA200AA

dEe[k;knqIi..kks vfo.kklh tks gq dkj.kkHkkos A

[although with a beginning (sādi)] is permanent 

(nitya).

(3) lÙkkxkS.kRosuksRiknO;;xzkgdLoHkkoks¿fuR; 'kq¼& 
i;k;Z k£Fkdk s ;Fkk le; a le; a ifz r i;k;Z k foukf'ku% AA60AA

lÙkk dks xkS.k djds mRikn&O;; dks xzg.k djus okyk vfuR; 'kq¼ 
i;kZ;k£Fkd u;] tSls i;kZ; izfrle; fouk'k'khy (vfuR;) gSA

The anitya uddha paryāyārthika naya accepts the  ś

origination (utpāda) and destruction (vyaya) of the 

substance as primary, while keeping permanence 

(satt ) as secondary – for example, the mode ā
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EXPLANATORY NOTE

tks u; lÙkk dks xkS.k djds mRikn&O;; dks xzg.k djrk gS mls vfuR; 
LoHkko dks xzg.k djus okyk 'kq¼ i;kZ;k£Fkd u; dgrs gSaA

The standpoint (naya) that, while keeping existence or 

permanence as secondary the origination (sattā) , accepts 

(utpāda) (vyaya) and destruction , i.e., the nature of transience 

(anitya) is called the anitya śuddha paryāyārthika naya.

Ācārya Māilladhaval’s Õayacakko:

lÙkkveqD[k:os mIikno;a fg fx.g, tks gq A

lks gq lgkokf.kPpks xkgh [kyq lq¼iTtkvks AA201AA

(paryāya) is incessantly transient (vinā a la, anitya).ś śī

(4) lÙkklkis{kLoHkkoks fuR;k'kq¼i;kZ;k£Fkdks ;Fkk 
1,dfLeu~ le;s =k;kRed% i;kZ;% AA61AA

lÙkk lkis{k LoHkko fuR; v'kq¼ i;kZ;k£Fkd u;] tSls ,d le; esa 
i;kZ; =k;kRed vFkkZr~ mRikn&O;;&/zkSO;kRed gSA (;gk¡ lÙkk&lkis{k 
LoHkko dh iz/kurk ls ^fuR;* dgk x;k gSA)

The sattā sāpek a svabhāva nitya aśuddha paryāyā-È

rthika naya – for example, the mode (paryāya), at one 
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EXPLANATORY NOTE

tks (u;) ,d le; esa mRikn&O;;&/zkSO; ls ;qDr i;kZ; dks xzg.k djrk 
gS] og LoHkko vfuR; v'kq¼ i;kZ;k£Fkd u; gSA

The standpoint (naya) that accepts the mode  that, at  (paryāya)

one and the same time, is characterized by origination , (utpāda)

destruction and permanence  is the (vyaya) (dhrauvya) svabhāva 

anitya aśuddha paryāyārthika naya.

Ācārya Māilladhaval’s Õayacakko:

tks xgb ,;le;s mIiknOo;/qoÙklatqÙka A

lks lCHkkokf.kPpks vlq¼ iTt;fRFkvks .kvks AA202AA

and the same time, exhibits three-fold characteristics 

of origination (utpāda), destruction (vyaya) and 

permanence (dhrauvya). [Here, ‘nitya’ is used in 

reference to the permanence of existence (sattā).]

(5) deksZikf/fujis{kLoHkkoks fuR;'kq¼i;kZ;k£Fkdks ;Fkk 
fl¼i;kZ;ln`'kk% 'kq¼k% lalkfj.kka i;kZ;k% AA62AA

deksZikf/ fujis{k lalkjh thoksa  LoHkko fuR; 'kq¼ i;kZ;k£Fkd u;] tSls 
dh (deks± ls jfgr) fl¼ i;kZ; ds leku 'kq¼ (;gk¡ i;kZ; gSA 
deksZikf/ fujis{k fl¼ LoHkko dh iz/kurk ls ^fuR;* dgk x;k gSA)

The karmopādhi nirpek a svabhāva nitya śuddha È

paryāyārthika naya – for example, the modes 

(paryāya) of the worldly-souls (j va) [viewed as rid of ī
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EXPLANATORY NOTE

tks (u;) lalkjh thoksa dh i;kZ; dks fl¼ksa ds leku 'kq¼ dgrk gS] og 
vfuR; 'kq¼ i;kZ;k£Fkd u; gSA

The standpoint (naya) that says that the mode (paryāya) of the 

worldly-soul (jīva) is pure like that of the liberated-soul (siddha) 

is the anitya śuddha paryāyārthika naya.

Ācārya Māilladhaval’s Õayacakko:

nsgh.ka iTtk;k lq¼k fl¼k.k Hk.kb lkfjPNk A

tks lks vf.kPplq¼ks iTt;xkgh gos l .kvks AA203AA

the karmas and, therefore, pure (śuddha)] are pure 

like that of the mode (paryāya) of the liberated-soul 

(siddha). [Here, ‘nitya’ is used in reference to the 

pure liberated-soul (siddha).]

(6) deksZikf/lkis{kLoHkkoks¿fuR;k'kq¼i;kZ;k£Fkdks ;Fkk 
lalkfj.kkeqRifÙkej.ks Lr% AA63AA

deksZikf/ lkis{k LoHkko (vFkkZr~ foHkko) vfuR; v'kq¼ i;kZ;k£Fkd 
u;] tSls dk tUe rFkk ej.k gksrk gSAlalkjh thoksa 

The karmopādhi sāpek a svabhāva – meaning È

unnatural (vibhāva) – anitya aśuddha paryāyārthika 

naya – for example, the modes (paryāya) of the 

worldly-souls (j va) [viewed as bound with the ī

karmas and, therefore, impure (aśuddha)] undergo 

births (janma) and deaths (mara a).õ
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EXPLANATORY NOTE

tks (u;) vfuR;] v'kq¼ pkj xfr;ksa ds thoksa dh i;kZ; dk dFku djrk 
gS] og foHkko vfuR; v'kq¼ i;kZ;k£Fkd u; gSA

The standpoint (naya) that expounds the transient (anitya) and 

impure (aśuddha) mode (paryāya) of the souls (jīva) stationed in 

the four states of existence (gati) is the vibhāva anitya aśuddha 

paryāyārthika naya.

Ācārya Māilladhaval’s Õayacakko:

gksb foHkkovf.kPpks vlq¼vks iTt;fRFk.kvks AA204AA

Hk.kb vf.kPplq¼k pmxbthok.k iTt;k tks gq A

i;kZ;k£Fkd Ng fooj.k u; ds Hksnksa dk iw.kZ gqvkA

This completes the description of the six divisions of 

paryāyārthika naya.

uSxeL=ks/k HkwrHkkfoorZekudkyHksnkr~ AA64AA

uSxe u; Hkwr] Hkkfo vkSj orZekudky ds Hksn ls rhu izdkj dk gSA
(lw=k 41] i` 56 Hkh ns[ksaA)

The figurative standpoint – naigama naya – is of 

three kinds: pertaining to the past (bh ta), to the ū

future (bh vi) and to the present (vartam na) time.ā ā

(See also, s tra 41, p. 56, ante.)ū
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vrhrs orZekukjksi.ka ;=k l HkwruSxeks ;Fkk v| 
nhiksRlofnus Jho¼ZekuLokeh eks{ka xr% AA65AA

tgk¡ vrhr esa orZeku dk vkjksi.k fd;k tkrk gS] og Hkwr uSxe u; 
gS] tSls vkt nhikoyh ds fnu Jh o¼Zeku Lokeh eks{k x, gSaA

Where the past (bh ta) is figuratively imposed in the ū

present (vartamāna) is the past figurative standpoint 

– bh ta naigama naya – for example, today, on ū

D p val , Lord Vardham na sv m  attained ī ā ī ā ā ī

liberation (mok a).È

EXPLANATORY NOTE

tks dk;Z gks pqdk mldk orZeku dky esa vkjksi.k djuk Hkwr uSxe u; gS] 
tSls vkt ds fnu Hkxoku~ egkohj fuokZ.k dks izkIr gq,A

To figuratively impose what happened in the past to the present 

is the past figurative standpoint – bh ta naigama naya – for ū

example, on this day today Lord Mah v  attained liberation ā īra

(nirv a, mok a).āõ È

Ācārya Māilladhaval’s Õayacakko:

f.kOoÙkvRFkfdfj;k oê.ð kdkys rq ta lekpj.ka A

ra Hkwn.kbxe.k;a tgtfn.ka f.kOoqvks ohjks AA206AA

Hkkfofu Hkwror~ dFkua ;=k l HkkfouSxeks ;Fkk vgZu~ fl¼ 
,o AA66AA
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tgk¡ Hkkfo esa Hkwr dh rjg dFku fd;k tkrk gS] og Hkkfo uSxe u; 
gS] tSls vgZUr fl¼ gh gSaA (okLro esa vgZUr n'kk ds i'pkr~ gh 
fl¼ n'kk gksrh gSA)

Where the future (bhāvi) is figuratively imposed in 

the past (bh ta) is the future figurative standpoint – ū

bhāvi naigama naya – for example, the Omniscient 

Lord (the Arhanta) is the liberated-soul (the Siddha).

(After attaining the state of the Arhanta, the soul 

later on attains the state of the Siddha.)

EXPLANATORY NOTE

tks vfu"iÂ Hkkfo inkFkZ dks fu"iÂ dh rjg dgrk gS] mls Hkkfo uSxe u; 
dgrs gSa & tSls] vizLFk dks izLFk (ydM+h dk ik=k) dgukA

Where the future (bhāvi) object that is yet to come into existence 

is figuratively said to be present in the past (bh ta) is the future ū

figurative standpoint – bhāvi naigama naya – for example, a 

person who, with the intention of making a wooden measure 

(prastha), proceeds to fetch wood and when asked as to what 

was he doing, he replies that he was going to fetch a wooden 

measure.

Ācārya Māilladhaval’s Õayacakko:

f.kIi..kfeo i;Z;fn HkkfoinRFka [kq tks vf.kIi..ka A

vIiRFks tg iRFka Hk..kb lks Hkkfo.kbxeqfÙk .kvks AA205AA
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drZqekjC/eh"kfÂ"iÂefu"iÂa ok oLrq fu"iÂoRdF;rs ;=k l 
orZekuuSxeks ;Fkk vksnu% iP;rs AA67AA

dksbZ dk;Z djuk izkjEHk fd;k] og dqN gqvk ;k ugha gqvk] fdUrq mls 
fu"iÂ dh rjg tgk¡ dgk tkrk gS] og orZeku uSxe u; gS] tSls Hkkr 
(vksnu) id jgk gSA (id tkus ij Hkkr gksrk gS] vHkh pkoy id 
jgs gSaA)

To make a statement that figuratively calls an 

unfinished task as having attained completion is the 

present figurative standpoint – vartamāna naigama 

naya – for example, when the rice is being cooked, to 

say that the food (cooked rice – odana) is being 

cooked. (Only after completion of the cooking 

process, the rice becomes food.)

EXPLANATORY NOTE

tks izkjEHk dh xbZ idkus vkfn dh fØ;k dks yksxksa ds iwNus ij fl¼ ;k 
fu"iÂ dguk gS] og orZeku uSxe u; gSA

To figuratively call, on being asked by others, a started activity, 

like the cooking of food, as if it has attained completion (siddha, 

ni panna) is the present figurative standpoint – vartamāna È

naigama naya.

Ācārya Māilladhaval’s Õayacakko:

ikj¼k tk fdfj;k ip.kfogk.kkfn dgb tks fl¼k A

yks,lq iqPNek.kks Hk..kb ra oêeð k.k.k;a AA207AA
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uSxe rhu fooj.k u; ds Hksnksa dk iw.kZ gqvkA

This completes the description of the three divisions 

of naya.naigama 

1laxzgks }s/k%  AA68AA

¹;s nks Hksn gSa & lkekU; (vFkok 'kq¼) laxzg u; vkSj fo'ks"k (vFkok 
v'kq¼) laxzg u;Aº

laxzg u; ds nks Hksn gSaA

The generic standpoint (saÉgraha naya) has two 

divisions.

[The two divisions are the general (sāmānya or 

śuddha) (saÉgraha naya) and the generic standpoint 

specific (viśeÈa or aśuddha) generic standpoint 

(saÉgraha naya).] 

1- ikBkUrj & ^f}fo/%*A

lkekU;laxzgks ;Fkk lokZf.k æO;kf.k ijLijefojks/hfu 
AA69AA

lkekU; laxzg u;] tSls & lc nzO; ijLij esa fojks/&jfgr gSaA
(loZ nzO; lr~ :i gksus ls ijLij esa vfojks/h gSaA)
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The general generic standpoint – sāmānya saÉgraha 

naya – for example, all substances exhibit mutual 

non-contradiction.

[Since all substances have the nature of existence 

(sat), there is no-contradiction among them.]

fo'ks"klaxzgks ;Fkk losZ thok% ijLijefojksf/u% AA70AA

fo'ks"k laxzg u;] tSls & lc tho ijLij esa fojks/&jfgr gSaA
(,d tkfr fo'ks"k dh vis{kk ls vusd inkFkks± dks ,d:i xzg.k djuk 
fo'ks"k laxzg u; dk fo"k; gSA)

[When some specific class (jāti) of substances is 

grouped, there is no-contradiction among them.]

The specific generic standpoint – viśeÈa saÉgraha 

naya – for example, all souls (jīva) exhibit mutual 

non-contradiction.

EXPLANATORY NOTE

'kq¼ (lkekU;) laxzg u; esa ijLij esa fojks/ u djds lr~ :i ls lcdk 

Ācārya Māilladhaval’s Õayacakko:

gksb reso vlq¼a bfxtkbfolslxg.ks.k AA208AA

vojksIijefojksgs lOoa vfRFkfÙk lq¼laxg.ks A

This explanatory note is for sūtra 69 too.
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xzg.k fd;k tkrk gSA vkSj mudh ,d tkfr fo'ks"k dks xzg.k djus ls ogh 
v'kq¼ (fo'ks"k) laxzg u; dgk tkrk gSA

In the pure (or general) generic standpoint – śuddha (sāmānya) 

saÉgraha naya – all substances are seen as of the nature of 

existence (sat) and have no mutual contradiction.

In the impure (or specific) generic standpoint – aśuddha (viśeÈa) 

saÉgraha naya – the substances belonging to a class (jāti) are 

seen as having no mutual contradiction.

laxzg nks fooj.k u; ds Hksnksa dk iw.kZ gqvkA

This completes the description of the two divisions of 

saÉgraha naya.

O;ogkjks¿fi }s/k AA71&1AA

(;s nks Hksn gSa & lkekU; O;ogkj u; vkSj fo'ks"k O;ogkj u;A)
O;ogkj u; ds Hkh nks Hksn gSaA

[The two divisions are the general (sāmānya or 

śuddha) systematic standpoint (vyavahāra naya) and 

the specific (viśeÈa or aśuddha) systematic standpoint 

(vyavahāra naya).] 

The systematic standpoint (vyavahāra naya), too, has 

two divisions.

lkekU;laxzgHksndks O;ogkjks ;Fkk æO;kf.k thokthok% 
AA71&2AA
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(igyk) O;ogkj u;] tSls nzO; ds nks Hksn gSa] tho lkekU; laxzgHksnd 
vkSj vthoA

(First) The general systematic standpoint – sāmānya 

vyavahāra naya – for example, the substance 

(dravya) has two divisions, the souls (jīva) and the 

non-souls (ajīva).

fo'ks"klaxzgHksndks O;ogkjks ;Fkk thok% lalkfj.kks eqDrk'p 
AA72AA

(nwljk) O;ogkj u;] tSls tho ds nks Hksn gSa] fo'ks"k laxzgHksnd 
lalkjh vkSj eqDrA

( ) Second The specific systematic standpoint – viśeÈa 

vyavahāra naya – for example, the souls (jīva) have 

two divisions, the transmigrating (saÉsārī) and the 

liberated (mukta).

EXPLANATORY NOTE

Ācārya Māilladhaval’s Õayacakko:

tks laxgs.k xfg;a Hks;b vRFka vlq¼ lq¼a ok A

lks oogkjks nqfogks vlq¼lq¼RFkHks;djks AA209AA

This explanatory note is for sūtra 71 too.
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tks laxzg u; ds }kjk x`ghr 'kq¼ vFkok v'kq¼ vFkZ dk Hksn djrk gS] og 
O;ogkj u; gSA mlds Hkh nks Hksn gSa & 'kq¼ vFkZ dk Hksn djus okyk vkSj 
v'kq¼ vFkZ dk Hksn djus okykA

The systematic standpoint (vyavahāra naya) makes further 

divisions of the objects of reality comprehended by the generic 

standpoint (saÉgraha naya). This, too, has two divisions. The 

systematic standpoint (vyavahāra naya) that makes division of 

the generic view of the objects of reality is the general or pure 

(sāmānya or śuddha) systematic standpoint – sāmānya or 

śuddha vyavahāra naya. For example, the substance (dravya) is 

divided into the soul (jīva) and the non-soul (ajīva). The 

systematic standpoint (vyavahāra naya) that makes still further 

division of the objects of reality is the specific or impure (viśeÈa 

or aśuddha) systematic standpoint – viśeÈa or aśuddha 

vyavahāra naya. For example, the soul (jīva) is divided into the 

deva, infernal beings, etc. (See also, the explanatory note to 

sūtra 41, p. 58, ante.)

½tqlw=kks¿fi f}fo/% AA73AA

½tqlw=k u; ds Hkh nks Hksn gSaA
(;s nks Hksn gSa & u; vkSj u;A)lw{e ½tqlw=k LFkwy ½tqlw=k 

The straight standpoint (Ãjusūtra naya), too, has two 

divisions.

O;ogkj nks fooj.k u; ds Hksnksa dk iw.kZ gqvkA

This completes the description of the two divisions of 

vyavahāra naya.
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[The two divisions are the subtle (sūkÈma) straight 

standpoint (Ãjusūtra naya) and the gross (sthūla) 

straight standpoint (Ãjusūtra naya).]

lw{etZqlw=kks ;Fkk ,dle;koLFkk;h i;kZ;% AA74AA

lw{e ½tqlw=k u;] tSls ,d le; rd jgus okyh i;kZ; dks xzg.k 
djukA

The subtle, straight standpoint – sūkÈma Ãjusūtra 

naya – for example, to make as the subject matter the 

mode (paryāya) of a particular instant.

EXPLANATORY NOTE

Ācārya Māilladhaval’s Õayacakko:

tks ,;le;oêhð  xs.gb nOos /qoÙkiTtk;a A

lks fjmlqÙkks lqgeks lOoa fi lía tgk [kf.k;a AA210AA

tks nzO; esa ,d le;orhZ v/zqo i;kZ; dks xzg.k djrk gS] mls lw{e 
½tqlw=k u; dgrs gSaA tSls] lHkh ^'kCn* {kf.kd gSaA

That which accepts in the matter (dravya) its transient mode 

(paryāya) of a particular instant is the subtle, straight 

standpoint  For example, all ‘sounds’ – sūkÈma Ãjusūtra naya. 

( abda) are transient (k a ika).ś È õ
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LFkwytZqlw=kks ;Fkk euq";kfni;kZ;kLrnk;q% izek.kdkya fr’fUr 
AA75AA

LFkwy ½tqlw=k u;] tSls euq";kfn i;kZ;sa viuh&viuh vk;q izek.kdky 
rd jgrh gSaA

The gross, straight standpoint – sthūla Ãjusūtra naya 

– for example, the modes (paryāya) of humans, etc., 

continue till their lifetime.

EXPLANATORY NOTE

Ācārya Māilladhaval’s Õayacakko:

e.kqokb;iTtkvks e.kqlksfÙk lxfênò hlq oêarð ks A

tks Hk.kb rkodkya lks Fkwyks gksb fjmlqÙkks AA211AA

tks viuh fLFkfr i;ZUr jgus okyh euq";kfn i;kZ; dks mrus le; rd ,d 
euq"; :i ls LFkwy ½tqlw=k u; gSAxzg.k djrk gS] og 

The standpoint which accepts that the modes (paryāya), like 

that of humans (manuÈya), do not undergo any changes (as 

humans) till their lifetime in that particular mode is the gross, 

straight standpoint – sthūla Ãjusūtra naya.

½tqlw=k nks fooj.k u; ds Hksnksa dk iw.kZ gqvkA

This completes the description of the two divisions of 

Ãjusūtra naya.
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'kCnlefHk:<SoaHkwrk u;k% izR;sdesdSdk u;k% AA76AA

'kCn lefHk:<+ oaHkwr ;s rhuksa u; ,d&,d gh u;] u; rFkk , u; & 
gSa] buds Hksn ugha gSaA

The verbal standpoint – śabda naya, the conventional 

standpoint – samabhirūçha naya, and the specific 

standpoint – evaÉbhūta naya, are each of one kind 

only; these do not have any divisions.

'kCnu;ks ;Fkk nkjk% Hkk;kZ dy=ke~] tyeki% AA77AA

'kCn u; & tSls] nkjk] Hkk;kZ vkSj dy=k vFkok ty vkSj vki%] ;s 
,dkFkZokph gSaA

The verbal standpoint – śabda naya – for example, 

the words dārā, bhāryā and kalatra, or else, the 

words jala and āpaÍ are synonyms.

(See also, the explanatory note to sūtra 41, p. 58-59, 

ante.)

lefHk:<u;ks ;Fkk xkS% i'kq% AA78AA

lefHk:<+ ^xkS* 'kCn ds vusd vFkks± esa ls :< vFkZ ^i'kq* u; & tSls] 
dks gh xzg.k djukA
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The conventional standpoint – samabhirūçha naya – 

for example, the word ‘gau’ has several meanings but 

only the conventional meaning, that is ‘paśu’, is 

adopted.

(See also, the explanatory note to sūtra 41, p. 59, 

ante.)

,oaHkwr u;ks ;Fkk bUnrhfr bUæ% AA79AA

,oaHkwr ftl le; nso vkKk&,s'o;Z okyk gks] rHkh og u; & tSls] 
^bUnz* gSA

The specific standpoint – evaÉbhūta naya – for 

example, when the deva enjoys the superior powers 

of command and majesty only then he may be called 

the ‘Indra’.

(See also, the explanatory note to sūtra 41, p. 59-60, 

ante.)

bl izdkj dFku u;ksa ds vêkò bZl Hksnksa dk gqvk & nzO;k£Fkd u; ds 
10 Hksn] i;kZ;k£Fkd u; ds 6 Hksn] uSxe u; ds 3 Hksn] laxzg u; ds 
2 Hksn] O;ogkj u; ds 2 Hksn] ½tqlw=k u; ds 2 Hksn] 'kCn u; dk
1 Hksn] lefHk:<+ u; dk 1 Hksn rFkk ,oaHkwr u; dk 1 HksnA

This completes the description of the twenty-eight 

divisions of the standpoints (naya) – 10 of the 
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substance (dravyārthika), 6 of the mode 

(paryāyārthika), 3 of the figurative (naigama), 2 of 

the generic (saÉgraha), 2 of the systematic 

(vyavahāra), 2 of the straight (Ãjusūtra), 1 of the 

verbal (śabda), 1 of the conventional (samabhirūçha) 

and 1 of the specific (evaÉbhūta).

miu;Hksnk mP;Urs AA80AA

miu; ds Hksnksa dk dFku djrs gSaA
(miu; rhu gSa & ln~Hkwr O;ogkj u;] vln~Hkwr O;ogkj u; vkSj 
mipfjr vln~Hkwr O;ogkj u;A) (ns[ksa] lw=k 44] i`- 62-)

The divisions of the secondary-standpoints (upanaya) 

are now mentioned.

[The secondary-standpoints (upanaya) are three – 

intrinsic empirical standpoint (sadbhūta vyavahāra 

naya), non-intrinsic (alien) empirical standpoint 

(asadbhūta vyavahāra naya), and figurative, non-

intrinsic (alien) empirical standpoint (upacarita 

asadbhūta vyavahāra naya).] (See sutra 44, p. 62-63, 

ante.)

ln~HkwrO;ogkjks f}/k AA81AA

ln~Hkwr O;ogkj u; ds nks izdkj gSaA
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The intrinsic empirical standpoint (sadbhūta 

vyavahāra naya) is of two kinds.

'kq¼ln~HkwrO;ogkjks ;Fkk 'kq¼xq.k'kq¼xqf.kuks% 'kq¼i;kZ; 
'kq¼i;kZf;.kksHksZndFkue~ AA82AA

'kq¼ ln~Hkwr O;ogkj u; dks vuqipfjr ln~Hkwr O;ogkj u; Hkh dgrs 
gSaA ¹ns[ksa] fl¼kUrkpk;Z ia- dSyk'kpUnz 'kkL=kh (2013)] ekbYy/oy& 
fojfpr .k;pDdks (u;pØ)] i`- 116-º

'kq¼ ln~Hkwr O;ogkj u;] tSls 'kq¼ xq.k vkSj 'kq¼ xq.kh esa rFkk 'kq¼ 
i;kZ; vkSj 'kq¼ i;kZ;h esa Hksn djukA
fo'ks"k& deksZikf/ fujis{k 'kq¼ tho (xq.kh) ds dsoyKkukfn (xq.k) 
esa vFkok fl¼&tho vkSj fl¼&i;kZ; esa Hksn dk dFku djukA

The pure, intrinsic empirical standpoint (śuddha 

sadbhūta vyavahāra naya) – for example, to make a 

distinction between pure quality (guõa) and pure 

possessor-of-quality (guõī), or else between pure 

mode (paryāya) and pure possessor-of-mode (paryāyī).

This standpoint (naya) is also called anupacarita sadbhūta vyavahāra 

The pure, intrinsic empirical standpoint (śuddha sadbhūta vyavahāra 

naya) holds the self in its pure and uncontaminated state (nirupādhi 

state) but makes distinction between the substance (dravya) and its 

attribute (guõa) – e.g., “Omniscience (kevalajðāna) is the attribute of 

the soul.”

EXPLANATORY NOTE

94
••••••••••••••••••••••••

vkyki i¼frĀlāpa Paddhati



naya. The word ‘anupacarita’ connotes that there is no metaphorical 

or figurative implication.

See also, Jain, Vijay K. (2020),

Preface to Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. XXX.

v'kq¼ln~HkwrO;ogkjks ;Fkk v'kq¼xq.kk¿'kq¼xqf.kuksj& 
'kq¼i;kZ;k'kq¼i;kZf;.kksHksZndFkue~ AA83AA

v'kq¼ ln~Hkwr O;ogkj u; & tSls] v'kq¼ xq.k vkSj v'kq¼ xq.kh esa 
rFkk v'kq¼ i;kZ; vkSj v'kq¼ i;kZ;h esa Hksn djukA
fo'ks"k& lalkjh tho vkSj euq";kfn i;kZ; esa rFkk lalkjh vkRek vkSj 
mlds efrKkukfn xq.kksa esa Hksn djuk v'kq¼ ln~Hkwr O;ogkj u; gSA
v'kq¼ ln~Hkwr O;ogkj u; dks gh mipfjr ln~Hkwr O;ogkj u; Hkh 
dgrs gSaA ¹ns[ksa] fl¼kUrkpk;Z ia- dSyk'kpUnz 'kkL=kh (2013)] 
ekbYy/oy&fojfpr .k;pDdks (u;pØ)] i`- 116-º

The impure, intrinsic empirical standpoint (aśuddha 

sadbhūta vyavahāra naya) – for example, to make a 

distinction between impure quality (guõa) and 

impure possessor-of-quality (guõī), or else between 

impure mode (paryāya) and impure possessor-of-

mode (paryāyī).

The impure, intrinsic empirical standpoint (aśuddha sadbhūta 

vyavahāra naya) holds the self as caught in the meshes of material 

environment (sopādhi state) and makes distinction between the 

EXPLANATORY NOTE
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substance (dravya) and its attribute (guõa) – e.g., “Sensory knowledge 

(matijðāna) is the attribute of the soul.”

This standpoint (naya) is also called upacarita sadbhūta vyavahāra 

naya. The word ‘upacarita’ connotes usage sanctified by convention 

but with no intrinsic justification.

See also, Jain, Vijay K. (2020),

Preface to Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. XXX.

ln~Hkwr O;ogkj u; nks fooj.k ds Hksnksa dk iw.kZ gqvkA

This completes the description of the two divisions of 

sadbhūta vyavahāra naya.

vln~HkwrO;ogkjL=ks/k AA84AA

vln~Hkwr O;ogkj u; ds rhu izdkj gSaA

The non-intrinsic (alien) empirical standpoint 

(asadbhūta vyavahāra naya) is of three kinds.

LotkR;ln~HkwrO;ogkjks ;Fkk ijek.kqcZgqizns'khfr 
dFkufeR;kfn AA85AA

fo'ks"k& vU;=k izfl¼ /eZ dk vU;=k vkjksi djuk vln~Hkwr O;ogkj 
u; gSA ,slk vkjksi ;fn Lotkrh; inkFkks± esa fd;k tkrk gS rks og 

Lotkfr vln~Hkwr O;ogkj u;] tSls ijek.kq cgqizns'kh gS] bR;kfn 
dgukA
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Lotkfr vln~Hkwr O;ogkj u; dgk tkrk gSA tSls] ijek.kq vU; 
ijek.kqvksa ls feyus ij cgqizns'kh dgykrk gS] vr% ijek.kq dks  
cgqizns'kh dguk Lotkfr vln~Hkwr O;ogkj u; gSA ¹ns[ksa] fl¼kUrkpk;Z 
ia- dSyk'kpUnz 'kkL=kh (2013)] ekbYy/oy& fojfpr .k;pDdks 
(u;pØ)] i`- 218-º

The own-genus, non-intrinsic (alien), empirical 

standpoint (svajāti asadbhūta vyavahāra naya) – for 

example, to say that the atom (paramāõu) has many 

spacepoints (bahu-pradeśī), etc.

The term asadbhūta implies importation of alien 

substance or its qualities into the substance under 

consideration or its qualities. If the alien substance 

belongs to own-genus (svajātīya) then the expression 

is said to be svajāti asadbhūta vyavahāra naya. The 

atom (paramāõu) has single space-point (pradeśa). In 

combination with other atoms of own-genus it 

occupies many spacepoints (bahu-pradeśī). To call an 

atom as having many spacepoints is thus the subject 

matter of svajāti asadbhūta vyavahāra naya.

fotkR;ln~HkwrO;ogkjks ;Fkk ewr± efrKkua ;rks ewrZæO;s.k 
tfure~ AA86AA

fotkfr vln~Hkwr O;ogkj u;] tSls efrKku ewrZ gS] D;ksafd ewrZnzO; ls 
mRiÂ gksrk gSA

97
••••••••••••••••••••••••

The Standpoints (naya)



fo'ks"k& vU;=k izfl¼ /eZ dk vU;=k vkjksi djuk vln~Hkwr O;ogkj 
u; gSA fotkrh; inkFkks± esa bl izdkj dk vkjksi djuk fotkfr 
vln~Hkwr O;ogkj u; dgk tkrk gSA tSls & efrKku ewrZinkFkZ bfUnz;kfn 
ds fufeÙk ls gksrk gS vr% mls ewrZ dguk fotkfr vln~Hkwr O;ogkj 
u; gSA ¹ns[ksa] fl¼kUrkpk;Z ia- dSyk'kpUnz 'kkL=kh (2013)] 
ekbYy/oy& fojfpr .k;pDdks (u;pØ)] i`- 218-º

The term asadbhūta implies importation of alien 

substance or its qualities into the substance under 

consideration or its qualities. If the alien substance 

belongs to other-genus (vijātīya) then the expression 

is said to be vijāti asadbhūta vyavahāra naya. The 

sensory-knowledge (matijñāna) arises out of the 

senses (indriya), etc., which are corporeal (mūrta). 

And, therefore, to call sensory-knowledge as 

corporeal (mūrta) is the subject matter of vijāti 

asadbhūta vyavahāra naya.

The other-genus, non-intrinsic (alien), empirical 

standpoint (vijāti asadbhūta vyavahāra naya) – for 

example, to say that the sensory-knowledge 

(matijñāna) is corporeal (mūrta) since it arises out of 

the corporeal substance.

LotkfrfotkR;ln~HkwrO;ogkjks ;Fkk Ks;s thos¿thos 
Kkufefr dFkua KkuL; fo"k;kr~ AA87AA
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Lotkfr fotkfr vln~Hkwr O;ogkj u; & tSls] tho rFkk vtho Ks;ksa 
esa Kku dk dFku djuk] D;ksafd os Kku ds fo"k; gSaA
fo'ks"k& vU;=k izfl¼ /eZ dk vU;=k vkjksi djuk vln~Hkwr O;ogkj 
u; gSA tc vU;=k izfl¼ /eZ dk vkjksi Lotkrh; vkSj fotkrh; 
inkFkks± esa fd;k tkrk gS] rc mls Lotkfr fotkfr vln~Hkwr O;ogkj 
u; dgrs gSaA tSls] tho rFkk vtho inkFkZ Kku ds fo"k; gSa blfy, 
mUgsa Kku dgukA ;gk¡ tho Kku ds fy, Lotkrh; gS vkSj vtho 
fotkrh; gSA ¹ns[ksa] fl¼kUrkpk;Z ia- dSyk'kpUnz 'kkL=kh (2013)] 
ekbYy/oy& fojfpr .k;pDdks (u;pØ)] i`- 218-º

The term asadbhūta implies importation of alien 

substance or its qualities into the substance under 

consideration or its qualities. If the alien substances 

belong to own-genus (svajātīya) and to other-genus 

(vijātīya) then the expression is said to be svajāti 

vijāti asadbhūta vyavahāra naya. In the example 

given, the soul (jīva) is own-genus (svajātīya) with 

reference to knowledge (jñāna) but the non-soul 

(ajīva) is other-genus (vijātīya) with reference to 

knowledge (jñāna).

The own-genus, other-genus, non-intrinsic (alien), 

empirical standpoint (svajāti vijāti asadbhūta 

vyavahāra naya) – for example, to say that the soul 

(jīva) and the non-soul (ajīva) are knowledge (jñāna) 

since these are the subjects of knowledge.

vln~Hkwr O;ogkj u; rhu fooj.k ds Hksnksa dk iw.kZ gqvkA
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This completes the description of the three divisions 

of asadbhūta vyavahāra naya.

mipfjrkln~HkwrO;ogkjL=ks/k AA88AA

mipfjr vln~Hkwr O;ogkj u; ds rhu izdkj gSaA

The figurative, non-intrinsic (alien) empirical 

standpoint (upacarita asadbhūta vyavahāra naya) is 

of three kinds.

LotkR;qipfjrkln~HkwrO;ogkjks ;Fkk iq=knkjkfn ee AA89AA

Lotkfr mipfjr vln~Hkwr O;ogkj u;] tSls iq=k] L=kh vkfn esjs gSaA
fo'ks"k& ;gk¡ iq=k] L=kh vkfn psru gksus ls ltkrh; gSa] mudks viuk 
dguk mipkj esa mipkj gS] blfy, ;g Lotkfr mipfjr vln~Hkwr 
O;ogkj u; dk fo"k; gSA ¹ns[ksa] fl¼kUrkpk;Z ia- dSyk'kpUnz 'kkL=kh 
(2013)] ekbYy/oy& fojfpr .k;pDdks (u;pØ)] i`- 218-º

The own-genus, figurative, non-intrinsic (alien), 

empirical standpoint (svajāti upacarita asadbhūta 

vyavahāra naya) – for example, to say that the son, 

wife, etc., are mine.

The term asadbhūta implies importation of alien 

substance or its qualities into the substance under 
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consideration or its qualities. Figurative (upacārita) 

is usage sanctified by convention but with no 

intrinsic association. Here the alien substance with 

which the self is identified lacks intimate relation 

like between the soul (ātmā) and the knowledge 

(jñāna). Further, when the alien substance belongs to 

own-genus (svajātīya), like the son or the wife who 

too are animate, the expression is said to be svajāti 

upacarita asadbhūta vyavahāra naya.

fotkR;qipfjrkln~HkwrO;ogkjks ;Fkk oL=kkHkj.kgsejRukfn
ee AA90AA

fo'ks"k& ;gk¡ oL=k] vkHkj.k] Lo.kZ] jRu vkfn tM+ oLrq,¡ gksus ls 
fotkrh; gSa] mudks viuk dguk mipkj esa mipkj gS] blfy, ;g 
fotkfr mipfjr vln~Hkwr O;ogkj u; dk fo"k; gSA

fotkfr mipfjr vln~Hkwr O;ogkj u;] tSls oL=k] vkHkj.k 
(vkHkw"k.k)] Lo.kZ] jRu vkfn esjs gSaA

The other-genus, figurative, non-intrinsic (alien), 

empirical standpoint (vijāti upacarita asadbhūta 

vyavahāra naya) – for example, to say that the cloth, 

ornament, gold, gems, etc., are mine.

The term asadbhūta implies importation of alien 

substance or its qualities into the substance under 
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consideration or its qualities. Figurative (upacārita) 

is usage sanctified by convention but with no 

intrinsic association. Here the alien substance with 

which the self is identified lacks intimate relation 

like between the soul (ātmā) and the knowledge 

(jñāna). If the alien substance belongs to other-genus 

(vijātīya), like the cloth, ornament, gold and gems 

which are inanimate, then the expression is said to 

be vijāti upacarita asadbhūta vyavahāra naya.

LotkfrfotkR;qipfjrkln~HkwrO;ogkjks ;Fkk ns'kjkT;nqxkZfn 
ee AA91AA

fo'ks"k& ;gk¡ ns'k] jkT;] nqxZ vkfn esa lpsru vkSj vpsru nksuksa oLrq,¡ 
gksus ls ;s Lotkrh; vkSj fotkrh; gSa] mudks viuk dguk mipkj esa 
mipkj gS] blfy, ;g Lotkfr fotkfr mipfjr vln~Hkwr O;ogkj u; 
dk fo"k; gSA

Lotkfr fotkfr mipfjr vln~Hkwr O;ogkj u; & tSls] ns'k] jkT;] nqxZ 
vkfn esjs gSaA

The own-genus, other-genus, figurative, non-intrinsic 

(alien), empirical standpoint (svajāti vijāti upacarita 

asadbhūta vyavahāra naya) – for example, to say that 

the nation, kingdom, fort, etc., are mine.

The term asadbhūta implies importation of alien 
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substance or its qualities into the substance under 

consideration or its qualities. Figurative (upacārita) 

is usage sanctified by convention but with no 

intrinsic association. Here the alien substance with 

which the self is identified lacks intimate relation 

like between the soul (ātmā) and the knowledge 

(jñāna). If the alien substances belong to own-genus 

(svajātīya) and also to other-genus (vijātīya), like the 

nation, kingdom and fort, which are animate as well 

as inanimate, then the expression is said to be svajāti 

vijāti upacarita asadbhūta vyavahāra naya.

mipfjr vln~Hkwr O;ogkj u; ds rhu fooj.k Hksnksa dk iw.kZ gqvkA

This completes the description of the three divisions 

of the upacarita asadbhūta vyavahāra naya.

] ] ]

This concludes the Section on the Standpoints (naya)

AA bfr u;kf/dkj AA
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The Etymology of Attributes (guõa)

xq.k&O;qRifÙk vf/dkj

lgHkqoks xq.kk% Øeo£ru% i;kZ;k% AA92AA

tks nzO; ds lkFk lnk jgrs gSa mUgsa xq.k dgrs gSa vkSj tks nzO; esa Øe 
ls (,d ds ckn ,d) vkrh tkrh gSa mUgsa i;kZ; dgrs gSaA (ns[ksa] lw=k 
27] i`- 34-)

The characteristics which exhibit incessant 

association (anvaya) with the substance (dravya) are 

attributes or qualities (guõa) and the characteristics 

which exhibit sequential presence – logical 

discontinuity (vyatireka) – are modes (paryāya). (See, 

sūtra 27, p. 34, ante.)

1xq.;rs i`Fkd~ fØ;rs æO;a æO;k|S%  rs xq.kk% AA93AA

(tSls tho dk Kku&xq.k mls iqn~xy vkfn nzO;ksa ls i`Fkd~  djrk gS 
vkSj iqn~xy dk :i&xq.k mls tho vkfn nzO;ksa ls i`Fkd~  djrk gSA)

ftuds }kjk ,d nzO; dks vU; nzO;ksa ls i`Fkd~  djrs gSa os (fo'ks"k) 
xq.k gSaA

1- ikBkUrj & ^æO;kUrj|S%*A
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[For example, the substance (dravya) of soul (jīva) is 

differentiated from other substances, like the matter 

(pudgala), by its attribute (guõa) of knowledge 

(jñāna), and the substance of matter (pudgala) is 

differentiated from other substances, like the soul 

(jīva), by its attribute (guõa) of form (rūpa).]

Those which cause differentiation of one substance 

(dravya) from other substances are the [specific 

(viśeÈa)] attributes or qualities (guõa).

vLrhR;srL; Hkkoks¿fLrRoa ln~:iRoe~ AA94AA

^vfLr* bl izdkj ds Hkko dks] vFkkZr~ lr~:iRo (lÙkk) dks] vfLrRo 
dgrs gSaA
(nzO; ds vfLrRo dk vFkZ gS mldh lÙkkA)

The characteristic of affirmation (asti), or to affirm 

the nature of existence (sattā), is called the quality of 

existence (astitva).

[The attribute of existence (astitva) is nothing but 

the object’s nature of existence (sattā).]

EXPLANATORY NOTE

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha:

lÙkk lOoi;RFkk lfoLl:ok v.kariTtk;k A

HkaxqIikn/qoÙkk lIifMoD[kk gofn ,Ddk AA8AA

105
••••••••••••••••••••••••

The Etymology of Attributes (guõa)



vfLr:i lÙkk loZinkFkZ&fLFkr gS] ukuk Lo:i dks j[kus okyh gS 
(lfo'o:i)] vuUri;kZ;e; gS] mRikn&O;;&/zkSO;kRed gS] ,d gS 
(lÙkklkekU; vFkok egklÙkk dh vis{kk ls) vkSj lizfri{k gSA

The existence (sattā, sat, sattva) is the differentia of all objects 

(vastu, padārtha). Existence takes manifold nature; it gets 

transformed into infinite modes (paryāya); it is with origination 

(utpāda), destruction (vyaya) and permanence (dhrauvya); it is 

one [from the point-of-view of general-existence (sattāsāmānya 

or mahāsattā)]; and it is accompanied by its antithesis 

(pratipakÈa).

The object (vastu) is existing (sat) with regard to own-substance 

(svadravya), own-space (svakÈetra), own-time (svakāla), and own-

Any existing (sat) object (vastu) is neither absolutely permanent 

(nitya) nor absolutely momentary (kÈaõika). Being subject to 

recognition (pratyabhijñāna), it has permanence from a particular 

point-of-view, not absolutely. The object also has momentariness since 

it exhibits change of state at different times. If the object be considered 

absolutely permanent, it cannot undergo transformation. If the object 

be considered absolutely momentary, its recognition will be 

meaningless. So far as the general characteristic (mahāsattā, 

sāmānya sattā) of a substance is concerned it neither originates nor 

gets destroyed since existence (being or sat) is its differentia. However, 

so far as the particular-existence (viśeÈa svabhāva, sattāviÈeśa or 

avāntarasattā) is concerned, the substance originates and gets 

destroyed. Thus, the existence (of a substance) is characterized by 

these three: origination (utpāda), destruction (vyaya) and permanence 

(dhrauvya). Mere origination (utpāda) does not exist because that is 

without stability and departure; mere destruction (vyaya) does not 

exist because that is without stability and origination; mere 

permanence (dhrauvya) does not exist because that is without 

destruction and origination. These three, mutually irrespective, are 

like the ‘hair of a tortoise’ or the ‘sky-flower’.
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nature (svabhāva) but is non-existing (asat) with regard to other-

substance (paradravya), other-space (parakÈetra), other-time 

(parakāla), and other-nature (parabhāva). The general-existence 

(mahāsattā) that is found in all substances has its antithesis 

(pratipakÈa) in the particular-existence (avāntarasattā) that is found 

in one particular substance. The general-existence (mahāsattā) that is 

found at all times and in all modes has its antithesis as the particular-

existence (avāntarasattā) that is found at one time and in one mode. 

The general-existence (mahāsattā) that has all three marks, 

origination (utpāda), destruction (vyaya) and permanence (dhrauvya), 

has its antithesis in the particular-existence (avāntarasattā) that has 

only one mark of origination or destruction or permanence. The 

general-existence (mahāsattā) is from the pure generic-point-of-view 
1(śuddha saÉgraha naya) . The particular-existence (avāntarasattā) is 

from the impure generic-point-of-view (aśuddha saÉgraha naya) and 

also from the empirical- or systematic-point-of-view (vyavahāra 
2naya) .

1. The generic-point-of-view (saÉgraha naya) comprehends different 

substances, belonging to the same class, under one common head.

2. The division of the reality or the objects comprehended by the generic-

point-of-view (saÉgraha naya), in accordance with the rule, is the 

systematic-point-of-view (vyavahāra naya).

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, verse 8, p. 19-20.

oLrquks Hkkoks oLrqRoa] lkekU;fo'ks"kkReda oLrq AA95AA

oLrq ds Hkko dks oLrqRo dgrs gSaA oLrq lkekU; rFkk fo'ks"k :i gksrh 
gSA

The nature of the object (vastu) is called its 
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objectness – expressed also as activity or arthakriyā – 

(vastutva); and, the object is of the nature of the 

general (sāmānya) and the specific (viśeÈa).

EXPLANATORY NOTE

Ācārya Māõikyanandi’s ParīkÈāmukha Sūtra:

lkekU;fo'ks"kkRek rnFkksZ fo"k;% AA4&1AA

lkekU; vkSj fo'ks"k Lo:i okyk inkFkZ izek.k dk fo"k; gSA

The object (artha, vastu, padārtha) of the nature of the general 

(sāmānya) and the specific (viśeÈa) is the subject of the valid-

knowledge (pramāõa).

The sūtra cautions the reader that if the object (artha) is considered as 

absolutely general (sāmānya), absolutely specific (viśeÈa), or 

absolutely general (sāmānya) and specific (viśeÈa), it no more remains 

the subject of the valid-knowledge (pramāõa).

All objects (artha, vastu, padārtha) have two kinds of qualities (guõa) – 

the general (sāmānya) and the specific (viśeÈa). Both these are the 

integral attributes of every substance and, therefore, called the soul 

(ātmā) of the object (artha) under reference.

æO;L; Hkkoks æO;Roa] futfutizns'klewgSj[k.Mo`R;k 
LoHkkofoHkkoi;kZ;ku~ æofr æks";fr vnqæqofnfr æO;e~ 
AA96AA

nzO; ds Hkko dks nzO;Ro dgrs gSa_ vius&vius izns'k&lewgksa ds }kjk 
v[k.M&:i ls tks LoHkkfod vkSj oSHkkfod i;kZ;ksa dks izkIr djrk gS] 
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izkIr djsxk vkSj izkIr dj pqdk gS] og nzO; gSA vFkkZr~ nzO; 
f=kdkykoLFkk;h gksrs gq, Hkh ifjorZu'khy gSA

The nature of the substance (dravya) is called its 

substantiveness (dravyatva); the object that attains, 

will attain and has already attained the natural and 

the unnatural modes (paryaya), each with its own 

indestructible collection of space-points (pradeśa) is 

the substance (dravya). Although it has existence in 

the three times, still it undergoes modifications.

EXPLANATORY NOTE

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha:

nOoa lYyD[k.k;a mIiknOo;/qoÙklatqÙka A

xq.kiTTk;kl;a ok ta ra Hk..kafr lOo.gw AA10AA

tks ^lr~* y{k.k okyk gS] tks mRikn&O;;&/zkSO; la;qDr gS vFkok tks 
xq.k&i;kZ;ksa dk vkJ; (vk/kj) gS] mls loZK æO; dgrs gSaA

That which has existence (sattā, sat, sattva) as its mark 

(lakÈaõa), is with origination (utpāda), destruction (vyaya) and 

permanence (dhrauvya), or in which the qualities (guõa) and the 

modes (paryāya) exist, has been called a substance (dravya) by 

the Omniscient Lord (sarvajña).

From the point-of-view of the substance – dravyārthika naya – there is 

no difference between the existence (sattā) and the substance 

(dravya).

Due to the internal and external causes, each instant, the substance 

attains a new state of existence. This is origination (utpāda). For 
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instance, the origination (utpāda) takes place of the pitcher from the 

clay. Similarly, the loss of the former state of existence is destruction 

(vyaya). The loss of the lump shape of the clay is destruction (vyaya). 

As there is no destruction (vyaya) or origination (utpāda) of the 

inherent nature or quality of the substance (dravya), it is also 

characterized by permanence (dhrauvya). The quality of being 

permanent is permanence (dhrauvya). For instance, the clay 

continues to exist in all states – the lump, the pitcher and the broken 

parts. From the point-of-view of the modes – paryāyārthika naya – 

these three are different from one another and also from the substance 

(dravya). From the point-of-view of the substance – dravyārthika naya 

– these three are not different mutually and from the substance 

(dravya). Hence it is appropriate to consider these three as marks 

(lakÈaõa) of the substance (dravya) under consideration (lakÈya).

That in which the qualities (guõa) and the modes (paryāya) exist is a 

substance (dravya). From the point-of-view of the modes – 

paryāyārthika naya – there is difference between the qualities (guõa) 

and the substance (dravya). From the point-of-view of the substance – 

dravyārthika naya – there is no difference. Hence it is appropriate to 

consider these – the qualities (guõa) and the modes (paryāya) – as 

marks (lakÈaõa) of the substance (dravya) under consideration 

(lakÈya).

There is mutual inseparable togetherness – avinābhāva – between the 

three marks (lakÈaõa) of the substance (dravya): 1) the existence 

(sattā, sat, sattva), 2) origination (utpāda), destruction (vyaya) and 

permanence (dhrauvya), and 3) the qualities (guõa) and the modes 

(paryāya). Any one mark (lakÈaõa) must accompany the other two 

marks.

ln~æO;y{k.ke~] lhnfr Lodh;ku~ xq.ki;kZ;ku~ O;kIuksrhfr 
lr~] mRiknO;;/zkSO;;qÙkaQ lr~ AA97AA
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æO; dk y{k.k ^lr~* gSA tks vius xq.k&i;kZ;ksa esa O;kIr gS] og ^lr~* 
gSA mRikn&O;;&/zkSO; ls ;qDr dks ^lr~* dgrs gSaA (ns[ksa] lw=k 6 o 7] 
i`- 6&7-)

The mark (lakÈaõa) of a substance (dravya) is 

existence (being or sat). That which pervades its 

qualities (guõa) and the modes (paryāya) is existence 

(being or sat). Existence (being or sat) is with (yukta) 

origination (utpāda), destruction (vyaya) and 

permanence (dhrauvya). (See also, sūtra 6 & 7, p. 6-7, 

ante.)

izes;L; Hkko% izes;Roe~] izek.ksu Loij:ia ifjPNs|a 
izes;e~ AA98AA

izes; ds Hkko dks izes;Ro dgrs gSaA izek.k ds }kjk tkuus ds ;ksX; Lo 
vkSj ij&:i dks izes; dgrs gSaA vFkkZr~ tks izek.k Kku ds }kjk tkuk 
tkrk gS] og lc izes; gSA

The nature of the object-of-knowledge (prameya) is 

its power of being known (prameyatva). The nature of 

the self (sva) and of the other (para) that can be 

known through the valid-knowledge (pramāõa) 

makes it the object-of-knowledge (prameya). Or, 

whatever is known through the valid-knowledge 

(pramāõa) is the object-of-knowledge (prameya).
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vxq#y?kksHkkZoks¿xq#y?kqRoe~] lw{ek vokXxkspjk% izfr{k.ka 
orZekuk vkxeizek.kknH;qixE;k vxq#y?kqxq.kk% AA99AA

vxq#y?kq xq.k ds Hkko dks vxq#y?kqRo dgrs gSaA vxq#y?kq uked xq.k  
lw{e gS] opu ds vxkspj gS (mlds lEcU/ esa dqN dguk v'kD; 
gS)] og izfr{k.k izR;sd nzO; esa orZeku jgrk gS vkSj vkxe&izek.k ds 
}kjk gh tkuk tkrk gSA (ns[ksa] lw=k 17] i`- 18&20-)

The nature of the agurulaghu attribute (guõa) of the 

substance (dravya) is known as the agurulaghutva. 

The attribute (guõa) of agurulaghu is subtle 

(sūkÈma), it is beyond description in words, it is 

present incessantly in all substances (causing 

transformations in them), and is known and accepted 

only through the authority of the Scripture. (See 

also, sūtra 17, p. 18-20, ante.)

lw{ea ftuksfnra rÙoa gsrqfHkuSZo gU;rs A

vkKkfl¼a rq rn~xzkáa ukU;Fkkokfnuks ftuk% AA xkFkk 5 AA

xkFkkFkZ& ftu Hkxoku~ ds }kjk dgk x;k rÙo lw{e gS] ;qfDr;ksa ls 
mldk ?kkr ugha fd;k tk ldrk gSA mls vkKkfl¼ ekudj gh xzg.k 
djuk pkfg,] D;ksafd ftunso vU;Fkk ugha dgrs gSaA

The reality of substances – tattva – as expounded by 

Lord Jina is subtle (sūkÈma); it cannot be 

contradicted by reasoning. As Lord Jina does not 
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izns'kL; Hkko% izns'kRoa {ks=kRoa vfoHkkfxiqn~xy& 
ijek.kquko‘C/e~ AA100AA

izns'k ds Hkko dks izns'kRo dgrs gSaA izns'kRo dk vFkZ gksrk gS {ks=kRoA 
,d vfoHkkxh iqn~xy ijek.kq ds }kjk O;kIr {ks=k dks izns'k dgrs gSaA 
(ns[ksa] lw=k 25 o 26] i`- 27&29-)

The nature of objects comprising the attribute (guõa) 

of occupying space-points (pradeśa) is known as their 

pradeśatva. It is the same as the occupied-space 

(kÈetratva). The space occupied by one indivisible 

(avibhāgī) atom (paramāõu) of the matter (pudgala) 

is known as one space-point (pradeśa). (See also, 

sūtra 25 & 26, p. 27-29, ante.)

expound anything that is against the reality, His 

words should be accepted as incontrovertible 

command.

psruL; Hkko'psruRoe~] pSrU;euqHkoue~ AA101AA

psru ds Hkko dks psruRo dgrs gSaA vuqHkou dk uke pSrU; gSA

The nature of being conscious (cetana) is known as 

consciousness (cetanatva). The perception 
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(anubhavana) of objects is the attribute of 

consciousness (caitanya).

fØ;k euksop% dk;s"ofUork orZrs /zqoe~ AA xkFkk 6 AA

pSrU;euqHkwfr% L;kr~ lk fØ;k:ieso p A

xkFkkFkZ& pSrU; uke vuqHkwfr dk gS vkSj og vuqHkwfr fØ;k:i gSA 
fØ;k fu'p; gh eu] opu vkSj dk; esa vfUor (lfgr) lnk gksrh 
jgrh gSA

The attribute of consciousness (caitanya) means the 

nature of being perceptive (anubhūti), and being 

perceptive is the cause of activity (kriyā). The activity 

(kriyā) takes place incessantly through the mind 

(mana), the speech (vacana) and the body (kāya).

vpsruL; Hkkoks¿psruRoepSrU;euuqHkoue~ AA102AA

vpsru ds Hkko dks vpsruRo dgrs gSaA vpSrU; dk vFkZ gS vuuqHkou 
vFkkZr~ vuqHkwfr dk u gksukA

The nature of being non-conscious (acetana) is 

known as lifelessness (acetanatva). The attribute of 

lifelessness (acetanatva) means non-existence of 

perception – ananubhavana.
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ewrZL; Hkkoks ewrZRoa :ikfneÙoe~ AA103AA

ewrZ ds Hkko dks ewrZRo dgrs gSaA ewrZRo dk vFkZ gS :ikfn (vFkkZr~ 
Li'kZ] jl] xU/] o.kZ) ls ;qDr gksukA
iqn~xy vkSj lalkjh tho esa ewrZRo gSA

The nature of being corporeal (mūrta) is known as 

corporealness or having a form (mūrtatva). 

Corporealness (mūrtatva) means that the substance 

has the qualities of touch (sparśa), taste (rasa), smell 

(gandha) and colour (varõa).

The matter (pudgala) and the worldly-souls (saÉsārī 

jīva) have corporealness (mūrtatva).

EXPLANATORY NOTE

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha:

eqÙka iqXxynOoa thoks [kyq psn.kks rslq AA97AA

vkxkldkythok /Eek/Eek ; eqfÙkifjgh.kk A

vkdk'k] dky] tho] /eZ vkSj v/eZ vewrZ gSa] iqn~xyæO; ewrZ gSA muesa 
tho okLro esa psru gSA

The substances of space (ākāśa), the time (kāla), the soul (jīva), 

the medium-of-motion (dharma) and the medium-of-rest 

(adharma) are incorporeal (amūrta); the substance of matter 

(pudgala dravya) is corporeal (mūrta). Out of these, the 

substance of soul (jīva) is with-consciousness (cetana).

The substances with which the qualities (guõa) of touch (sparśa), taste 
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(rasa), smell (gandha) and colour (varõa) associate are corporeal 

(mūrta). The substances with which these qualities (guõa) do not 

associate are incorporeal (amūrta). The substance that has 

consciousness (cetanatva) is conscious (cetana). The substance that 

has no consciousness (cetanatva) is non-conscious (acetana). Now, the 

substances of the space (ākāśa) and the time (kāla) are incorporeal 

(amūrta). The soul (jīva), by own-nature (svabhāva), is incorporeal 

(amūrta), but due to its association with the corporeal matter 

(pudgala) in form of the karmas, it is said to be corporeal (murta) also. 

The substances of the medium-of-motion (dharma) and the medium-

of-rest (adharma) are incorporeal (amūrta). Only the substance of 

matter (pudgala) is corporeal (mūrta). The substances of the space 

(ākāśa), the time (kāla), the medium-of-motion (dharma) and the 

medium-of-rest (adharma) are non-conscious (acetana). Only the 

substance of the soul (jīva) is conscious (cetana).

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, verse 97, p. 187.

vewrZL; Hkkoks¿ewrZRoa :ikfnjfgrRoe~ AA104AA

vewrZ ds Hkko dks vewrZRo dgrs gSaA vewrZRo dk vFkZ gS :ikfn 
(vFkkZr~ Li'kZ] jl] xU/] o.kZ) ls jfgr gksukA

The nature of being incorporeal (amūrta) is known as 

incorporealness or without having a form 

(amūrtatva). Incorporealness (amūrtatva) means that 

the substance does not have the qualities of touch 

(sparśa), taste (rasa), smell (gandha) and colour 

(varõa).

••••••••••••••••••••••••
116

vkyki i¼frĀlāpa Paddhati



] ] ]

This concludes the Section on the Etymology of
Attributes (guõa)

AA bfr xq.k&O;qRifÙk vf/dkj AA
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The Etymology of Modes (paryāya)

i;kZ;&O;qRifÙk vf/dkj

LoHkkofoHkko:ir;k ;kfr i;sZfr ifj.kerhfr i;kZ;% 
AA105AA

LoHkko vkSj foHkko :i ls tks ifj.keu gks mls i;kZ; dgrs gSaA
(ns[ksa] i;kZ;kf/dkj] i`- 16&33-)

The natural (svabhāva) and unnatural (vibhāva) 

transformations (pariõamana) [in a substance 

(dravya)] are called modes (paryāya). [See also, the 

Section on the Modes (paryāya), p. 16-33, ante.]

] ] ]

This concludes the Section on the Etymology of
Modes (paryāya)

AA bfr i;kZ;&O;qRifÙk vf/dkj AA
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LoHkkoykHkknP;qrRoknfLrLoHkko% AA106AA

The Etymology of Nature (svabhāva)

LoHkko&O;qRifÙk vf/dkj

nzO; vius LoHkko ds ykHk ls dHkh P;qr ugha gksrk] lnk vius 
LoHkko esa fLFkj jgrk gS] vr% vfLr LoHkko gSA

The substance (dravya) never leaves its own-nature 

(svabhāva); this is its nature of affirmation (asti).

EXPLANATORY NOTE

Permanence (nitya) is indestructibility of own-nature 

(tadbhāva).

r‰ko ls tks vO;; gS & P;qr ugha gksrk gS & lks fuR; gSA

r‰kokO;;a fuR;e~ AA5&31AA

Ācārya Umāsvāmī’s Tattvārthasūtra:

Own-nature (tadbhāva) is explained now. That which is the cause of 

recognition – pratyabhijñāna – is own-nature (tadbhāva). Recognition 

– pratyabhijñāna – does not occur accidentally; its cause is the 

continuance of the own-nature (tadbhāva) of the substance. The 

knowledge that ‘this is the same thing that I saw earlier’ is recognition 

(pratyabhijñāna). If it be considered that the old thing has completely 
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disappeared and that an entirely new thing has come into existence, 

then there can be no recognition (pratyabhijñāna). Without the 

feature of recognition (pratyabhijñāna) all worldly relations based on 

it would come to naught. Therefore, the indestructibility of the 

essential nature – the own-nature (tadbhāva) – of the substance is its 

permanence (nitya). But this should be taken from one particular 

point of view. If the substance be permanent from all points of view, 

then there can be no change at all. And, in that case, transmigration as 

well as the way to liberation would become meaningless.

Jain, Vijay K. (2018), Ācārya Umāsvāmī’s Tattvārthasūtra – With Explanation in 

English from Ācārya Pūjyapāda’s Sarvārthasiddhi, sūtra 5-31, p. 214-215.

ijLo:is.kkHkkokÂkfLrLoHkko% AA107AA

nzO; dHkh Hkh ijLo:i ugha gksrk] vr% ukfLr LoHkko gSA

The substance (dravya) never becomes the other-

nature (parasvarūpa); this is its nature of negation 

(nāsti).

futfutukuki;kZ;s"kq rnsosnfefr æO;L;ksiyEHkkfÂR;LoHkko% 
AA108AA

viuh&viuh ukuk i;kZ;ksa esa ^;g ogh gS* bl izdkj nzO; dh 
miyfC/ gksrh gS] vFkkZr~ ifjorZu'khy gksrs gq, nzO; dh nzO;rk fLFkj 
jgrh gS] blfy, og fuR; LoHkko gSA

In its different modes (paryāya), the substance 
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(dravya) continues to maintain its ability of 

recognition, i.e, ‘it is the same as was seen earlier’; 

although subject to change, the substance maintains 

its substantiveness (dravyatva) and, therefore, it is 

permanent (nitya) in nature (svabhāva).

rL;kI;usdi;kZ;ifj.kkferRoknfuR;LoHkko% AA109AA

ml nzO; dk vusd i;kZ;:i ifj.kr gksus ls vfuR; LoHkko gSA

Since the substance (dravya) gets transformed 

(pariõata) into many modes (paryāya), it is transient 

(anitya) in nature (svabhāva).

fuR;a rRizR;fHkKkukÂkdLekÙknfofPNnk A

{kf.kda dkyHksnkÙks cq¼Ôlapjnks"kr% AA56AA

Ācārya Samantabhadra’s ĀptamīmāÉsā:

EXPLANATORY NOTE

gs Hkxou~! vkids vusdkUr er esa izR;fHkKku dk fo"k; gksus ds dkj.k rÙo 
dFkf×pr~ fuR; gSA izR;fHkKku dk ln~Hkko fcuk fdlh dkj.k ds ugha gksrk gS 
D;ksafd vfoPNsn:i ls og vuqHko esa vkrk gSA dky ds Hksn ls ifj.kke&Hksn gksus 
ls rÙo dFkf×pr~ {kf.kd Hkh gSA loZFkk fuR; vkSj loZFkk {kf.kd rÙo esa cqf¼ dk 
lapkj ugha gks ldrk gSA

Being subject to recognition (pratyabhijðāna), the real has 

permanence from a particular point of view. Recognition of the 
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real is not accidental since it is universally experienced without 

any hindrance. O Lord! In your view the real also has 

momentariness since it exhibits change of state at different 

times. If the real be considered either absolutely permanent or 

absolutely momentary, its cognition, remaining static always, 

will be meaningless.

LoHkkokukesdk/kjRoknsdLoHkko% AA110AA

ukuk LoHkkoksa dk ,d vk/kj gksus ls (nzO;) ,d LoHkko gSA

; ,o fuR;{kf.kdkn;ks u;k feFkks¿uis{kk% Loijiz.kkf'ku% A

r ,o rÙoa foeyL; rs equs% ijLijs{kk% Loijksidkfj.k% AA13&1&61AA

Ācārya Samantabhadra’s Svayambhūstotra:

;s tks fuR;&vfuR;] lr~&vlr~ vkfn ,dkUr:i u; gSa os ijLIkj ,d&nwljs 
ls fujis{k gksdj vFkkZr~ LorU=k jg dj viuk o nwljksa dk uk'k djus okys 
gSaA u rks dgus okys dk Hkyk gksrk gS u gh lquus okys dkA ijUrq vki 
izR;{kKkuh o loZ&nks"kjfgr foeyukFk Hkxoku~ ds er esa os gh fuR;&vfuR; 
vkfn u; ,d nwljs dh vis{kk j[krs gq, viuk o nwljksa dk midkj djus 
okys gksdj ;FkkFkZ rÙo Lo:i gksrs gSaA

O Unblemished Lord Vimalanātha! Those who hold the one-

sided, standalone points of view such as describing a substance 

absolutely permanent (nitya) or transient (kÈaõika), harm 

themselves and others, but, as you had proclaimed, when the 

assertions are understood to have been made only from certain 

standpoints, these reveal the true nature of substances, and, 

therefore, benefit self as well as others.
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Since the substratum (ādhāra) of many modes 

(paryāya) in the substance (dravya) is one, it (the 

substance) is of the nature (svabhāva) of one (eka).

,dL;kI;usdLoHkkoksiyEHkknusdLoHkko% AA111AA

,d gh nzO; ds vusd LoHkkoksa dh miyfC/ gksus ls vusd LoHkko gSA

Since a single substance (dravya) exhibits manifold 

nature (svabhāva), it is of the nature of many 

(aneka).

xq.kxq.;kfnlaKkfnHksnkn~ HksnLoHkko% AA112AA

xq.k&xq.kh vkfn esa laKkfn (laKk] la[;k] y{k.k vkSj iz;kstu) dh 
vis{kk Hksn gksus ls Hksn LoHkko gSA

Due to the distinction between aspects like the 

quality (guõa) and the possessor-of-quality (guõī) 

with respect to its name (saÉjñā), etc. [name 

(saÉjñā), number (saÉkhyā), mark (lakÈaõa) and 

intention (prayojana)], the substance (dravya) has 

the nature of being divisible (bheda).
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xq.kxq.;k|sdLoHkkoknHksnLoHkko% AA113AA

xq.k&xq.kh vkfn dk ,d LoHkko gksus ls (nzO;) vHksn LoHkko gSA 
(ns[ksa] lw=k 49] i`- 66&67-)

Due to the non-distinction between aspects like the 

quality (guõa) and the possessor-of-quality (guõī), the 

substance (dravya) has the nature of being indivisible 

(abheda). (See also, sūtra 49, p. 66-67, ante.)

Hkkfodkys ijLo:ikdkj Hkoukn~ HkO;LoHkko% AA114AA

fo'ks"k& nzO; Hkkfo i;kZ; :i gksus ;ksX; gS] vr% mlesa HkO; Hkko gSA

Hkkfo dky esa ijLo:ikdkj (vkxkeh i;kZ; Lo:i) gksus ls (nzO;) 
HkO; LoHkko gSA

The substance (dravya) has the ability to attain the 

future (bhāvi) mode (paryāya) and, therefore, is of 

the nature (svabhāva) of being potential (bhavya).

dky=k;s¿fi ijLo:ikdkjkHkouknHkO;LoHkko% AA115AA

rhuksa dky esa Hkh ijLo:ikdkj (nwljs nzO; Lo:i) ugha gksus ls 
(nzO;) vHkO; LoHkko gSA

The substance (dravya), in the three times, does not 
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attain the nature of other substances and, therefore, 

is of the nature (svabhāva) of being non-potential 

(abhavya).

1esyark fo ; f.kPpa lxa lHkkoa .k fotgafr AA xkFkk 7 AA

v..kks..ka ifolark ¯nrk vksxkle..ke..kLl A

xkFkkFkZ& os ,d&nwljs esa izos'k djrs gSa] vU;ksU; dks vodk'k nsrs gSa] 
ijLij ({khjuhjor~) fey tkrs gSa] rFkkfi lnk vius&vius LoHkko dks 
ugha NksM+rsA

These (six substances) enter into one another, 

provide room to one another, and mix with one 

another; still these do not leave their respective own-

nature (svabhāva).

1- ;g vkpk;Z dqUndqUn fojfpr iapkfLrdk;&laxzg dh xkFkk la[;k 7 gSA

These six substances provide room to one another and stay together 

for a certain time, still these neither become one with the other, nor do 

their specific qualities transmute to another. To assume that one 

substance becomes the other is the fault called saÉkara. To assume 

that the specific qualities of one substance get transmuted to the other 

is the fault called vyatikara.

In this verse, the statement that the substances enter into one another 

is in respect of the two substances, the soul (jīva) and the matter 

(pudgala), that are with-activity (kriyāvāna). The statement that the 

EXPLANATORY NOTE
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substances provide room to one another is in respect of the substances 

(the soul and the matter) which are with-activity (kriyāvāna) and the 

substances which are without-activity (niÈkriya). The statement that 

the substances mix with one another is in respect of the substances 

without-activity (niÈkriya) – the medium-of-motion (dharma), the 

medium-of-rest (adharma), the space (ākāśa), and the time (kāla).

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, verse 7, p. 17-18.

ikfj.kkfedHkkoiz/kuRosu ijeLoHkko% AA116AA

ikfj.kkfed Hkko dh iz/kurk gksus ls (nzO;) ije LoHkko gSA

Due to the preeminence of its inherent nature, the 

substance (dravya) has its inherent-nature (parama-

svabhāva).

lkekU; LoHkkoksa dk iw.kZ gqvkAfooj.k 

This completes the description of the general 

(sāmānya) nature (svabhāva).

izns'kkfnxq.kkuka O;qRifÙk'psrukfnfo'ks"kLoHkkokuka p 
O;qRifÙk£uxfnrk AA117AA

izns'k vkfn xq.kksa dh O;qRifÙk rFkk psrukfn fo'ks"k LoHkkoksa dh O;qRifÙk 
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igys dgh gSA (lw=k 94 ls lw=k 116 rd X;kjg lkekU; LoHkkoksa dh 
rFkk izns'k vkfn xq.kksa dh O;qRifÙk dgh gSA)

/ekZis{k;k LoHkkok xq.kk u HkofUr AA118AA

/eZ dh vis{kk ls LoHkko xq.k ugha gksrs gSaA

From the standpoint of the character (dharma), the 

nature (svabhāva) are not the qualities (guõa).

EXPLANATORY NOTE

Those which incessantly have substance (dravya) as their 

substratum and do not have qualities – nirguõā – are qualities 

(guõa).

tks fujUrj nzO; ds vkJ; ls gksa vkSj Lo;a nwljs xq.kksa ls jfgr gksa os xq.k 
gSaA

æO;kJ;k fuxqZ.kk xq.kk% AA5&41AA

Ācārya Umāsvāmī’s Tattvārthasūtra:

The term ‘dravyāśraya’ means the substance (dravya) as the 

substratum. Those which do not have qualities are ‘nirguõā’. Those 

which are marked by both these attributes are qualities (guõa). The 

qualification ‘without qualities’ – nirguõā – excludes molecules of two 

atoms, etc. These molecules of two atoms, etc., have the substance 

(dravya) as their substratum and possess qualities. Therefore, these 

have been excluded by the qualification ‘without qualities’ – nirguõā. 
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One may argue that modes (paryāya), like the pitcher, have substance 

as their substratum and are without qualities. So the term qualities 

(guõa) would apply to these (modes) also. But it is not so. The term 

‘dravyāśraya’ implies that qualities must reside incessantly in the 

substance (dravya). Because of this qualification, the modes (paryāya), 

which are occasional, are not considered as the qualities (guõa).

The condition (change) of a substance is its transformation – 

pariõāma.

tks nzO; dk LoHkko (futHkko] futrÙo) gS lks ifj.kke gSA

r‰ko% ifj.kke% AA5&42AA

Some say that qualities (guõa) are separate from the substance 

(dravya). Is that acceptable to you? No, says the commentator. From 

the point of view of designation (saÉjñā), etc., qualities (guõa) are 

different from the substance (dravya). Yet, from another point of view, 

qualities (guõa) are not different from the substance (dravya) as these 

are not found without the substance and are just its transformation – 

pariõāma. If it is so, what is transformation – pariõāma? It is 

explained as follows. The condition or form in which the substance, 

such as the medium of motion (dharma), exists is its transformation – 

pariõāma. The transformation – pariõāma – is of two kinds, 

beginningless (anādi) and with a beginning (sādi). The condition or 

form, i.e., pariõāma, of facilitating movement of the medium of 

motion (dharma) is, from the general (sāmānya) point of view, 

beginningless (anādi). From the specific (viśeÈa) point of view, the 

same is with a beginning (sādi).

Jain, Vijay K. (2018), Ācārya Umāsvāmī’s Tattvārthasūtra – With Explanation in 

English from Ācārya Pūjyapāda’s Sarvārthasiddhi, p. 230-231.
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LoæO;prq‘;kis{k;k ijLija xq.kk% LoHkkok HkofUr AA119AA

fo'ks"k& tSls vfLrRo nzO; dk xq.k gSA bl xq.k dk prq‘; vkSj nzO; 
dk prq‘; ,d gS] vr% ;g vfLrRo xq.k LoHkko Hkh gks tkrk gSA

LoæO; prq‘; & LonzO;] Lo{ks=k] Lodky vkSj LoHkko & dh vis{kk 
ls xq.k ijLij esa LoHkko Hkh gks tkrs gSaA

Take, for example, the quality (guõa) of existence 

(astitva) in a substance (dravya). The four-fold 

(catuÈÇaya) character of this quality (guõa) and the 

substance (dravya) is one. Therefore, this quality 

(guõa) of existence (astitva) also becomes the own-

nature (svabhāva) of the substance.

From the standpoint of the own (sva) four-fold 

(catuÈÇaya) character – comprising own-substance 

(svadravya), own-space (svakÈetra), own-time 

(svakāla), and own-nature (svabhāva) – the qualities 

(guõa) also become the nature (svabhāva).

æO;k.;fi HkofUr AA120AA

(LoæO; prq‘; & LonzO;] Lo{ks=k] Lodky vkSj LoHkko & dh vis{kk 
ls) xq.k nzO; Hkh gks tkrs gSaA
fo'ks"k& tSls psru&nzO;] vpsru&nzO;] ewrZ&nzO;] vewrZ&nzO; bR;kfnA

[From the standpoint of the own (sva) four-fold 

(catuÈÇaya) character – comprising own-substance 
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Take, for example, the animate-substance (cetana-

dravya), the inanimate-substance (acetana-dravya), 

the corporeal-substance (mūrta-dravya), and the 

incorporeal-substance (amūrta-dravya).

(svadravya), own-space (svakÈetra), own-time 

(svakāla), and own-nature (svabhāva) –] The 

qualities (guõa) also become the substance (dravya).

LoHkkoknU;FkkHkoua foHkko% AA121AA

LoHkko ls vU;Fkk (foijhr) gksus dks foHkko dgrs gSaA
fo'ks"k& tho vkSj iqn~xy nzO;ksa esa foHkko Hkh gksrs gSaA tho nzO; esa 
deZÑr foHkko ifj.keu gksrk gSA tho nzO; dk iqn~xy dkeZ.k 
oxZ.kkvksa ds la;ksx ls jkx&}s"k rFkk eksg :i foHkko ifj.keu gksrk gSA 
iqn~xy nzO; ijek.kq dk LdU/ :i foHkko ifj.keu gksrk gSA

The substances (dravya) of the soul (jīva) and the 

matter (pudgala) get transformed into unnatural 

(vibhāva) nature too. The substance (dravya) of the 

soul (jīva), from beginningless time, has been 

transformed into its unnatural (vibhāva) nature due 

to association with the subtle karmic matter and that 

manifests in form of the karmas like attachment 

(rāga), aversion (dveÈa) and delusion (moha). The 

Transformation of the natural own-nature 

(svabhāva) into unnatural nature is called vibhāva.
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substance (dravya) of the matter (pudgala), which in 

its natural (svabhāva) state is an indivisible atom 

(paramāõu), gets transformed into unnatural 

(vibhāva) nature of molecules (skandha) due to 

association with other atoms.

'kq¼a dsoyHkkoe'kq¼a rL;kfi foijhre~ AA122AA

dsoy&Hkko (vfefJr&Hkko) dks 'kq¼ dgrs gSa] mlls foijhr Hkko 
dks v'kq¼ dgrs gSaA

The unadulterated (kevala) nature (bhāva) is the 

pure (śuddha) nature; its opposite nature – the 

aduterated nature – is impure (aśuddha) nature.

LoHkkoL;kI;U;=kksipkjknqipfjrLoHkko% AA123AA

LoHkko dk Hkh vU;=k mipkj djuk mipfjr LoHkko gSA

To transpose the nature (bhāva) of one into another 

is the figurative-nature (upacarita-svabhāva).

EXPLANATORY NOTE

ek.kod ,o ¯lgks ;Fkk HkOkR;uoxhr¯lgL; A 

O;ogkj ,o fg rFkk fuÜÓ;rka ;kR;fuÜÓ;KL; AA7AA 

Ācārya AmÃtacandra’s PuruÈārthasiddhyupāya:
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Just like for a man who has not known a lion, a cat symbolizes 

the lion, in the same way, a man not aware of the true nature of 

the transcendental standpoint (niścaya naya), considers only the 

empirical standpoint (vyavahāra naya) as the ultimate truth.

ftl izdkj ¯lg dks ugha tkuus okys iq#"k dks fcYyh gh ¯lgLo:i Hkklrh 
gS] mlh izdkj fu'p; u; ds Lo:i dks ugha tkuus okys iq#"k dks O;ogkj 
u; gh vo'; fu'p;ius dks izkIr gksrk gSA

l }s/k deZtLokHkkfodHksnkr~A ;Fkk thoL; ewrZRoe& 
psruRoa] ;Fkk fl¼kReuka ijKrk ijn'kZdRoa p AA124AA

og (mipfjr LoHkko) nks izdkj dk gS] deZtU; vkSj LokHkkfodA 
tSls tho dk ewrZiuk vkSj vpsruiuk deZtU; mipfjr LoHkko gSA 
(deZ&cU/u ds fufeÙk ls deks± ds ewrZRo vkSj vpsruRo dk mipkj 
tho esa fd;k tkrk gSA) vkSj tSls fl¼ksa dks ij dk Kkrk&n`‘k dguk 
LokHkkfod mipfjr LoHkko gS (fl¼ Hkxoku~ ;FkkFkZ esa Lo ds 
Kkrk&n`‘k gSa] mUgsa ij dk Kkrk&n`‘k mipkj ls dgk tkrk gSA)

That figurative-nature (upacarita-svabhāva) is of two 

kinds: 1) based on the fruition of the karmas 

(karmajanya), and 2) based on the own-nature 

(svābhāvika). For example, to call the soul (jīva) as 

having the nature of corporealness (murtapanā) or of  

lifelessness (acetenapanā) is the figurative-nature 

(upacarita-svabhāva) based on the fruition of the 

karmas. (Only due to the bondage of the karmas, the 
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soul figuratively has the attributes of corporealness 

and lifelessness.) Further, to call the liberated-soul 

(the Siddha) as the knower and seer of the others is 

the figurative-nature (upacarita-svabhāva) based on 

the own-nature (svābhāvika). (The Siddha truly is 

the knower and seer of the own-soul.)

,oferjs"kka æO;k.kkeqipkjks ;FkklaHkoks Ks;% AA125AA

blh rjg vU; nzO;ksa (vFkkZr~ iqn~xy] /eZ] v/eZ] vkdk'k vkSj dky) 
esa Hkh ;Fkk&lEHko mipkj tkuuk pkfg,A

In the similar manner, wherever possible, the 

figurative-nature (upacarita-svabhāva) should be 

understood in other substances (dravya) – the matter 

(pudgala), the medium of motion (dharma), the 

medium of rest (adharma), the space (ākāśa), and the 

time (kāla).

fo'ks"k LoHkkoksa dk iw.kZ gqvkAfooj.k 

This completes the description of the particular or 

specific (viśeÈa) nature (svabhāva).

] ] ]

This concludes the Section on the Etymology of
Nature (svabhāva)

AA bfr LoHkko&O;qRifÙk vf/dkj AA
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Faults in Absolutistic Standpoints 

(nayābhāsa)

,dkUr i{k nks"k (u;kHkkl) vf/dkj

nquZ;SdkUrek:<k Hkkokuka Lok£Fkdk fg rs A

Lok£Fkdk'p foi;ZLrk% ldyÄk u;k ;r% AA xkFkk 8 AAï

xkFkkFkZ& nquZ; ds fo"k;Hkwr ,dkUr:i inkFkZ okLrfod ugha gSa] D;ksafd 
nquZ; dsoy Lok£Fkd gSa & os vU; u;ksa dh vis{kk u djds dsoy 
viuh gh iqf‘ djrs gSa] vkSj tks Lok£Fkd gksus ls foijhr gksrs gSa] os 
u; lnks"k vFkkZr~ u;kHkkl gksrs gSaA

The objects of reality (padārtha, vastu) described 

through a faulty-standpoint (durnaya) that relies on 

absolutism (ekānta) are not real objects since the 

faulty-standpoint reckons only and only its own-

postulation (svārthika), without leaving scope for any 

other contextual standpoints. And, such absolutistic 

standpoints (naya), being svārthika, are contrary to 

the truth; these are faulty-standpoints, called 

durnaya or nayābhāsa.
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,dkUrn`f"Vizfr"ksf/ RkÙoa izek.kfl¼a rnrRLoHkkoe~ A

Ro;k iz.khra lqfo/s Lo/kEuk uSrRlekyh<ina RonU;S% AA9&1&41AA

Ācārya Samantabhadra’s Svayambhūstotra:

gs lqfof/ukFk (Jh iq"inUr) Hkxou~! vkius vius dsoyKku&:i rst ls 
;FkkFkZ tkudj tks thokfn inkFkks± ds LoHkko dk izfriknu fd;k og ,dkUr 
n'kZu dk fu"ks/d vFkkZr~ vusdkUr n'kZu dk iks"kd gSA izR;{k&ijks{k izek.kksa 
ls fl¼ gSA rr~ (fof/) rFkk vrr~ (fu"ks/) LOk:i vFkkZr~ fdlh vis{kk ls 
rRLo:i gS] fdlh vis{kk ls vrRLo:i gSA vkils vU;] tks loZK o 
ohrjkx ugha gSa] mUgksaus bl izdkj rÙo dk vuqHko izkIr ugha fd;k gSA

O Lord Suvidhinātha! With the light of your omniscience you 

had promulgated the nature of reality in a manner which 

contradicts the absolutistic point of view, well-founded, and 

incorporates the principle of predication involving both the 

affirmation and the negation, depending on the point of view. 

Others have not been able to view the nature of reality in such 

light.

EXPLANATORY NOTE

rRdFka\ AA126AA

og fdl izdkj\

How is this explained?
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loZFkSdkUrsu ln~:iL; u fu;rkFkZO;oLFkk ladjkfnnks"kRokr~ 
AA127AA

fo'ks"k& ladj vkfn vkB nks"k bl izdkj ls gSa&

1) ladj & loZ oLrqvksa dk ijLij feydj ,d oLrq gks tkukA tSls& ̂ 'kjhj 
vkSj vkRek ,d gSaA*

5) vuoLFkk & ,d ls nwljs dh] nwljs ls rhljs dh vkSj rhljs ls 
pkSFks dh mRifÙk & bl izdkj dgha Bgjko ugha gksukA tSls& 
^izR;sd oLrq dk drkZ gksrk gS] lalkj dk drkZ bZ'oj gSA* fiQj 
bZ'oj dk Hkh dksbZ drkZ gksuk pkfg;sA vkSj fiQj mlds drkZ dk Hkh 
drkZ--- (bl Øe dk dHkh vUr ugha gksxkA)

2) O;frdj & ftl oLrq dh fdlh Hkh izdkj ls fLFkfr u cu ldsA 
tSls& ^p{kq ls lqukA*

4) oS;f/dj.k & ijLij fo#¼ vFkkZr~ fo"ke i;kZ;ksa dk ,d gh le; 
esa ,d gh vk/kj ekuukA tSls& ^rkykc dk ;g ty 'khry vkSj 
m".k gSA*

6) la'k; & orZeku esa fu'p; u dj ldukA tSls& ^;g lhi gS ;k 
pk¡nh\*

;fn oLrq dks loZFkk (,dkUr ls) ln~:i (loZFkk lr~ vFkok 
,d:i) gh ekuk tk, rks ladj vkfn nks"kksa ds vkus ls fu;r vFkZ dh 
O;oLFkk ugha cu ldrh gSA (loZFkk ln~:i ekuus ij tho vkSj 
iqn~xy vkfn ds ijLij esa ,d:i gksus ls oLrqvksa esa ijLij dk Hksn 
gh lekIr gks tk,xkA)

3) fojks/ & tM+ dk psru gks tkuk vkSj psru dk tM+ gksukA tSls& 
^iqn~xy esa psruk gSA*
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7) vizfrifÙk & oLrqLo:i dh vKkurkA tSls& ^vkdk'k nzO; tho 
vkSj iqn~xy dh xfr esa lgk;d gksrk gSA*

8) vHkko & ftl oLrq dk loZFkk vHkko gks mldks dgukA tSls& 
^x/s ds lhaxA*

The eight faults, such as ‘saÉkara’ are as under:

1.  saÉkara – To assume that one substance can 

become the other substance. ‘The soul is the body.’

2. vyatikara – To transmute the specific quality of 

one substance to the other substance. ‘I’ve heard 

it with my own eyes.’

If the object of reality (padārtha, vastu) is considered 

absolutely of the nature of existence (sadrūpa or 

ekarūpa) then due to faults like ‘saÉkara’ the true 

nature of the object of reality cannot be ascertained. 

[If the object of reality is considered solely of the 

nature of existence, the distinction between 

substances like the soul (jīva) and the matter 

(pudgala) shall vanish.]

3. virodha – To accept the quality in a substance that 

is opposite to its nature. ‘The matter (pudgala) 

has consciousness (cetanā).’

4. vaiyadhikaraõa – To assume that opposing 

attributes can persist in a substance at one and 

the same time. ‘The water in the lake is hot and 

cold.’
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5. anavasthā – To make a never-ending assumption. 

‘Everything must have a creator; God is the 

creator of the world.’ Then, who is the creator of 

God? This goes on ad infinitum.

7. apratipatti – To be ignorant about the nature-of-

the-object (vastu-svabhāva). ‘The space (ākāśa) 

assists in the motion of the soul and the matter.’

8. abhāva – To assume the presence of something 

that does not exist. ‘The horns of the hare.’

6. saÉśaya – To have doubt over the nature of the 

object. ‘It may not be true that virtuous karmas 

lead to birth in heaven.’ Or, ‘Is it silver or nacre?’

rFkk¿ln~:iL; ldy'kwU;rkizlaxkr~ AA128AA

;fn oLrq dks loZFkk (,dkUr ls) vln~:i (loZFkk vlr~ vFkok 
vHkko:i) gh ekuk tk, rks ldy (lalkj dh) 'kwU;rk dk izlax 
vkrk gSA

If the object of reality (padārtha, vastu) is considered 

absolutely of the nature of non-existence (asadrūpa 

or abhāvarūpa) then everthing in the world shall 

become null and void, it comes to nought (śūnya).
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fuR;L;Sd:iRoknsd:iL;kFkZfØ;kdkfjRokHkko%] 
vFkZfØ;kdkfjRokHkkos æO;L;kI;Hkko% AA129AA

;fn oLrq dks loZFkk (,dkUr ls) fuR; Lo:i gh ekuk tk, rks og 
lnk ,d:i jgsxh vkSj lnk ,d:i jgus ls vFkZfØ;kdkfjRo (fdlh 
dk;Z dh flf¼ vFkkZr~ oLrq dh mÙkj&i;kZ; dk gksuk) dk vHkko gks 
tk,xkA vFkZfØ;kdkfjRo dk vHkko gks tkus ls oLrq dk gh vHkko gks 
tk,xkA (D;ksafd oLrq dh mÙkj&i;kZ; dk vHkko gks tk,xkA)

If the object of reality (padārtha, vastu) is considered 

absolutely of the nature of permanence (nitya) then it 

shall ever remain as it is and there will be absence of 

all future activity or modification (arthakriyā-

kāritva). With the absence of all modification 

(arthakriyākāritva), there will be absence of the 

object (vastu) itself. [As then there cannot be any 

subsequent (uttara) mode (paryāya) of the object.]

vfuR;i{ksfi fujUo;Rokr~ vFkZfØ;kdkfjRokHkko%] 
vFkZfØ;kdkfjRokHkkos æO;L;kI;Hkko% AA130AA

;fn oLrq dks loZFkk (,dkUr ls) vfuR; ({kf.kd) Lo:i gh ekuk 
tk, rks nwljs gh {k.k esa oLrq dk loZFkk fouk'k (vFkkZr~ fujUo;] 
lUrku&jfgr) gks tkus ls og dksbZ dk;Z ugha dj ldsxh vkSj dqN Hkh 
dk;Z u djus ls vFkZfØ;kdkfjRo (fdlh dk;Z dh flf¼ vFkkZr~ oLrq 
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dh mÙkj&i;kZ; dk gksuk) dk vHkko gks tk,xkA vFkZfØ;kdkfjRo dk 
vHkko gks tkus ls oLrq dk gh vHkko gks tk,xkA

If the object of reality (padārtha, vastu) is considered 

absolutely of the nature of transience (anitya, 

kÈaõika) then, on its complete destruction, there will 

be absence of all future activity or modification 

(arthakriyākāritva). With the absence of all 

modification (arthakriyākāritva), there will be 

absence of the object (vastu) itself.

,dLo:iL;SdkUrsu fo'ks"kkHkko% loZFkSd:iRokr~] 
fo'ks"kkHkkos lkekU;L;kI;Hkko% AA131AA

;fn oLrq dks loZFkk (,dkUr ls) ,dLo:i gh ekuk tk, rks mlesa 
fo'ks"k /eZ dk vHkko gks tk,xk D;ksafd og loZFkk ,dLo:i gSA 
fo'ks"k /eZ dk vHkko gks tkus ls lkekU; /eZ dk Hkh vHkko gks 
tk,xkA (oLrq esa fo'ks"k vkSj lkekU; /eZ dk vuU;iuk gSA)

If the object of reality (padārtha, vastu) is considered 

absolutely of the nature of one or singular 

(ekasvarūpa) then, being singular in nature, it will 

cease to have any specific (viśeÈa) attributes. In the 

absence of the specific (viśeÈa) attributes, the general 

(sāmānya) attributes, too, must be absent. [Both, the 
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general (sāmānya) and the specific (viśeÈa), attributes 

must exist simultaneously in the object.]

fu£o'ks"ka fg lkekU;a Hkosr~ [kjfo"kk.kor~ A

lkekU;jfgrRokPp fo'ks"kLr}nso fg AA xkFkk 9 AA

xkFkkFkZ& fo'ks"k ls jfgr lkekU; fu'p; ls x/s ds lhax ds leku 
vlr~ gS vkSj lkekU; ls jfgr fo'ks"k Hkh mlh izdkj ls (x/s ds lhax 
ds leku) vlr~ gS] vFkkZr~ voLrq gSA

In the absence of the specific (viśeÈa) attributes, the 

general (sāmānya) attributes certainly are non-

existent like the horns of the hare; similarly, in the 

absence of the general (sāmānya) attributes the 

specific (viśeÈa) attributes, are non-existent (like the 

horns of the hare). [The object of reality (padārtha, 

vastu) becomes a nonentity (avastu).]

bfr Ks;%

EXPLANATORY NOTE

All objects have two kinds of qualities (guõa) – the general (sāmānya), 

and the specific (viśeÈa). The general qualities express the genus (jāti) 

or the general attributes, and the specific qualities describe the 

constantly changing conditions or modes. Consciousness (cetanā) is a 

specific (viśeÈa) attribute of the soul when viewed in reference to the 

non-souls but a general (sāmānya) attribute when viewed in reference 

to other souls. In a hundred pitchers, the general quality is their jar-

ness, and the specific quality is their individual size, shape or mark. 
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;FkSd'k% dkjdeFkZfl¼;s leh{; 'ks"ka Lolgk;dkjde~ A

rFkSo lkekU;fo'ks"kekr`dk u;kLros"Vk xq.keq[;dYir% AA13&2&62AA

Ācārya Samantabhadra’s Svayambhūstotra:

gs Hkxou~! vkids er esa ftl izdkj ,d&,d dkj.k & miknku dkj.k 
vFkok fufeÙk dkj.k & vius flok; nwljs lgdkjh dkjd dh vis{kk djds 
gh fdlh dk;Z dh flf¼ ds fy, leFkZ gksrs gSa] oSls gh lkEkkU; /EkZ rFkk 
fo'ks"k /eZ dks izxV djus okys u; Hkh ,d dks eq[; rFkk nwljs dks xkS.k 
dgus dh vis{kk ls gh b"V gSa] vFkkZr~ dk;Z dh flf¼ ds fy, leFkZ gSaA

Just as the two mutually supportive causes, the substantial 

cause (upādāna kāraõa) and the instrumental cause (nimitta 

kāraõa), result in the accomplishment of the desired objective, 

in the same way, your doctrine that postulates two kinds of 

attributes in a substance, general (sāmānya) and specific 

(viśeÈa), and ascertains its particular characteristic (naya) 

depending on what is kept as the primary consideration for the 

moment while keeping the other attributes in the background, 

not negating their existence in any way, accomplishes the 

desired objective.

Thousands of trees in a forest have tree-ness (vÃkÈatva) as the general 

(sāmānya) attribute but each tree has specific (viśeÈa) attributes, 

distinguishing these as neem tree, oak tree or palm tree.

lkekU;kHkkorLrs"kka e`"kSo ldyk fxj% AA31AA

lkekU;kFkkZ fxjks¿U;s"kka fo'ks"kks ukfHkyI;rs A

Ācārya Samantabhadra’s ĀptamīmāÉsā:

dqN yksxksa ds er esa 'kCn lkekU; dk dFku djrs gSa D;ksafd (mudh 
ekU;rkuqlkj) 'kCnksa ds }kjk fo'ks"k dk dFku ugha curk gSA fo'ks"k ds vHkko 
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When the expression makes the general (sāmānya) aspect as its 

subject, the specific (viśeÈa) aspect becomes secondary and when the 

expression makes the specific aspect as its subject, the general aspect 

becomes secondary; this is achieved by using the word ‘syāt’ in 

expression.

esa lkekU; dk Hkh vfLrRo ugha curk gS vkSj lkekU; ds feF;k gksus ls 
lkekU;&izfriknd leLr opu vlR; gh Bgjrs gSaA

In the doctrine of others, words can describe only the general 

(sāmānya) attributes of a substance and not the specific (viśeÈa) 

attributes. [In the absence of the specific (viÈeśa) attributes, the 

general (sāmānya) attributes too become nonentity; therefore, 

words, which can describe only the nonentity, too become 

nonentity.] Upon accepting the general (sāmānya) attributes as 

nonentity, all words become false.

lkekU; vkSj fo'ks"k Lo:i okyk inkFkZ izek.k dk fo"k; gSA

lkekU;fo'ks"kkRek rnFkksZ fo"k;% AA4&1AA

Ācārya Māõikyanandi’s ParīkÈāmukha Sūtra:

The object (artha, vastu, padārtha) of the nature of the general 

(sāmānya) and the specific (viśeÈa) is the subject of the valid-

knowledge (pramāõa).

vusdi{ks¿fi rFkk æO;kHkkoks fujk/kjRokr~ vk/kjk/s;k& 
HkkokPp AA132AA

;fn oLrq dks loZFkk (,dkUr ls) vusdi{k (vusd:i) gh ekuk tk, 
rks mlls vusd:i (i;kZ;) fujk/kj (vk/kj&foghu) gks tkrs gSa vkSj 
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bl izdkj vk/kj vkSj vk/s; dk vHkko gksus ls nzO; dk Hkh vHkko 
gks tk,xkA (lkekU;&:i vk/kj ds vHkko esa fo'ks"k&:i vk/s;ksa dk 
Hkh vHkko gks tk,xkA)

If the object of reality (padārtha, vastu) is considered 

absolutely of the nature of many (anekarūpa) then, 

the many attributes become without the substratum 

or support (ādhāra); and, in this hypothesis since 

there is the absence of the support (ādhāra) as well 

as the supported (ādheya), there can be no substance 

(dravya). [In the absence of the support (ādhāra), i.e., 

the general (sāmānya), the supported (ādheya), i.e., 

the specific (viśeÈa) must also vanish.]

Hksni{ks¿fi fo'ks"kLoHkkokuka fujk/kjRoknFkZfØ;kdkfjRok& 
Hkko%] vFkZfØ;kdkfjRokHkkos æO;L;kI;Hkko% AA133AA

lkEkkU; rFkk fo'ks"k esa loZFkk (,dkUr ls) Hksni{k (Hksn vFkok 
i`FkDRo gh) ekuus ij fo'ks"k (xq.k vFkok i;kZ;) fujk/kj 
(vk/kj&foghu) gks tkus ls ;s dqN Hkh vFkZfØ;k ugha dj ldsaxs vkSj 
vFkZfØ;kdkfjRo ds vHkko esa nzO; dk Hkh vHkko gks tk,xkA

If it be hypothesised that the general (sāmānya) and 

the specific (viśeÈa) are absolutely of the nature of 

distinction (bhedarūpa) then the specific attributes 

[qualities (guõa) or modes (paryāya)] become without 
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the substratum or support (ādhāra) and, therefore, 

there will be the absence of all activity or 

modification (arthakriyākāritva). With the absence of 

modification (arthakriyākāritva), there will be 

absence of the object (dravya, vastu) itself.

vHksni{ks¿fi losZ"kkesdRoe~] losZ"kkesdRos¿FkZfØ;k& 
dkfjRokHkko%] vFkZfØ;kdkfjRokHkkos æO;L;kI;Hkko% 
AA134AA

lkEkkU; rFkk fo'ks"k esa loZFkk (,dkUr ls) vHksni{k (vHksn vFkok 
,dRo gh) ekuus ij lc (xq.k&xq.kh vFkok i;kZ;&i;kZ;h) ,d:i gks 
tkus ij vFkZfØ;kdkfjRo dk vHkko gks tk,xk vkSj vFkZfØ;kdkfjRo 
ds vHkko esa nzO; dk Hkh vHkko gks tk,xkA

If it be hypothesised that the general (sāmānya) and 

the specific (viśeÈa) are absolutely of the nature of 

one or singular (abhedarūpa) then all these [qualities 

(guõa) and possessor-of-qualities (guõī) or modes 

(paryāya) and possessor-of-modes (paryāyī)] become 

one and there will be the absence of all activity or 

modification (arthakriyākāritva). With the absence of 

modification (arthakriyākāritva), there will be 

absence of the object (dravya, vastu) itself.
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HkO;L;SdkUrsu ikfj.kkfedRokr~ æO;L; æO;kUrjRoizlÄkr~] õ
ladjkfnnks"klaHkokr~ AA135AA

;fn oLrq dks loZFkk (,dkUr ls) HkO;&LoHkko (gksus ds ;ksX; gh) 
ekuk tk, rks oLrq loZFkk ikfj.kkfed gks tk,xh rFkk ,d nzO; nwljs 
nzO;:i gks tk,xk] rc ladj vkfn nks"k lEHko gksaxsA (ns[ksa] lw=k 127] 
i`- 136&138)

If the object of reality (padārtha, vastu) is considered 

absolutely of the nature of potential (bhavyarūpa) 

then the object shall become absolutely 

transformable (pāriõāmika) and one object shall 

attain the nature of other objects; this will result in 

faults like ‘saÉkara’. (see, sūtra 127, p. 136-138, 

ante.)

loZFkk¿HkO;L;SdkUrs¿fi rFkk 'kwU;rkizlÄkr~ Lo:is.kkI;& õ
Hkoukr~ AA136AA

;fn oLrq dks loZFkk (,dkUr ls) vHkO;&LoHkko gh ekuk tk, rks 
'kwU;rk dk izlax vk,xk_ D;ksafd tks oLrq gksus ds loZFkk v;ksX; 
(Hkkfo i;kZ;:i u gks ikuk) gS] og Lo:i (oLrq:i) ls Hkh ugha gks 
ldrh gSA

If the object of reality (padārtha, vastu) is considered 

absolutely of the nature of non-potential (abhavya-

••••••••••••••••••••••••
146

vkyki i¼frĀlāpa Paddhati



rūpa) then it will be a case of the object coming to 

nought (śūnya); any object that does not have the 

potential to change into a future (bhāvi) mode 

(paryāya) can also not maintain its own nature as an 

object.

LoHkkoLo:iL;SdkUrsu lalkjkHkko% AA137AA

;fn oLrq dks loZFkk (,dkUr ls) LoHkko&Lo:i ekuk tk, rks lalkj 
dk gh vHkko gks tk,xkA (D;ksafd LoHkko ds ,dkUr i{k esa foHkko 
dks vodk'k ugha vkSj lalkj foHkko&:i gSA)

If the object of reality (padārtha, vastu) is considered 

absolutely of the nature of the natural (svabhāva-

svarūpa) then there shall be the absence of the world 

(saÉsāra) itself. [In the absolutistic (ekānta) 

standpoint of the natural (svabhāva-svarūpa), there 

is no place for the unnatural (vibhāva-svarūpa); and 

the nature of the world (saÉsāra) comprises the 

unnatural (vibhāva-svarūpa).]

foHkkoi{ks¿fi eks{kL;kI;Hkko% AA138AA

;fn oLrq dks loZFkk (,dkUr ls) foHkko&Lo:i ekuk tk, rks eks{k 
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dk Hkh vHkko gks tk,xkA (D;ksafd foHkko ds ,dkUr i{k esa LoHkko 
dks vodk'k ugha vkSj eks{k LoHkko&:i gSA)

If the object of reality (padārtha, vastu) is considered 

absolutely of the nature of the unnatural (vibhāva-

svarūpa) then there shall be the absence of the 

liberation (mokÈa) too. [In the absolutistic (ekānta) 

standpoint of the unnatural (vibhāva-svarūpa), there 

is no place for the natural (svabhāva-svarūpa); and 

the nature of the liberation (mokÈa) comprises the 

natural (svabhāva-svarūpa).]

loZFkk pSrU;esosR;qDrs losZ"kka 'kq¼KkupSrU;kokfIr% L;kr~] 
rFkk lfr è;kua è;s;a Kkua Ks;a xq#% f'k";k|Hkko% AA139AA

;fn loZFkk (,dkUr ls) pSrU; gh ekuk tk, rks lHkh dks 'kq¼ 
Kku&:i pSrU; dh izkfIr gks tk,xhA lcdks 'kq¼ Kku&:i pSrU; dh 
izkfIr gks tkus ij è;ku&è;s;] Kku&Ks;] xq#&f'k"; vkfn dk vHkko gks 
tk,xkA

If everyone is considered absolutely of the nature of 

the consciousness (caitanya) then all shall become of 

the nature of pure-knowledge (śuddha-jñāna) that 

entails pure consciousness. If all become of the 

nature of pure-knowledge (śuddha-jñāna) then there 

shall be absence of meditation (dhyāna) and object-
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of-meditation (dhyeya), knowledge (jñāna) and object-

of-knowledge (jñeya), and teacher (guru) and disciple 

(śiÈya), etc.

loZFkk'kCn% loZizdkjokph vFkok loZdkyokph vFkok  
fu;eokph ok vusdkUrlkis{kh ok\ ;fn loZizdkjokph 

1loZdkyokph vusdkUrokph ok loZx.ks  iBukr~ loZ'kCn 
,oafo/'psÙk£g fl¼a u% lehfgre~A vFkok fu;eokph 
psÙk£g ldykFkkZuka ro izrhfr% dFka L;kr~\ fuR;% vfuR;% 
,d% vusd% Hksn% vHksn% dFka izrhfr% L;kr~ fu;fer& 
i{kRokr~\ AA140AA

^loZFkk* 'kCn loZizdkjokph gS] vFkok loZdkyokph gS] vFkok  
fu;eokph gS] vFkok vusdkUrokph gS\ pw¡fd ^loZ* 'kCn dk ikB 
loZx.k esa gS vkSj ;fn og loZizdkjokph] loZdkyokph vFkok 
vusdkUrokph gS rks fiQj gekjk lehfgr vFkkZr~ b‘fl¼kUr fl¼ gks 
x;kA ;fn ^loZFkk* 'kCn fu;eokph gS (vFkkZr~ oLrq ml foof{kr ,d 
/eZ:i gh gS)] rks fiQj fu;fer i{k gksus ds dkj.k fuR;&vfuR;] 
,d&vusd] Hksn&vHksn vkfn lEiw.kZ vFkks± dh izrhfr dSls lEHko gS\ 
vFkkZr~ ugha gks ldsxhA

Does the word ‘sarvathā’ connote ‘all-kinds’, or ‘all-

time’, or ‘as-a-rule’ or ‘manifold’? Since the word 

1- ikBkUrj & ^lokZfnx.ks*A
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‘sarva’ is used in all sects and if it be used to connote 

‘all-kinds’, or ‘all-time’ or ‘manifold’, then it 

corroborates the doctrine that is dear to us. If the 

word ‘sarvathā’ be used to connote ‘as-a-rule’ 

[meaning, the object of reality (vastu) has just the 

attribute that is under consideration], then, being 

regulatory, it fails to express the multiple attributes – 

like permanence-transience, one-many, and distinct-

indistinct – of the object.

rFkk¿pSrU;i{ks¿fi ldypSrU;ksPNsn% L;kr~ AA141AA

mlh izdkj ;fn loZFkk (,dkUr ls) vpSrU;&i{k dks gh ekuk tk, rks 
leLr psru inkFkks± ds mPNsn (fouk'k) dk izlax vkrk gSA

In the same way, if all objects of reality (vastu) be 

considered absolutely of the nature of the lifelessness 

(acaitanya) then objects with the nature of the 

consciousness (caitanya) shall forgo their existence.

ewrZL;SdkUrsukReuks u eks{kL;kokfIr% L;kr~ AA142AA

vkRek dks loZFkk (,dkUr ls) ewrZ&LoHkko gh ekuk tk, rks mls dHkh 
Hkh eks{k dh izkfIr ugha gksxhA
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loZFkk¿ewrZL;kfi rFkkReu% lalkjfoyksi% L;kr~ AA143AA

vkRek dks loZFkk (,dkUr ls) vewrZ&LoHkko gh ekuk tk, rks lalkj 
dk yksi gks tk,xkA (D;ksafd lalkjh tho esa deZcU/ ds dkj.k ewrZRo 
gSA (ns[ksa] lw=k 103] i`- 115-)

If the soul (ātmā) be considered absolutely of the 

nature of the incorporealness (amūrtatva), then it 

shall entail the cessation of the world (saÉsāra). 

[This is because the worldly-souls (saÉsārī jīva) have 

corporealness (mūrtatva) due to the bondage of the 

karmas. (see, sūtra 103, p. 115, ante.)]

If the soul (ātmā) be considered absolutely of the 

nature of the corporealness (mūrtika), then it can 

never attain liberation (mokÈa).

,dizns'kL;SdkUrsuk[k.Mifjiw.kZL;kReuks¿usddk;ZdkfjRo ,o 
gkfu% L;kr~ AA144AA

vkRek dks loZFkk (,dkUr ls) ,d izns'kh gh ekuk tk, rks v[k.Mrk 
ls ifjiw.kZ vkRek ds vusd&dk;ZdkfjRo dk vHkko gks tk,xkA

If the soul (ātmā) be considered absolutely of the 
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nature of the single-spacepoint (ekapradeśa-

svabhāva), then the utterly indivisible soul shall not 

be able to perform any activity whatsoever.

loZFkk¿usdizns'kRos¿fi rFkk rL;kuFkZdk;ZdkfjRoa 
LoLoHkko'kwU;rkizlÄkr~ AA145AAõ

vkRek dks loZFkk (,dkUr ls) vusd izns'kh gh ekuk tk, rks Hkh og 
vFkZfØ;kdkfjRo ugha dj ldsxh D;ksafd mlds vkRe&LoHkko 'kwU;rk 
dk izlax izkIr gksxkA

If the soul (ātmā) be considered absolutely of the 

nature of the many-spacepoint (anekapradeśa-

svabhāva), then too the soul shall not be able to 

perform any activity whatsoever since it will lose its 

character of the inherent-nature (svabhāva).

'kq¼L;SdkUrsukReuks u deZeydyÄkoysi% loZFkk ï
fuj×tuRokr~ AA146AA

vkRek dks loZFkk (,dkUr ls) 'kq¼ gh ekuk tk, rks og loZFkk 
fujatu (eyjfgr) gksus ls deZey :ih dyad ls fyIr ugha gks 
ldsxhA

If the soul (ātmā) be considered absolutely of the 
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nature of the pure (śuddha-svabhāva), then, being 

utterly without contamination, it shall not get bound 

with the mire of the karmic matter.

loZFkk¿'kq¼SdkUrs¿fi rFkk¿Reuks u dnkfi 'kq¼LoHkko& 
izlÄ% L;kr~ rUe;Rokr~ AA147AAõ

vkRek dks loZFkk (,dkUr ls) v'kq¼ gh ekuk tk, rks v'kq¼e;h gks 
tkus ls mls dHkh Hkh 'kq¼&LoHkko dh izkfIr ugha gksxh] vFkkZr~ mls 
eks{k ugha gks ldsxkA

If the soul (ātmā) be considered absolutely of the 

nature of the impure (aśuddha-svabhāva), then, 

being always contaminated, it shall not be able to 

attain the pure nature, i.e., the state of liberation 

(mokÈa).

mipfjrSdkUri{ks¿fi ukReKrk laHkofr fu;feri{kRokr~ 
AA148AA

vkRek ds loZFkk (,dkUr ls) mipfjr i{k dks Lohdkj djus ij 
vkReKrk lEHko ugha gS] D;ksafd loZFkk mipfjr i{k esa vuqipfjr i{k 
lEHko ugha gS vkSj fu;r :i ls ijKrk gh jgsxhA

If the soul (ātmā) be considered absolutely of the 
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nature of the figurative (upacarita-svabhāva), then it 

shall not ever be able to attain the self-knowledge; 

the absolutistic figurative nature delves into the 

objects external to the soul, leaving no scope for the 

self-knowledge.

rFkkReuks¿uqipfjri{ks¿fi ijKrknhuka fojks/% L;kr~ 
AA149AA

mlh izdkj vkRek ds loZFkk (,dkUr ls) vuqipfjr i{k dks gh 
Lohdkj djus ij vkRek ds ijKrk vkfn (ij dk Kkrk&n`‘k) dk 
fojks/ vk tk,xkA
¹fu'p; u; (vuqipfjr i{k) ls vkRek esa dsoy vkReKrk gS vkSj 
O;ogkj u; (mipfjr i{k) ls vkRek esa ijKrk gSAº

If the soul (ātmā) be considered absolutely of the 

nature of the non-figurative (anupacarita-svabhāva), 

then it shall not ever be able to attain the knowledge 

(and perception) of the external objects.

[In the absolutistic non-figurative nature of the soul 

(anupacarita-svabhāva) it has only the self-

knowledge, and in the absolutistic figurative nature 

(upacarita-svabhāva) it has only the knowledge of the 

objects external.]
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] ] ]

This concludes the Section on the Faults in
Absolutistic Standpoints (nayābhāsa)

AA bfr ,dkUr i{k nks"k (u;kHkkl) vf/dkj AA

••••••••••••••••••••••••
155

Faults in Absolutistic Standpoint (nayābhāsa)



The Schematic of

Standpoints (naya)

u; ;kstfudk vf/dkj

rPp lkis{kfl¼ÔFk± L;kÂ;fefJra dq# AA xkFkk 10 AA

ukukLoHkkola;qÙkaQ æO;a KkRok izek.kr% A

xkFkkFkZ& izek.k ds }kjk ukuk LoHkkoksa ls ;qÙkQ nzO; dks tkudj] lkis{k 
flf¼ ds fy, mldks dFkf×pr~ (L;kr~) u;ksa ls fefJr vFkkZr~ ;qÙkQ 
djuk pkfg,A

Know, through the valid-knowledge (pramāõa), the 

substance (dravya) comprising manifold attributes; 

then, to establish its relative character, the substance 

should be viewed in light of the standpoints (naya) 

that postulate ‘in a way’ (kathaôcita, syāt).

LoæO;kfnxzkgds.kkfLrLoHkko% AA150AA

LoæO;kfn&xzkgd & LonzO;] Lo{ks=k] Lodky vkSj LoHkko vFkkZr~ 
Loprq‘; dks xzg.k djus okys & u; dh vis{kk ls nzO; vfLr LoHkko 
gSA (ns[ksa] lw=k 54] i`- 71-)
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From the standpoint (naya) that accepts the 

attributes like the own-substance (svadrayādi-

grāhaka) – the four-fold (catuÈÇaya) attributes 

comprising own-substance (svadravya), own-space 

(svakÈetra), own-time (svakāla), and own-nature 

(svabhāva) – the substance (dravya) is of the nature 

of affirmation (asti). (See also, sūtra 54, p. 71, ante.)

ijæO;kfnxzkgds.k ukfLrLoHkko% AA151AA

ijæO;kfn&xzkgd & ijnzO;] ij{ks=k] ijdky vkSj ijHkko vFkkZr~ 
ijprq‘; dks xzg.k djus okys & u; dh vis{kk ls nzO; ukfLr LoHkko 
gSA (ns[ksa] lw=k 55] i`- 72&73-)

From the standpoint (naya) that accepts the 

attributes like the other-substance (paradrayādi-

grāhaka) – the four-fold (catuÈÇaya) attributes 

comprising other-substance (paradravya), other-

space (parakÈetra), other-time (parakāla), and other-

nature (parabhāva) – the substance (dravya) is of the 

nature of negation (nāsti). (See also, sūtra 55, p. 72-

73, ante.)
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mRiknO;;xkS.kRosu lÙkkxzkgds.k fuR;LoHkko% AA152AA

mRikn vkSj O;; dks xkS.k djds (/zkSO; dks xzg.k djus okyk) lÙkk 
dh eq[;rk ls xzg.k djus okys u; dh vis{kk ls nzO; fuR; LoHkko 
gSA (ns[ksa] lw=k 48] i`- 65&66-)

From the standpoint (naya) that accepts the 

origination (utpāda) and the destruction (vyaya) as 

the secondary and accepts the existence (sattā) as the 

primary, the substance (dravya) is permanent (nitya). 

(See also, sūtra 48, p. 65-66, ante.)

dsufpr~ i;kZ;k£FkdsukfuR;LoHkko% AA153AA

fdlh i;kZ; dks xzg.k djus okys u; dh vis{kk ls nzO; vfuR; 
LoHkko gSA (ns[ksa] lw=k 60] i`- 76&77-)

From the standpoint (naya) that accepts any 

particular mode (paryāya), the substance (dravya) is 

transient (anitya). (See also, sūtra 60, p. 76-77, ante.)

HksndYiukfujis{ks.kSdLoHkko% AA154AA

HksndYiuk fujis{k ('kq¼ æO;k£Fkd) u; dh vis{kk ls nzO; 
,d&LoHkko gSA (ns[ksa] lw=k 49] i`- 66&67-)
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From the standpoint (naya) that does not accept any 

distinctions (bheda) – bhedakalpanā nirpekÈa – the 

substance (dravya) is singular or one (eka). (See also, 

sūtra 49, p. 66-67, ante.)

vUo;æO;k£FkdsuSdL;kI;usdæO;LoHkkoRoe~ AA155AA

vUo;xzkgh æO;k£Fkd u; dh vis{kk ls ,d gksrs gq, Hkh nzO; ds 
vusd LoHkko gSaA (ns[ksa] lw=k 53] i`- 70&71-)

From the standpoint (naya) that sees the substance 

(dravya) as having infallible-affirmation (anvaya) 

with its attributes – anvayagrāhī dravyārthika naya 

– the substance, although one, is manifold (aneka). 

(See also, sūtra 53, p. 70-71, ante.)

ln~HkwrO;ogkjs.k xq.kxq.;kfnfHkHksZnLoHkko% AA156AA

ln~Hkwr O;ogkj miu; ls xq.k&xq.kh vkfn esa Hksn dh vis{kk ls (nzO;) 
Hksn LoHkko gSA (ns[ksa] lw=k 82] 83] i`- 94&96-)

From the secondary-standpoint (upanaya) called the 

intrinsic empirical standpoint (sadbhūta vyavahāra 

naya) that makes distinction between attributes like 

the quality (guõa) and the possessor-of-quality (guõī), 
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the substance (dravya) is of the nature of distinctness 

(bheda). (See also, sūtra 82 & 83, p. 94-96, ante.)

HksndYiukfujis{ks.k xq.kxq.;kfnfHkjHksnLoHkko% AA157AA

HksndYiuk fujis{k ('kq¼ æO;k£Fkd) u; dh vis{kk ls xq.k&xq.kh vkfn 
esa vHksn ls nzO; vHksn&LoHkko gSA (ns[ksa] lw=k 49] i`- 66&67-)

From the standpoint (naya) that does not accept any 

distinctions (bheda) – bhedakalpanā nirpekÈa – 

between attributes like the quality (guõa) and the 

possessor-of-quality (guõī), the substance (dravya) is 

of the nature of indistinctness (abheda). (See also, 

sūtra 49, p. 66-67, ante.)

ijeHkkoxzkgds.k HkO;kHkO;ikfj.kkfedLoHkko% AA158AA

ije&Hkko xzkgd u; dh vis{kk ls (tho nzO; dk) HkO; vkSj vHkO; 
ikfj.kkfed LoHkko gSA (ns[ksa] lw=k 56] i`- 73&74-)

From the standpoint (naya) that accepts the 

inherent-nature – parama-bhāva grāhaka naya – the 

soul-substance (jīva dravya) is potential (bhavya) and 

non-potential (abhavya), and that is its nature called 
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the inherent-nature or capacity (pāriõāmika 

svabhāva). (See also, sūtra 56, p. 73-74, ante.)

'kq¼k'kq¼ijeHkkoxzkgds.k psruLoHkkoks thoL; AA159AA

'kq¼&v'kq¼ ije&Hkko xzkgd u; dh vis{kk ls tho nzO; dk psru 
LoHkko gSA (ns[ksa] lw=k 56] i`- 73&74-)

From the standpoint (naya) that accepts the pure and 

impure inherent-nature – śuddha-aśuddha parama-

bhāva grāhaka naya – the soul-substance (jīva 

dravya) is of the nature of being conscious (cetana). 

(See also, sūtra 56, p. 73-74, ante.)

vln~HkwrO;ogkjs.k deZuksdeZ.kksjfi psruLoHkko% AA160AA

vln~Hkwr O;ogkj u; dh vis{kk ls deZ vkSj uksdeZ ds Hkh psru 
LoHkko gSA

From the non-intrinsic (alien) empirical standpoint

(asadbhūta vyavahāra naya), the karmas and the 

quasi-karmas (nokarma), too, are of the nature of 

being conscious (cetana).
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ijeHkkoxzkgds.k deZuksdeZ.kksjpsruLoHkko% AA161AA

ije&Hkko xzkgd u; dh vis{kk ls deZ vkSj uksdeZ ds vpsru 
LoHkko gSA

From the standpoint (naya) that accepts the 

inherent-nature – parama-bhāva grāhaka naya – the 

karmas and the quasi-karmas (nokarma) are of the 

nature of being non-conscious (acetana).

thoL;kI;ln~HkwrO;ogkjs.kkpsruLoHkko% AA162AA

(fotkfr) vln~Hkwr O;ogkj u; dh vis{kk ls tho Hkh vpsru 
LoHkko gSA (ns[ksa] lw=k 86] i`- 97&98-)

From the [other-genus (vijāti)] non-intrinsic (alien) 

empirical standpoint (asadbhūta vyavahāra naya), 

the soul (jīva), too, is of the nature of being non-

conscious (acetana). (See also, sūtra 86, p. 97-98, 

ante.)

ijeHkkoxzkgds.k deZuksdeZ.kksewZrZLoHkko% AA163AA

ije&Hkko xzkgd (nzO;k£Fkd) u; dh vis{kk ls deZ vkSj uksdeZ ds 
ewrZ LoHkko gSA (ns[ksa] lw=k 56] i`- 73&74-)
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From the standpoint (naya) that accepts the 

inherent-nature of the substance – parama-bhāva 

grāhaka (dravyārthika) naya – the karmas and the 

quasi-karmas (nokarma) are of the nature of being 

corporeal (mūrta). (See also, sūtra 56, p. 73-74, ante.)

thoL;kI;ln~HkwrO;ogkjs.k ewrZLoHkko% AA164AA

vln~Hkwr O;ogkj u; dh vis{kk ls tho Hkh ewrZ LoHkko gSA (ns[ksa] 
lw=k 86] i`- 97&98-)

From the non-intrinsic (alien) empirical standpoint 

(asadbhūta vyavahāra naya), the soul (jīva), too, is of 

the nature of being corporeal (mūrta). (See also, sūtra 

86, p. 97-98, ante.)

ijeHkkoxzkgds.k iqn~xya fogk; brjs"kkeewrZLoHkko% 
AA165AA

ije&Hkko xzkgd (nzO;k£Fkd) u; dh vis{kk ls iqn~xy dks NksM+dj 
'ks"k lc nzO; (tho&nzO;] /eZ&nzO;] v/eZ&nzO;] vkdk'k&nzO; rFkk 
dky&nzO;) vewrZ LoHkko gSaA (ns[ksa] lw=k 56] i`- 73&74 ,oa 103] i`- 
115&116-)
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From the standpoint (naya) that accepts the 

inherent-nature of the substance – parama-bhāva 

grāhaka (dravyārthika) naya – all substances 

(dravya) except the substance of matter (pudgala), 

i.e., the substances of the soul (jīva), the medium-of-

motion (dharma), the medium-of-rest (adharma), the 

space (ākāśa) and the time (kāla), are of the nature of 

being incorporeal (amūrta). (See also, sūtra 56, p. 73-

74 and sūtra 103, p. 115-116, ante.)

1iqn~xyL;ksipkjknsokLR;ewrZRoe~ AA166AA

iqn~xy ds Hkh mipkj ls vewrZ&LoHkko gSA

The substance (dravya) of matter (pudgala) is of the 

nature of being incorporeal (amūrta) from the 

figurative (upacarita) standpoint (naya).

1- ikBkUrj & ^iqn~xyL;ksipkjknfi ukLR;ewrZRoe~*A ;gk¡ bldk vFkZ bl izdkj ls fd;k gS& 
¶iqn~xy&nzO; ds mipkj ls Hkh vewrZ LoHkko (vew£rd) ugha gSA¸ ¹ns[ksa& fl¼kUrkpk;Z ia- 
dSyk'kpUnz 'kkL=kh (2013)] ekbYy/oy&fojfpr .k;pDdks (u;pØ)] i`- 223-º

ijeHkkoxzkgds.k dkyiqn~xyk.kwukesdizns'kLoHkkoRoe~ 
AA167AA
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ije&Hkko xzkgd (nzO;k£Fkd) u; dh vis{kk ls dkyk.kq vkSj iqn~xy 
ijek.kq ds ,d izns'k LoHkko gSA (ns[ksa] lw=k 100] i`- 113 rFkk i`- 39 
ij fooj.kkRed fVIi.kh-)

time (kālāõu) and the atoms of matter (pudgala 

paramāõu) are of the nature of occupying a single 

space-point (pradeśa). (See also, sūtra 100, p. 113 and 

explanatory note on p. 39, ante.)

From the standpoint (naya) that accepts the 

inherent-nature of the substance – parama-bhāva 

grāhaka (dravyārthika) naya – the atoms of

HksndYiukfujis{ks.ksrjs"kka pk[k.MRoknsdizns'kRoe~ AA168AA

HksndYiuk fujis{k ('kq¼ æO;k£Fkd) u; dh vis{kk ls 'ks"k nzO; 
(/eZ&nzO;] v/eZ&nzO;] vkdk'k&nzO; vkSj tho&nzO;) ds Hkh ,d 
izns'k LoHkko gSa] D;ksafd ;s v[k.M gSaA (ns[ksa] lw=k 49] i`- 66&67-)

From the pure (śuddha) standpoint-of-substance 

(dravyārthika naya) that does not accept any 

distinctions (bheda) – bhedakalpanā nirpekÈa – 

between attributes like the quality (guõa) and the 

possessor-of-quality (guõī), the remaining substances 

[the medium-of-motion (dharma), the medium-of-rest 

(adharma), the space (ākāśa) and the soul (jīva)], too, 

are of the nature of occupying a single space-point 
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(pradeśa) as these substances comprise one 

indivisible (akhaõda) whole. (See also, sūtra 49, p. 66-

67, ante.)

HksndYiuklkis{ks.k prq.kkZefi ukukizns'kLoHkkoRoe~ 
AA169AA

HksndYiuk lkis{k (v'kq¼ æO;k£Fkd) u; dh vis{kk ls bu pkjksa nzO;ksa  
(/eZ&nzO;] v/eZ&nzO;] vkdk'k&nzO; vkSj tho&nzO;) dk ukuk&izns'k 
LoHkko gSA (ns[ksa] lw=k 52] i`- 69&70-)

From the impure (aśuddha) standpoint-of-substance 

(dravyārthika naya) that accepts distinctions (bheda) 

– bhedakalpanā sāpekÈa – between attributes like the 

quality (guõa) and the possessor-of-quality (guõī), 

these four substances [the medium-of-motion 

(dharma), the medium-of-rest (adharma), the space 

(ākāśa) and the soul (jīva)] are of the nature of 

occupying many space-points (pradeśa). (See also, 

sūtra 52, p. 69-70, ante.)

EXPLANATORY NOTE

/eZ nzO;] v/eZ nzO; vkSj ,d tho nzO; ds vla[;kr izns'k gSaaA

vla[;s;k% izns'kk èkekZèkeZSdthokuke~ AA5&8AA

Ācārya Umāsvāmī’s Tattvārthasūtra:
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There are innumerable (asaÉkhyāta) space-points (pradeśa) in 

the medium of motion (dharma), the medium of rest (adharma) 

and in each individual soul (jīva).

The substance of space (ākāśadravya) has infinite (ananta) 

space-points (pradeśa).

vkdk'k ds vuUr izns'k gSaaA

vkdk'kL;kuUrk% AA5&9AA

iqn~xyk.kks#ipkjrks ukukizns'kRoe~ u p dkyk.kks% 
1fLuX/:{kRokHkkokr~ ½tqRokPp  AA170AA

iqn~xy dk ijek.kq mipkj (u;) ls ukuk izns'kh gS_ fdUrq dkyk.kq ds 
mipkj ls Hkh ukuk izns'k LoHkko ugha gS] D;ksafd dkyk.kq esa fLuX/Ro 
o :{kRo xq.k dk vHkko gS (blfy, og vU; dkyk.kqvksa ds lkFk 
cU/ dks izkIr ugha gksrk) rFkk og ½tq (,d voLFkk esa fLFkj) gSA

From the figurative (upacāra) standpoint (naya) the 

the atoms of matter (pudgala paramāõu) occupy 

many space-points (pradeśa); however, the atoms of 

time (kālāõu) do not occupy many space-points even 

figuratively as these have the absence of the 

attributes of greasiness (snigdhatva) and roughness 

1- ^½tqRokPp* & lw=k dk ;g va'k ia- jrupUn tSu (2017)] Jh nsolsukpk;Zfojfprk 
vkyki i¼fr] i`- 133] ij fn;k x;k gSA
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(rūkÈatva) and, therefore, do not combine with each 

other, and retain their singular nature.

,d izns'k dk /kjd iqn~xy&ijek.kq Hkh ukuk LdU/&:Ik gksus dh ;ksX;rk ds 
dkj.k cgqizns'kh gksrk gS] bl dkj.k loZKnso mipkj ls iqn~xy&ijek.kq dks 
^dk;* dgrs gSaA

An infinitesimal particle (paramāõu) of the matter (pudgala) 

has one space-point (pradeśa) only, but since it gets transformed 

into molecules (skandha) it is said to be having multiple space-

points. Therefore, Lord Jina has empirically called the particle 

of matter (pudgala) a ‘body’ (kāya).

,;inslks fo v.kw .kk.kk[kaèkIinslnks gksfn A

Ckgqnslks mo;kjk rs.k ; dkvks Hk.kafr lOo.gq AA26AA

Ācārya (Muni) Nemicandra’s DravyasaÉgraha:

EXPLANATORY NOTE

One elementary particle (paramāõu) occupies one space-point 

(pradeśa). Two elementary particles, either combined or separate, 

occupy either one or two space-points (pradeśa). Three elementary 

particles, either combined or separate, occupy one, two or three space-

points (pradeśa). In the same way, molecules of numerable 

(saÉkhyāta), innumerable (asaÉkhyāta) and infinite (ananta) atoms 

occupy one, numerable (saÉkhyāta) or innumerable (asaÉkhyāta) 

space-points (pradeśa) of the universe-space (lokākāśa). Now, it stands 

to reason that the non-material (amūrta) substances such as the 

media of motion and of rest can be accommodated in the same place at 

the same time without obstruction. But how can it be possible in case 

of material (mūrta) objects? It is possible even in case of material 

(mūrta) objects too as these have the nature of getting accommodated 

and of getting transformed into subtle forms. As the lights from many 
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lamps in a room intermingle without causing obstruction to each 

other, in the same manner, the material (mūrta) objects can get 

accommodated in the same space at the same time. It should be 

understood in this manner from the authority of the Scripture also: 

“The universe is densely (without inter-space) filled with variety of 

infinite-times-infinite forms of matter (pudgala) of subtle (sūkÈma) 

and gross (sthūla) nature in all directions.”

Jain, Vijay K. (2018), Ācārya Umāsvāmī’s Tattvārthasūtra – With Explanation in 

English from Ācārya Pūjyapāda’s Sarvārthasiddhi, sūtra 5-14, p. 192-193.

ofnonnks lks oêfð n inslekxklnOoLl AA2&46AA

levks nq vIinslks inslesÙkLl nOotknLl A

Ācārya Kundakunda’s Pravacanasāra:

vkSj dky&æO; iznsÀk ls jfgr gS] vFkkZr~ iznsÀkek=k gS_ og dkyk.kq 
vkdkÀk&æO; ds fu£oHkkx {ks=k:i iznsÀk esa ean xfr ls xeu djus okyk 
rFkk ,d iznsÀk:i ,sls iqn~xy tkfr:i ijek.kq ds fufeÙk ls le;&i;kZ; 
dh izxVrk ls izorZrk gSA

The universe-space (lokākāśa) has innumerable (asaÉkhyāta) space-

points (pradeśa). Each space-point (pradeśa) of the universe-space 

(lokākāśa) is inhabited by one time-atom (kālāõu). These innumerable 

(asaÉkhyāta) time-atoms (kālāõu) fill up the entire universe-space 

(lokākāśa). Each time-atom (kālāõu) maintains its separate identity; 

it does not unite with other time-atoms (kālāõu), as the heap of gems. 

As the indivisible atom of matter (pudgala-paramāõu) traverses 

And, the substance of time (kāla dravya) is without space-points 

(pradeśa); it occupies just one space-point (pradeśa). As the 

indivisible atom of matter (pudgala-paramāõu) traverses slowly 

in the substance of space (ākāśa dravya) from one space-point to 

the other, the time-atom (kālāõu) evolves into its mode 

(paryāya) of time (duration or samaya).
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slowly from one space-point (pradeśa) to the other in the substance of 

space (ākāśa dravya), the time-atom (kālāõu) transforms into the 

mode (paryāya) that is time (duration or samaya). Since the time-atom 

(kālāõu) has single space-point (pradeśa), it is apradeśī, without 

space-points. 

v.kksjewrZdkyL;Sd¯o'kfrreks Hkkoks u L;kr~ AA171AA

vew£rd dkyk.kq ds bDdhlok¡ vFkkZr~ mipfjr LoHkko ugha gSA (ns[ksa] 
lw=k 28] i`- 36&37-)

The atoms of time (kālāõu) do not have the twenty-

first nature called the figurative-nature (upacarita-

svabhāva). (See, sūtra 28, p. 36-37, ante.)

ijks{kizek.kkis{k;k¿ln~HkwrO;ogkjs.kkI;qipkjs.kkewrZRoa 
iqn~xyL; AA172AA

ijks{k izek.k dh vis{kk ls (iqn~xy ijek.kq lkaO;ogkfjd izR;{k dk 
fo"k; ugha gksus ls) vkSj vln~Hkwr O;ogkj u; dh n`f‘ ls iqn~xy ds 
mipkj ls vewrZ&LoHkko Hkh gSA (ns[ksa] lw=k 166] i`- 164-)

From the standpoint of indirect (parokÈa) valid-

knowledge (pramāõa) [the atom of matter (pudgala-

paramāõu) not being a subject matter of mundane-
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direct (sāÉvyavahārika-pratyakÈa)] and from the 

non-intrinsic (alien) empirical standpoint (asadbhūta 

vyavahāra naya), the substance (dravya) of matter 

(pudgala) has the nature of being incorporeal 

(amūrta), too, in the figurative (upacarita) sense. (See 

also, sūtra 166, p. 164, ante.)

'kq¼k'kq¼æO;k£Fkdsu LoHkkofoHkkoRoe~ AA173AA

'kq¼ nzO;k£Fkd u; dh vis{kk ls nzO; esa LoHkko&Hkko gS vkSj v'kq¼ 
nzO;k£Fkd u; dh vis{kk ls nzO; esa foHkko&Hkko gSA ¹dsoy tho vkSj 
iqn~xy nzO;ksa esa (cU/ gksus ls) foHkko&Hkko gksrk gSAº

From the standpoint (naya) that accepts the pure 

inherent-nature of the substance (śuddha 

dravyārthika naya) the substance (dravya) has the 

(own) natural nature (svabhāva-bhāva) and from the 

standpoint (naya) that accepts the impure inherent-

nature of the substance (aśuddha dravyārthika naya) 

the substance has the (other) unnatural nature 

(vibhāva-bhāva). [Only the substances (dravya) of the 

soul (jīva) and the matter (pudgala), due to their 

capacity to get into bondage (bandha), have the 

(other) unnatural nature (vibhāva-bhāva).]
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'kq¼æO;k£Fkdsu 'kq¼LoHkko% AA174AA

'kq¼ nzO;k£Fkd u; dh vis{kk ls nzO; dk 'kq¼ LoHkko gSA

From the standpoint (naya) that accepts the pure 

inherent-nature of the substance (śuddha 

dravyārthika naya) the substance (dravya) has the 

pure-nature (śuddha-svabhāva).

v'kq¼æO;k£Fkdsuk'kq¼LoHkko% AA175AA

v'kq¼ nzO;k£Fkd u; dh vis{kk ls nzO; dk v'kq¼ LoHkko gSA

From the standpoint (naya) that accepts the impure 

inherent-nature of the substance (aśuddha 

dravyārthika naya) the substance (dravya) has the 

impure-nature (aśuddha-svabhāva).

vln~HkwrO;ogkjs.k mipfjrLoHkko% AA176AA

vln~Hkwr O;ogkj u; dh vis{kk ls nzO; dk mipfjr LoHkko gSA

From the non-intrinsic (alien) empirical standpoint 

(asadbhūta vyavahāra naya) the substance (dravya) 

has the figurative-nature (upacarita-svabhāva).
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rFkk Kkusu laKkra u;ks¿fi fg rFkkfo/% AA xkFkk 11 AA

æO;k.kka rq ;Fkk:ia rYyksds¿fi O;ofLFkre~ A

xkFkkFkZ& nzO;ksa dk tSlk Lo:i gS] ogh yksd esa Hkh O;ofLFkr gSA 
oSlk gh (mudk Lo:i) Kku (izek.k) ls tkuk tkrk gS] u; Hkh mlh 
izdkj tkurk gSA

The substances (dravya), as per their respective 

nature (svabhāva), are stationed in the universe 

(loka). These, as per their respective nature, are 

known through the knowledge [valid-knowledge 

(pramāõa)], and also through the standpoints (naya).

] ] ]

This concludes the Section on the Schematic of
Standpoints (naya)

AA bfr u; ;kstfudk vf/dkj AA
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The Etymology of Valid-knowledge 

(pramāõa)

izek.k&O;qRifÙk vf/dkj

ldyoLrqxzkgda izek.ka] izeh;rs ifjfPN|rs oLrqrÙoa  ;su 
Kkusu rRizek.ke~ AA177AA

ldy oLrq dks xzg.k djus okyk Kku izek.k gSA vFkok ftl Kku ds 
}kjk oLrq&rÙo dks tkuk tkrk gS] ml Kku dks izek.k dgrs gSaA (ns[ksa] 
lw=k 33 o 34] i`- 41&42-)

The knowledge (jñāna) that ascertains all attributes 

of the substance (vastu) is the valid-knowledge 

(pramāõa). Or, the knowledge (jñāna) through which 

the reality of the substance – vastu-tattva – is known 

is the valid-knowledge (pramāõa). (See also, sūtra 33 

& 34, p. 41-42, ante.)

rn~}s/k lfodYisrjHksnkr~ AA178AA

og (izek.k) nks izdkj dk gS& lfodYi vkSj fu£odYiA
(iwoZ lw=k 35] i`- 44] esa izR;{k vkSj ijks{k ds Hksn ls izek.k nks izdkj 
dk dgk x;k gSA)
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[Earlier, in sūtra 35, p. 44, ante, the two kinds of 

valid-knowledge (pramāõa) have been mentioned as 

the direct (pratyakÈa) and the indirect (parokÈa).]

That valid-knowledge (pramāõa) is of two kinds – 

intentional (savikalpa) and unintentional 

(nirvikalpa).

lfodYia ekule~ rPprq£o/e~ efrJqrkof/&eu%i;Z;:ie~ 
AA179AA

eu dh lgk;rk ls mRiÂ gksus okys Kku dks lfodYi Kku dgrs gSaA 
mlds pkj Hksn gSa& efr Kku] Jqr Kku] vof/ Kku vkSj eu%i;Z; 
KkuA (ns[ksa] lw=k 38] i`- 50&51 vkSj lw=k 36] i`- 44&45-)

The knowledge that arises with the help of the mind 

(mana) is the intentional-knowledge (savikalpa-

jñāna). The intentional-knowledge is of four kinds – 

sensory-knowledge (mati-jñāna), scriptural-

knowledge (śruta-jñāna), clairvoyance (avadhi-jñāna) 

and telepathy (manaÍparyaya-jñāna). (See also, sūtra 

38, p. 50-51 and sūtra 36, p. 44-45, ante.)

fu£odYia euksjfgra dsoyKkue~ AA180AA

tks Kku eu dh lgk;rk ds fcuk (dsoy vkRek ls) mRiÂ gksrk gS] 
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og fu£odYi Kku gSA (ns[ksa] lw=k 37] i`- 46&50-)

The knowledge that arises without the help of the 

mind (mana) [arises out of the soul (ātmā) only] is 

the unintentional-knowledge (nirvikalpa-jñāna). (See 

also, sūtra 37, p. 46-50, ante.)

] ] ]

This concludes the Section on the Etymology of

Valid-knowledge (pramāõa)

AA bfr izek.k&O;qRifÙk vf/dkj AA
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The Marks and Kinds of

Standpoints (naya)

u; ds y{k.k ,oa Hksn vf/dkj

izek.ksu oLrq lax`ghrkFkSZdka'kks u;%] JqrfodYiks ok] 
KkrqjfHkizk;ks ok u;%] ukukLoHkkosH;ks O;ko`R; ,dfLeu~ 
LoHkkos oLrq u;fr izkIuksrhfr ok u;% AA181AA

izek.k ds }kjk (lE;d~ izdkj ls) x`ghr oLrq ds ,d va'k (/eZ) dks 
xzg.k djus dk uke u; gSA vFkok] JqrKku ds fodYi dks u; dgrs 
gSaA vFkok] Kkrk ds vfHkizk; dks u; dgrs gSaA vFkok] tks ukuk 
LoHkkoksa ls oLrq dks i`Fkd~  djds ,d LoHkko esa LFkkfir djrk gS] og 
u; gSA (ns[ksa] lw=k 39] i`- 53-)

The standpoint (naya) accepts one particular charac-

teristic (aÉśa, dharma) of the substance (vastu) 

whose manifold nature has rightly been determined 

through valid-knowledge (pramāõa). Or, the chosen 

option (vikalpa) of the scriptural-knowledge (śruta-

jñāna) is the standpoint (naya). Or, the particular 

intention of the knower is the standpoint (naya). Or, 

that which establishes the substance, having mani-

fold nature, into its one particular nature is the 

standpoint (naya). (See also, sūtra 39, p. 53, ante.)
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] ] ]

This concludes the Section on the

Marks and Kinds of Standpoints (naya)

AA bfr u; ds y{k.k ,oa Hksn vf/dkj AA

l }s/k lfodYifu£odYiHksnkr~ AA182AA

u; ds nks Hksn gSa& lfodYi vkSj fu£odYiA
¹lkis{k vFkkZr~ lfodYi u; lqu; gS vkSj fujis{k vFkkZr~ fu£odYi 
u; nquZ; (u;kHkkl) gSAº (ns[ksa] lw=k 127] i`- 136&138-)

The standpoints (naya) are of two kinds – relative 

(savikalpa) and non-relative (nirvikalpa).

[The relative (savikalpa) standpoint (naya) is the 

right-standpoint (sunaya) and the non-relative 

(nirvikalpa, nirpekÈa) standpoint is the faulty-

standpoint (durnaya or nayābhāsa).] (See also, sūtra 

127, p. 136-138, ante.)

178
••••••••••••••••••••••••

vkyki i¼frĀlāpa Paddhati



The Etymology of Installation 

(nikÈepa)

fu{ksi dh O;qRifÙk vf/dkj

izek.ku;;ks£u{ksi.ka vkjksi.ka fu{ksi%] l ukeLFkkiukfnHksnsu 
prq£o/% AA183AA

izek.k vkSj u; ds fu{ksi.k ;k vkjksi.k dks fu{ksi dgrs gSaA og uke] 
LFkkiuk vkfn (uke] LFkkiuk] nzO; vkSj Hkko) ds Hksn ls pkj izdkj 
dk gSA

The identification or attribution of the valid-

knowledge (pramāõa) and the standpoint (naya) is 

called the installation (nikÈepa). Installation (nikÈepa) 

is done in four ways: name (nāma), representation 

(sthāpanā), substance (dravya), and state (bhāva).

EXPLANATORY NOTE

uke] LFkkiuk] nzO; vkSj Hkko :i ls mudk (lE;Xn'kZukfn rFkk thokfn 
dk) U;kl vFkkZr~ fu{ksi gksrk gSA

ukeLFkkiukæO;HkkorLrUU;kl% AA1&5AA

Ācārya Umāsvāmī’s Tattvārthasūtra:

These are installed – nyāsa or nikÈepa – (in four ways) by name 
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– nāma, representation – sthāpanā, substance and its 

potentiality – dravya, and actual state – bhāva.

Installation of the other substances, non-soul (ajīva), etc., must be 

interpreted similarly in the above mentioned four ways.

Giving a name to an object, irrespective of its qualities, for the sake of 

social identity is naming – nāma. Establishing objects in things made 

of wood, clay, painting, dice, etc. – ‘this is that’ – is representation – 

sthāpanā . That, which will be attained by qualities or which will 

attain qualities, is a substance – dravya. The substance characterized 

by its present mode (paryāya) is its actual state – bhāva. To explain, 

the substance of the soul (jīva) is installed in four ways as soul-name 

(nāma-jīva), soul-representation (sthāpanā-jīva), soul-substance 

(dravya-jīva) and soul-state (bhāva-jīva). To call something the soul 

(jīva) irrespective of its qualities is soul-name (nāma-jīva). 

Representing the soul (jīva) through dice, etc. – as a living being or as a 

man – is soul-representation (sthāpanā-jīva). Soul-substance (dravya-

jīva) is of two kinds: āgama dravya-jīva and noāgama dravya-jīva. 

The being who is proficient in, but not attending to, the Scripture 

dealing with the souls or the human-souls is āgama dravya-jīva. 

Noāgama dravya-jīva is of three kinds: the body of the knower 

(jñāyaka-śarīra), potential (bhāvī) and distinct from these two. Soul-

state (bhāva-jīva) is of two kinds, āgama bhāva-jīva and noāgama 

bhāva-jīva. The soul well-versed in the Scripture dealing with the 

souls or the human-souls and attending to these is the āgama bhāva-

jīva. The soul taking the mode of a living being or the mode of a human 

being is the noāgama bhāva-jīva.

] ] ]

This concludes the Section on the

Etymology of Installation (nikÈepa)

AA bfr fu{ksi dh O;qRifÙk vf/dkj AA
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The Etymology of

Kinds of Standpoints (naya)

u;ksa ds Hksnksa dh O;qRifÙk vf/dkj

æO;esokFkZ% iz;kstueL;sfr æO;k£Fkd% AA184AA

nzO; gh ftldk vFkZ vFkkZr~ iz;kstu gS] og æO;k£Fkd u; gSA (ns[ksa] 
lw=k 41] i`- 56-)

The standpoint (naya) which is concerned with the 

substance (dravya) is the standpoint based on the 

substance (dravyārthika naya). (See also, sūtra 41, p. 

56, ante.)

'kq¼æO;esokFkZ% iz;kstueL;sfr 'kq¼æO;k£Fkd% AA185AA

'kq¼ nzO; gh ftldk vFkZ vFkkZr~ iz;kstu gS] og 'kq¼ æO;k£Fkd u; 
gSA (ns[ksa] lw=k 47&49] i`- 64&67-)

The standpoint (naya) which is concerned with the 

pure (śuddha) substance (dravya) is the standpoint 

based on the pure substance (śuddha dravyārthika 

naya). (See also, sūtra 47-49, p. 64-67, ante.)
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v'kq¼æO;esokFkZ% iz;kstueL;sfr v'kq¼æO;k£Fkd% AA186AA

v'kq¼ nzO; gh ftldk vFkZ vFkkZr~ iz;kstu gS] og v'kq¼ æO;k£Fkd 
u; gSA (ns[ksa] lw=k 50&52] i`- 67&70-)

The standpoint (naya) which is concerned with the 

impure (aśuddha) substance (dravya) is the 

standpoint based on the impure substance (aśuddha 

dravyārthika naya). (See also, sūtra 50-52, p. 67-70, 

ante.)

lkekU;xq.kkn;ks¿Uo;:is.k æO;a æO;fefr O;oLFkki;rhfr 
vUo;æO;k£Fkd% AA187AA

lkekU; xq.k vkfn dks vUo;&:i ls ^;g æO; gS*] ^;g æO; gS*] 
,slh O;oLFkk tks djrk gS] og vUo; æO;k£Fkd u; gSA (ns[ksa] lw=k 
53] i`- 70&71-)

The standpoint (naya) which establishes infallible-

affirmation (anvaya) with the substance (dravya) of 

its general-attibutes (sāmānya guõa), etc., and 

proclaims that ‘this is the substance’, ‘this is the 

substance’, is the standpoint based on the infallible-

affirmation with the substance (anvaya dravyārthika 

naya). (See also, sūtra 53, p. 70-71, ante.)

182
••••••••••••••••••••••••

vkyki i¼frĀlāpa Paddhati



LoæO;kfnxzg.keFkZ% iz;kstueL;sfr LoæO;kfnxzkgd% 
AA188AA

ftldk vFkZ vFkkZr~ iz;kstu LonzO;kfn (Loprq‘;) dks xzg.k djuk gS] 
og LoæO;kfnxzkgd æO;k£Fkd u; gSA (n[s k]as  l=w k 54&55] i-̀ 71&73-)

The standpoint (naya) which accepts the own-

attributes [the four-fold (catuÈÇaya)], like own-

substance (svadravya), is the standpoint based on the 

attributes like own-substance of the substance 

(svadrayādigrāhaka dravyārthika naya). (See also, 

sūtra 54, p. 71-73, ante.)

ijæO;kfnxzg.keFkZ% iz;kstueL;sfr ijæO;kfnxzkgd% 
AA189AA

ftldk vFkZ vFkkZr~ iz;kstu ijnzO;kfn (ijprq‘;) dks xzg.k djuk gS] 
og ijæO;kfnxzkgd æO;k£Fkd u; gSA (ns[ksa] lw=k 55] i`- 72&73-)

The standpoint (naya) which accepts the other-

attributes [the four-fold (catuÈÇaya)], like other-

substance (paradravya), is the standpoint based on 

the attributes like other-substance of the substance 

(paradrayādigrāhaka dravyārthika naya). (See also, 

sūtra 55, p. 72-73, ante.)
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ijeHkkoxzg.keFkZ% iz;kstueL;sfr ijeHkkoxzkgd% AA190AA

ftldk vFkZ vFkkZr~ iz;kstu ijeHkko dks xzg.k djuk gS] og ijeHkko 
æO;k£Fkd u; gSA (ns[ksa] lw=k 56] i`- 73&74-)

The standpoint (naya) which accepts the supreme-

nature (parama-bhāva) of the substance (dravya) is

the standpoint based on the supreme-nature of the 

substance (parama-bhāva dravyārthika naya). (See 

also, sūtra 56, p. 73-74, ante.)

æO;k£Fkd u; dh O;qRifÙk dk fooj.k iw.kZ gqvkA

This completes the description of the etymology of 

the standpoint of the substance (dravyārthika naya).

i;kZ; ,okFkZ% iz;kstueL;sfr i;kZ;k£Fkd% AA191AA

i;kZ; gh ftldk vFkZ vFkkZr~ iz;kstu gS] og i;kZ;k£Fkd u; gSA 
(ns[ksa] lw=k 41] i`- 56-)

The standpoint (naya) which is concerned with the 

mode (paryāya) is the standpoint based on the mode 

(paryāyārthika naya). (See also, sūtra 41, p. 56, ante.)
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vukfnfuR;i;kZ; ,okFkZ% iz;kstueL;sR;kukfnfuR;& 
i;kZ;k£Fkd% AA192AA

vukfn fuR; i;kZ; gh ftldk vFkZ vFkkZr~ iz;kstu gS] og vukfn 
fuR; i;kZ;k£Fkd u; gSA (ns[ksa] lw=k 58] i`- 74&75-)

The standpoint (naya) which is concerned with the 

mode (paryāya) that is beginningless (anādi) as well 

as permanent or endless (nitya) is called anādi nitya 

paryāyārthika naya. (See also, sūtra 58, p. 74-75, 

ante.)

lkfnfuR;i;kZ; ,okFkZ% iz;kstueL;sfr lkfnfuR;i;kZ;k£Fkd% 
AA193AA

lkfn fuR; i;kZ; gh ftldk vFkZ vFkkZr~ iz;kstu gS] og lkfn fuR; 
i;kZ;k£Fkd u; gSA (ns[ksa] lw=k 59] i`- 75&76-)

The standpoint (naya) which is concerned with the 

mode (paryāya) that is with a beginning (sādi) and, 

thereafter, permanent or endless (nitya) is called sādi 

nitya paryāyārthika naya. (See also, sūtra 59, p. 75-

76, ante.)
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'kq¼i;kZ; ,okFkZ% iz;kstueL;sfr 'kq¼i;kZ;k£Fkd% AA194AA

'kq¼ i;kZ; gh ftldk vFkZ vFkkZr~ iz;kstu gS] og 'kq¼ i;kZ;k£Fkd 
u; gSA (ns[ksa] lw=k 62] i`- 78&79 ,oa lw=k 60] i`- 76&77-)

The standpoint (naya) which is concerned with the 

mode (paryāya) that is pure (śuddha) is called the 

śuddha paryāyārthika naya. (See also, sūtra 62, p. 

78-79, and sūtra 60, p. 76-77, ante.)

v'kq¼ i;kZ; ,okFkZ% iz;kstueL;sR;'kq¼i;kZ;k£Fkd% 
AA195AA

v'kq¼ i;kZ; gh ftldk vFkZ vFkkZr~ iz;kstu gS] og v'kq¼ i;kZ;k£Fkd 
u; gSA (ns[ksa] lw=k 61] i`- 77&78 ,oa lw=k 63] i`- 79&80-)

The standpoint (naya) which is concerned with the 

mode (paryāya) that is impure (aśuddha) is called the 

aśuddha paryāyārthika naya. (See also, sūtra 61, p. 

77-78, and sūtra 63, p. 79-80, ante.)

i;kZ;k£Fkd u; dh O;qRifÙk dk fooj.k iw.kZ gqvkA

This completes the description of the etymology of 

the standpoint of the mode (paryāyārthika naya).
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uSda xPNrhfr fuxe%] fuxeks fodYiLr=k Hkoks uSxe% 
AA196AA

tks ,d dks izkIr ugha gksrk] vFkkZr~ vusd dks izkIr gksrk gS] og fuxe 
gSA fuxe dk vFkZ gS& fodYiA mlls tks gks vFkkZr~ fodYi dks tks 
xzg.k djs] og uSxe u; gSA (ns[ksa] lw=k 41] i`- 56&61 ,oa lw=k 
64&67] i`- 80&84-)

That which does not accept the singular but accepts 

the plural is called ‘nigama’. The word ‘nigama’ 

means the optional (vikalpa). The standpoint (naya) 

which is concerned with the optional (vikalpa) is the 

figurative standpoint (naigama naya). (See also, 

sūtra 41, p. 56-61, and sūtra 64-67, p. 80-84, ante.)

vHksn:ir;k oLrqtkra lax`Êkrhfr laxzg% AA197AA

tks vHksn :i ls lEiw.kZ oLrq&lewg dks laxzg djds xzg.k djrk gS] 
og laxzg u; gSA (ns[ksa] lw=k 41] i`- 56&61 ,oa lw=k 68&70] i`- 
84&86-)

The standpoint (naya) which comprehends different 

substances, belonging to the same class, under one 

common head is the generic standpoint (saÉgraha 

naya). (See also, sūtra 41, p. 56-61, and sūtra 68-70, 

p. 80-84, ante.)
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laxzgs.k x`ghrkFkZL; Hksn:ir;k oLrqO;ofß;r bfr O;ogkj% 
AA198AA

laxzg u; ds }kjk x`ghr vFkZ dk Hksn :i ls O;ogkj djus okys u; 
dks O;ogkj u; dgrs gSaA (ns[ksa] lw=k 41] i`- 56&61 ,oa lw=k 71&72] 
i`- 86&88-)

The standpoint (naya) which makes distinction 

(bheda) in the object comprehended by the generic 

standpoint (saÉgraha naya) is the systematic 

standpoint (vyavahāra naya). (See also, sūtra 41, p. 

56-61, and sūtra 71-72, p. 86-88, ante.)

½tq izkatya lw=k;rhfr ½tqlw=k% AA199AA

tks u; ½tq (ljy vFkok voØ) lw=kikr djs vFkkZr~ tks dsoy 
orZeku i;kZ; dks gh xzg.k djrk gS] mls ½tqlw=k u; dgrs gSaA (ns[ksa] 
lw=k 41] i`- 56&61 ,oa lw=k 73&75] i`- 88&90-)

The standpoint (naya) which addresses only the 

straightforward (present) condition or mode 

(paryāya) is the straight standpoint (Ãjusūtra naya). 

(See also, sūtra 41, p. 56-61, and sūtra 73-75, p. 88-

90, ante.)
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'kCnkr~ O;kdj.kkr~ izÑfrizR;;}kjs.k fl¼% 'kCnu;% 
AA200AA

'kCn vFkkZr~ O;kdj.k ls izÑfr vkSj izR;; ds }kjk fl¼ (fu"iÂ) 
'kCn dks xzg.k djus okys u; dks 'kCn u; dgrs gSaA (ns[ksa] lw=k 41] 
i`- 56&61 ,oa lw=k 77] i`- 91-)

The standpoint (naya) which accepts only the words 

that adhere to the grammatical rules and convention 

is the verbal standpoint (śabda naya). (See also, sūtra 

41, p. 56-61, and sūtra 77, p. 91, ante.)

ijLijs.kkfHk:<k% lefHk:<k%A 'kCnHksns¿I;FkZHksnks ukfLr%A 
;Fkk 'kØ bUæ% iqjUnj bR;kn;% lefHk:<k% AA201AA

ijLij esa vfHk:<+ (izfl¼) 'kCnksa dks xzg.k djus okyk u; 
lefHk:<+ u; gSA bl u; esa 'kCn&Hksn gksus ij Hkh vFkZ&Hksn ugha gSA 
tSls] 'kØ] bUæ vkSj iqjUnj ;s rhuksa 'kCn nsojkt (bUæ) ds okpd 
gksus ls nsojkt esa gh vfHk:<+ (izfl¼) gSaA (ns[ksa] lw=k 41] i`- 
56&61 ,oa lw=k 78] i`- 91&92-)

The standpoint (naya) which consists in forsaking 

several meanings and accepting the conventional 

meaning is the conventional standpoint 

(samabhirūçha naya). It gives up the several 

meanings of different words and accepts the 

••••••••••••••••••••••••
189

The Etymology of Kinds of Standpoints (naya)



conventional meaning. For instance, ‘śakra’, ‘indra’ 

and ‘purandara’ are three words with different 

meanings but are used to describe the lord of the 

celestial beings – devarāja. Accepting the important 

sense of the word and ignoring its several meanings 

is the conventional standpoint (samabhirūçha naya). 

(See also, sūtra 41, p. 56-61, and sūtra 78, p. 91-92, 

ante.)

,oa fØ;kiz/kuRosu Hkw;r bR;soaHkwr% AA202AA

ftl u; esa orZeku fØ;k dh iz/kurk gksrh gS] og ,oaHkwr u; gSA 
(ns[ksa] lw=k 41] i`- 56&61 ,oa lw=k 79] i`- 92-)

The standpoint (naya) which determines or 

ascertains the object in accordance with its present 

activity is called the specific standpoint (evaÉbhūta 

naya). (See also, sūtra 41, p. 56-61, and sūtra 79, p. 

92, ante.)

lw=k 196 ls 202 rd uSxe ls ysdj ,oaHkwr u; rd dh O;qRifÙk dk 
fooj.k iw.kZ gqvkA

Sūtra 196-202 complete the description of the 

etymology of the standpoints, from the figurative 

(naigama) to the specific (evaÉbhūta).
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'kq¼k'kq¼fu'p;kS æO;k£FkdL; HksnkS AA203AA

'kq¼ fu'p; u; vkSj v'kq¼ fu'p; u; & ;s nksuksa æO;k£Fkd u; ds 
Hksn gSaA (ns[ksa] xkFkk 4] i`- 54&55-)

The pure transcendental standpoint (śuddha niścaya 

naya) and the impure transcendental standpoint 

(aśuddha niścaya naya) – these are the two kinds of 

standpoints based on the substance (dravyārthika 

naya). (See also, gāthā 4, p. 54-55, ante.)

The transcendental standpoint (niścaya naya) represents the true and 

complete point-of-view. There is no distinction between the substance 

vHksnkuqipkfjr;k oLrqfu'ph;r bfr fu'p;% AA204AA

vHksn (tSls xq.k&xq.kh] i;kZ;&i;kZ;h vkfn esa) vkSj vuqipkj :i ls 
oLrq dk fu'p; djuk fu'p; u; gSA (ns[ksa] xkFkk 4] i`- 54&55-)

To determine the susbstance (vastu) without any 

distinctions (e.g., between the substance and its 

attributes, and between the substance and its modes) 

and with no figurative-suggestion (upacāra) is the 

transcendental standpoint (niścaya naya). (See also, 

gāthā 4, p. 54-55, ante.)

EXPLANATORY NOTE
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(dravya) and its qualities (guõa) and there is no figurative (upacarita) 

suggestion in the statement. For example, “The soul is one with the 

wealth of its attributes.”

Hksnksipkfjr;k oLrqO;ofß;r bfr O;ogkj% AA205AA

Hksn (tSls xq.k&xq.kh] i;kZ;&i;kZ;h vkfn esa) vkSj mipkj :i ls oLrq 
dk O;ogkj djuk O;ogkj u; gSA (ns[ksa] xkFkk 4] i`- 54&55-)

To determine the susbstance (vastu) making 

distinctions (e.g., between the substance and its 

attributes, and between the substance and its modes) 

and with figurative-suggestion (upacāra) is the 

empirical standpoint (vyavahāra naya). (See also, 

gāthā 4, p. 54-55, ante.)

The empirical standpoint (vyavahāra naya) makes distinction between 

the substance (dravya) and its qualities (guõa) or between the substance 

and its modes (paryāya) and there may be figurative (upacarita) 

suggestion in the statement. The term vyavahāra implies analysis of the 

substance (dravya) with differentiation of its attributes (guõa) from the 

underlying substance. For example, the complex nature of the soul (jīva) 

is analyzed with respect to its diverse qualities, and attention is directed 

to one particular attribute that may be of current interest.

EXPLANATORY NOTE
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xq.kxqf.kuks% laKkfnHksnkr~ Hksnd% ln~HkwrO;ogkj% AA206AA

laKkfn (laKk] la[;k] y{k.k vkSj iz;kstu) ds Hksn ls tks u; 
xq.k&xq.kh esa Hksn djrk gS og ln~Hkwr O;ogkj u; gSA (ns[ksa] lw=k 
81&83] i`- 93&96-)

The standpoint (naya) that makes distinction 

between the quality (guõa) and the possessor-of-

quality (guõī) with respect to its name (saÉjñā), etc. 

[name (saÉjñā), number (saÉkhyā), mark (lakÈaõa) 

and intention (prayojana)] is the intrinsic empirical 

standpoint (sadbhūta vyavahāra naya). (See also, 

sūtra 81-83, p. 93-96, ante.)

The term sadbhūta implies the intrinsic nature of the thing. The 

intrinsic empirical standpoint (sadbhūta vyavahāra naya) makes 

distinction between the substance (dravya) and its subdivisions like 

qualities (guõa), modes (paryāya), nature (svabhāva) and agent 

(kāraka) which are essentially inseparable. This standpoint (naya) 

envisages distinction in an indivisible whole: e.g., making a distinction 

between the ‘soul’ and its intrinsic nature of ‘knowledge’.

EXPLANATORY NOTE

vU;=k izfl¼L; /eZL;kU;=k lekjksi.keln~HkwrO;ogkj% 
AA207AA

vU;=k izfl¼ /eZ (LoHkko) dk vU;=k esa vkjksi.k djus okyk 
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vln~Hkwr O;ogkj u; gSA (ns[ksa] lw=k 84&87] i`- 96&99-)

The standpoint (naya) that imports any known 

attribute of one substance into another substance is 

the non-intrinsic (alien) empirical standpoint 

(asadbhūta vyavahāra naya). (See also, sūtra 84-87, 

p. 96-99, ante.)

The term asadbhūta implies importation of alien substance or its 

qualities into the substance under consideration or its qualities. The 

non-intrinsic (alien) empirical standpoint (asadbhūta vyavahāra 

naya) envisages oneness in essentially distinct substances. The 

expression under this standpoint (naya) is essentially figurative 

(upacarita); e.g., an ‘earthen-pot’ is conventionally termed as a ‘ghee-

pot’ due to its usage.

EXPLANATORY NOTE

vln~HkwrO;ogkj ,oksipkj% mipkjknI;qipkja ;% djksfr l 
mipfjrkln~HkwrO;ogkj% AA208AA

vln~Hkwr O;ogkj gh mipkj gS_ mipkj esa Hkh mipkj dks djus okyk 
mipfjr vln~Hkwr O;ogkj u; gSA (ns[ksa] lw=k 88&91] i`- 100&103-)

The non-intrinsic (alien) empirical standpoint 

(asadbhūta vyavahāra naya) itself uses a figure-of-

speech (upacāra). The standpoint (naya) that uses a 

figure-of-speech (upacāra) in an already figurative 

substance is the figurative, non-intrinsic (alien) 

••••••••••••••••••••••••
194

vkyki i¼frĀlāpa Paddhati



empirical standpoint (upacarita asadbhūta vyavahāra 

naya). (See also, sūtra 88-91, p. 100-103, ante.)

EXPLANATORY NOTE

The term upacārita implies usage sanctified by convention but with no 

intrinsic justification. In the figurative, non-intrinsic (alien) empirical 

standpoint (upacarita asadbhūta vyavahāra naya) the alien object 

with which the object under consideration is identified lacks any 

intrinsic relationship. For example, consider the statement, “My 

ornament.” Only in a figurative sense can one call the ornament as 

one’s own.

xq.kxqf.kuks% i;kZ;i;kZf;.kks% LoHkkoLoHkkfouks% dkjd& 
dkjfd.kksHksZn% ln~HkwrO;ogkjL;kFkZ% AA209AA

xq.k&xq.kh esa] i;kZ;&i;kZ;h esa] LoHkko LoHkkoh esa] dkjd&dkjdh esa 
Hksn djuk (tks vfHkÂ gSa) ln~Hkwr O;ogkj u; dk fo"k; gSA (ns[ksa] 
lw=k 81&83] i`- 93&96-)

To make distinction between the qualities (guõa) and 

possessor-of-qualities (guõī), the modes (paryāya) and 

possessor-of-modes (paryāyī), the nature (svabhāva) 

and possessor-of-nature (svabhāvī), and the agent 

(kāraka) and possessor-of-agent (kārakī) [essentially 

inseparable (abhinna)] is the subject matter of the 

intrinsic empirical standpoint (sadbhūta vyavahāra 

naya).  (See also, sūtra 81-83, p. 93-96, ante.)
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æO;s æO;ksipkj%] i;kZ;s i;kZ;ksipkj%] xq.ks xq.kksipkj%] 
æO;s xq.kksipkj%] æO;s i;kZ;ksipkj%] xq.ks æO;ksipkj%] xq.ks 
i;kZ;ksipkj%] i;kZ;s æO;ksipkj%] i;kZ;s xq.kksipkj% bfr 
uofo/ksipkj% vln~HkwrO;ogkjL;kFkksZ æ‘O;% AA210AA

1) nzO; esa nzO; dk mipkj] 2) i;kZ; esa i;kZ; dk mipkj] 3) xq.k 
esa xq.k dk mipkj] 4) nzO; esa xq.k dk mipkj] 5) nzO; esa i;kZ; dk 
mipkj] 6) xq.k esa nzO; dk mipkj] 7) xq.k esa i;kZ; dk mipkj] 8) 
i;kZ; esa nzO; dk mipkj vkSj 9) i;kZ; esa xq.k dk mipkj & ,sls ukS 
izdkj dk mipkj vln~Hkwr O;ogkj u; dk fo"k; gSA

2) i;kZ; esa i;kZ; dk mipkj & (jke ds fp=k dks ns[kdj&) ¶;g 
jke gSA¸

4) nzO; esa xq.k dk mipkj & ¶tho] vtho vkfn Kku gSaA¸

fo'ks"k& vln~Hkwr O;ogkj u; ds ukS izdkj dk mipkjksa ds n`‘kUr bl 
1izdkj ls fn;s x, gSa &

1) nzO; esa nzO; dk mipkj & ¶izk.kh dk 'kjhj tho gSA¸

3) xq.k esa xq.k dk mipkj & ¶efrKku ew£rd gSA¸

5) nzO; esa i;kZ; dk mipkj & ¶ijek.kq cgqizns'kh gSA¸
6) xq.k esa nzO; dk mipkj & ¶;g lisQn (oLrq) egy gSA¸

8) i;kZ; esa nzO; dk mipkj & ¶LdU/ nzO; gSA¸
9) i;kZ; esa xq.k dk mipkj & ¶;g :i mÙke gSA¸

7) xq.k esa i;kZ; dk mipkj & ¶Kku (vkRek dh) i;kZ; gSA¸

1- ns[ksa] ia- jrupUn tSu (2017)] vkyki i¼fr] i`- 150&151 rFkk fl¼kUrkpk;Z ia 
dSyk'kpUnz 'kkL=kh (2013)] ekbYy/oy&fojfpr .k;pDdks (u;pØ)] i`- 117&120-

The following nine kinds of conventions (upacāra) 
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constitute the subject matter of the non-intrinsic 

(alien) empirical standpoint (asadbhūta vyavahāra 

naya): 1) supplant substance (dravya) by substance 

(dravya), 2) supplant mode (paryāya) by mode 

(paryāya), 3) supplant quality (guõa) by quality 

(guõa), 4) supplant substance (dravya) by quality 

(guõa), 5) supplant substance (dravya) by mode 

(paryāya), 6) supplant quality (guõa) by substance 

(dravya), 7) supplant quality (guõa) by mode 

(paryāya), 8) supplant mode (paryāya) by substance 

(dravya) and 9) supplant mode (paryāya) by quality 

(guõa).

3) supplant quality (guõa) by quality (guõa) – “Sensory-knowledge 

(matijñāna) is corporeal (mūrtika).”

5) supplant substance (dravya) by mode (paryāya) –  “The atom 

(paramāõu) occupies many space-points (pradeśa).”

7) supplant quality (guõa) by mode (paryāya) – “The knowledge 

The following are the illustrations of the nine kinds of conventions 

(upacāra) that are the subject matter of the non-intrinsic (alien) 

empirical standpoint (asadbhūta vyavahāra naya):

2) supplant mode (paryāya) by mode (paryāya) – (on seeing the 

picture of Rāma–) “This is Rāma.”

1) supplant substance (dravya) by substance (dravya) – “The body 

of a living-being is but the soul.”

4) supplant substance (dravya) by quality (guõa) – “The soul (jīva), 

non-soul (jīva), etc., are but the knowledge (jñāna).”

6) supplant quality (guõa) by substance (dravya) –  “This white 

(object) is the mansion.”

EXPLANATORY NOTE
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(jñāna) is a mode (paryāya) [of the soul (ātmā)].”

9) supplant mode (paryāya) by quality (guõa) – “This form (rūpa) is 

enchanting (uttama).”

8) supplant mode (paryāya) by substance (dravya) – “The molecule 

(skandha) is a substance (dravya).”

mipkj% i`Fkd~ u;ks ukLrhfr u i`Fkd~ Ñr% AA211AA

mipkj uke dk dksbZ i`Fkd~  u; ugha gS] blfy, mls i`Fkd~ :i ls 
ugha dgk x;k gSA

There is no stand-alone standpoint (naya) by the 

name figure-of-speech (upacāra); as such, it has not 

been mentioned separately.

eq[;kHkkos lfr iz;kstus fufeÙks pksipkj% izorZrs AA212AA

eq[; ds vHkko esa iz;kstuo'k ;k fufeÙko'k mipkj dh izo`fÙk gksrh 
gSA
fo'ks"k& tSls ¯lg ds rRdky vkSj rR{ks=k vHkko gksus ij le>kus ds 
fy, fcyko dks ¯lg dgukA

In the absence of the original (mukhya), due to the 

purpose (prayojana) or the instrumental cause 

(nimitta), the figure-of-speech (upacāra) is employed.

For example, in the absence of the sight of the lion in 
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a particular place and at a particular time, for the 

sake of explanation, the cat is said to be the lion.

lks¿fi lEcU/ks¿foukHkko%] la'ys"k% lEcU/%] ifj.kke& 
ifj.kkfelEcU/%] J¼kJ¼s;lEcU/%] KkuKs;lEcU/%] 
pkfj=kp;kZlEcU/'psR;kfn] lR;kFkZ% vlR;kFkZ% 
lR;klR;kFkZ'psR;qipfjrkln~HkwrO;ogkju;L;kFkZ% AA213AA

la'ys"k lEcU/ & tSls tho ds izns'k vkSj dkekZ.k&LdU/ksa dk la'ys"k 
lEcU/ gSA

J¼k&J¼s; lEcU/ & tSls lkr rÙo vFkok nso&'kkL=k&xq# J¼s; gSa 
vkSj vkRek ds n'kZu xq.k ds ekè;e ls mu ij J¼k gksrh gSA

og mipkj&lEcU/ vfoukHkko lEcU/] la'ys"k lEcU/] ifj.kke& 
ifj.kkfe lEcU/] J¼k&J¼s; lEcU/] Kku&Ks; lEcU/] pkfj=k&p;kZ 
lEcU/ bR;kfn lEcU/ksa dks ysdj gksrk gSA bl izdkj mipfjr 
vln~Hkwr O;ogkj u; dk vFkZ lR;kFkZ (Lotkfr inkFkks± esa)] vlR;kFkZ 
(fotkfr inkFkks± esa) vkSj lR;klR;kFkZ (Lotkfr&fotkfr inkFkks± esa) 
gksrk gSA (ns[ksa] lw=k 88&91] i`- 100&103-)

vfoukHkko lEcU/ & tSls jkxkfnd dk nzO;deks± ds cU/ gksus esa 
vfoukHkko lEcU/ gSA

1fo'ks"k& bu lEcU/ksa ds n`‘kUr bl izdkj ls gaS &

ifj.kke&ifj.kkfe lEcU/ & nzO; vkSj i;kZ; esa gksrk gS] tSls vkRek 
(nzO;) ifj.kkeh gS vkSj mlds jkxkfnd (i;kZ;) ifj.kke gSaA

1- ns[ksa] ia- HkqousUnzdqekj 'kkL=kh (1989)] Jhen~nsolsukpk;Z fojfprk vkykii¼fr (vij 
uke æO;kuq;ksx izosf'kdk)] i`- 118&120-
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pkfj=k&p;kZ lEcU/ & Jkod ds ckjg ozr vkSj lk/q ds vV~BkbZl ewy 
xq.k pkfj=k gSa vkSj budk lE;d~ izdkj ls ikyu djuk p;kZ gSA

Kku&Ks; lEcU/ & tSls efr&Jqr vkfn Kku gSa vkSj thokfn Ng nzO;] 
ukS inkFkZ o lkr rÙo Ks; gSaA

That figure-of-speech (upacāra) connection 

(sambandha) is of various kinds, including: mutual 

inseparable togetherness (avinābhāva sambandha), 

integral bonding (saÉśleÈa sambandha), 

transformation and object-of-transformation 

connection (pariõāma-pariõāmi sambandha), faith 

and object-of-faith connection (śraddhā-śraddheya 

sambandha), knowledge and object-of-knowledge 

connection (jñāna-jñeya sambandha) and conduct 

and observance-of-conduct connection (cāritra-caryā 

sambandha). This way, the figurative, non-intrinsic 

(alien) empirical standpoint (upacarita asadbhūta 

vyavahāra naya) has three meanings: true-meaning 

[in respect of objects of own-genus (svajāti)], false-

meaning [in respect of objects of other-genus (vijāti)] 

and true-false-meaning [in respect of objects of own-

and other-genus (svajāti-vijāti)]. (See also, sūtra 88-

91, p. 100-103, ante.)

Illustrations of various kinds of connections mentioned in the sūtra 

are as under:

EXPLANATORY NOTE
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Integral bonding (saÉśleÈa sambandha) – as between (space-points 

of) the soul and the molecules of the bound karmas.

Knowledge and object-of-knowledge connection (jñāna-jñeya 

sambandha) – as between the sensory- or scriptural-knowledge 

and the six substances (dravya), etc.

Conduct and observance-of-conduct connection (cāritra-caryā 

sambandha) – as between the twelve vows of the householder 

and the faithful observance of these vows.

Mutual inseparable togetherness (avinābhāva sambandha) – as 

between the dispositions of attachment (rāga), etc., and the 

bondage of the karmas.

Faith and object-of-faith connection (śraddhā-śraddheya 

sambandha) – as between the perception of the soul and the 

objects of reality (tattva) as well as the Deva-Scripture-Teacher.

Transformation and object-of-transformation connection 

(pariõāma-pariõāmi sambandha) – as between the dispositions 

of attachment (rāga), etc., and the soul.

] ] ]

This concludes the Section on the

Etymology of Kinds of Standpoints (naya)

AA bfr u;ksa ds Hksnksa dh O;qRifÙk vf/dkj AA
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The Standpoints (naya) in

Spiritual Language

vè;kRe Hkk"kk esa u;ksa dk dFku vf/dkj

iqujI;è;kReHkk"k;k u;k mP;Urs AA214AA

fiQj Hkh vè;kRe Hkk"kk esa u;ksa dk dFku djrs gSaA

Further, the standpoints (naya) are described in the 

spiritual language.

rkoUewyu;kS }kS fu'p;ks O;ogkj'p AA215AA

u;ksa ds ewy Hksn nks gSa] ,d fu'p; u; vkSj nwljk O;ogkj u;A 
(ns[ksa] xkFkk 4] i`- 54&55 rFkk lw=k 204] i`- 191&192-)

The two primary divisions of the standpoints (naya) 

are the real or transcendental standpoint (niścaya 

naya) and the empirical standpoint (vyavahāra naya). 

(See also, gāthā 4, p. 54-55, and sūtra 204, p. 191-

192, ante.)
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r=k fu'p;u;ks¿Hksnfo"k;ks] O;ogkjks Hksnfo"k;% AA216AA

muesa fu'p; u; vHksn dks fo"k; djrk gS vkSj O;ogkj u; Hksn dks 
fo"k; djrk gSA (ns[ksa] lw=k 204&205] i`- 191&192-)

The subject matter of the real or transcendental 

standpoint (niścaya naya) is non-distinction (abheda) 

and the subject matter of the empirical standpoint 

(vyavahāra naya) is distinction (bheda). (See also, 

sūtra 204-205, p. 191-192, ante.)

Jain, Vijay K. (2018),

Ācārya Kundakunda’s Pravacanasāra, verse 1-26, p. 35.

From the transcendental-point-of-view (niÈcaya naya) all substances 

remain in their own-nature (svabhāva); the soul is not transformed 

into other substances, other substances are not transformed into the 

soul. From the empirical-point-of-view (vyavahāra naya), however, 

the knowledge-soul encompasses other substances and other 

substances encompass the knowledge-soul.

EXPLANATORY NOTE

r=k fu'p;ks f}fo/% 'kq¼fu'p;ks¿'kq¼fu'p;'p AA217AA

muesa fu'p; u; nks izdkj dk gS& 'kq¼ fu'p; u; vkSj v'kq¼ 
fu'p; u;A (ns[ksa] lw=k 203] i`- 191-)

The real or transcendental standpoint (niścaya naya) 

is of two kinds: the pure transcendental standpoint 
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(śuddha niścaya naya) and the impure 

transcendental standpoint (aśuddha niścaya naya). 

(See also, sūtra 203, p. 191, ante.)

r=k fu#ikf/dxq.kxq.;Hksnfo"k;d% 'kq¼fu'p;ks ;Fkk 
dsoyKkukn;ks tho bfr AA218AA

muesa ls tks mikf/&jfgr (fu#ikf/) xq.k vkSj xq.kh esa vHksn dks 
fo"k; djrk gS og 'kq¼ fu'p; u; gSA tSls] dsoyKku vkfn tho gSA

Out of these, the subject matter of the pure 

transcendental standpoint (śuddha niścaya naya) is 

the uncontaminated (nirupādhi) state of the 

substance where no distinction is made between the 

quality (guõa) and possessor-of-quality (guõī). For 

example, ‘omniscience (kevalajñāna), etc., is the soul 

(jīva).’

Jain, Vijay K. (2022),

Ācārya (Muni) Nemicandra’s DravyasaÉgraha, verse 8, p. 39.

The pure transcendental standpoint (śuddha niścaya naya) holds the 

self in its pure and unconditioned state (the nirupādhi state) that has 

no associated karmic contamination. Disentangled from all its 

material environment and limitations, the self radiates in its pristine 

glory through the wealth of its infinite qualities. Pure and unalloyed 

expression of the nature of the self is the topic of śuddha niścaya naya 

– e.g., “Omniscience (kevalajðāna) is the soul.”

EXPLANATORY NOTE
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The pure soul is indiscrete from omniscience (kevalajñāna)

Gold attains total purity on its last heating; the same holds true for the 

nature of the Arhat. And, certainly, the nature of the Arhat is the 

nature of the pure-soul (śuddhātmā). Therefore, by knowing the 

Arhat, one knows the nature of the pure-soul. That in which qualities 

(guõa) and modes (paryāya) exist is a substance (dravya). In the soul-

substance (jīva dravya), characteristics like knowledge that are 

associated with it are qualities (guõa) and modifications that take 

place every instant in it are modes (paryāya). The characteristics 

which exhibit association (anvaya) with the substance are qualities 

(guõa). The characteristics which exhibit distinction or exclusion 

(vyatireka) – logical discontinuity, “when the pot is not, the clay is,” – 

are modes (paryāya). First, assimilate the substance (dravya), 

qualities (guõa) and modes (paryāya) of the Arhat in your mind, follow 

it by the knowledge of your own soul with regard to its qualities (guõa) 

and modes (paryāya), and then experience that your soul intrinsically 

is the same as the soul of the Arhat. Experience, altogether, the modes 

(paryāya) of the soul that exist in the three times. The necklace, 

though consisting of pearls but, when worn, is not individual pearls 

but the necklace as a whole. Similarly, experience the soul as a whole, 

without distinction of its qualities (guõa) and modes (paryāya). As the 

person wearing the necklace experiences happiness that emanates 

from wearing the necklace as a whole, experience the happiness that 

emanates from the soul as a whole. In such experience, the soul is 

indiscrete (abheda) from omniscience (kevalajñāna). With practice of 

such concentration, gradually, distinctions of the doer (kartā), the 

activity (karma) and the action (kriyā) disappear, and the soul’s nature 

of pure consciousness appears. Just as the light emanating from the 

jewel is pristine and steady, the light of knowledge emanating from the 

pure soul is pristine and steady. Under such light, the darkness of 

delusion (moha) becomes homeless and must disappear. The Ācārya 

says that by knowing the way to attain the pure nature of the soul, I 

have won over the army of delusion (moha).

Jain, Vijay K. (2018),

Ācārya Kundakunda’s Pravacanasāra, verse 1-80, p. 94-95.
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Jain, Vijay K. (2022),

Ācārya (Muni) Nemicandra’s DravyasaÉgraha, verse 8, p. 39.

The impure transcendental standpoint (aśuddha niścaya naya) 

contemplates the self as caught in the meshes of material environment 

(the sopādhi state). The presence of karmic contamination makes it 

impure or aśuddha. Its intrinsic glory is dimmed but still it is viewed 

as a whole with its complete nature as expressed in its attributes 

though somewhat warped by alien influences – e.g., “Sensory 

knowledge, etc., (matijðānādi) is the soul,” and “Attachment, etc., 

(rāgādi) is the soul.”

EXPLANATORY NOTE

1lksikf/dxq.kxq.;Hksnfo"k;ks¿'kq¼fu'p;ks  ;Fkk 
efrKkukn;ks tho bfr AA219AA

tks mikf/&lfgr (lksikf/) xq.k vkSj xq.kh esa vHksn dks fo"k; djrk 
gS og v'kq¼ fu'p; u; gSA tSls] efrKku vkfn tho gSA

The subject matter of the impure transcendental 

standpoint (aśuddha niścaya naya) is the 

contaminated (sopādhi) state of the substance where 

no distinction is made between the quality (guõa) 

and possessor-of-quality (guõī). For example, 

‘sensory-knowledge (matijñāna), etc., is the soul 

(jīva).’

1- ikBkUrj & ^lksikf/dfo"k;ks¿'kq¼fu'p;ks*A ns[ksa& ia- jrupUn tSu (2017)] Jh 
nsolsukpk;Zfojfprk vkykii¼fr%] i`- 156-
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O;ogkjks f}fo/% ln~HkwrO;ogkjks¿ln~HkwrO;ogkj'p AA220AA

O;ogkj u; ds nks Hksn gSa& ln~Hkwr O;ogkj u; vkSj vln~Hkwr O;ogkj 
u;A

There are two divisions of the empirical standpoint 

(vyavahāra naya): the intrinsic empirical standpoint 

(sadbhūta vyavahāra naya) and the non-intrinsic 

(alien) empirical standpoint (asadbhūta vyavahāra 

naya).

EXPLANATORY NOTE

oogkjs.kqofnLlfn .kkf.kLl pfjÙk nal.ka .kk.kaA

.k fo .kk.ka .k pfjÙka .k nal.ka tk.kxks lq¼ks AA & AA1 7&7

Ācārya Kundakunda’s Samayasāra:

Kkuh ds pkfj=k] n'kZu] Kku ;s rhu Hkko O;ogkj u; ls dgs x;s gSaA fu'p; 
u; ls u gh Kku gS] u pkfj=k gS] u n'kZu gSA og rks 'kq¼ Kk;d Hkko gSA

Conduct (cāritra), faith (darśana), and knowledge (jñāna) have 

been said to be the attributes of the knowing Self from the 

empirical point-of-view (vyavahāra naya). From the 

transcendental point-of-view (niścaya naya), there is no 

knowledge, conduct or faith; there is just the disposition of the 

pure knower (jñāyaka).

iqXxydEeknh.ka dÙkk oogkjnks nq f.kPN;nks A

psn.kdEek.kknk lq¼.k;k lq¼Hkkok.ka AA8AA

Ācārya (Muni) Nemicandra’s DravyasaÉgraha:
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vkRek O;ogkju; ls iqn~xy deZ vkfn (Kkukoj.kkfn deks±) dk drkZ gS] 
(v'kq¼) fu'p;u; ls psru deZ (jkxkfn) dk drkZ gS vkSj 'kq¼ 
fu'p;u; ls 'kq¼ Hkkoksa dk drkZ gSA

From the empirical point-of-view (vyavahāra naya), the soul is 

said to be the doer of the karmic matter (like knowledge-

obscuring karma); from the impure transcendental point-of-view 

(aśuddha niścaya naya), the soul is the doer of its psychic 

dispositions (like attachment and aversion). From the pure 

transcendental point-of-view (śuddha niścaya naya), however, 

the soul is the doer of own pure dispositions (bhāva) – pure 

perception (darśana) and knowledge (jñāna), etc.

r=kSdoLrqfo"k;% ln~HkwrO;ogkj% AA221AA

muesa ls ,d gh oLrq esa (Hksn dks) fo"k; djus okyk ln~Hkwr O;ogkj 
u; gSA
(tSls] ;g dguk fd o`{k ls mldh 'kk[kk;sa vkfn fHkÂ gSaA)

(For example, to say that the branches, etc., of the 

tree are different from the tree.)

Out of these two, that which envisages disctinction in 

(intrinsically) single object is the intrinsic empirical 

standpoint (sadbhūta vyavahāra naya).

fHkÂoLrqfo"k;ks¿ln~HkwrO;ogkj% AA222AA

fHkÂ oLrqvksa esa (vHksn dks) fo"k; djus okyk vln~Hkwr O;ogkj u; 
gSA
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1- ns[ksa] fl¼kUrkpk;Z ia- dSyk'kpUnz 'kkL=kh (2013)] ekbYy/oy&fojfpr .k;pDdks 
(u;pØ)] i`- 158-

(tSls] Ks; dks Kku] J¼s; dks lE;Xn'kZu vFkok vkpj.kh; dks pkfj=k 
1dgukA)

That which envisages oneness in (essentially) 

different objects is the non-intrinsic (alien) empirical 

standpoint (asadbhūta vyavahāra naya).

[For example, to say that the object-of-knowledge 

(jñeya) is same as knowledge (jñāna), or the 

inheritor-of-faith (śraddheya) is same as right-faith 

(samyagdarśana), or the rule-of-conduct (ācaraõīya) 

is same as conduct (cāritra).]

r=k ln~HkwrO;ogkjks f}fo/ mipfjrkuqipfjrHksnkr~ AA223AA

muesa ls ln~Hkwr O;ogkj u; ds nks Hksn gSa& mipfjr ln~Hkwr O;ogkj 
u; vkSj vuqipfjr ln~Hkwr O;ogkj u;A (ns[ksa] lw=k 83] i`- 95&96-)

Out of these, the intrinsic empirical standpoint 

(sadbhūta vyavahāra naya) has two divisions: the 

figurative or impure intrinsic empirical standpoint 

(upacarita sadbhūta vyavahāra naya) and non-

figurative or pure intrinsic empirical standpoint 

(anupacarita sadbhūta vyavahāra naya). (See also, 

sūtra 83, p. 95-96, ante.)
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r=k lksikf/xq.kxqf.kuksHksZnfo"k;% mipfjrln~HkwrO;ogkjks] 
;Fkk thoL; efrKkukn;ks xq.kk% AA224AA

tks mikf/&lfgr (lksikf/) xq.k vkSj xq.kh esa Hksn dks fo"k; djrk
gS og mipfjr (v'kq¼) ln~Hkwr O;ogkj u; gSA tSls] tho ds 
efrKku vkfn xq.k gSaA

The standpoint that makes distinction between the 

quality (guõa) and possessor-of-quality (guõī) in the 

contaminated (sopādhi) state of the substance is the 

subject matter of the figurative (or impure) intrinsic 

empirical standpoint (upacarita sadbhūta vyavahāra 

naya). For example, the soul (jīva) has qualities 

(guõa) like the sensory-knowledge (matijñāna).

fu#ikf/xq.kxqf.kuksHksZnfo"k;ks¿uqipfjrln~HkwrO;ogkjks] ;Fkk 
thoL; dsoyKkukn;ks xq.kk% AA225AA

gS og vuqipfjr ('kq¼) ln~Hkwr O;ogkj u; gSA tSls] tho ds 
dsoyKku vkfn xq.k gSaA

tks mikf/&jfgr (fu#ikf/) xq.k vkSj xq.kh esa Hksn dks fo"k; djrk

The standpoint that makes distinction between the 

quality (guõa) and possessor-of-quality (guõī) in the 

uncontaminated (nirupādhi) state of the substance is 

the subject matter of the non-figurative (or pure) 
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intrinsic empirical standpoint (anupacarita sadbhūta 

vyavahāra naya). For example, the soul (jīva) has 

qualities (guõa) like the omniscience (kevalajñāna).

vln~HkwrO;ogkjks f}fo/% mipfjrkuqipfjrHksnkr~ AA226A

vln~Hkwr O;ogkj u; ds nks Hksn gSa& mipfjr vln~Hkwr O;ogkj u; 
vkSj vuqipfjr vln~Hkwr O;ogkj u;A (ns[ksa] lw=k 84] i`- 96-)

The non-intrinsic (alien) empirical standpoint

(asadbhūta vyavahāra naya) has two divisions: the 

figurative non-intrinsic (alien) empirical standpoint 

(upacarita asadbhūta vyavahāra naya) and non-

figurative non-intrinsic (alien) empirical standpoint 

(anupacarita asadbhūta vyavahāra naya). (See also, 

sūtra 84, p. 96, ante.)

r=k la'ys"kjfgroLrqlEcU/fo"k; mipfjrkln~HkwrO;ogkjks] 
;Fkk nsonÙkL; /ufefr AA227AA

tks u; la'ys"k&jfgr (feyki&jfgr) oLrqvksa esa lEcU/ dks fo"k; 
djrk gS og mipfjr vln~Hkwr O;ogkj u; gSA tSls] ^nsonÙk dk /u*A

The standpoint that establishes relationship between 

substances (essentially distinct) that have no integral 
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bonding (saÉśleÈa sambandha) among them is the 

subject matter of the figurative non-intrinsic (alien) 

empirical standpoint (upacarita asadbhūta vyavahāra 

naya). For example, ‘the money belongs to 

Devadatta’.

la'ys"klfgroLrqlEcU/fo"k;ks¿uqipfjrkln~HkwrO;ogkjks] 
;Fkk thoL; 'kjhjfefr AA228AA

tks u; la'ys"k&lfgr (feyki&lfgr) oLrqvksa esa lEcU/ dks fo"k; 
djrk gS og vuqipfjr vln~Hkwr O;ogkj u; gSA tSls] ^tho dk 
'kjhj*A

The standpoint that establishes relationship between 

substances (essentially distinct) that have integral 

bonding (saÉśleÈa sambandha) among them is the 

subject matter of the non-figurative non-intrinsic 

(alien) empirical standpoint (anupacarita asadbhūta 

vyavahāra naya). For example, ‘the body (śarīra) 

belongs to the soul (jīva)’.

EXPLANATORY NOTE

From the non-figurative non-intrinsic (alien) empirical standpoint 

(anupacarita asadbhūta vyavahāra naya) it makes sense to say that 

the body (śarīra) belongs to the soul (jīva). The Truth, however, is that 

these two can never, in the three times, become one. There is basic 
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ts iTt;slq f.kjnk thok ijlebx fÙk f.kfíêkò A 

vknlgkofEe fBnk rs lxle;k eq.ksn AA2&2AAOOkk 

Ācārya Kundakunda’s Pravacanasāra:

tks vKkuh lalkjh tho euq";kfn i;kZ;ksa esa yoyhu gSa] os ijle; esa 
jkx&;qDr gSa] ,slk Hkxoarnso us fn[kk;k gSA vkSj tks lE;Xn`f‘ tho vius 
Kku&nÀkZu LoHkko esa fLFkr gSa] os Lole; esa jr tkuus ;ksX; gSaA

difference between the body and the soul; these are perceived by 

different types of cognition. The body is known through the 

instruments of the senses and the soul is known through self-

experience. The soul has consciousness (cetanā) and is incorporeal 

(amūrta), whereas the body has no consciousness and is corporeal 

(mūrta). In its worldly state the soul is always associated with the body. 

This perhaps is the cause of confusion about the relationship between 

the two.

That the body (śarīra) and the soul (jīva) are essentially distinct has 

been taught, in great detail, in almost all Jaina spiritual texts. Some 

profound teachings are excerpted here.

Lord Jina has expounded that those who rely solely on the 

modes (paryāya), like the human being, are the wrong-believers 

(mithyādÃÈÇi); such souls are engaged in the impure-soul nature 

(parasamaya). Those who rely on own soul-nature, like 

knowledge (jñāna) and perception (darśana), are the right-

believers (samyagdÃÈÇi); such souls are engaged in the pure-soul 

nature (svasamaya) and are worth knowing.

u tkrq tUrks% lkehI;a prqxZfr"kq eq×pfr AA46AA

vfo}ku~ iqn~xyæO;a ;ks¿fHkuUnfr rL; rr~ A

Ācārya Pūjyapāda’s IÈÇopadeśa:
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tks vKkuh (cfgjkRek) iqn~xy nzO; dk vkReh; Hkko ls leknj djrk gS] 
ml izk.kh dk og 'kjhj dHkh Hkh] pkjksa xfr;ksa esa] lkFk ugha NksM+rk gSA

Believing the matter to be the soul, the ignorant gets attached 

to it and, as a result, the matter does not leave the soul in its 

four states of existence (caturgati).

mRiÂkReefrnsZgs rÙoKkuh rr'P;qfre~ AA42AA

'kqHka 'kjhja fnO;ka'p fo"k;kufHkok×Nfr A

Ācārya Pūjyapāda’s Samādhitańtram:

The extroverted-soul (bahirātmā) who mistakes the body for the 

soul wishes to attain, through austerity, beautiful body and 

divine pleasures of the celestial beings. The knowledgeable, the 

introverted-soul (antarātmā), however, wishes to free himself 

from the body and pleasures appertaining to it.

'kjhj esa ftldks vkReRocqf¼ mRiUu gks xbZ gS ,slk cfgjkRek ri djds 
lqUnj 'kjhj vkSj mÙkeksÙke (LoxZ ds) fnO;&Hkksxksa dh dkeuk djrk gS vkSj 
rÙoKkuh vUrjkRek 'kjhj vkSj rRlEcU/h fo"k;ksa ls eqDr gksuk pkgrk gSA

Concluding Remark

Correct perception of the objects-of-knoweldge (jñeya) and the knower 

(jñāyaka) – the soul – is right faith (samyagdarśana). Knowing the 

objects-of-knoweldge (jñeya) and the knower (jñāyaka) – the soul – as 

these are, is right knowledge (samyagjñāna). And to get established in 

the knowledge-soul, rid of all activity, is right conduct (samyak-

cāritra). The soul (ātmā) is the originator of these three dispositions. 

There is the unity of the originator and the dispositions. These three 

dispositions are the limbs (ańga) of the soul (ātmā), the whole (ańgī). 

The disposition of equanimity (sāmyabhāva) or restraint (saÉyama) 
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that the soul (ātmā) attains when established in the Three Jewels of 

right faith, right knowledge and right conduct is one whole, without 

parts. The drink made of mango, tamarind and other ingredients has 

multiplicity of taste and smell, but, on the whole, it has one taste and 

one smell. Similarly, the disposition of equanimity (sāmyabhāva) or 

restraint (saÉyama) although has the Three Jewels, it is one whole, 

without parts. The one whole disposition of equanimity (sāmyabhāva) 

or restraint (saÉyama) is rid of all external substances. It manifests in 

the concentration (ekāgratā) of the ascetic (muni, śramaõa). It is the 

path to liberation. The description of the path to liberation as 

consisting in right faith, right knowledge and right conduct is from the 

empirical-point-of-view (vyavahāra naya). From the real-point-of-

view (niścaya naya), the path to liberation is ‘one whole’ disposition of 

equanimity (sāmyabhāva) or restraint (saÉyama). Every substance in 

the world can be seen as consisting of parts and as one whole. Viewing 

it as consisting of parts is the empirical-point-of-view (vyavahāra 

naya), and viewing it as one whole is the real-point-of-view (niścaya 

naya). These two views constitute valid-knowledge (pramāõa). From 

the real-point-of-view (niścaya naya), the path to liberation is one – the 

disposition of equanimity (sāmyabhāva) or restraint (saÉyama). From 

the empirical-point-of-view (vyavahāra naya), the path to liberation is 

threefold – right faith, right knowledge and right conduct, together. O 

worthy souls! Tread the path to liberation to attain infinite bliss and 

light in your soul.

O;ogkjfuÜÓ;ks ;% izcqè; rÙosu Hkofr eè;LFk% A

izkIuksfr ns'kuk;k% l ,o iQyefodya f'k";% AA8AA 

Ācārya AmÃtacandra’s PuruÈārthasiddhyupāya:

tks okLrfod :Ik ls O;ogkj u; vkSj fu'p; u; nksuksa u;ksa dks tku dj 
eè;LFk gks tkrk gS] vFkkZr~ fdlh ,d u; dk loZFkk ,dkUrh u cu dj 

Jain, Vijay K. (2018),

Ācārya Kundakunda’s Pravacanasāra, verse 3-42, p. 302-303.
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] ] ]

This concludes the Section on the

Standpoints (naya) in Spiritual Language

AA bfr vè;kRe Hkk"kk esa u;ksa dk dFku vf/dkj AA

] ] ]

This concludes 

Ācārya Devasena’s Ālāpa Paddhati

THE WAYS OF VERBAL EXPRESSION

With great devotion, I make obeisance humble

at the Worshipful Feet of Ācārya Devasena

who has illumined the reality of substances,

as preached by the Omniscient Lord.

AA bfr lq[kcks/ukFkZekykii¼fr% Jhnsolsuif.Mrfojfprk ifjlekIrk AA

bl izdkj lq[kiwoZd cks/ djkus ds fy,
nsolsu if.Mr (vkpk;Z) fojfpr ^vkyki i¼fr* lekIr gqbZA

vis{kkn`f‘ ls nksuksa dks Lohdkj djrk gS] og gh f'k"; (mins'k lquus okyk) 
mins'k ds lEiw.kZ iQy dks izkIr djrk gSA

The disciple who, after understanding the true nature of 

substances from both the transcendental (niścaya) as well as the 

empirical (vyavahāra) points-of-view (naya) and gets unbiased 

towards any of these, he only gets the full benefit of the 

teachings.

] ] ]
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The Doctrine of Non-absolutism (anekāntavāda) and

the Doctrine of Conditional Predication (syādvāda)

ifjf'k‘&2 APPENDIX-2

vusdkUrokn vkSj L;k}kn

A thing or object of knowledge has infinite characters (i.e., it is 

anekāntātmaka); each character can be analyzed and grasped 

individually. Anekāntavāda, the doctrine of non-absolutism, is the 

basic understanding of the complexity of the reality and the necessity 

of looking at it from different points-of-view.

Ācārya AmÃtacandra, in PuruÈārthasiddhyupāya, has termed the 

doctrine of non-absolutism – anekāntavāda – as the root of the Jaina 

Scripture. Without a clear understanding of this gem of Jainism, men 

of this world are like the blind men of the parable (of six blind men and 

the elephant); they insist on their partial knowledge being accepted as 

the whole truth:

ijekxeL; chta fuf"k¼tkR;U/flU/qjfo/kue~ A

ldyu;foyflrkuka fojks/eFkua uekE;usdkUre~ AA2AA

Ācārya AmÃtacandra’s PuruÈārthasiddhyupāya:

I bow to anekānta [(the doctrine of) manifold points-of-view – 

non-absolutism], the root of unmatched Jaina Scripture, that 

reconciles the partial viewpoints of men, born blind, about the 

elephant, and which removes all contradictions about the nature 

of substances by apprehending the reality through multiplicity 

of viewpoints.

mRÑ"V vkxe vFkkZr~ TkSu fl¼kUr dk izk.k&Lo:i] tUe ls vU/s iq#"kksa }kjk 
gksus okys gkFkh ds Lo:Ik&fo/ku dk fu"ks/ djus okys] leLr u;ksa dh 
foo{kk ls foHkwf"kr inkFkks± ds fojks/ dks nwj djus okys vusdkUr /eZ dks eSa 
(Jhene`rpUælwfj) ueLdkj djrk gw¡A
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Syādvāda is the expression of anekāntavāda in logical and 

predicational form. Each individual character of the object-of-

knowledge (jñeya) is called a naya. A naya thus reveals only a part of 

the totality, and should not be mistaken for the whole. A synthesis of 

different viewpoints is achieved by the doctrine of conditional 

predication – syādvāda – wherein every viewpoint is able to retain 

its relative importance. Syādvāda, which literally signifies assertion 

of possibilities, seeks to ascertain the meaning of the object-of-

knowledge from all possible standpoints. Its chief merit is the 

anekānta, or many-sided view of logic. This, it would be seen at once, is 

most necessary in order to acquire complete knowledge about 

anything.

loZFkkfu;eR;kxh ;Fkkn`"Veis{kd% A

L;kPNCnLrkods U;k;s ukU;s"kkekRefof}"kke~ AA18&17&102AA

Ācārya Samantabhadra’s Svayambhūstotra:

vkids vusdkUr U;k; esa ^L;kr~* 'kCn tks dFkafpr~ vFkZ esa gS vFkkZr~ tks 
fdlh vis{kk ls dgus okyk gS] og oLrq loZ izdkj ls lr~ :i gh gS ;k 
vlr~ :i gh gS bR;kfn fu;e dk R;kx djus okyk gSA ^L;kr~* 'kCn 
izek.kfl¼ oLrq&Lo:i dh vis{kk j[kus okyk gSA vU; tks ,dkUroknh 
viuk gh vi?kkr ;k cqjk djus okys gSa muds U;k; esa ;g ^L;kr~* 'kCn ugha 
gSA

In your doctrine, the use of the word ‘syāt’ (meaning, 

conditional, from a particular standpoint) rules out the 

absolutistic viewpoint and demonstrates only the relative aspect. 

Others do not use such stipulation and cause their own 

destruction.

The particle ‘syāt’ in a sentence qualifies the acceptance or rejection of 

the proposition or predication. It refers to a ‘point-of-view’ or ‘in a 

particular context’ or ‘in a particular sense’. The ‘vāda’ presents a 
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theory of logic and metaphysics. Syādvāda means a theory of 

predication of the reality from different points-of-view, in different 

contexts or from different universes of discourse. Syādvāda is the 

expression of the pictures of the reality obtained from different points-

of-view in definitive and determinate logical predications. There is no 

uncertainty or vacillation in the expression. Syādvāda promotes 

catholic outlook of many-sided approach to the problem of 

understanding the reality. It is anti-dogmatic and presents a synoptic 

picture of the reality from different points-of-view. Syādvāda 

expresses protest against the one-sided, narrow, dogmatic and 

fanatical approach to the problems of the reality. It affirms that there 

are different facets of the reality and these have to be understood from 

various points-of-view by the predications of affirmation, negation 

and indescribability.

dFkf×pr~ rs lnsos"Va dFkf×pnlnso rr~ A

rFkksHk;eokP;a p u;;ksxkUu loZFkk AA14AA

Ācārya Samantabhadra’s ĀptamīmāÉsā:

(gs ohj ftu!) vkids 'kklu esa oLrq&rÙo dFkf×pr~ lr~&:i gh gS] 
dFkf×pr~ vlr~&:i gh gSA blh izdkj vis{kkHksn ls og oLrq&rÙo 
dFkf×pr~ mHk;&:i vkSj dFkf×pr~ voDrO;&:i gh gSA (lkFk gh 
dFkf×pr~ lr~ vkSj voDrO;&:i] dFkf×pr~ vlr~ vkSj voDrO;&:i rFkk 
dFkf×pr~ lr~] vlr~ vkSj voDrO;&:i gh gSA) u; dh vis{kk ls 
oLrq&rÙo lr~ vkfn :i gS] loZFkk ughaA

O Lord! In your reckoning, the object of knowledge is in a way 

existing (sat); in a way non-existing (asat); in a way both 

existing and non-existing (sat as well as asat – ubhaya); and in a 

way indescribable (avaktavya) [further, as a corollary, in a way 

existing (sat) and indescribable (avaktavya); in a way non-

existing (asat) and indescribable (avaktavya); and in a way 
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existing (sat), non-existing (asat), and indescribable 

(avaktavya)]. These assertions are made in accordance with the 

speaker’s choice of the particular state or mode of the object – 

naya.

L;k}kn% loZFkSdkUrR;kxkr~ ¯do`Ùkfpf}f/% A

lIrHkaxu;kis{kks gs;kns;fo'ks"kd% AA104AA

loZFkk ,dkUr dk R;kx djds dFkf×pr~ fo/ku djus dk uke L;k}kn gSA 
(blfy, dFkf×pr~ vkfn 'kCn L;k}kn ds i;kZ;okph gSaA) L;k}kn lIrHkaxksa 
vkSj u;ksa dh vis{kk dks fy, jgrk gS rFkk gs; vkSj mikns; dk fo'ks"kd 
(Hksnd) gksrk gSA

Discarding the absolutist (ekānta) point of view and observing 

the practice of using the word ‘kathaôcit’ – ‘from a certain 

viewpoint’, or ‘in a respect’, or ‘under a certain condition’ – is 

what is known as syādvāda – the doctrine of conditional 

predication. It embraces the seven limbs (saptabhaôga) of 

assertion, the one-sided but relative method of comprehension 

(naya), and also the acceptance and rejection of the assertion.
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Syādvāda consists in seven vocal statements adorned by the 

qualifying clause ‘in a way’ – syāt. When in regard to a single entity – 

soul, etc. – an enquiry is made relating to its attribute – existence, etc. 

– with an all-round examination there is the possibility of seven 

statements, adorned by the term ‘quodammodo’ or ‘in a way’ (syāt). 

This is called the ‘seven-nuance system’ (saptabhaôgī). When 

something is stated about a substance, viewed through a flux of 

modifications, there would be seven modes of predication. [see, Vijay 

K. Jain (2020), Paôcāstikāya-saÉgraha, verse 14, p. 29-34.]

 In a way it simply is; this is the first ‘nuance’, with the notion of 

affirmation.

1.  L;kn~ vfLr ,o (syād-asti-eva)
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 In a way it simply is not; this is the second ‘nuance’, with the 

notion of negation.

6.  L;kn~ ukfLr voDrO; ,o (syād-nāsti-avaktavya-eva)

2.  L;kn~ ukfLr ,o (syād-nāsti-eva)

3.  L;kn~ voDrO; ,o (syād-avaktavya-eva)

 In a way it is simply indescribable; this is the third ‘nuance’, 

with the notion of simultaneous affirmation and negation.

4.  L;kn~ vfLr ukfLr ,o (syād-asti-nāsti-eva)

 In a way it simply is, in a way it simply is not; this is the fourth 

‘nuance’, with the notion of successive affirmation and negation.

5.  L;kn~ vfLr voDrO; ,o (syād-asti-avaktavya-eva)

7. L;kn~ vfLr ukfLr voDrO; ,o (syād-asti-nāsti-avaktavya-eva)

 In a way it simply is, in a way it is simply indescribable; this is 

the fifth ‘nuance’, with the notion of affirmation and the notion 

of simultaneous affirmation and negation.

 In a way it simply is, in a way it simply is not, in a way it is 

simply indescribable; this is the seventh ‘nuance’, with the 

successive notions of affirmation and negation, and the notion of 

simultaneous affirmation and negation.

 In a way it simply is not, in a way it is simply indescribable; this 

is the sixth ‘nuance’, with the notion of negation and the notion 

of simultaneous affirmation and negation.

Things are neither existent nor non-existent absolutely. Two 

seemingly contrary statements may be found to be both true if we take 

the trouble of finding out the two points-of-view from which the 

statements were made. For example, a man may be a father with 

reference to his son, and a son with reference to his father. Now it is a 

fact that he can be a son and a father at one and the same time. A thing 

may be said to be existent in a way and non-existent in another way, 

and so forth. Syādvāda examines things from seven points-of-view, 

hence the doctrine is also called saptabhaôgī naya (sevenfold method 

of relative comprehension). The primary modes of predication are 



three – syād-asti, syād-nāsti and syād-avaktavya; the other four are 

obtained by combining these three.

Every object admits of a four-fold affirmative predication (sva-

catuÈÇaya) with reference to its own substance (svadravya), own space 

(svakÈetra), own time (svakāla), and own nature (svabhāva). 

Simultaneously a four-fold negative predication is implied with 

reference to other substance (paradravya), other space (parakÈetra), 

other time (parakāla), and other nature (parabhāva). The substance 

of an object not only implies its svadravya but differentiates it from 

paradravya. It becomes logically necessary to locate a negation for 

every affirmation and vice-versa. We must not only perceive a thing 

but also perceive it as distinct from other things. Without this 

distinction there cannot be true and clear perception of the object. 

When the soul, on the availability of suitable means, admits of the 

four-fold affirmation with respect to svadravya, svakÈetra, svakāla, 

and svabhāva, it also admits of the four-fold negation with respect to 

paradravya, parakÈetra, parakāla, and parabhāva. The attributes of 

existence and non-existence in an object are valid from particular 

standpoints; the validity of the statement is contingent on the 

speaker’s choice, at that particular moment, of the attribute that he 

wishes to bring to the fore as the other attributes are relegated to the 

background. There is conditional affirmation of a substance, from a 

particular point-of-view and conditional negation from another point-

of-view. Two views, existence and non-existence, are not without any 

limitation; these views are neither totally inclusive nor totally 

exclusive to each other. Leaving out the limitation will lead to nihilistic 

delusion. Affirmation, when not in conflict with negation, yields the 

desired result of describing truly an object of knowledge. Only when 

affirmation and negation are juxtaposed in mutually non-conflicting 

situation, one is able to decide whether to accept or reject the 

assertion. This is how the doctrine of conditional predication 

(syādvāda) establishes the Truth.

The seven modes of predication may be obtained in the case of pairs of 

opposite attributes like eternal (nitya) and non-eternal (anitya), one 

224
••••••••••••••••••••••••

vkyki i¼frĀlāpa Paddhati



The viewpoints of absolute existence, oneness, permanence, and 

describability, and their opposites – absolute non-existence, 

manyness, non-permanence, and indescribability – corrupt the nature 

of the reality while the use of the word ‘syāt’ (conditional, from a 

particular standpoint) to qualify the viewpoints makes these logically 

sustainable.

This seven-fold mode of predication (saptabhaôgī) with its partly 

meant and partly non-meant affirmation (vidhi) and negation 

(niÈedha), qualified with the word ‘syāt’ (literally, in some respect; 

indicative of conditionality of predication) dispels any contradictions 

that can occur in thought. The student of metaphysics in Jainism is 

advised to mentally insert the word ‘syāt’ before every statement of 

fact that he comes across, to warn him that it has been made from one 

particular point-of-view, which he must ascertain.

(eka) and many (aneka), and general (sāmānya) and particular 

(viśeÈa). These pairs of opposites can very well be predicated of every 

attribute of the reality. In case of contradictory propositions, we have 

two opposite aspects of the reality, both valid, serving as the basis of 

the propositions. Hence there is neither doubt nor confusion; each 

assertion is definite and clear.

brjks u L;k}knks f}r;fojks/kUequh'ojkL;k}kn% AA24&3&138AA

vuo|% L;k}knLro n`"Vs"Vkfojks/r% L;k}kn% A

Ācārya Samantabhadra’s Svayambhūstotra:

gs eqfuukFk! vkidk tks L;k}kn (vusdkUr&:i dFku) gS og nks"k&jfgr gS 
D;ksafd mlesa izR;{k (n`"V) o ijks{k (vkxe] vuqekukfn] b"V) ds }kjk 
fojks/ ugha vkrk gSA og L;k}kn] ^L;kr~* ;k dFkafpr~ (fdlh vis{kk ls) 
okpd 'kCn ls lfgr] oLrq ds LoHkko dks ;FkkFkZ dgus okyk gSA blds 
foijhr tks ,dkUr&:i dFku gS og izR;{k (n`"V) o ijks{k (b"V) ls 
fojks/&:i gSA blfy, og L;k}kn&:i ugha gS vFkkZr~ oLrq ds fHkÂ&fHkÂ 
LoHkkoksa dks fl¼ djus okyk ugha gSA
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O Supreme Sage! Being qualified by the word ‘syāt’ (meaning, 

conditional, from a particular standpoint), your doctrine of 

conditional predication (syādvāda) is flawless as it is not 

opposed to the two kinds of valid knowledge (pramāõa) – direct 

(pratyakÈa) and indirect (parokÈa). The wisdom propounded by 

others, not being qualified by the word ‘syāt’, is fallacious as it is 

opposed to both, the direct as well as the indirect knowledge.

Syādvāda and omniscience (kevalajðāna) are the foundational facts of 

knowledge. The difference between the two is that kevalajðāna is the 

complete and all-embracing knowledge of the reality while syādvāda is 

the conditional predication of the individual propositions of the 

knowledge obtained in kevalajðāna. Kevalajðāna is the direct 

experience and syādvāda is its indirect expression. All scriptural-

knowledge (śrutajðāna) is syādvāda.

Hksn% lk{kknlk{kkPp áoLRoU;rea Hkosr~ AA105AA

L;k}kndsoyKkus loZrÙoizdk'kus A

Ācārya Samantabhadra’s ĀptamīmāÉsā:

L;k}kn vkSj dsoyKku nksuksa lEiw.kZ rÙoksa (thokfn) ds izdk'kd gSaA nksuksa ds 
izdk'ku esa lk{kkr~ (izR;{k) vkSj vlk{kkr~ (ijks{k) dk Hksn gSA tks oLrq bu 
nksuksa Kkuksa esa fdlh Hkh Kku dk fo"k; ugha gksrh gS og voLrq gSA

Syādvāda, the doctrine of conditional predication, and 

kevalajðāna, omniscience, are both illuminators of the 

substances of reality. The difference between the two is that 

while kevalajðāna illumines directly, syādvāda illumines 

indirectly. Anything which is not illuminated or expressed by the 

two is not a substance of reality and hence a non-substance 

(avastu).

The expressions of pleasure and pain, merit and sin, and bondage and 

liberation do not fit into the absolutist (ekānta) doctrine. For the soul 
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] ] ]

,dkUrxzgjDrs"kq ukFk LoijoSfj"kq AA8AA
dq'kykdq'kya deZ ijyksd'p u Dofpr~ A

Ācārya Samantabhadra’s ĀptamīmāÉsā:

gs Hkxou~! tks oLrq ds vuUr /eks± esa ls fdlh ,d gh /eZ dks Lohdkjrs gSa 
,sls ,dkUr&:i xzg ds jax esa jaxs (o'khHkwr) yksx vius Hkh 'k=kq gSa vkSj 
nwljs ds Hkh 'k=kq gSaA muds ;gk¡ 'kqHk&deZ ,oa v'kqHk&deZ rFkk ijyksd vkfn 
dqN Hkh ugha curk gSA

O Lord! Those saturated with prejudice to their own absolutist 

views (such as describing a substance absolutely permanent or 

absolutely transient) harm themselves as well as others. Such 

absolutist, standalone and unequivocal views fail to establish the 

existence of virtuous (śubha) and wicked (aśubha) activities 

(karma) and consequently of things like rebirth (acquisition of 

another abode after death – paraloka).

that is absolutely eternal, the experiences of pleasure and pain are not 

appropriate, for the mark of eternity is having a single permanent 

form, without loss and origination. Furthermore, the experiences of 

pleasure and pain are to be brought about by merit (to be obtained by 

good karma) and sin (to be obtained by evil karma), and the bringing 

about of them must involve activity, the antithesis of absolute eternity.
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ifjf'k‘&3 APPENDIX-3

*Devanāgarī IAST

v a

vk ā

b i

bZ ī

m u

mQ ū

, e

,s ai

vks o

vkS au

Í Ã

va É

v% Í

d ka

[k kha

x ga

?k gha

Ä ôa

p ca

N cha

t ja

> jha

×k ða

Devanāgarī IAST

V Ça

B Çha

M ça

< çha

.k õa

r ta

Fk tha

n da

èk dha

u na

i pa

iQ pha

c ba

Hk bha

e ma

; ya

j ra

Devanāgarī IAST

y la

o va

'k śa

"k Èa

l sa

*IAST: International Alphabet of Sanskrit Transliteration

Æ Ò

g ha

{k kÈa

=k tra

K jða

J śra

] ] ]

Guide to Transliteration

228
••••••••••••••••••••••••



Sacred Jaina Texts Edited and Translated by Vijay K. Jain

Rs. 350/- Rs. 450/- Rs. 500/- Rs. 500/-

Rs. 750/-

Shri Amritachandra Suri’s

PuruÈārthasiddhyupāya
Ācārya Pūjyapāda’s

IÈÇopadeśa

Ācārya Samantabhadra’s

Svayambhūstotra

Ācārya Samantabhadra’s

ĀptamīmāÉsā

Rs. 500/- Rs. 600/- Rs. 600/-

Ācārya Samantabhadra’s

Ratnakaraõçaka-

śrāvakācāra

Ācārya Pūjyapāda’s

Samādhitaôtram

Ācārya Kundakunda’s

Pravacanasāra

Ācārya Umāsvāmī’s

Tattvārthasūtra –

With Sarvārthasiddhi

Rs. 600/- Rs. 600/- Rs. 750/-

Ācārya Kundakunda’s

Niyamasāra

Ācārya Guõabhadra’s

Ātmānuśāsana

Ācārya Kundakunda’s

Paôcāstikāya-saÉgraha

Rs. 500/-

vkpk;Z leUrHkæ fojfpr
;qDR;uq'kklu

••••••••••••••••••••••••
229



WhatsApp: 9412057845 (Mrs. Sonal Jain Chhabra); 8923114988 (Ms. Malika Jain)

Inland Buyers:

WhatsApp: +91 8923114988; Email: flytomalika@gmail.com

International Buyers:

ORDERING INSTRUCTIONS

Rs. 500/- Rs. 600/- Rs. 800/-

vkpk;Z leUrHkæ fojfpr
Lrqfrfo|k

fnxEcjkpk;Z fo'kq¼lkxj
fojfpr lR;kFkZ&cks/

Ācārya Māõikyanandi’s

ParīkÈāmukha Sūtra 

Rs. 800/-

Ācārya Kundakunda’s

Bārasa Aõuvekkhā 

Rs. 600/- Rs. 800/-

Ācārya Pūjyapāda’s

Bhakti SaÉgraha

Ācārya Kundakunda’s

Samayasāra

(Second Edition)

Rs. 800/-

Ācārya (Muni) Nemichandra’s

DravyasaÉgraha

(Second Edition)

Ācārya M natu ga’sā ô

Bhaktāmara Stotra

Rs. 250/-

Rs. 750/-

Ācārya Kundakunda’s

Rayaõasāra

Rs. 250/-

Ācārya Kumudacandra’s

Kalyāõamandira Stotra

Rs. 750/-

Ācārya Devasena’s

Ālāpa Paddhati

230
••••••••••••••••••••••••



NOT ES

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

••••••••••••••••••••••••
231



NOT ES

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

_____________________________________________________________________________________

232
••••••••••••••••••••••••






	Page 1
	Page 2
	Alapa-Paddhati-initial-24.pdf
	Page 1
	Page 2
	Page 3
	Page 4
	Page 5
	Page 6
	Page 7
	Page 8
	Page 9
	Page 10
	Page 11
	Page 12
	Page 13
	Page 14
	Page 15
	Page 16
	Page 17
	Page 18
	Page 19
	Page 20
	Page 21
	Page 22
	Page 23
	Page 24

	Alapa-paddhati-24.pdf
	Page 1
	Page 2
	Page 3
	Page 4
	Page 5
	Page 6
	Page 7
	Page 8
	Page 9
	Page 10
	Page 11
	Page 12
	Page 13
	Page 14
	Page 15
	Page 16
	Page 17
	Page 18
	Page 19
	Page 20
	Page 21
	Page 22
	Page 23
	Page 24
	Page 25
	Page 26
	Page 27
	Page 28
	Page 29
	Page 30
	Page 31
	Page 32
	Page 33
	Page 34
	Page 35
	Page 36
	Page 37
	Page 38
	Page 39
	Page 40
	Page 41
	Page 42
	Page 43
	Page 44
	Page 45
	Page 46
	Page 47
	Page 48
	Page 49
	Page 50
	Page 51
	Page 52
	Page 53
	Page 54
	Page 55
	Page 56
	Page 57
	Page 58
	Page 59
	Page 60
	Page 61
	Page 62
	Page 63
	Page 64
	Page 65
	Page 66
	Page 67
	Page 68
	Page 69
	Page 70
	Page 71
	Page 72
	Page 73
	Page 74
	Page 75
	Page 76
	Page 77
	Page 78
	Page 79
	Page 80
	Page 81
	Page 82
	Page 83
	Page 84
	Page 85
	Page 86
	Page 87
	Page 88
	Page 89
	Page 90
	Page 91
	Page 92
	Page 93
	Page 94
	Page 95
	Page 96
	Page 97
	Page 98
	Page 99
	Page 100
	Page 101
	Page 102
	Page 103
	Page 104
	Page 105
	Page 106
	Page 107
	Page 108
	Page 109
	Page 110
	Page 111
	Page 112
	Page 113
	Page 114
	Page 115
	Page 116
	Page 117
	Page 118
	Page 119
	Page 120
	Page 121
	Page 122
	Page 123
	Page 124
	Page 125
	Page 126
	Page 127
	Page 128
	Page 129
	Page 130
	Page 131
	Page 132
	Page 133
	Page 134
	Page 135
	Page 136
	Page 137
	Page 138
	Page 139
	Page 140
	Page 141
	Page 142
	Page 143
	Page 144
	Page 145
	Page 146
	Page 147
	Page 148
	Page 149
	Page 150
	Page 151
	Page 152
	Page 153
	Page 154
	Page 155
	Page 156
	Page 157
	Page 158
	Page 159
	Page 160
	Page 161
	Page 162
	Page 163
	Page 164
	Page 165
	Page 166
	Page 167
	Page 168
	Page 169
	Page 170
	Page 171
	Page 172
	Page 173
	Page 174
	Page 175
	Page 176
	Page 177
	Page 178
	Page 179
	Page 180
	Page 181
	Page 182
	Page 183
	Page 184
	Page 185
	Page 186
	Page 187
	Page 188
	Page 189
	Page 190
	Page 191
	Page 192
	Page 193
	Page 194
	Page 195
	Page 196
	Page 197
	Page 198
	Page 199
	Page 200
	Page 201
	Page 202
	Page 203
	Page 204
	Page 205
	Page 206
	Page 207
	Page 208
	Page 209
	Page 210
	Page 211
	Page 212
	Page 213
	Page 214
	Page 215
	Page 216
	Page 217
	Page 218
	Page 219
	Page 220
	Page 221
	Page 222
	Page 223
	Page 224
	Page 225
	Page 226
	Page 227
	Page 228
	Page 229
	Page 230
	Page 231
	Page 232

	Alapa-Paddhati-back-cover-with-extra-page.pdf
	Page 1
	Page 2


