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Words emanating from the mouth of the Supreme Lord (apta,
paramatma), free from the fault of inconsistency — contradiction
between an earlier and a subsequent statement — and pure,
constitute the Scripture (Ggama). The Scripture expounds the
nature of the substances — tattvartha.
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PREFACE

Acarya Devasena, the Composer of ‘Alapa Paddhati’

Acarya Devasena had composed a treatise by the name ‘Darsanasara’,
in Vikrama Samvat 990 at a place called Dhara.l In case he is the same
Acarya Devasena who composed the ‘Nayacakra’, in Prakrta language
and in verses (gatha) form, then it is established that ‘Nayacakra’
should have been composed sometime during the end of the tenth
century of Vikrama Samuvat. Acarya Devasena had composed ‘Alapa
Paddhati’, in Samskrta language and in aphorisms (sitra) form, on
the basis of his ‘Nayacakra’, commonly called ‘Laghunayacakra’. An
enlarged version of the same, called ‘Nayacakko’ was later composed
by Acarya Mailladhavala.

That ‘Alapa Paddhati’ is based on ‘Nayacakra’ is clear from the first
sttra of the former, which reads as:

TATIUG (A S ST SR AT TSR Seard 11 1)

On the basis of the sequence of verbal expression, I (Acarya
Devasena) shall now expound the ‘Alapa Paddhati’, based on
the ‘Nayacakra’ (a Scripture in Prakrta language).

A question arises: What propelled Acarya Devasena to compose ‘Alapa
Paddhati’ after writing ‘Nayacakra’? He himself provides the answer
in sutra 3 of ‘Alapa Paddhati’: “This ‘Alapa Paddhati’ has been
composed for establishing the mark (laksana) of the substances
(dravya) and also their own-nature (svabhdva).” As per the above
assertion, we find that beside covering the topics of the standpoints
(naya) and the secondary-standpoints (upanaya), ‘Alapa Paddhati’
also delves into the topics of the substances (dravya), their qualities or
attributes (guna), modes (paryaya) and nature (svabhava).

1. 3@~ fagraEme 4 shanmEs T (2013), AEeadad-fatfed ureraeht
(=R ), ‘wEEAl, 9. 15-16.
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Preface

Acarya Devasena’s Works: I

Alapa Paddhati (known also as Dravydanuyoga Pravesika)
Laghunayacakra

Aradhanasara

Tattvasara

Darsanasara

Bhavasamgraha

The Gist of ‘Alapa Paddhati’

Acarya Devasena’s Alapa Paddhati is essential reading for every
serious reader of the Dravyanuyoga that ‘spreads the light of right
(scriptural) knowledge by illuminating the Reality of substances —soul
(jiva) and non-soul (gjiva), merit (punya) and demerit (papa), bondage
(bandha) and liberation (moksa), including influx (asrava), stoppage
(sanwara), and gradual dissociation (nirjara).’2

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.

1. 3@~ 9. forig S ol w9 tfTe S I (2002), TSR, g
<. T S TRETell, SR (A9.), CwEe, g, 3,

2. See, Jain, Vijay K. (2016), Acarya Samantabhadra’s Ratnakarandaka-
sravakacara — The Jewel-casket of Householder’s Conduct, verse 46, p. 76.
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The substances (dravya)

The soul (jiva), the matter (pudgala), the medium of motion
(dharma), the medium of rest (adharma), the space (akasa), and the
time (kala) are the six substances (dravya). (stitra-5)

That which has attributes or qualities (guna) and modes (paryaya)
is a substance (dravya). (siitra-27)

The qualities (guna) and modes (paryaya)

The characteristics which exhibit incessant association (anvaya)
with the substance (dravya) are attributes or qualities (guna) and
the characteristics which exhibit sequential presence — logical
discontinuity (vyatireka) — are modes (paryaya). (sitra-92)

The natural (svabhava) and unnatural (vibhava) transformations
(parinamana) [in a substance (dravya)] are called modes (paryaya).
(sttra-105)

The transformations in the quality (guna) are called the modes
(paryaya). Such transformations are of two kinds — the subtle-
modes (artha parydya) and the gross-modes (vyanjana paryaya).
(sttra-15)

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

These [substances (dravya), etc.] are known through the expression
of valid-knowledge (pramana) and standpoints (naya). (sitra-33)
Right-knowledge (samyagjriana) is valid-knowledge (pramana,).
(sttra-34)

The standpoints (naya) are the subdivisions of the valid-knowledge
(pramana). (sitra-39)

Know, through the valid-knowledge (pramana), 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’ (kathancita, syat).
(gatha-10)
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The standpoint (naya) accepts one particular characteristic (amsa,
dharma) of the substance (vastu) whose manifold nature has rightly
been determined through the valid-knowledge (pramana). Or, the
chosen option (vikalpa) of the scriptural-knowledge (sruta-jrana) 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). (stitra-181)

The installation (niksepa)

The identification or attribution of the valid-knowledge (pramana)
and the standpoint (naya) is called the installation (niksepa).
Installation (niksepa) is done in four ways: name (nama),
representation (sthapana), substance (dravya), and state (bhava).
(sttra-183)

The primary divisions of the standpoints (naya)

The primary divisions of the standpoints (naya) are the real or
transcendental standpoint (niscaya naya) and the empirical
standpoint (vyavahara naya). The representation of the real or
transcendental (niscaya) is the standpoint of the substance —
dravyarthika naya — and of the empirical (vyavahara) is the
standpoint of the mode — paryayarthika naya. (gatha-4)

The nine standpoints (naya)

Based on the substance — dravyarthika, based on the mode —
paryayarthika, the figurative — naigama, the generic — samgraha,
the systematic — vyavahara, the straight — rjusitra, the verbal —
Sabda, the conventional — samabhiridha, and the specific —
evambhiita, are the nine standpoints (naya). (sittra-41)

The pure transcendental standpoint (suddha niscaya naya)

The subject matter of the pure transcendental standpoint (Suddha
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niscaya naya) is the uncontaminated (nirupadhi) state of the
substance where no distinction is made between the quality (guna)
and possessor-of-quality (guni). For example, ‘omniscience
(kevalagjniana), etc., is the soul (jiva).” (sittra-218)

The impure transcendental standpoint (asuddha niscaya
naya)

The subject matter of the impure transcendental standpoint
(asuddha niscaya naya) is the contaminated (sopadhi) state of the
substance where no distinction is made between the quality (guna)
and possessor-of-quality (guni). For example, ‘sensory-knowledge
(matijriana), ete., is the soul (jiva).” (sttra-219)

The secondary-standpoints (upanaya)

Intrinsic empirical standpoint (sadbhiita vyavahara naya), non-
intrinsic (alien) empirical standpoint (asadbhiita vyavahara naya),
and figurative, non-intrinsic (alien) empirical standpoint (upacarita
asadbhiita vyavahara naya) are the three kinds of the secondary-
standpoints (upanaya). (sitra-44)

The intrinsic empirical standpoint (sadbhuta vyavahara
naya)

That which envisages disctinction in (intrinsically) single object is
the intrinsic empirical standpoint (sadbhiita vyavahara naya).

(For example, to say that the branches, etc., of the tree are different
from the tree.) (sitra-221)

The non-intrinsic (alien) empirical standpoint (asadbhiita
vyavahdra naya)

That which envisages oneness in (essentially) different objects is the
non-intrinsic (alien) empirical standpoint (asadbhiita vyavahara
naya).

[For example, to say that the object-of-knowledge (j7ieya) is same as
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knowledge (jiiana), or the inheritor-of-faith (sraddheya) is same as
right-faith (samyagdarsana), or the rule-of-conduct (acaraniya) is
same as conduct (caritra).] (siitra-222)

The figurative (or impure) intrinsic empirical standpoint
(upacarita sadbhiita vyavahara naya)

The standpoint that makes distinction between the quality (guna)
and possessor-of-quality (guni) in the contaminated (sopadhi) state
of the substance is the subject matter of the figurative (or impure)
intrinsic empirical standpoint (upacarita sadbhiita vyavahara naya).
For example, the soul (jiva) has qualities (guna) like the sensory-
knowledge (matijriana). (sitra-224)

The non-figurative (or pure) intrinsic empirical standpoint
(anupacarita sadbhuta vyavahara naya)

The standpoint that makes distinction between the quality (guna)
and possessor-of-quality (guni) in the uncontaminated (nirupadhi)
state of the substance is the subject matter of the non-figurative (or
pure) intrinsic empirical standpoint (anupacarita sadbhiita
vyavahara naya). For example, the soul (jiva) has qualities (guna)
like the omniscience (kevalajriana). (sitra-225)

The figurative non-intrinsic (alien) empirical standpoint
(upacarita asadbhita vyavahara naya)

The standpoint that establishes relationship between substances
(essentially distinct) that have no integral bonding (samslesa
sambandha) among them is the subject matter of the figurative
non-intrinsic (alien) empirical standpoint (upacarita asadbhiita
vyavahara naya). For example, ‘the money belongs to Devadatta’.
(sttra-227)

The non-figurative non-intrinsic (alien) empirical
standpoint (anupacarita asadbhita vyavahara naya)

The standpoint that establishes relationship between substances
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(essentially distinct) that have integral bonding (samslesa
sambandha) among them is the subject matter of the non-figurative
non-intrinsic (alien) empirical standpoint (anupacarita asadbhiita
vyavahara naya). For example, ‘the body (Sarira) belongs to the soul
(jiva)’. (sutra-228)

A Submission

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 (mithyatva), 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.

Traditionally, the following verse is found at the end of most editions
ofthe great Scripture Acarya Umasvami’s Tattvarthasitra:

ANFTATIUCETE o eI aat Tty |
gl . afaaess st 7 fagqafa sreag
(‘qeenedgd’ % GHOT W gEfad dra)

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?

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 (kevalajrana). Still, it is due to my
devotion to the Scripture (aGgama, jinavani) and my hope that the
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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 (pirvacarya), is worth assimilation by all for
self-development and self-realization.

Acarya Visuddhasagara

A digambara ascetic (nirgrantha muni) since the last thirty-three1
years, Acarya Visuddhasagara (born 18 December, 1971) performs
four major activities: 1) to dwell in own-soul through the fire of
concentration (ekagrata, dhyana), 2) to study the Scripture (jinavani,
agama), 3) to deliver discourses (pravacana) on the nature of the
Reality (tattva, vastutva, vastu-svabhava), 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.

Acarya Visuddhasagara 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 (moksa-marga). 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
(raga) and aversion (dvesa), 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 (anga) of the soul. From the real point-of-view, however, the soul
is one whole (angi), comprising indiscrete ‘Three-Jewels’ — abheda
ratnatraya. Concentration is the means to savour the nectar present

1. Digambara Jina-ordination (jinadiksa) — 21 November, 1991.
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in own-soul.

Acarya Visuddhasagara, through his discourses (pravacana), provides
an opportunity to hundreds of thousands of souls (jiva) to know the
nature of the Reality, as expounded in the Scripture. His discourses
are beneficial (hitakari), pleasing (madhura) and unambiguous
(nirmala). He has mastered the science-of-thought (nyaya), and his
grip on the complex concepts of the Jaina epistemology, including
anekantavada and syadvada, is amazing. He is able to shatter the
absolutist (ekanta) views — called durnaya or faulty points-of-view — of
the wrong-believers (mithyadrsti) with the sharp sword of ‘syadvada’.

His discourses are rid of the eight faults associated with the absolutist
(ekanta) views, called durnaya or nayabhasa. These eight faults are
enumerated in sitra 127, p. 136-138 of the present volume.

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

1. avyapti — non-pervasiveness — The mark (laksana) is not
universally found in the object (laksya). ‘Cows are white
(laksana).’

2. ativyapti — over-pervasiveness — The mark (laksana) is also
found outside the object (laksya). ‘Milk-producing (laksana)
animals are cows.’

3. asambhavi — impossible — The mark (laksana) cannot be found in
the object (laksya). ‘Winged (laksana) animals are cows.’

An ardent propagator of the Jaina Doctrine, Acdrya Visuddhasagara is
ever-ready to whole-heartedly gift every potential (bhavya) right-
believer (samyagdrsti), the ascetic (mahavrati, muni) as well as the
householder with or without the minor-vows (anuvrati and sravaka),
the ‘nectar’ out of all the four constituents (anuyoga) — prathamanu-
yoga (the study of the stories of epochal personages), karunanuwyoga
(the study of the universe and beyond, the time-cycle, and the stages of

1. See, Acarya Abhinava Dharmabhiisana Yati’s Nydyadipika, p. 143.

XVI



Preface

soul-existence), carananuyoga (the foundation for origination, growth
and protection of conduct for the householder and the ascetic), and
dravyanuyoga (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 (ksayopasama) of the knowledge-
obscuring (jaanavaraniya) karmas to draw the ‘nectar’ out of this
free-flowing knowledge-river.

Acarya Visuddhasagara maintains that the mark (laksana) or the
‘dharma’ of the true ascetic (muni, sSramana) is the disposition (bhava)
of equanimity (samya). Since the words of the true ascetic are
incontrovertible, it follows that, for him, enemy (satru) and kinsfolk
(bandhu-varga), happiness (sukha) and misery (duhkha), praise
(prasamsa) and censure (ninda), iron (loha) and gold (svarna), and life
(prana-dharana) and death (prana-tyaga) are alike.l

Acarya Visuddhasagara has showered me with his divine blessings in
this project. His divine blessings have had wondrous effect in making
both, the process and the end-result, most gratifying.

- - E—

Special Acknowledgement

I must express my gratitude to Sramana Muni Suvratasagara, a
worthy disciple of Acarya Visuddhasagara, for his meticulous proof-
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my inadvertence and ineptness. I make obeisance humble to him.
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1. See, Acarya Kundakunda’s Pravacanasara, verse 3-41, p. 300-301.
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Suvratasagara. He even took on himself the task of getting the hard
copies of the digital files sent by me. My sincere appreciation for his
devotion to the jinavani’.

- - —

I make worshipful obeisance not only to Acarya Visuddhasagara but to
each of the 8,99,99,997 supreme-ascetics (bhavalingi-muni), from the
sixth (pramatta-samyata) to the fourteenth (ayogakevali) stage-of-
spiritual-development (gunasthana), present in the human-world
(manusya-loka) comprising the two-and-a-half continents, starting
from Jambidvipa and up to the mountain range of Manusottara in the
centre of Puskaradvipa.l

May, 2024 - Vijay K. Jain
Dehradun, India

* ok ok

1. See, Acarya Nemicandra’s Gommatasdra Jivakanda, Part-2, p. 869-870.
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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 (jiva) in no
time.
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INVOCATION

After making obeisance to the Supreme Jina — Lord
Mahavira — I shall describe, in detail, the attributes
(guna), the own-nature (svabhava) and, in particular,
the modes (paryaya).



The Substances (dravya)

TATTIRR

AT G A TS TERHUT THEshea 35d 12 11

T T hT G ‘AT Tgha’ g1 e’ i etef B AT ugfa
w1 1ef B TRER A e
el 1 T o A o STIER ' STEY USid’ ol TIadch

(WTehd 9TO1 1 T7Y) o SMER R § (= 9w-) Fadl &

On the basis of the sequence of verbal expression, I
(Acarya Devasena) shall now expound the ‘Alapa
Paddhati’, based on the ‘Nayacakra’ (a Scripture in
Prakrta language).

ar = 2 1R

T’ = ferer Tgfd’ T
TG ‘Y Ugha' Y w1 A fRfan @) e 272

What is the purpose of writing this (Scripture) ‘Alapa
Paddhati™
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TV G Eaiagaedse 1131

ToF o G & 4 & fou iR ueef % @ & fafg &
forq st g 3R ITh1 WHE ddel™ & ol 9 * 37y
ggfd’ sl WA S T 2

This ‘Alapa Paddhati’ has been composed for
establishing the mark (laksana) of the substances
(dravya) and also their own-nature (svabhava).

FSHTUT HRIF? 11611
T i 7

What are the substances (dravya)?

ST TAEHT T RISTERICTEATIUT 11 11
e, qeuTer, o, S1e | SRty 3R el - 9 ©e FoA B

The soul (jiva), the matter (pudgala), the medium of
motion (dharma), the medium of rest (adharma), the
space (akdsa), and the time (kala) are the six
substances (dravya).
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HogAAHUH 151

T 1 AU T () 2

The mark (laksana) of a substance (dravya) is
existence (being or sat).

EICERE 2 o i S W]

S ScR-=E-deT died e, W §d

Existence (sat) is with (yukta) origination (utpada),
destruction (vyaya) and permanence (dhrauvya).

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 (ufpada). For instance, the origination (utpada) 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 (ufpada) 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

6
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(utpada), destruction (vyaya) and permanence (dhrauvya). It is
contended that ‘yukta’— ‘with’ —applies to objects which are different.
For instance, Devadatta is ‘with’ a stick (danda). 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 (utpada), destruction (vyaya) and permanence
(dhrauvya) have mutual inseparable togetherness — avinabhava — it is
proper to use the word ‘with’. Or, the word ‘yukta’ — ‘with’ — means
collection or combination. The words ‘yukta’ (with), ‘samahita’
(collection) and ‘“tadatmaka’ (of that nature) are synonyms. Thus,
‘existence (sat) is with origination (utpada), destruction (vyaya) and
permanence (dhrauvya) means ‘existence (sat) is of the nature of
origination (utpada), destruction (vyaya) and permanence
(dhrauvya)’. It comes to this. Origination (u¢pada) and the other two
are the marks (laksana) of the substance and the substance is that
which is under consideration (laksya). From the point of view of modes
—paryayarthika naya — these three are different from one another and
also from the substance (dravya). From the point of view of the
substance - dravydrthika naya — these three are not different
mutually and from the substance. Hence it is appropriate to consider
these three as marks (laksana) of the substance under consideration
(laksya).

Jain, Vijay K. (2018), Acarya Umasvami’s Tattvarthasitra — With Explanation in
English from Acarya Pijyapada’s Sarvarthasiddhi, sitra 5-30, p. 213-214.

This concludes the Section on the Substances (dravya)

I sfa gafaRr |
X ok ok
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The Attributes (guna)

USRI

FRIUTI ahT? L
(5l &) WU HIA-HE T B2

What are the marks or attributes (laksana or guna)
of the substances (dravya)?

et . s e
TATEHE TS AT dda goATuTl gy HHT=RIUM:
I3[

s, ad, §9@, THIE, STEeTd, Yavld, =,
T, T, A - A FAl & 9 FHAE 0 L

Existence (astitva), objectness — expressed also as
activity or arthakriya - (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
(pradesatva), consciousness (cetanatva), lifelessness
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(acetanatva), corporealness or having a form
(mirtatva), and incorporealness or without having a
form (amurtatva) — these are the ten general
(samanya) attributes (guna) of substances (dravya).

EXPLANATORY NOTE

Acarya Mailladhavala’s Nayacakko:
arfeere TR oA UHIN STHEETH |
T TEMUTE AT faamig 1R

S, I, S, T, STECTEd, a3, da-d, TeaTd,
T, A - 3 <9 FH= IO S

These ten qualities: existence (astitva), activity or arthakriya
(vastutva), power of changing modes (dravyatva), power of being
known (prameyatva), power of maintaining distinction with all
other substances (agurulaghutva), having space-points
(pradesatva), consciousness (cetanatva), lifelessness (acetanatva),
corporealness or having a form (murtatva), and incorporealness
or without having a form (amurtatva) are general (samanya)
qualities of substances.

TS g IR0

Tl Fo W SN W 07 R

Each substance (dravya) has eight general (samanya)
attributes (guna).

9
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EXPLANATORY NOTE

Every substance (dravya) has eight general (samanya) qualities out of
the ten mentioned in sitra 9.

The substance of soul (jiva) does not have the qualities of lifelessness
(acetanatva) and corporealness (murtatva). The substance of matter
(pudgala) does not have the qualities of consciousness (cetanatva) and
incorporealness or without having a form (amirtatva). The
substances of the medium of motion (dharma), the medium of rest
(adharma), the space (akasa), and the time (kala) do not have the
qualities of consciousness (cetanatva) and corporealness or having a
form (martatva).

See also, Jain, Vijay K. (2020),
Preface to Acarya Kundakunda’s Pancastikaya-Samgraha, p. XXXV,

FEeEEaa U7 TYEaaut: TaRda

. et T 2 N
TamYc geaTuT SIg9r Tasraiqum: gl

I, qWH, g@, o9, wel, W@, Ty, 9o, Tiiede, fafaRde,

SRR, dadeqd, =add, TaTd, i, Tdd - o

5=l & O faee o7 2

Knowledge (jiiana), perception (darsana), happiness
(sukha), strength (virya), touch (sparsa), taste (rasa),
smell (gandha), colouration (varna), assistance in
motion (gatihetutva), assistance in rest
(sthitihetutva), assistance in providing
accommodation (avagahanahetutva), assistance in

10
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continuity of being through gradual changes
(vartanahetutva), consciousness (cetanatva),
lifelessness (acetanatva), corporealness or having a
form (murtatva), incorporealness or without having a
form (amurtatva) — these are the sixteen specific
(visesa) qualities (guna) of substances (dravya).

EXPLANATORY NOTE

Acarya Mailladhavala’s Nayacakko:
MUl SHUT {g A ®el® Y WE THUTGET |
TESUNMEURS oA G oIt = 1231

IH, E, gE, 9, ®9, W, TY, T, TWRegd, Rafard,

AR, STeReTad, i@, STHdd, Jaid, Toaid - J 3 &

e o1 S

These sixteen qualities: knowledge (jiiana), perception
(darsana), happiness (sukha), strength (virya), colouration
(riipa), taste (rasa), smell (gandha), touch (sparsa), assistance in
motion (gatihetutva), assistance in rest (sthitihetutva),
assistance in continuity of being through gradual changes
(vartanahetutva), assistance in providing accommodation
(avagahanahetutva), corporealness or having a form (martatva),
incorporealness or without having a form (amurtatva),
consciousness (cetanatva), lifelessness (acetanatva) are specific
(visesa) qualities of substances.

11
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The substance (dravya) of soul (jiva) and the
substance of matter (pudgala), each, have six specific
(visesa) qualities (guna).

The six specific qualities present in the substance of
soul (jiva) are knowledge (jiiana), perception
(darsana), happiness (sukha), strength (virya),
incorporealness (amiurtatva), and consciousness
(cetanatva). The six specific qualities present in the
substance of matter (pudgala) are touch (sparsa), taste
(rasa), smell (gandha), colouration (varna),
corporealness (mirtatva), and lifelessness (acetanatva).

AT Yk FAT IO 13

3T SO W T4, 1YH goF, AR So R il S8 o
& dH-di= e o7 ?

faoie- o g & TR, A iR emde - A A
fogw o1 €

e w1 & frofiqe, sHdTa ok el - 3 69 faw
o 2l
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AHT 5 % HMETRdd, FTaaTed 3R e - & =
fagis 7o 2
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o 2

Other than these substances (dravya), the medium of
motion (dharma), the medium of rest (adharma), the
space (akasa) and the time (kala) have three specific
(viSesa) qualities each.

The medium of motion (dharma dravya) has these
three specific (visesa) qualities: assistance in motion
(gatihetutva), incorporealness (amiartatva), and
lifelessness (acetanatva). The medium of rest
(adharma dravya) has these three specific (visesa)
qualities: assistance in rest (sthitihetutva),
incorporealness (amirtatva), and lifelessness
(acetanatva). The substance of space (akasa dravya)
has these three specific (visesa) qualities: assistance
in providing accommodation (avagahanahetutva),
incorporealness (amiirtatva), and lifelessness
(acetanatva). The substance of time (kala dravya) has
these three specific (visesa) qualities: assistance in
continuity of being through gradual changes
(vartanahetutva), incorporealness (amurtatva), and
lifelessness (acetanatva,).
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ITACATIAERT TUM: TSI LTAT HTHT=RTOT
faseagr @ wa fagrsmom: ugxi

K Hiee T[ON H ¥ T h TR U0 - o, A, T
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Among the sixteen qualities (guna) of substances
(dravya) mentioned earlier, the last four qualities —
consciousness (cetanatva), lifelessness (acetanatva),
corporealness or having a form (martatva), and
incorporealness or without having a form
(amiirtatva) — are general (samanya) qualities (guna)
in reference tothe own genus (svajati) but specific
(visesa) qualities (guna) in reference to the others’
genus (vijati).

EXPLANATORY NOTE

The general qualities express the genus (jati) or the general attributes,
and the specific qualities describe the constantly changing conditions
or modes. Consciousness (cetanad) is a specific (visesa) attribute of the
soul when viewed in reference to the non-souls but a general
(samanya) 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

14



The Attributes (guna)

forest have tree-ness (vrksatva) as the general (samanya) attribute but
each tree has specific (visesa) attributes, distinguishing these as neem
tree, oak tree or palm tree.

When the expression makes the general (samanya) aspect as its
subject, the specific (visesa) 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 ‘syat’ in
expression.

Jain, Vijay K. (2020),
Preface to Acarya Kundakunda’s Pancdastikaya-Samgraha, p. XXXIV.

This concludes the Section on the Attributes (guna)

n gfa TR

* ok ok
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The Modes (paryaya)
T ERTT

TUTTSERRT: TR germ tefasmuaade’ 1Rkl
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The transformations in the quality (guna) are called
the modes (paryaya). Such transformations are of
two kinds — the subtle-modes (artha paryaya) and the
gross-modes (vyanjana paryaya).

EXPLANATORY NOTE

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

1. TRR - ‘EuataurguEiadee’; o8- fageE U s et
(2013), ATETAHEd-fafea TreER (9= ), 9. 211

2. YG- FTAREH- oAt e St =AY (1989-90), Haeparard fatferd
USHTaeRt™, qcadgia me 16, 9. 66.
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paryaya — the subtle modes, and 2) vyaijana paryaya — the gross
modes.

The subtle modes (artha paryaya) are extremely subtle, change every
instant, and beyond description. For the soul (jiva), the impure
(asuddha) subtle modes (artha paryaya) include transformations due
to the constantly changing passions (kasaya) and thought-complexion
(lesya).

The gross modes (vyarjana parydya) are gross, relatively enduring,
and capable of description. For the soul (jiva), the unnatural gross
modes (vibhava vyarnjana parydaya) are the states of existence like the
human-being (manusya) and the infernal-being (naraka). Its natural
gross-mode (svabhava vyanjana paryaya) is the state of liberation.

Jain, Vijay K. (2020),
Acarya Kundakunda’s Panicastikaya-Samgraha, verse 16, p. 39.

srdfuatar g wWaEtaETataYerd 1R8I

e vl & I 9% B e ot vty qen fawm ered gt
S T W-FRYe B € S @ i ¥ sel we | W
FEATOT i TR g &9 IR0ET 7, F SR W
e 7aid ©| S wHr ¥ € 3% Wher fwman S @1 shed
S iR gl ® fawra eref waid gt € she § i
faura e1ef 7aid et €1 g § wra-ufia T stef v
Bl € S SEeh fereed o ®ed U % R et 2

The subtle modes (artha paryaya) are of two kinds —
the natural subtle modes (svabhava artha paryaya)
and the unnatural subtle modes (vibhava artha

paryaya).
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The modes (paryaya) of a substance (dravya) that are
independent of other substances are its natural
modes (svabhava paryaya). As per the Scripture, all
six substances undergo transformations due to their
attribute of ‘agurulaghuguna’ which manifests in
form of six, each, steps of infinitesimal changes of
rhythmic rise and fall (increase and decrease), called
‘sadgunahanivrddhi’. These are their natural subtle
modes (svabhava artha paryaya). Only the soul (jiva)
and the matter (pudgala) have unnatural subtle
modes (vibhava artha paryaya). The soul (jiva) has
unnatural subtle modes (vibhava artha paryaya) due
to its association with the karmic matter. The matter
(pudgala) has unnatural subtle modes (vibhava artha
paryaya), manifested in the time (kala), and caused
by its attributes of greasiness (snigdhatva) and
roughness (ritksatva).

T IehTT: WUTaT U= gravren
HEAlgaM&ul: | FTAUNdlg:, SHETANNG5:,
FEATUTE g:, HEAT@UElg:, AHEATTUE E:,
ITNUTfg: gfa wggfy:, qom FTaurTET:,
ITHEATAHNTRT: , HEATAHTTEI:, HEATAUTEI:,
ITHGATAUTEI: , IF=NUTEI: $fa wegr:, Ta
YEgfgaT&ar J4m: 1gell
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AT % AR (IROMHA) ol @wE 9afa sed €1 @
T IR THR Hi T- B8 gig F9 q¢1 T T T
I, HAGLAAINELG, FEATIITlg, HEAaoElg,
FHAMOE G, SFPEls- 4 I8 digal €1 a
STTANTEIN, AHCATAANTRIH, HEAAHNTEIH, HEATHUEIH,
AR, SR 3 e Bl 81 36 YR B
gfg 3R 2% T ®7 9RE YR H1 W9E T3 eidt-2l

The transformations (vikara, prinamana) due to the
attribute of ‘agurulaghuguna’ are called the natural
modes (svabhava paryaya). The natural modes
(svabhava paryaya) are of twelve kinds; six in the
form of increase (vrddhi) and six in the form of
decrease (hant). The six modes in the form of
increase (vrddhi) are: infinite-part-increase
(anantabhagavrddhi), innumerable-part-increase
(asamkhyatabhagavrddhi), numerable-part-increase
(samkhyatabhagavrddhi), numerable-quality-increase
(samkhyatagunavrddhi), innumerable-quality-
increase (asamkhyatagunavrddhi), and infinite-
quality-increase (anantagunavrddhi). The six modes
in the form of decrease (hani) are: infinite-part-
decrease (anantabhagahani), innumerable-part-
decrease (asamkhyatabhagahani), numerable-part-
decrease (samkhyatabhagahani), numerable-quality-
decrease (samkhyatagunahani), innumerable-quality-
decrease (asamkhyatagunahanti), and infinite-quality-
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decrease (anantagunahani). Thus, six modes in the
form of increase (vrddhi) and six modes in the form
of decrease (hani) comprise the twelve natural modes
(svabhava paryaya).

EXPLANATORY NOTE

By the authority of the Scripture, infinite attributes - ‘agurulaghu-
guna’ — which maintain individuality of substances, are admitted.
These undergo six different steps of infinitesimal changes of rhythmic
rise and fall (increase and decrease), called ‘sadgunahanivrddhi’.
Origination (utpada) and destruction (vyaya) in substances are
established by this internal cause.l

faumareiugiar: wgfaem: faearamaERRgIqUIa-

WUTSEITHTEAT: 114 1)

(GO Sfel &) steewE (uiong) €9 fage 1Y e 98
YR i ©- 1. THeaT, 2. %9, 3. W, 4. 39, 5. 09 3R
6. AT

S HHKT & BRI FER Sl & AL qen s o 'Y
e (YROTH) B €, o STl fauE ot ugig €

The dispositions (adhyavasaya) [appertaining to
worldly souls (jiva)] are the unnatural subtle modes

1. See also, Jain, Vijay K. (2018), Acarya Umasvami’s Tattvarthasitra,
sttra 5-7, p. 185; Pt. Phoolcandra Sastri (2010), Acarya Pijyapada’s
Sarvarthasiddhi, p. 207.
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The Modes (paryaya)

(vibhava artha paryaya). These are of six kinds: 1)
wrong-belief (mithyatva), 2) passions (kasaya), 3)
attachment (raga), 4) aversion (dvesa), 5) merit
(punya) and 6) demerit (papa).

These unnatural subtle modes (vibhava artha
paryaya) in worldly souls (jiva) are the result of the
rise of the karmas and manifest in forms like wrong-
belief (mithyatva) and passions (kasaya).

Y, W@Te 99 (R0%9) & AR T g wafu feet of wiw o
SucTe et €, Toheg UeRRUTER g1 =Eu

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

RESERRIRI R-CIREBICIER I CERIPEE ]

W e g iR faue v wig % 98 9 e g
T YRR HI 2
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Gross-modes (vyanjana paryaya) are of two kinds: 1)
natural gross-modes (svabhava vyanjana paryaya),
and 2) unnatural gross-modes (vibhava vyanjana

paryaya).
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Each of the above is further calssified into two kinds
on the basis of the substance (dravya) and the
qualities (guna).

faTageresSUETaTTfasT ARG GuAET: | 3Terar
SIACNTaetetT e 1R

TR YR ! A, TRhT % w=id steen =R ar it
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Four states-of-existence! like the human-being
(manusya) and the infernal-being (naraki) or eighty-
four lakh seats-of-birth (yoni) of the soul (jiva) are its
unnatural gross-modes appertaining to the substance
(vibhava dravya vyanjana paryaya,).

fasTaTuressuEtar weErEE: 1Roll

Afe=, e g Sita &t faume o = g 2
ofa, ga, erafy, ¥1:949, HAfd, H4q R HwEf- F 9@
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1. The four states-of-existence are birth as the human-being (manusya), the
infernal-being (naraki), the celestial-being (deva), and the plant-or-animal
(tiryanca).
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The sensory-knowledge (matijnana) and the
scriptural-knowledge (srutajnana), etc., of the soul
(jiva) are its unnatural gross-modes appertaining to
the qualities (vibhava guna vyanjana paryaya).

The sensory (mati), scriptural (sruta), clairvoyance
(avadhi), telepathy (manahparyaya), erroneous-
sensory (kumati), erroneous-scriptural (kusruta) and
erroneous-clairvoyance (kuavadhi) knowledge, being
based on the destruction-cum-subsidence of the
karmas - ksayopasamika — are the gross-modes
appertaining to the qualities (vibhava guna vyanjana
paryaya) of the soul (jiva). Further, ocular (caksu),
non-ocular (acaksu) and clairvoyant (avadhi)
perception, being based on the destruction-cum-
subsidence of the karmas — ksayopasamika — are the
gross-modes appertaining to the qualities (vibhava
guna vyanjana paryaya) of the soul (jiva).

WA U eI fehfeaaaatasg-
AT 1R

58 TR @ g et 2, S8 = () IR @ H/Y wE
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The liberated soul (the Siddha) is rid of the material
body (Sarira) 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
(svabhava dravya vyanjana paryaya) of the soul

(iva).

WU SATEdEaRul a1
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The nature of the soul (jiva) endowed with the four-
fold infinitude (anantacatustaya) — is its natural
gross-mode appertaining to the quality (svabhava
guna vyarnjana paryaya,).

EXPLANATORY NOTE

On destruction of the four inimical (ghati) karmas, the soul no longer
depends on the five senses; it becomes atindriya. It then is
characterized by infinite knowledge — kevalajriana (on destruction of
the jaanavaraniya karma), infinite perception — kevaladarsana (on
destruction of the darsanavaraniya karma), infinite faith or belief in
the essential principles of Reality — ksayika-samyaktva (on destruction
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of the mohaniya karma), and infinite power - anantavirya (on
destruction of the antaraya karma). The own-nature (svabhava) of the
soul is knowledge-bliss (jranananda), 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 (ghati) karmas, the soul regains its own-nature of infinite
knowledge-bliss (jianananda).

Jain, Vijay K. (2018),
Acarya Kundakunda’s Pravacanasara, verse 1-19, p. 27-28.
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The combination of two or more atoms (anu) — to
form molecules (skandha) — of the matter (pudgala)
constitutes its unnatural gross-mode appertaining to
the substance (vibhava dravya vyanjana paryaya).
Sound (Sabda), union (bandha), fineness (suksmatva),
grossness (sthitlatva), shape (samsthana), division
(bheda), darkness (andhakara), image/shadow
(chaya), warm light (atapa) and cool light (udyota),
etc., also are the unnatural gross-modes appertaining
to the substance (vibhava dravya vyanjana paryaya,).
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EXPLANATORY NOTE

The molecules (skandha) formed of two to infinite-times-infinite
atoms (paramanu) are fine (sitksma) as well as gross (sthiila) and of
various shapes. These molecules, in form of the earth (prthivi), the
water (jala), the fire (agni) and the air (vayw), are modes (paryaya) of
the matter (pudgala). These molecules exhibit, as primary or
secondary, the qualities of colour (varna), taste (rasa), smell (gandha)
and touch (sparsa). It is clear that the soul (atma) 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.

Jain, Vijay K. (2018),
Acarya Kundakunda’s Pravacanasara, verse 2-75, p. 213.

Acarya (Muni) Nemicandra’s Dravyasamgraha:

WE Sl YA el HaTUT 9 99 oI |
STAIEIEaHIEaT YHTegeed Uoidn 112€ |
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Sound (Sabda), union (bandha), fineness (suksma), grossness
(sthila), shape (samsthana), division (bheda), darkness (tama),
image/shadow (chaya), cool light (udyota), and warm light
(atapa), are the modes (paryaya) of the matter (pudgala).

T TR TG A AT UTEESS I 1R %I
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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 (vibhava guna
vyarnjana paryaya).

EXPLANATORY NOTE

The colour (varna), etc., in the bound-atoms (skandha) — formed by the
union of two or more atoms — are the unnatural-qualities (vibhava
guna) of the matter. To exist as the pure, unbound-atom (paramanu) is
the natural-substance-mode (svabhava dravya paryaya) of the matter
(pudgala). The modification of the pure, unbound-atom (paramanu)
from one colour (varna), etc., to another colour (varna), etc., is its
natural-quality-mode (svabhava guna paryaya). Modification into
bound-atoms (skandha) — formed by the union of two or more atoms —
is the unnatural-substance-mode (vibhava dravya paryaya) of the
matter (pudgala). The modification of the bound-atoms (skandha)
from one colour (varna), etc., to another colour (varna), etc., is its
unnatural-quality-mode (vibhava guna paryaya).

Jain, Vijay K. (2020),
Acarya Kundakunda’s Pancastikaya-Samgraha, verse 5, p. 14-15.

TIHTRTYGITAUTHTT]: TG TTTA: [1RY I
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That indivisible atom (anu, paramanu) is the natural
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gross-mode appertaining to the substance (svabhava
dravya vyanjana paryaya) of the matter (pudgala).

EXPLANATORY NOTE

That which occupies one space-point (pradesa) and possesses the
capacity to produce the modes of touch, taste, etc., is called the atom
(paramanu). Since the atom occupies just one space-point (pradesa), it
is the smallest unit of the matter (pudgala); hence the name
‘paramanu’. 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 (anu,
paramanu).”1

Acarya Kundakunda in ‘Pasicastikaya’, gathda 77, expounds, “The last
limit of all molecules (skandha) is the atom (paramanu). It is
indivisible (avibhagi), one (eka - occupying one space-point), eternal
(sasvata), corporeal (mirta), and without-sound (asabda).”

Jain, Vijay K. (2020),
Acarya Kundakunda’s Niyamasdra, verse 26, p. 56.

FUITERHh RIS EGEvigH A UTSESS aT:
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1. Acarya Umasvami’s Tattvarthasiutra — With Explanation in English
from Acarya Pijyapdda’s Sarvarthasiddhi, sitra 5-25, p. 209-210.
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That ultimate atom (paramanu) has one colour
(varna), one smell (gandha), one taste (rasa) and two
non-contradictory kinds of touch (sparsa) — one out of
smooth (snigdha) and rough (ritksa), and one out of
cold (sita) and hot (usna). These are the natural
gross-modes appertaining to the qualities (svabhava
guna vyanjana paryaya) of the matter (pudgala).

EXPLANATORY NOTE

The natural-qualities (svabhava-guna) of the matter (pudgala)
manifest in the atom (paramanu) in form of these five: one taste (rasa)
out of the five, one colour (varna) out of the five, one smell (gandha)
out of the two, and two non-contradictory touch (sparsa) out of these
four - cold (tharida) and hot (garma), and smooth (snigdha) and rough
(ritksa). The other four kinds of touch (sparsa) — soft (komala) and
hard (kathora), heavy (bhari) and light (halka), being relative, are not
manifested in the atom.

Jain, Vijay K. (2020),
Acarya Kundakunda’s Niyamasdra, verse 27, p. 58.
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In the substance (dravya), that is without-a-
beginning (anadi) and without-an-end (ananta), the
modes (paryaya) get to origination and destruction
incessantly; it is like the incessant origination and
destruction of the ripples in water.

From the standpoint-of-substance (dravyarthika naya)
the substance (dravya) is without a beginning and is
eternal, not being subjected to origination (ufpada) and
destruction (vyaya). From the standpoint-of-modes
(paryayarthika naya) origination (utpada), destruction
(vyaya) and permanence (dhrauvya) take place in its
modes (paryaya).

EXPLANATORY NOTE

There is no origination (utpada) and destruction (vyaya) of the
substance (dravya); the substance has just the existence (satta). The
modes (paryaya) [of the substance (dravya)] cause origination
(utpada), destruction (vyaya) and permanence (dhrauvya).

Jain, Vijay K. (2020),
Acarya Kundakunda’s Paincdstikaya-Samgraha, verse 11, p. 24-25.

All substances, from the standpoint-of-mode (paryayarthika-naya),
are characterized by origination (ufpada) and destruction (vyaya).
Verily, all objects are characterized by existence (sat).

Jain, Vijay K. (2018),
Acarya Kundakunda’s Pravacanasara, verse 1-18, p. 25-26.
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These four substances (dravya) — the medium-of-
motion (dharma), the medium-of-rest (adharma), the
space (akasa), and the time (kala) — exhibit only the
subtle-mode (artha paryaya); however, the remaining
two substances — the soul (jiva) and the matter
(pudgala) — exhibit the gross-modes (vyaijana
paryaya) too.

EXPLANATORY NOTE

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 samkara. To assume
that the specific qualities of one substance get transmuted to the other
isthe fault called vyatikara.

In this verse, the statement that the substances enter into one another
is in respect of the two substances, the soul (jiva) and the matter
(pudgala), that are with-activity (kriyavana). 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 (kriyavana) and the
substances which are without-activity (niskriya). The statement that
the substances mix with one another is in respect of the substances
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without-activity (niskriya) — the medium-of-motion (dharma), the
medium-of-rest (adharma), the space (akasa), and the time (kala).

Jain, Vijay K. (2020),
Acarya Kundakunda’s Pancastikaya-Samgraha, verse 7, p. 17-18.

There can be two distinctions of substances (dravya): in respect of the
activity (kriya) and in respect of the being (bhava). The soul (jiva) and
the matter (pudgala) exhibit both, these are of the nature-of-activity
(kriyavanta) and of the nature-of-being (bhavavanta). The other four
substances (dravya) exhibit only the nature-of-being (bhavavanta).
Movement is the mark (laksana) of the activity (kriya). The change-of-
being (parinamana) is the mark (laksana) of the nature-of-being
(bhavavanta). All substances (dravya) experience origination
(utpada), destruction (vyaya) and permanence (dhrauvya) due to their
change-of-being (parinamana), since these are of the nature-of-being
(bhavavanta). This results in changes in their modes (paryaya).
Activity (kriya) takes place only in two substances, the soul (jiva) and
the matter (pudgala). Due to the activity (kriya), the matter (pudgala)
has the nature of movement; union (fusion or samghata) or division
(fission or bheda) takes place in the molecules of matter (pudgala).
Due to this union or division, the matter (pudgala) exhibits
origination (ufpada), destruction (vyaya) and permanence (dhrauvya).
Similarly, the soul (jiva), contaminated with karmas, exhibits
movement — activity (kriya). It exhibits union (fusion or samghata)
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 (kriya) of union or division, the
soul (jiva) exhibits origination (ufpada), destruction (vyaya) and
permanence (dhrauvya). It is thus clear that the two substances, the
soul (jiva) and the matter (pudgala), are of the nature-of-activity
(kriyavanta) and also of the nature-of-being (bhavavanta). The
remaining four substances — the medium of motion (dharma), the
medium of rest (adharma), the space (akasa), and the time (kala) - are
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only of the nature-of-being (bhavavanta).

Jain, Vijay K. (2018),
Acarya Kundakunda’s Pravacanasara, verse 2-47, p. 164-165.

This concludes the Section on the Modes (paryaya)

I e TaiaTfEEeR |
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That which has attributes or qualities (guna) and
modes (parydya) is a substance (dravya).

EXPLANATORY NOTE

The one which has qualities (guna) and modes (paryaya) is said to be
one with qualities and modes. That in which qualities (guna) and
modes (paryaya) exist is a substance (dravya). It has already been
explained (si@tra 5-30) that from the point of view of modes -
paryayarthika naya — three is difference between the attributes and
the substance (dravya). From the point of view of the substance —
dravyarthika naya —three is no difference. Hence it is appropriate to
consider these — qualities (guna) and modes (paryaya) — as marks
(laksana) of the substance (dravya) under consideration (laksya).
What are qualities (guna) and what are modes (paryaya)? Those
characteristics which exhibit association (anvaya) with the substance
are qualities (guna). Those characteristics which exhibit distinction or
exclusion (vyatireka) — logical discontinuity, ‘when the pot is not, the
clayis,” —are modes (paryaya). The substance (dravya) possesses both.
In essence, that which makes distinction between one substance and
another is called the quality (guna), and the modification of the
substance is called its mode (paryaya). The substance (dravya) is
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inseparable (residing in the same substratum — ayutasiddha) from its
qualities (guna), and permanent (nitya). That which distinguishes one
substance from other substances is its distinctive (bhedaka) quality
(guna). 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 (jiva) is
distinguished from the matter (pudgala) and other substances by the
presence of its distinctive qualities, such as knowledge (jiiana). The
matter (pudgala) is distinguished from the souls (jiva) by the presence
of its distinctive qualities, such as form (colour or varna) . Without
such distinguishing characteristics, there can be no distinction
between the souls and the matter. Therefore, from the general
(samanya) 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 (visesa) point of view, are modes (paryaya). For
instance, in the souls (jiva), the modes (paryaya) 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 (guna) and modes (paryaya), 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 (guna)
and the modes (paryaya). 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 (guna).
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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), Acarya Umasvami’s Tattvarthasitra — With Explanation in
English from Acarya Pijyapada’s Sarvarthasiddhi, sitra 5-38, p. 222-224.
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The nature (svabhava) of the substances (dravya) are
now mentioned. Affirmation (astisvabhdava), negation
(nastisvabhava), permanence (nityasvabhava),
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transience (anityasvabhava), one (ekasvabhava),
many (anekasvabhava), divisible (bhedasvabhava),
indivisible (abhedasvabhava), potential (bhavya-
svabhava), non-potential (abhavyasvabhava)

and inherent-nature (paramasvabhava) — these
constitute the eleven general (samanya) nature
(svabhava). Consciousness (cetanasvabhava),
lifelessness (acetanasvabhava), corporealness (murta-
svabhava), incorporealness (amiurtasvabhava), single-
spacepoint (ekapradesasvabhava), many-spacepoints
(anekapradesasvabhava), unnatural (vibhava-
svabhava), pure (suddhasvabhdava), impure
(asSuddhasvabhava) and figurative (upacarita-
svabhdva) — these constitute the ten particular or
specific (visesa) nature (svabhava).

SHAIGTTaRR{PTa: THTET: 1RR 1
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The soul (jiva) and the matter (pudgala) have the
(above mentioned) twenty-one nature (svabhava).
[This suatra is from the standpoint of the manifold
(anekanta) nature of the substances.]
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In the three substances (dravya) — the medium-of-
motion (dharma), the medium-of-rest (adharma) and
the space (akasa) — these five nature do not exist:
consciousness (cetanasvabhava), corporealness
(muartasvabhava), unnatural (vibhavasvabhava),
impure (asuddhasvabhava) and figurative (upacarita-
svabhdva); these substances have the remaining
sixteen nature.
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Out of the above-mentioned sixteen nature
(svabhava), the substance of time (kala) does not
possess the nature of many-spacepoints
(anekapradesasvabhava); it has fifteen nature.

EXPLANATORY NOTE

Acarya (Muni) Nemicandra’s Dravyasamgraha:
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The real time (niscaya kala) comprises particles or atoms of
time (kalanu) pervading the entire universe-space (lokakasa).
Each particle or atom of the real time is distinct and occupies
one space-point (pradesa) of the universe-space, like the heap of
jewels. The particles or atoms (kalanu) are innumerable
(asamkhyata) in number.
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The substances (dravya) of the soul (jiva) and the
matter (pudgala) have twenty-one nature (svabhava),
the three substances including the medium-of-motion
(dharma) have sixteen nature, and the substance of
the time (kala) has fifteen nature.

This concludes the Section on the Nature (svabhava)
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The Valid-knowledge (pramana)
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How are these [substances (dravya), etc.] known?

QUUTATITETT: 1330
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These [substances (dravya), etc.] are known through
the expression of valid-knowledge (pramana) and

standpoints (naya).

EXPLANATORY NOTE

Acarya Umasvami’s Tattvarthasitra:

YHTOTAIRRATE: 12-§ 11
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The knowledge (of the seven categories) is attained by means of
pramanal and naya2.

TETFH QIO 13%11
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Right-knowledge (samyagjnana) is valid-knowledge
(pramana,).

EXPLANATORY NOTE

Acarya Manikyanandi’s Pariksamukha Sitra:

TETgei deTaETETHeS: JH GHTOT, 12-2 1l
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The valid-knowledge (pramana) is the definitive
(vyavasayatmaka) knowledge of the self (sva) and of the things
not ascertained earlier (apurvartha).

The valid-knowledge (pramana) is the knowledge of the self (sva) as
well as the other objects; it illumines the self (sva) and the other
objects-of-knowledge (jrieya). The word ‘apirvartha’ in the sitra
indicates that the nature of these had not been ascertained earlier. The
word ‘vyavasayatmaka’ points to definiteness in the ascertainment of

1. pramana - comprehensive, valid-knowledge
2. naya - standpoint, particular point of view
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the objects-of-knowledge (jrieya). The knowledge must be rid of the
imperfections of doubt (samsaya), indefiniteness (vimoha or anadhya-
vasaya), and perversity (viparyaya or vibhrama).

fearfeaurauiRerame f& ywmor aar Jeme ad 1R
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Since pramana (valid-knowledge) enables one to acquire things
favourable and relinquish things unfavourable, therefore, it can
be nothing but knowledge (jriana).

Acarya Umasvami’s Tattvarthasatra:
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Knowledge is of five kinds — sensory-knowledge (matijnana),
scriptural-knowledge (srutajnana), clairvoyance (avadhijriana),
telepathy (manahparyayajriana), and omniscience (kevalajriana).

These (five kinds of knowledge) are the two types of pramana
(valid-knowledge).

Acarya Samantabhadra’s Aptamimamsa:

A Y01 o IS AT |
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43



Alapa Paddhati AT Ugla

® WO | SN HA H A= ! WHIOT Shel A &1 qee <
bR 1 § - SThUEl 3R hHWEl S A Th W ()
oot w1 ST ©, TH Yel heel STRANET ©1 S A
(ufaa enfE) 9 | weredl & S © a8 HEAE B HHAE
IE EER AR T I ¥ G&hd el 2

O Lord ! As per your teaching, that by which substances (souls
and non-souls) are rightly known, or knowledge alone, is
pramana (lit. the method of knowledge). Pramana is of two
kinds: first, direct (pratyaksa) — omniscience (kevalajiiana) —
which knows the whole range of objects of knowledge
simultaneously, without gradation (akramabhavi), and second,
indirect (paroksa), which knows the objects of knowledge
partially and in succession (kramabhavi). Knowledge in
succession features the doctrine of conditional predication —
syadvada, and ascertainment,; without contradiction, of one
particular state or mode of the object, called naya.

AT UHKIATHET 134 |1
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Valid-knowledge (pramana) is of two kinds: the direct
(pratyaksa), and, the other, indirect (paroksa).

AT TR ITIST 13§11
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The clairvoyance (avadhijiiana) and telepathy
(manahparyayajiiana) are partial (ekdesa) direct
(pratyaksa) knowledge.

EXPLANATORY NOTE

Clairvoyance (avadhijiiana) and telepathy (manahparyayajiigna) also
comprise the supreme (mukhya) and direct (pratyaksa) knowledge.
Although not encompassing all objects of the three-worlds and the
three-times, these are partially (ekadesa) direct (pratyaksa) and are
absolutely unambiguous (nirmala, spasta) in respect of their
respective subject-matter.

Acarya Umasvami’s Tattvarthasitra:

wiUsEad: 1-3l
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The subject matter (visaya) of clairvoyance (avadhijiiana) is
substances with form (ripi).

The marks and subdivisions of telepathy (manahparyayajiiana) are
described now.

Acarya Umasvami’s Tattvarthasitra:

FSIAUHAr HA:EE: 1R-3 11
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The two kinds of telepathy (manahparyayajiiana) are rjumati
and vipulamati.
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The scope of telepathy (manahparyayajiiana) is the infinitesimal
part of the matter ascertained by clairvoyance (avadhijiiana).

Had ThATES 113911
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Omniscience (kevelajnana) is infinite (sakala), direct
(pratyaksa) knowledge.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:

IFANTAHGT S faTeTaRuTaRT=HIETe |
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The soul that has become pristine through pure-cognition
(Suddhopayoga), and has washed away, by own effort, the dirt of
the obscuring — knowledge-obscuring (jianavaraniya) and faith-
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obscuring (darsanavaraniya) — along with the obstructive

(antardya) and the deluding (mohaniya) karmas, comprehends

fully all objects-of-knowledge (jrieya).
The soul established in pure-cognition (Suddhopayoga) attains, on
destruction of the four inimical karmas, omniscience (kevalajniana)
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 (jrieya); 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 (suddhopayoga), knows all
objects of the three worlds and the three times.

Acarya Umasvami’s Tattvarthasitra:

HAGHIITAY ShaeTed 112-3R |
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Omniscience (kevalajriana) extends to all substances (dravya)
and all their modes (paryaya) simultaneously.

The attributive ‘sarva’— all — is added to both, ‘dravya’ — substance,
and ‘paryaya’—mode.

The soul-substances (jiva dravya) are infinite-times-infinite
(anantananta). The forms of matter (pudgala dravya) are infinite-
times-infinite of these. Atoms (anu) and molecules (skandha) are the
divisions of matter. The medium of motion (dharma dravya), the
medium of rest (adharma dravya) and the space (Gkasa dravya) are
three. The substance of time (kala dravya) is innumerable
(asamkhyata). Each of these substances has infinite-times-infinite
modes (paryaya), extending through the past, the present and the
future. There is nothing, either substance (dravya) or mode (paryaya),
which does not come within the purview of omniscience (kevalajriana).
The fact that omniscience (kevalajnana) encompasses all substances
(dravya) and all modes (paryaya) highlights its boundless virtue.
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Acarya Umasvami’s Tattvarthasitra:
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Omniscience or perfect knowledge — kevalajriana — is attained on
destruction of delusion (moha), and on destruction of
knowledge-covering (jianavarana), perception-covering
(darsanavarana) and obstructive (antaraya) karmas.

Acarya Amrtacandra’s Purusarthasiddhyupaya:
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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.

The soul established in its Pure Self (through suddhopayoga) attains
omniscience (kevalajriana) without the help of or reliance on any
outside agency (such a soul is appropriately termed self-dependent or
svayambhii). 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
(karta). 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 (karana). The soul engrossed in pure
consciousness imparts pure consciousness to self; the soul, therefore,
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is the bestowal (sampradana). 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 (apadana). The attributes of infinite knowledge and
energy are manifested in the soul itself; the soul, therefore, is the
substratum (adhikarana). This way, from the transcendental point-of-
view, the soul itself, without the help of others, is the sixfold factors-of-
action (niscaya satkaraka) in the attainment of omniscience through
pure-cognition (Suddhopayoga,).

On destruction of the four inimical (ghati) karmas, the self-dependent
soul — ‘svayambhii’ — attains infinite knowledge (that illumines the
self as well as all other objects) and indestructible happiness, both
beyond the five senses (as such, termed atindriya). It then is
characterized by infinite knowledge — kevalajiiana (on destruction of
the jaanavarantya karma), infinite perception — kevaladarsana (on
destruction of the darsanavaraniya karma), infinite faith or belief in
the essential principles of the reality — ksayika-samyaktva (on
destruction of the mohaniya karma), and infinite power —anantavirya
(on destruction of the antaraya karma). The own-nature (svabhava) of
the soul is knowledge-bliss (jranananda), 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 (ghat?) karmas, the soul regains its own-nature of infinite
knowledge-bliss (jianananda).

The Omniscient Lord (kevalajriani) attains the light of knowledge that
is steady like the light of the jewel. It neither accepts nor rejects the
objects-of-knowledge (jrieya) and the objects-of-knowledge (jrieya) 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
(jneya) of the three times get reflected in the knowledge of the
Omniscient Lord without him having any desire to know these. He is
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just the knower (jriata) and the seer (drsta). The knowing soul is
utterly different from all foreign objects; only empirically, there is the
relationship of the knower (jiayaka) and the known (jrieya).

Omniscience (kevalajriana) is direct, sense-independent knowledge. It
is without anxiety; therefore, it is perfect happiness.

Acarya Kundakunda’s Pravacanasara:
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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 (7ha) — is certainly the absolute (pure) happiness.

Omniscience (kevalajriana) is complete and without envelopment as it
pervades every space-point (pradesa) of the soul with its infinite
energy. It encompasses all objects-of-knoweldge (jrieya). Rid of the
karmic dirt that hinders infinite energy and causes of imperfections
like doubt (samsaya), it is pristine (nirmala). It knows without stages;
it knows simultaneously the whole range of objects-of-knowledge
(jiieya) in the universe and beyond, covering the three times. Direct,
sense-independent knowledge is without-anxiety (nirakula); it is the
natural state of the soul and, therefore, absolute happiness.

afagld Taer N3¢l
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Sensory-knowledge (matijiana) and scriptural-
knowledge (Srutajiiana) are indirect (paroksa)
knowledge

EXPLANATORY NOTE

Owing to the destruction-cum-subsidence (ksayopasama) of the
karmas which obscure sensory-knowledge (matijriana), 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-
Jjhana).

Acarya Umasvami’s Tattvarthasutra:
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That — sensory-knowledge (matijiiana) — is caused by the senses
(indriya) and the mind (mana).

STAURETATTATUT: 119-2 4|1
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Impression — avagraha, inquisitiveness — 7ha, comprehension —
avaya, and retention — dharana, are the four stages [of sensory-
knowledge (matijriana)l.

As per the divine discourse of the World-Teacher, the Apostle
(ganadhara) composes the Scripture — ‘@gama’ or ‘dravyasruta’ or
‘Sruta-skandha’ — comprising twelve departments (dvadasanga), also
referred to as eleven aniga and fourteen pirva since the twelfth anga
includes the fourteen purva, that contain true description of the
Lord’s teachings. The twelve departments (dvadasanga) are also
called angapravista. Then, there are fourteen miscellaneous concepts
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(prakirnaka), external to the twelve departments (dvadasanga); these
are called angabahya.

The ‘agama’ as composed by the Apostle (ganadhara) 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 (anekantavada) and
conditional predication (syadvada), the ‘Ggama’ 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 containedin the ‘Ggama’.

This concludes the Section on the Valid-knowledge
(pramana)
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The standpoints (naya) are the subdivisions of the
valid-knowledge (pramana,).

EXPLANATORY NOTE

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’.

TINST IS 1Kol
T4 % A wEd Bl

The divisions of the standpoints (naya) are now
mentioned.
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The primary divisions of the standpoints (naya) are
the real or transcendental standpoint (niscaya naya)
and the empirical standpoint (vyavahara naya). The
representation of the real or transcendental (niscaya)
is the standpoint of the substance — dravyarthika
naya — and of the empirical (vyavahara) is the
standpoint of the mode = paryayarthika naya.

EXPLANATORY NOTE

Niscaya naya — It represents the true and complete point-of-view.
There is no distinction between the substance (dravya) and its
qualities (guna) and there is no figurative (upacarita) suggestion in
the statement. “The soul is one with the wealth of its attributes.”

Vyavahara naya — The empirical point-of-view (vyavahara naya) makes
distinction between the substance (dravya) and its qualities (guna) and
there may be figurative (upacarita) suggestion in the statement. The
term vyavahara implies analysis of the substance (dravya) with
differentiation of its attributes (guna) 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. TR - ‘gfemdEr’| 3d- fagrEre U dameEs et (2013),
Urgereiac-faRfera UrererereRl (9=reh ), Mo 182, 9. 104.
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of current interest.

Though the transcendental point-of-view (niscaya naya) and the
empirical point-of-view (vyavahara naya) differ in their application
and suitability, both are important to arrive at the Truth. The former
isreal, 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 (niscaya 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 (vyavahara naya) is recommended. The
beginner is first trained through the empirical point-of-view
(vyavahara 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 (vyavahara naya). However, the discourse is of no use if
the learner knows only the empirieal point-of-view (vyavahara naya);
the transcendental point-of-view (niscaya 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 (niscaya naya) wrongly assumes the
empirical point-of-view (vyavahara 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 (vitaraga) is possible
only by relying on both points-of-view, the real (niscaya) and the
empirical (vyavahara). When applied in relation to each other, these
two points-of-view become the goal (sadhya) and the means (sadhaka)
of each other. Absolutistic reliance on any of these cannot provide
liberation.

See also, Jain, Vijay K. (2020),
Preface to Acarya Kundakunda’s Panicastikaya-Samgraha, p. XXXI-XXXII.
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Based on the substance — dravyarthika, based on the
mode — paryayarthika, the figurative — naigama, the
generic — samgraha, the systematic — vyavahara, the
straight — rjusutra, the verbal — sabda, the
conventional — samabhiridha, and the specific —
evambhiita, are the nine standpoints (naya).

EXPLANATORY NOTE

The two broad classifications of standpoints (naya) are: in terms of the
substance (dravya) — dravyarthika naya, and the mode (paryaya) —
paryayarthika naya. Dravyarthika naya refers to the general attributes of
the substance, and paryayarthika naya refers to the constantly changing
conditions or modes (paryaya) of the substance.

Acarya Umasvami’s Tattvarthasitra:
TR R NS AT AT e ST T 1-33 1
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The figurative — naigama, the generic — samgraha, the
systematic — vyavahara, the straight — rjusitra, the verbal -
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Sabda, the conventional — samabhiriidha, and the specific —
evambhiita, are the standpoints (naya).

The general (samanya) and specific (visesa) 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, dravyarthika naya, which refers to
the general attributes of the substance, and paryayarthika naya,
which refers to the constantly changing conditions or modes (paryaya)
of the substance. ‘Dravya’ refers to the general (samanya), the general
rule (utsarga), or conformity (anuvrtti). That which has these for its
object is the general standpoint — dravyarthika naya. ‘Paryaya’ means
particular (visesa), an exception (apavada), or exclusion (vyavrtti).
That which has these for its object is the standpoint of modes —
paryayarthika naya.

Their specific marks are given now.

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).

The generic standpoint (samgraha 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 (ghata). The word ‘existent’ (sat) groups together, without
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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’ (ghata) 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 (samgraha naya) in the same way.

The division of reality or objects comprehended by the generic
viewpoint, in accordance with the rule, is the systematic standpoint
(vyavahara 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 (jiva) and the
non-soul (ajiva). Further, the soul (jiva) and the non-soul (ajiva),
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 (vyavahara naya). This standpoint operates up to the point
beyond which no further subdivisions are possible.

That, which addresses the straightforward (present) condition, is the
straight viewpoint (rjusttra 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 verbal viewpoint (Sabda naya) is intent on removing the
anomalies or irregularities with regard to gender, number, case, etc.
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Although the original text highlights many irregularities, just two of
these are mentioned here. Irregularity of gender (lirigavyabhicara) —
pusya, taraka and naksatra — these are of different genders. Yet these
are used as substitutes. Irregularity of time (kalavyabhicara) —
‘visvadrsvasya putro janita’ — ‘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 (samabhirtidha 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 (samabhiridha naya) abandons several
meanings of the word. For instance, ‘indra’, ‘Sakra’ 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, ‘Sakra’ 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
(samabhiridha 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 (evambhiita naya).
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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 Indrais Indra, and that which cognizes fire is fire.
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 sitra. 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
(samyagdarsana). 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. Butif each threads remain independent
and separate, the purpose is not served.

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 (samyagdarsana). 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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independent in thought or word, have the potential to produce right
belief (samyagdarsana). Thus, the standpoints (naya) possess that
potentiality, and the example is therefore apt.

The standpoints (naya) are a part of scriptural knowledge
(Srutajriana). These have been divided into seven kinds on the basis of
their substratum. The substrata are three: convention (upacara),
meaning (artha), and word (Sabda). The figurative (naigama) relies
primarily on convention (upacara); still, it is also arthanaya. The
generic (samgraha), the systematic (vyavahara), and the straight
(rjustitra) are arthanaya. The remaining three — the verbal (sabda),
the conventional (samabhiridha) and the specific (evambhiita) — are
Sabdanaya.

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 pramana — valid knowledge —
comprehends the object in its fullness. Pramana 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 pramana and naya are forms of knowledge; pramana is
sakaladesa — comprehensive and absolute, and naya is vikaladesa —
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 (mithya) knowledge. When treated as partial
(dependent on other naya) it constitutes right (samyak) knowledge.

Jain, Vijay K. (2018), Acarya Umasvami’s Tattvarthasitra — With Explanation in
English from Acarya Pijyapada’s Sarvarthasiddhi, satra 1-33, p. 52-51.
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SUTATT RS ¥R

79 T H HUT W T

Now, the secondary-standpoints (upanaya) are
mentioned.

T GHUT SUSAT: 1083 1)
St ® wHY W ® (A 1 vmen) 39 SuE B

Those that remain in proximity of the standpoints
(naya) — as branches of the standpoints (naya) — are
the secondary-standpoints (upanaya).

“‘JF[ g 9, \51'{*16\&&1 g Y 3:ﬁT 6“|'CH(\{C| \‘HH"\“‘LCI
TR T - 3 ITF dF TFER 9 B

Intrinsic empirical standpoint (sadbhiita vyavahara
naya), non-intrinsic (alien) empirical standpoint
(asadbhiita vyavahara naya), and figurative, non-
intrinsic (alien) empirical standpoint (upacarita
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asadbhiita vyavahara naya) are the three kinds of the
secondary-standpoints (upanaya).

EXPLANATORY NOTE

Intrinsic empirical standpoint (sadbhiita vyavahara naya)—- The term
sadbhiita implies the intrinsic nature of the thing. Though essentially
inseparable, this naya makes distinction between the substance
(dravya) and its subdivisions like qualities (guna), modes (paryaya),
nature (svabhava) and agent (karaka). This naya envisages distinction
in an indivisible whole: e.g., making a distinction between the ‘fire’
and its intrinsic nature of ‘burning’.

Non-intrinsic (alien) empirical standpoint (asadbhiita vyavahara
naya)— The term asadbhiita implies importation of alien substance or
its qualities into the substance under consideration or its qualities. In
essence, asadbhiita vyavahdra 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.

Figurative, non-intrinsic (alien) empirical standpoint (upacarita
asadbhiita vyavahadra naya) — Upacarita 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 upacarita asadbhiita vyavahara
naya.

See also, Jain, Vijay K. (2020),
Preface to Acarya Kundakunda’s Paicastikaya-Samgraha, p. XXIX-XXXI.
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TAEHAET AT S 18y |1
3@ 3B (T 3R I B) 9 I wEd o

Now, their divisions [of standpoints (naya) and
secondary-standpoints (upanaya)] are mentioned.

FATTIRE 9T WaT: 16§ 1|

A 9 % <9 9% €
(ST o A & I A 5N fFmA W 7)

The standpoint based on the substance - the
dravyarthika naya —has ten divisions.

(These are stated through the following ten sitra.)

(1) HATUTTATRUST: YGgeiehl o GaRl S
RrgagagTa 10

FAMY e (FE o U FT e Wed) Ys FANfw
T, 9w Ste fag & w8y gs o 2

The standpoint based on the pure substance, with no
associated karmic contamination, is the karmopadhi
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nirpeksa suddha dravyarthika naya — for example,

the worldly-soul (jiva) is the pure, liberated (siddha)
soul (atma).

EXPLANATORY NOTE

Acarya Mailladhaval’s Nayacakko:

HUT ASTE Sitd o g fagdantd |
HUUTE | GEUIR W wHETgRaear 1ol

St % Hem ¥ feod - sruiq wAl 9 faw - Sfa w6 fagl &
T TS TeU HLAl €, 38 HAmfy R 35 wonfde 19 wed
H

The standpoint (naya) which holds the self stationed in midst of
the associated karmic contamination as the pure, liberated-soul
(siddha) is the karmopadhi nirpeksa suddha dravyarthika naya.

SIS 3 9T i 0T Hieh (e i T HH 9re)
TAWES IS SeANdw T gl 7, o geF e

The standpoint that views origination (ufpada) and
destruction (vyaya) in the substance as secondary
[but brings to the fore the standpoint of permanence
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(dhrauvya)] is the sattagrahaka suddha dravyarthika
naya — for example, the substance is permanent
(nitya).

EXPLANATORY NOTE

Acarya Mailladhaval’s Nayacakko:

SwTEEd TSUN fehee S 88 shdw 9l |
AUUTZ W GHUTS 38 TANMEST THY 12RL 1

IcE AN =T I 0T Fleh S el Gdl T8I w7, 39
AN AR S S 79 HEd 2l

The standpoint that views the origination (utpada) and the
destruction (vyaya) as secondary and accepts only the existence
(satta) is the sattagrahaka suddha dravyarthika naya.

(3) HETHTTTIRUY: JEHATER T9T FTIoT-
T UTETg, gaHiT=Tq 18R I

Ieehedl U Y65 efdes 19, 9 g o (e &)
o1, T SR e W e R

The standpoint that does not see any distinctions
(bheda) in the substance is the bhedakalpana
nirpeksa suddha dravyarthika naya — for example,
the substance (dravya) is one with its qualities
(guna), modes (paryaya) and own-nature (svabhava,).
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EXPLANATORY NOTE

Acarya Mailladhaval’s Nayacakko:

RIS TSan 38 S U Tig W 99 |
g A T Safagwor fmdemr 1’1

TRt 7S SqsRE (OI-TON, TETE-SEIEa, TarE -
IR ud-erd) oref F S 9% T W B, 9% fashen oy vs
TS T B

The standpoint that does not make distinction -between the four-
fold aspects including the quality (guna)and the possessor-of-
quality (gunt) [the other three being nature (svabhava) and the
possessor-of-nature (svabhavavan), mode (paryaya) and the
possessor-of-mode (paryayi), and attribute (dharma) and the
possessor-of-attribute (dharmi)] is the bhedavikalpa nirpeksa
Suddha dravyarthika naya.

(4) wHETITTETIENSITGEETTIehl JAT Shieife-

HHAHTS 3TET 1Kol

FHAAMY-TYeT (HH DI UMY T YT H A1) SRS
TATH 9, 9 FHUSI HIUME qEE T 3T 2

The standpoint that accepts the impure soul as one
with its associated karmic contamination is the
karmopadhi sapeksa asuddha dravyarthika naya —
for example, the karma-generated dispositions like
anger (krodha) constitute the soul (atma).
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EXPLANATORY NOTE

Acarya Mailladhaval’s Nayacakko:

0TS TEEE! ¥ Sianag s g Sl |
W g G I HEUSATEEaeRar 12R3 1

S Ha WE-Aral i Sl o1 hedl § A1 WS-9ral &l S shedl
?, 98 HHTIMY-QUe TG S 49 2|

The standpoint that says that the dispositions of attachment
(raga), etc., belong to the soul (jiva), or the dispositions of
attachment, etc., are the soul, is the karmopadhi sapeksa
asuddha dravyarthika naya.

(5) SUCHIATIEISYGESTIR! AR T
TATATCHIUTTERT 142 1|

SR~ |Ue LS e 74, S 59 T & 9 o
ICUTE-H G- YT |

The standpoint that accepts the impure substance
(dravya) as one with origination (utpada) and
destruction (vyaya) is the utpada-vyaya sapeksa
asuddha dravyarthika naya — for example, the
substance, at the same instant, undergoes origination

(utpada), destruction (vyaya) and permanence
(dhrauvya).
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EXPLANATORY NOTE

Acarya Mailladhaval’s Nayacakko:

SUTEATI T 9T MESHur wurg fagas |
T TIEHT S W g 3Tt fafgsh uekx

S 79 SAR-F & WY fiell g8 9 hl UgU e 5 kI Th
& 99 4 SR-oug-4ieawy FEdl ¢, o8 (Scae-oug Huer)
NS FAH T 2l

The standpoint that says that the impure substance (dravya)
has existence (satta) that is one with origination (utpada),
destruction (vyaya) and permanence (dhrauvya) at the same
time is the utpada-vyaya sapeksa asuddha dravyarthika naya.

(6) VCHCIATHTURITSITGEEATSIRT TAT ST
FAGEIAREAT TOT: Wy

Aol Grel 3G Sl 79, SI9 STl & o, IR
7 2

The standpoint that sees the substance in relation to
its distinctive (bheda) attributes is the bhedakalpana
sapeksa asuddha dravyarthika naya — for example,
the soul (atma) has qualities (guna) like knowledge
(jnana) and perception (darsana).
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EXPLANATORY NOTE

Acarya Mailladhaval’s Nayacakko:

9T Wfg wHelel TURTUTEETE FHUE ST |
o fa ey fegy wfestt | S=rerdior 12Ry

ST 5 H O onfs R A% ek S T g F R,
8 e W TS S T4 B

The standpoint that makes distinction like the quality (guna)
and the possessor-of-quality (guni) and then attributes these to
the substance (dravya) is the bhedakalpana sapeksa asuddha
dravyarthika naya.

(7) STTIATULIT TSRl AT TUTIATERANTE geTH
43

o el SISk T, S9Nl Y49 T ol goF el
2

The standpoint that sees the substance as having
infallible-affirmation (anvaya) with its nature is the
anvaya sapeksa dravyarthika naya — for example, the
substance (dravya) is of the nature of its qualities
(guna) and modes (paryaya,).
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EXPLANATORY NOTE

Acarya Mailladhaval’s Nayacakko:
TIEEEE T VUG Feaded (s |
fafagra e s |1 AvurEEaterst wioret 1gRs |

e @eEl § S U8 %o €, 39 YR 3= (‘9% U 2 'U% e
2') ®9 9 T HI T K 7, 98 9T TANTE T B

(S, e onfg qen o onfg o & 3fo™ €9 & & el
=ui|)

The standpoint that establishes the substance as having
infallible-affirmation (anvaya) with all its nature (svabhava) is
the anvaya dravyarthika naya.

[For example, to see the substance of gold in all its modes
(bangle, etc.) and qualities (yellow colour, etc.).]

(8) TFATCUTEHRSATIAh! TAT g CerqgaTuerar

TEAE I3

EEAUE® SANE T4, S WEe, [@ad, Wl 3R
W (FEET) i 3T A i 1R ®I F UZ KA

The svadrayadigrahaka dravyarthika naya — for
example, to admit that the substance (dravya) has
affirmation (asti) with reference to the four-fold
(catustayya) attributes comprising own-substance
(svadravya), own-space (svaksetra), own-time
(svakala), and own-nature (svabhava,).
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(9) WgATCUTEhgeATdeh JAYUT T CeIqEITURTaT
g A ikl

RESAEITEsh SIS 49, S WEed, WEH, Tehrel 3T
RAE (TEEA) i STU T4 &l A ®9 9 TS0 R

The paradrayadigrahaka dravyarthika naya - for
example, to admit that the substance (dravya) has
negation (nasti) with reference to the four-fold
(catustaya) attributes comprising other-substance
(paradravya), other-space (paraksetra), other-time
(parakala), and other-nature (parabhava).

EXPLANATORY NOTE

This explanatory note is for sitra 54 too.

Acarya Mailladhaval’s Nayacakko:

HEeATiquseah Hd ged g TUgT S g |
foragafeg e @ 3= giE faadist ugen

S Tsed, TR, WehTel 3N W9 (TegPd) i eTvel 9q 54
I ITET HA B TE WEANIEH FAMIF 79 T 3R S 5,
TR, TEhTel SR WA (UCEgEd) i 1IN 3TEd §o9 i T
H T T8 TEANIES 5N T4 T

That which admits that the substance has affirmation (asti)
with reference to the four-fold (catustaya) attributes comprising
own-substance (svadravya), own-space (svaksetra), own-time
(svakala), and own-nature (svabhava) is the svadrayadigrahaka
dravyarthika naya.
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That which admits that the substance has negation (nasti) with
reference to the four-fold (catustaya) attributes comprising
other-substance (paradravya), other-space (paraksetra), other-
time (parakala), and other-nature (parabhava) is the
paradrayadigrahaka dravyarthika naya.

(10) UTHHTAUTEShgeAToeh! JAT ATEERY ST
IFMREEEM A A WHENTET TR 1I4E |

WH-AE e SATIF T, S STl qeed 2| Jgi STed
o Ak WYE § W JE AHE WH-GE i g T80 fma
T 2

The parama-bhava grahaka dravyarthika naya — for
example, the soul (atma) is of the nature of
knowledge (jriana). Here, out of the manifold nature
of the soul, its supreme nature of knowledge (jiana)
has been adopted.

EXPLANATORY NOTE

Acdrya Mailladhaval’s Nayacakko:

TNUEE TATETS SIS AT |
Al WHHTEMET Uneat fafgertiur 1gRe

S (F) oS, IS R STala @ | Wed wH-we w6l
B0 KT © o8 WH-91F A9 79 81 SU W & AT i
SIEIREIY
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The standpoint (naya) that adopts the supreme (parama)
nature, rid of the impure (asuddha), pure (Suddha) and
figurative (upacarita) connotations, of a substance (dravya) is
the parama-bhava dravyarthika naya. Those seeking liberation
(moksa) should know this (standpoint).

A9 9 o <1 ALl 1 foreRor qui ga

This completes the description of the ten divisions of
dravyarthika naya.

NG TAANTRE U |l S 1Kl

9 A 79 % D% S . HT HW
(ST HOH M & T Gl gl fohan man ?1)

The standpoint based on the mode (paryaya) is the
paryayarthika naya. It has six divisions; these are
described now.

(These are stated through the following six siitra.)

(1) SFTEHeIU=TASIehl AT YITed u=iar e
aifa: iwe

st watanféer 21, S e 1 vl A emfy S
e 2
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The anadi-nitya paryayarthika naya — for example,
the permanent (nitya) mode (paryaya) of the matter
(pudgala), like the Meru mountain.

EXPLANATORY NOTE

Acarya Mailladhaval’s Nayacakko:

NERIZAT UTEUT WRAGET USTam e |
S & rumgfureen femarfuren ussrafeerst g1

S TRt SR stfaed, ererfq erife-smw=, =w=m, g enfs qafal
1 ULVl HLAT §, SH -9 3 Sife-Te watantéen =1 e
Bl

The standpoint (naya) that adopts the modes (paryaya) of the
substance that are natural (akririma) and endless (anidhana) —
beginningless (anadi) as well as endless — like the moon and the
sun, has been proclaimed by Lord Jina as the anadi-nitya
paryayarthika naya.

(2) wrfefauatataenr aoar faguara! e ekl

aifs-frer watnfiess =, S fag-wata (AfE g6 gy o)
e 21

The sadi-nitya paryayarthika naya — for example, the
mode (paryaya) of the liberated-soul (siddha),

1. TR - ‘fagstauatar’)
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[although with a beginning (sadi)] is permanent
(nitya).

EXPLANATORY NOTE

Acarya Mailladhaval’s Nayacakko:

FHIHGATGHUUT AFFUIH S g SHROTH |
TUETeRAl WUUTE | WIEfTeer UrRit 1Rooll

S Tafa wAf % e ¥ IO eH & SR difg ® fareg famer
FROT T eF 9 erfameht () ®, vE wife wd frer wata & wew
H ool wie-fied wiEtées T wer Bl

The standpoint (naya) that adopts the mode (paryaya) of the
substance that, due to the destruction of the karmas, has a
beginning (sadi), but is permanent (nitya) as, once attained,
there is no cause for its destruction, has been proclaimed as the
sadi-nitya paryayarthika naya.

(3) HATHUTERIATESRTE e Tal st I1g-
THTETereRt J9T @ THE ufd garEr faivE: ngol

1 10T ik UG- hi Ul hid orell AT IS
qHieer 79, S9 g gfaewa femnia (sAte) 2

The anitya suddha paryayarthika naya accepts the
origination (ufpada) and destruction (vyaya) of the
substance as primary, while keeping permanence
(satta) as secondary — for example, the mode
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(paryaya) is incessantly transient (vinasasila, anitya).

EXPLANATORY NOTE

Acarya Mailladhaval’s Nayacakko:

wARWFEEd Suead fg gy 5 g |
Il g WETaTiuTeen el Te] Ggueatisil IR0t

ST T T H O Hh SAR-FT H TR AT 7Y A
WIE H Y&V H Gl g TAEETE T FEd 2

The standpoint (naya) that, while keeping existence or
permanence (satta) as secondary, accepts the origination
(utpada) and destruction (vyaya), i.e., the nature of transience
(anitya) is called the anitya Suddha paryayarthika naya.

(4) FaEMgREHTEl FHemTEuataTaent aem
Teh e 9HY TdTceh: TaiE: 1§ W

T | W e oRg Tt T4, oW U a9g o
A ST @1 ScaIs- - HieATeHeh €1 (8T He-|e
WUE $ g ¥ e waE TR

The satta sapeksa svabhava nitya asuddha paryaya-
rthika naya — for example, the mode (paryaya), at one

|. TERR - ‘G MSTANTASE SPTguEtaTiehl a9T Tehfe el
TATR: U1’ W, T ERAR I (1989), siHegeaanreTd faxferar
MEATIUF A (U AW FSATTANT YATYTehT ), T. 48.
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and the same time, exhibits three-fold characteristics
of origination (utpada), destruction (vyaya) and
permanence (dhrauvya). [Here, ‘nitya’is used in
reference to the permanence of existence (satta).]

EXPLANATORY NOTE

Acarya Mailladhaval’s Nayacakko:

S TEE TEEHY IWTEeEETE |
Tl HeTETIUTeel 315 UeeTaeerstl Urel IR0

S (F9) Tk G W SAR-HI-4eT ¥ g WAl U@ il
?, 98 W9E A g T 79 @)

The standpoint (naya) that accepts the mode (paryaya) that, at
one and the same time, is characterized by origination (utpada),
destruction (vyaya) and permanence (dhrauvya) is the svabhava
anitya asuddha paryayarthika naya.

(5) wATUTFRUgESTEl HevEuaiaT s a2r
Taguaiaagym: IET: |AHIRen g=ian: &R0

Farqfy i @ e g vt 7=, S8 g9 it
#I T (@ Wq) fag w=@iE & TmE gs 8 (T
Fuiqty fde fag @ae o) g @ e’ wer T 21)

The karmopadhi nirpeksa svabhava nitya Suddha
paryayarthika naya — for example, the modes
(paryaya) of the worldly-souls (jiva) [viewed as rid of
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the karmas and, therefore, pure (Suddha)] are pure
like that of the mode (paryaya) of the liberated-soul
(siddha). [Here, ‘nitya’ is used in reference to the
pure liberated-soul (siddha).]

EXPLANATORY NOTE

Acarya Mailladhaval’s Nayacakko:

TENUT U YT ToegTur wutg wnies |
T AT G USSRl &9 | TS ko3

S () WO Siel w1 e w gl % wHE s sedl €, 9
A g TS T

The standpoint (naya) that says that the mode (paryaya) of the
worldly-soul (jiva) is pure like that of the liberated-soul (siddha)
is the anitya suddha paryayarthika naya.

(6) wATUTRETIETTarsTeTsTguataTteht aar
HATRUTA o & 11§31

FHHMIIY WUl @WeE (Tuiq faae) e R s
T, S WO Siel 1 S qe1 WO gl 2

The karmopadhi sapeksa svabhava — meaning
unnatural (vibhava) — anitya asuddha paryayarthika
naya — for example, the modes (paryaya) of the
worldly-souls (jiva) [viewed as bound with the
karmas and, therefore, impure (asuddha)] undergo
births (janma) and deaths (marana).
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EXPLANATORY NOTE

Acarya Mailladhaval’s Nayacakko:

qUTE UTEE T TSTESHATIT Uveiar it |
gig faumaeiiuTea SEsl Ussafeursit IR0l

S (FF) =R T o Sial S AN, SRS T 1 HUF hidl
2, 9% faum a1t rgs watEtée = 2

The standpoint (naya) that expounds the transient (anitya) and
impure (aSuddha) mode (paryaya) of the souls (jiva) stationed in
the four states of existence (gati) is the vibhava anitya asuddha
paryayarthika naya.

AR T % B8 Hal W1 faawur qui ga

This completes the description of the six divisions of
paryayarthika naya.

@ JaTfIadaeRTAderd I3

T T, 9 SR TdHRe % 9% ¥ @9 YER H T
(§F 41, 9 56 o 3@iI)

The figurative standpoint — naigama naya - is of
three kinds: pertaining to the past (bhiita), to the
future (bhavi) and to the present (vartamana) time.
(See also, siitra 41, p. 56, ante.)
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Where the past (bhita) is figuratively imposed in the
present (vartamana) is the past figurative standpoint
— bhiita naigama naya — for example, today, on
Dipavali, Lord Vardhamana svami attained
liberation (moksa).

EXPLANATORY NOTE

Acarya Mailladhaval’s Nayacakko:
foremstearfenitar agurhel @ < W= |
d JEUETUTE SESieul fUregsh JiRr Rog

S T B HehT SEhT SAHH e WSRO BT Gd AT T €,
S oSl F e e, wereiR fafo ) ure gu

To figuratively impose what happened in the past to the present
is the past figurative standpoint — bhita naigama naya — for
example, on this day today Lord Mahavira attained liberation
(nirvana, moksa).

aifaf Jdad oM 99 | aifeqm gen 3 fag
T IEE N
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Where the future (bhavi) is figuratively imposed in
the past (bhiita) is the future figurative standpoint —
bhavi 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

Acarya Mailladhaval’s Nayacakko:

forouutthe wdafe wifaueed g s srforouet |
AU T Ul HUUTZ W WITAUETH UT3il IRou Il

S sifrom wifa gl w1 o9 @) @ Fedl 7, 39 Wifd W T
FEd © — SIF, YT I YL (TAHS! B IH) Hell

Where the future (bhavi) object that is yet to come into existence
is figuratively said to be present in the past (bhiita) is the future
figurative standpoint — bhavi 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.
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FAUREM = o 9% Hoaachedd a9 9
TAAFEHN TAT ST T==d 11§91

I3 R HET I R4, 98 H3 N A1 181 g1, foheg 3
1o 1 e Sl el Sl ®, o odHH T 9 8, S99
(3TE) Wk W@ 21 (U H W 91 el ¢, 31l e gk

® T1)

To make a statement that figuratively calls an
unfinished task as having attained completion is the
present figurative standpoint — vartamana 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

Acarya Mailladhaval’s Nayacakko:

uRgr o1 feftan uevifagronfe wes o fagr |
Y TSIHUN HUUTE & AgHUUE IR0l

ST YR T T Yo S i foRal &1 @l & ged W fag @
o0 el B, 98 odAE T T 2l

To figuratively call, on being asked by others, a started activity,
like the cooking of food, as if it has attained completion (siddha,
nispanna) is the present figurative standpoint — vartamana
naigama naya.
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T T & I A= w1 faerer gof e

This completes the description of the three divisions
of naigama naya.

HWUEr gam:! ngen

TUE 9 & T 9T 2
[3 T 9% ¥ - WA (ST ) WIE A SR fR (st
IYS) TUB 1]

The generic standpoint (samgraha naya) has two
divisions.

[The two divisions are the general (samanya or
suddha) generic standpoint (samgraha naya) and the
specific (visesa or asuddha) generic standpoint
(samgraha naya).]

AHIETET T4 TSUT geATioT e taRiettT
NERN

A GU8 9, S - §9 g8 WER 4 foay-tEd 2
(T %o Oq ®9 g ¥ TWER o srferiet 71)
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The general generic standpoint — samanya samgraha
naya — for example, all substances exhibit mutual
non-contradiction.

[Since all substances have the nature of existence
(sat), there is no-contradiction among them.]

faoiodwEr agr wd e UERHE ;. 190l

foeiy gu 7=, 99 - wa S R ¥ fog—tEd 7
(Ter SIfq fa9r9 &1 eTe ¥ 3 Tl ol Tohed UgU il
oty du = 1 faw 1)

The specific generic standpoint — visesa samgraha
naya — for example, all souls (jiva) exhibit mutual
non-contradiction.

[When some specific class (jati) of substances is
grouped, there is no-contradiction among them.]

EXPLANATORY NOTE

This explanatory note is for sitra 69 too.

Acarya Mailladhaval’s Nayacakko:
JEuRHfeRie Wed et EETEor |
BT T IE IATSTSTIATEUT 11R04 11

IS (TEH) 998 99 H TR H faUy 7 o 9 §9 ° o
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In the pure (or general) generic standpoint — Suddha (samanya)
samgraha naya — all substances are seen as of the nature of
existence (sat) and have no mutual contradiction.

In the impure (or specific) generic standpoint — asuddha (visesa)
samgraha naya — the substances belonging to a class (jati) are
seen as having no mutual contradiction.

T T % A 9 w1 faanor qoi ga

This completes the description of the two divisions of
samgraha naya.

HAETISTT g 1eg-e

=R T &t g 4% 2
(3 T 9 T - MM RN 79 IR foviy sgeRr Tl)

The systematic standpoint (vyavahdra naya), too, has
two divisions.

[The two divisions are the general (samanya or
suddha) systematic standpoint (vyavahara naya) and
the specific (visesa or asuddha) systematic standpoint
(vyavahara naya).]

AUTEUEISehl SEgRI T9T FeATUT SHarsiiar:
og-3
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(UEST) WH HUSYeH FORR T4, S T4 % © UE §, Sid
AR et

(First) The general systematic standpoint — samanya
vyavahara naya — for example, the substance
(dravya) has two divisions, the souls (jiva) and the

non-souls (ajiva).

faoMHUE S FEERT IAT Sar: WA Jerrye

e

(3TN foe GUedes aer 9, S99 S & I 9% T,
a3 e

(Second) The specific systematic standpoint — visesa
vyavahara naya — for example, the souls (jiva) have
two divisions, the transmigrating (samsari) and the
liberated (mukta).

EXPLANATORY NOTE

This explanatory note is for sitra 71 too.

Acarya Mailladhaval’s Nayacakko:

S TR S AUg I 3 T AT |
W TEERI TR SGHSAHNTR 11IR0R1I
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S HUE T % gN R Y5 el Igg 1l 9% il €, °%
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The systematic standpoint (vyavahara naya) makes further
divisions of the objects of reality comprehended by the generic
standpoint (samgraha naya). This, too, has two divisions. The
systematic standpoint (vyavahara naya) that makes division of
the generic view of the objects of reality is the general or pure
(samanya or suddha) systematic standpoint — samanya or
suddha vyavahara naya. For example, the substance (dravya) is
divided into the soul (jiva) and the non-soul (ajiva). The
systematic standpoint (vyavahara naya)that makes still further
division of the objects of reality is the specific or impure (visesa
or asuddha) systematic standpoint — visesa or asuddha
vyavahara naya. For example, the soul (jiva) is divided into the
deva, infernal beings, etc. (See also, the explanatory note to
stutra 41, p. 58, ante.)

ZEER T % 1 Al kI foeror qof ga|

This completes the description of the two divisions of
vyavahara naya.

Tty fgfae: noz

E el I
(B 9 T - YW RIS T R A B )

The straight standpoint (rjusitra naya), too, has two
divisions.
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[The two divisions are the subtle (szksma) straight
standpoint (rjusutra naya) and the gross (sthiila)
straight standpoint (rjusitra naya).]

GEAAHAT TAT TehHTATSTEATHT T 1911

e B T, S TH GHF q @A ol 9 sl T
FHE

The subtle, straight standpoint — siksma rjusitra
naya — for example, to make as the subject matter the
mode (paryaya) of a particular instant.

EXPLANATORY NOTE

Acarya Mailladhaval’s Nayacakko:

I TIETEEgT UEE T gaueary |
o fege gem w9 fu we wrer @i 1rgo

S ST W U GHAdl 1gd A Sl UgU kIl €, SH ged
FIGA T wed ¢l o, T ‘v’ afforem €

That which accepts in the matter (dravya) its transient mode
(paryaya) of a particular instant is the subtle, straight
standpoint - sitksma rjusiitra naya. For example, all ‘sounds’
(Sabda) are transient (ksanika).
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The gross, straight standpoint — sthiila rjusitra naya
— for example, the modes (paryaya) of humans, etc.,
continue till their lifetime.

EXPLANATORY NOTE

Acarya Mailladhaval’s Nayacakko:

AULETEAUSES HUTHIT WEEg gt |
T WUTE dIdeRTet | gt g3 Regar 1Re]1

S 3ot feafd 9= @A At ages @ Sl Id §E a9 T
I €9 G TV HLAN €, 98 el Fogd 9 2l

The standpoint which accepts that the modes (paryaya), like
that of humans (manusya), do not undergo any changes (as
humans) till their lifetime in that particular mode is the gross,
straight standpoint - sthiila rjusiitra naya.

R T % T A R fereror qui gal

This completes the description of the two divisions of
rjusitra naya.
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Ul TIT: Weehtiehehl aT: 19& |1
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The verbal standpoint — sabda naya, the conventional
standpoint — samabhiridha naya, and the specific
standpoint — evambhiita naya, are each of one kind
only; these do not have any divisions.

YISl GAT TRT: 9T hetaq, FeHTd: 19911

Y& T - oY, <A, 9l SR ot el Sl AR ea:, 3
Tt 7

The verbal standpoint - sabda naya — for example,
the words dara, bharya and kalatra, or else, the
words jala and apalh are synonyms.

(See also, the explanatory note to sutra 41, p. 58-59,
ante.)

TuirEeTar Ier W U9l 1eel

Tofieg T - 99, ‘M W= & 3% el H ¥ w®e o ‘U’
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The conventional standpoint — samabhiridha naya —
for example, the word ‘gau’ has several meanings but
only the conventional meaning, that is pasu’, is
adopted.

(See also, the explanatory note to sitra 41, p. 59,
ante.)

TEHA A FAT FqAa 35 1R N

TSd T - oW, 9 999 39 o1en-Uyed aren @, adt 9%
5379\,.1%|

The specific standpoint — evambhiita 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 sitra 41, p. 59-60,
ante.)

TG YPR A1 & R 9w FYH g - FAMGE T &
10 9%, TSR T & 6 9%, W 99 % 3 9%, WUE 9 &
2 HZ, ISR T4 % 2 U, HYA T4 % 2 g, VK AF Hl
| 9, GH{WEG T 1 | 9 U1 WA T9 H1 1 ||

This completes the description of the twenty-eight
divisions of the standpoints (naya) - 10 of the
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substance (dravyarthika), 6 of the mode
(paryayarthika), 3 of the figurative (naigama), 2 of
the generic (samgraha), 2 of the systematic
(vyavahara), 2 of the straight (rjusuira), 1 of the
verbal (Sabda), 1 of the conventional (samabhirudha)
and 1 of the specific (evambhiita).

ITAIHST S 1Kol

STHT % 9RT BT HU B T
(39 fH € - WA AUER 79, WA SHOER A9 3R
SUERd STERYd SEeR T41) (3T, TF 44, U. 62.)

The divisions of the secondary-standpoints (upanaya)
are now mentioned.

[The secondary-standpoints (upanaya) are three —
intrinsic empirical standpoint (sadbhiita vyavahara
naya), non-intrinsic (alien) empirical standpoint
(asadbhita vyavahara naya), and figurative, non-
intrinsic (alien) empirical standpoint (upacarita
asadbhiita vyavahdra naya).] (See sutra 44, p. 62-63,
ante.)

HeYasaagril fgam neg

Td IR 79 & I TR Tl
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The intrinsic empirical standpoint (sadbhiita
vyavahara naya) is of two kinds.

TEHCYATTERT T AFURGEIUHT: TEwara
ITGUHi U Eeher g 11¢R 1

IS TA FEeR 74, S g 01 $R g§ i A a0 IS
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The pure, intrinsic empirical standpoint (Suddha
sadbhiita vyavahara naya) — for example, to make a
distinction between pure quality (guna) and pure
possessor-of-quality (guni), or else between pure
mode (paryaya) and pure possessor-of-mode (paryayi).

EXPLANATORY NOTE

The pure, intrinsic empirical standpoint (Suddha sadbhiita vyavahara
naya) holds the self in its pure and uncontaminated state (nirupadhi
state) but makes distinction between the substance (dravya) and its
attribute (guna) — e.g., “Omniscience (kevalajiiana) is the attribute of
the soul.”

This standpoint (naya) is also called anupacarita sadbhiita vyavahara
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naya. The word ‘anupacarita’ connotes that there is no metaphorical
or figurative implication.

See also, Jain, Vijay K. (2020),
Preface to Acarya Kundakunda’s Paiicastikaya-Samgraha, p. XXX.

SEEHHAAAET TN SPLGTUNSTLE U
e RIRINELRIRIE ceoE: WA

T[S TT TER T - S, S 0 R S O H
qq IS T IR SLg v H €% T

faoe- goid g iR Aot wafa & qor gur enen 31k
ST AfGAAIE O § 9 T IS UIYA IR T 2
3W[G Hd FIER 9 hl Bl IUARA T3Yd HI8R T
Fed ¢l [2€, fagamar 9. sanmers sret (2013),
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The impure, intrinsic empirical standpoint (asuddha
sadbhiita vyavahara naya) — for example, to make a
distinction between impure quality (guna) and
impure possessor-of-quality (guni), or else between
impure mode (paryaya) and impure possessor-of-
mode (paryayi).

EXPLANATORY NOTE

The impure, intrinsic empirical standpoint (asuddha sadbhiita
vyavahara naya) holds the self as caught in the meshes of material
environment (sopadhi state) and makes distinction between the
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substance (dravya) and its attribute (guna) —e.g., “Sensory knowledge
(matijiiana)is the attribute of the soul.”

This standpoint (naya) is also called upacarita sadbhiita vyavahara
naya. The word ‘upacarita’ connotes usage sanctified by convention
but with no intrinsicjustification.

See also, Jain, Vijay K. (2020),
Preface to Acarya Kundakunda’s Paiicastikaya-Samgraha, p. XXX.

FEYA SRR T4 o & Wal 1 fereror qui ga

This completes the description of the two divisions of
sadbhiita vyavahdara naya.

IHGTAITEEALT 1L K]

YA TR T % T YFR 2l

The non-intrinsic (alien) empirical standpoint
(asadbhuta vyavahara naya) is of three kinds.

WU AEdg Rl I9T UTHTUEgIeyiita
HITHATE ekl

TS STESYA SHgeR 74, S8 THTY] Sgaeel €, sefs
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The own-genus, non-intrinsic (alien), empirical
standpoint (svajati asadbhiita vyavahara naya) —for
example, to say that the atom (paramanu) has many
spacepoints (bahu-pradesi), etc.

The term asadbhiita implies importation of alien
substance or its qualities into the substance under
consideration or its qualities. If the alien substance
belongs to own-genus (svajatiya) then the expression
is said to be svajati asadbhiita vyavahara naya. The
atom (paramanu) has single space-point (pradesa). In
combination with other atoms of own-genus it
occupies many spacepoints (bahu-pradesi). To call an
atom as having many spacepoints is thus the subject
matter of svajati asadbhiita vyavahara naya.

forTemgyaerag™t 991 gd afaar It Tdgeor
Kkt QUAL]
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The other-genus, non-intrinsic (alien), empirical
standpoint (vijati asadbhiita vyavahara naya)— for
example, to say that the sensory-knowledge
(matijriana) is corporeal (miirta) since it arises out of
the corporeal substance.

The term asadbhiita implies importation of alien
substance or its qualities.into the substance under
consideration or its qualities. If the alien substance
belongs to other-genus (vijatiya) then the expression
is said to be vijati asadbhiita vyavahara naya. The
sensory-knowledge (matijiiana) arises out of the
senses (indriya), etc., which are corporeal (murta).
And, therefore, to call sensory-knowledge as
corporeal (miirta) is the subject matter of vijat
asadbhiita vyavahdara naya.

L= B RIESIRE G EAMEPR I CES I EAE )
FAMI g Fr faward ueen
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The own-genus, other-genus, non-intrinsic (alien),
empirical standpoint (svajati vijati asadbhiita
vyavahara naya) — for example, to say that the soul
(jiva) and the non-soul (ajiva) are knowledge (jrana)
since these are the subjects of knowledge.

The term asadbhiita implies importation of alien
substance or its qualities into the substance under
consideration or its qualities. If the alien substances
belong to own-genus (svajatiya) and to other-genus
(vijatiya) then the expression is said to be svajati
vijati asadbhiita vyavahara naya. In the example
given, the soul (jiva) is own-genus (svajatiya) with
reference to knowledge (jrana) but the non-soul
(ajiva) is other-genus (vijatiya) with reference to
knowledge (jriana).

AT FEER T & o gl o foerer qui ga|
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This completes the description of the three divisions
of asadbhiita vyavahara naya.

SUTRATHGAATEREET 11|

START STHIYT IR T8 & I YRR T

The figurative, non-intrinsic (alien) empirical
standpoint (upacarita asadbhiita vyavahara naya) is
of three kinds.

EETUE RATHeAeIael 997 YAERIE 70 14R1
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The own-genus, figurative, non-intrinsic (alien),
empirical standpoint (svajati upacarita asadbhiita
vyavahara naya) — for example, to say that the son,
wife, etc., are mine.

The term asadbhiita implies importation of alien
substance or its qualities into the substance under
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consideration or its qualities. Figurative (upacarita)
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 (atma) and the knowledge
(jiiana). Further, when the alien substance belongs to
own-genus (svajatiya), like the son or the wife who
too are animate, the expression is said to be svajati
upacarita asadbhiuta vyavahara naya.

TaSTUE A aeEdg Rl F9T TEATHUTR AT G

HA IR0l
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The other-genus, figurative, non-intrinsic (alien),
empirical standpoint (vijati upacarita asadbhiita
vyavahara naya) — for example, to say that the cloth,
ornament, gold, gems, etc., are mine.

The term asadbhiita implies importation of alien
substance or its qualities into the substance under
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consideration or its qualities. Figurative (upacarita)
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 (atma) and the knowledge
(jiiana). If the alien substance belongs to other-genus
(vijatiya), like the cloth, ornament, gold and gems
which are inanimate, then the expression is said to
be vijati upacarita asadbhiita vyavahara naya.
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The own-genus, other-genus, figurative, non-intrinsic
(alien), empirical standpoint (svajati vijati upacarita
asadbhiita vyavahara naya) — for example, to say that
the nation, kingdom, fort, etc., are mine.

The term asadbhiita implies importation of alien
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substance or its qualities into the substance under
consideration or its qualities. Figurative (upacarita)
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 (atma) and the knowledge
(jnana). If the alien substances belong to own-genus
(svajatiya) and also to other-genus (vijatiya), like the
nation, kingdom and fort, which are animate as well
as inanimate, then the expression is said to be svajati
vijati upacarita asadbhiita vyavahara naya.

SUERd STHSYd FEER 9 & i 90 1 faeror qui g

This completes the description of the three divisions
of the upacarita asadbhiita vyavahara naya.

This concludes the Section on the Standpoints (naya)
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The Etymology of Attributes (guna)
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The characteristics which exhibit incessant
association (anvaya) with the substance (dravya) are
attributes or qualities (guna) and the characteristics
which exhibit sequential presence — logical
discontinuity (vyatireka)— are modes (paryaya). (See,
sutra 27, p. 34, ante.)
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The Etymology of Attributes (guna)

Those which cause differentiation of one substance
(dravya) from other substances are the [specific
(visesa)] attributes or qualities (guna).

[For example, the substance (dravya) of soul (jiva) is
differentiated from other substances, like the matter
(pudgala), by its attribute (guna) of knowledge
(jnana), and the substance of matter (pudgala) is
differentiated from other substances, like the soul
(jiva), by its attribute (guna) of form (ripa).]

AT WA Hg@ U IR %1!

‘ARG’ 3H YHR & 9 I, AU TEIA () Hl, AR
Fed &

(59 &% e 1 319 ® SHe! =)

The characteristic of affirmation (asti), or to affirm
the nature of existence (satta), is called the quality of
existence (astitva).

[The attribute of existence (astitva) is nothing but
the object’s nature of existence (satta).]

EXPLANATORY NOTE

Acarya Kundakunda’s Pasicastikaya-Samgraha:

AT Gedugedl Aiae@@ar TUTdussr |
HITEYET AufSaeRar gafg TahT 1el
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The existence (satta, sat, sattva) is the differentia of all objects
(vastu, padartha). Existence takes manifold nature; it gets
transformed into infinite modes (paryaya); it is with origination
(utpada), destruction (vyaya) and permanence (dhrauvya); it is
one [from the point-of-view of general-existence (sattasamanya
or mahasatta)]; and it is accompanied by its antithesis
(pratipaksa).

Any existing (sat) object (vastu) is neither absolutely permanent
(nitya) nor absolutely momentary (ksanika). Being subject to
recognition (pratyabhijiiana), 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 (mahasatta,
samanya satta) 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 (visesa svabhava, sattavisesa or
avantarasaita) is concerned, the substance originates and gets
destroyed. Thus, the existence (of a substance) is characterized by
thesethree: origination (utpada), destruction (vyaya) and permanence
(dhrauvya). Mere origination (utpada) 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’.

The object (vastu) is existing (sat) with regard to own-substance
(svadravya), own-space (svaksetra), own-time (svakala), and own-

106



The Etymology of Attributes (guna)

nature (svabhdava) but is non-existing (asat) with regard to other-
substance (paradravya), other-space (paraksetra), other-time
(parakala), and other-nature (parabhava). The general-existence
(mahasatta) that is found in all substances has its antithesis
(pratipaksa) in the particular-existence (avantarasatta) that is found
in one particular substance. The general-existence (mahasatta) that is
found at all times and in all modes has its antithesis as the particular-
existence (avantarasatta) that is found at one time and in one mode.
The general-existence (mahasatta) that has all three marks,
origination (ufpada), destruction (vyaya) and permanence (dhrauvya),
has its antithesis in the particular-existence (avantarasatta) that has
only one mark of origination or destruction or permanence. The
general-existence (mahasatta) is from the pure generic-point-of-view
(Suddha samgraha naya)l. The particular-existence (avantarasatia) is
from the impure generic-point-of-view (asuddha samgraha naya) and
also from the empirical- or systematic-point-of-view (vyavahara
naya)2.
Jain, Vijay K. (2020),
Acarya Kundakunda’s Pancastikaya-Samgraha, verse 8, p. 19-20.

Tl ATl T, AT a9 g% 1Ry !

I & AE H T FEd &1 o qH qn faeiy w9 gl
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The nature of the object (vastu) is called its

1. The generic-point-of-view (samgraha 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 (samgraha naya), in accordance with the rule, is the
systematic-point-of-view (vyavahara naya).
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objectness — expressed also as activity or arthakriya —
(vastutva); and, the object is of the nature of the
general (samanya) and the specific (visesa).

EXPLANATORY NOTE

Acarya Manikyanandi’s Pariksamukha Siitra:

AT dedt fawa: -2
= 3R fagiy @&y aren g5l gHr w1 foer 2

The object (artha, vastu, padartha) of the nature of the general
(samanya) and the specific (visesa) is the subject of the valid-
knowledge (pramana).

All objects (artha, vastu, padartha)have two kinds of qualities (guna) —
the general (samanya) and the specific (visesa). Both these are the
integral attributes of every substance and, therefore, called the soul
(atma) of the object (artha)under reference.

The stitra cautions the reader that if the object (artha) is considered as
absolutely general (samanya), absolutely specific (visesa), or
absolutely general (samanya) and specific (visesa), it no more remains
the subjectof the valid-knowledge (pramana).

TS WAt g, e TEvg g
WUEIUTEUAE gdfd gt siggaraid gy
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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 (pradesa) is
the substance (dravya). Although it has existence in
the three times, still it undergoes modifications.

EXPLANATORY NOTE

Acarya Kundakunda’s Pasicastikaya-Samgraha:
- . =
OIS a7 & d HUUIfd HeAUg 11%0 |l
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That which has existence (satta, sat, sattva) as its mark
(laksana), is with origination (u¢pada), destruction (vyaya) and
permanence (dhrauvya), or in which the qualities (guna) and the
modes (parydya) exist, has been called a substance (dravya) by
the Omniscient Lord (sarvajria).

From the point-of-view of the substance —dravyarthika naya —there is
no difference between the existence (satta) and the substance
(dravya).

Due to the internal and external causes, each instant, the substance
attains a new state of existence. This is origination (utpada). For
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instance, the origination (utpada) 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 (utpada) 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 — paryayarthika naya —
these three are different from one another and also from the substance
(dravya). From the point-of-view of the substance —dravyarthika naya
— these three are not different mutually and from the substance
(dravya). Hence it is appropriate to consider these three as marks
(laksana) of the substance (dravya) under consideration (laksya).

That in which the qualities (guna) and the modes (paryaya) exist is a
substance (dravya). From the point-of-view of the modes -
paryayarthika naya — there is difference between the qualities (guna)
and the substance (dravya). From the point-of-view of the substance —
dravyarthika naya — thereis no difference. Hence it is appropriate to
consider these — the qualities (guna) and the modes (paryaya) — as
marks (laksana) of the substance (dravya) under consideration
(laksya).

There is mutual inseparable togetherness — avinabhava —between the
three marks (laksana) of the substance (dravya): 1) the existence
(satta, sat, sattva), 2) origination (utpada), destruction (vyaya) and
permanence (dhrauvya), and 3) the qualities (guna) and the modes
(paryaya). Any one mark (laksana) must accompany the other two
marks.

AN, Higld TEentar TuTIaian sm-dita
U, SUTCSIaLeIgwh dq 11ROl
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The mark (laksana) of a substance (dravya) is
existence (being or sat). That which pervades its
qualities (guna) and the modes (paryaya) is existence
(being or sat). Existence (being or sat) is with (yukta)
origination (ufpada), destruction (vyaya) and
permanence (dhrauvya). (See also, siitra 6 & 7, p. 6-7,
ante.)

TUIE HE: THIEH, THON @WOEY UResel
pe o WAL
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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 (pramana)
makes it the object-of-knowledge (prameya). Or,
whatever is known through the valid-knowledge
(pramana) is the object-of-knowledge (prameya).
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The nature of the agurulaghu attribute (guna) of the
substance (dravya) is known as the agurulaghutva.
The attribute (guna) of agurulaghu is subtle
(sithsma), 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, sutra 17, p. 18-20, ante.)

ger femifed ava gqfiia &= |
AT g aeuTe Ar=ararter {0 omer

el S e & g el T awd ged ©, gl 9
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The reality of substances - tattva — as expounded by
Lord Jina is subtle (sitksma); it cannot be
contradicted by reasoning. As Lord Jina does not
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expound anything that is against the reality, His
words should be accepted as incontrovertible
command.

TQITET TE: Y9I i o giret-
YIHTITATIYSEH IR ool

TRY & HH hl YR hed B Yoy 1 37 Bl @ el
T AT qETer W] % gR AT &F R 99 FEd T
(3@, g 25 9 26, 9. 27-29.)

The nature of objects comprising the attribute (guna)
of occupying space-points (pradesa) is known as their
pradesatva. It is the same as the occupied-space
(ksetratva). The space occupied by one indivisible
(avibhagt) atom (paramanu) of the matter (pudgala)
is known as one space-point (pradesa). (See also,
sutra 25 & 26, p. 27-29, ante.)

T Y=l SaaIITaTy 11202l
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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).

<raamgyfa: W@ A e = |
Toham wiae: whErAf-aar add gad || T §
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The attribute of consciousness (caitanya) means the
nature of being perceptive (anubhiiti), and being
perceptive is the cause of activity (kriya). The activity
(kriya) takes place incessantly through the mind
(mana), the speech (vacana) and the body (kaya).

EELE N CINSLECE PR L E R CE L WEEE]]

T F el ST Fed &1 ST I e T A
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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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The nature of being corporeal (miirta) is known as
corporealness or having a form (murtatva).
Corporealness (mirtatva) means that the substance
has the qualities of touch (sparsa), taste (rasa), smell
(gandha) and colour (varna).

The matter (pudgala) and the worldly-souls (samsari
jiva) have corporealness (mirtatva).

EXPLANATORY NOTE

Acarya Kundakunda’s Parnicastikaya-Samgraha:
MTEERTASET AT T GiaafREom |
e qATelged Sl @] Sgull O 1Rl

STTRTY, i, Sftd, o 3R 1ed od §, ITelwed od 1 S8
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The substances of space (akasa), the time (kala), the soul (jiva),
the medium-of-motion (dharma) and the medium-of-rest
(adharma) are incorporeal (amiirta); the substance of matter
(pudgala dravya) is corporeal (mirta). Out of these, the
substance of soul (jiva) is with-consciousness (cetana,).

The substances with which the qualities (guna) of touch (sparsa), taste
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(rasa), smell (gandha) and colour (varna) associate are corporeal
(murta). The substances with which these qualities (guna) do not
associate are incorporeal (amirta). 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 (@kasa) and the time (kala) are incorporeal
(amirta). The soul (jiva), by own-nature (svabhdava), is incorporeal
(amirta), 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 (amirta). Only the substance of
matter (pudgala) is corporeal (mirta). The substances of the space
(akasa), the time (kala), the medium-of-motion (dharma) and the
medium-of-rest (adharma) are non-conscious (acetana). Only the
substance of the soul (jiva) is conscious (cetana).

Jain, Vijay K. (2020),
Acarya Kundakunda’s Pancastikaya-Samgraha, verse 97, p. 187.
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The nature of being incorporeal (amirta) is known as
incorporealness or without having a form
(amurtatva). Incorporealness (amiirtatva) means that
the substance does not have the qualities of touch
(sparsa), taste (rasa), smell (gandha) and colour
(varna).
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This concludes the Section on the Etymology of
Attributes (guna)

n gfa Tur-sgafa stfareRr

* ok ok
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The natural (svabhava) and unnatural (vibhava)
transformations (parinamana) [in a substance
(dravya)] are called modes (paryaya). [See also, the
Section on the Modes (paryaya), p. 16-33, ante.]

This econcludes the Section on the Etymology of
Modes (paryaya)

I 3fa wata-sgata At 1|
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The Etymology of Nature (svabhava)
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The substance (dravya) never leaves its own-nature
(svabhava); this is its nature of affirmation (asti).

EXPLANATORY NOTE

Acarya Umasvami’s Tattvarthasitra:
qagrareTd e x-321
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Permanence (nitya) is indestructibility of own-nature
(tadbhava).

Own-nature (tadbhdva) is explained now. That which is the cause of
recognition — pratyabhijiana —is own-nature (tadbhava). Recognition
— pratyabhijiiana — does not occur accidentally; its cause is the
continuance of the own-nature (fadbhava) of the substance. The
knowledge that ‘this is the same thing that I saw earlier’ is recognition
(pratyabhijiiana). 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 (pratyabhijnana). Without the
feature of recognition (pratyabhijiiana) all worldly relations based on
it would come to naught. Therefore, the indestructibility of the
essential nature — the own-nature (tadbhava) — 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), Acarya Umasvami’s Tattvarthasitra — With Explanation in
English from Acarya Pijyapada’s Sarvarthasiddhi, satra 5-31,p. 214-215.
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T el ff ey & g, e A w@eE R

The substance (dravya) never becomes the other-
nature (parasvaripa); this is its nature of negation
(nasti).

HeISHAEIEEY dedgiHid GeRaIer T TR JT:
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In its different modes (paryaya), 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 (svabhava).

ARSI AU T TS M HTE: 1180R 11
39 T ] 3 9AEEy gRvd BR 9 iy e ¢

Since the substance (dravya) gets transformed
(parinata) into many modes (paryaya), it is transient
(anitya) in nature (svabhava).

EXPLANATORY NOTE

Acarya Samantabhadra’s Aptamimamsa:

IR RIR EIEIEIE T el Tl
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Being subject to recognition (pratyabhijiiana), 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.

Acarya Samantabhadra’s Svayambhistotra:

7 wa Freaafuree o frensoer: worgontyE: |
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O Unblemished Lord Vimalanatha! Those who hold the one-
sided, standalone points of view such as describing a substance
absolutely permanent (nitya) or transient (ksanika), 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.

WHTAATHRTIN AT RETT: 1120l

AT el R Tk YR 89 9 (59) THh WEE 2
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Since the substratum (adhara) of many modes
(paryaya) in the substance (dravya) is one, it (the
substance) is of the nature (svabhava) of one (eka).

THETEA R TSR & HTa: 1122211
TS B 5oF % 3 WWEl % IS BH U HE @ Bl

Since a single substance (dravya) exhibits manifold

nature (svabhava), it is of the nature of many
(aneka).

TURUTCEATCHETE. Heeaura: 112811
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Due to the distinction between aspects like the
quality (guna) and the possessor-of-quality (guni)
with respect to its name (samjna), etc. [name
(samjna), number (samkhya), mark (laksana) and
intention (prayojana)], the substance (dravya) has
the nature of being divisible (bheda).
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Due to the non-distinction between aspects like the
quality (guna) and the possessor-of-quality (gunt), the
substance (dravya) has the nature of being indivisible
(abheda). (See also, siitra 49, p. 66-67, ante.)
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The substance (dravya) has the ability to attain the
future (bhavi) mode (paryaya) and, therefore, is of
the nature (svabhava) of being potential (bhavya).

HRIATASTT TERUTRRTHEATE TSI T Td: 1224 I
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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 (svabhava) of being non-potential
(abhavya).

3TUUNUUT Ufadar féar STNTEquIHuoRy |
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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 (svabhava).

EXPLANATORY NOTE

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 samkara. To assume
that the specific qualities of one substance get transmuted to the other
isthe fault called vyatikara.

In this verse, the statement that the substances enter into one another
is in respect of the two substances, the soul (jiva) and the matter
(pudgala), that are with-activity (kriyavana). The statement that the

1. 78 T e foRME UeMiaeRE-dug &1 Mo & 7 2
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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 (kriyavana) and the
substances which are without-activity (niskriya). The statement that
the substances mix with one another is in respect of the substances
without-activity (niskriya) — the medium-of-motion (dharma), the
medium-of-rest (adharma), the space (@kasa), and the time (kala).

Jain, Vijay K. (2020),
Acarya Kundakunda’s Pancastikaya-Samgraha, verse 7, p. 17-18.

IO AR AT TTHEHTE: 12 2811
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Due to the preeminence of its inherent nature, the
substance (dravya) has its inherent-nature (parama-
svabhava).

Y el 1 T qoi g3

This completes the description of the general
(samanya) nature (svabhava).

FEIMEIUTAT A aySaAT G a9 qTa <
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From the standpoint of the character (dharma), the
nature (svabhava) are not the qualities (guna).

EXPLANATORY NOTE

Acarya Umasvami’s Tattvarthasitra:
geaTeTEn FRIUT IO g-%R11

S PR 55 & o BE SR i g N O fed @ 3 T
%’|

Those which incessantly have substance (dravya) as their
substratum and do not have qualities — nirguna — are qualities
(guna).

The term ‘dravyasraya’ means the substance (dravya) as the
substratum. Those which do not have qualities are ‘nirguna’. Those
which are marked by both these attributes are qualities (guna). The
qualification ‘without qualities’ — nirguna — 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’ — nirguna.
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One may argue that modes (paryaya), like the pitcher, have substance
as their substratum and are without qualities. So the term qualities
(guna) would apply to these (modes) also. But it is not so. The term
‘dravyasraya’ implies that qualities must reside incessantly in the
substance (dravya). Because of this qualification, the modes (paryaya),
which are occasional, are not considered as the qualities (guna).

qASTE: UROTH: Ih-¥R1
St 331 &1 @aE (FeyE, feaed) © 9@ 9o 2

The condition (change) of a substance is its transformation —
parinama.

Some say that qualities (guna) are separate from the substance
(dravya). Is that acceptable to you? No, says the commentator. From
the point of view of designation (samjna), etc., qualities (guna) are
different from the substance (dravya). Yet, from another point of view,
qualities (guna) are not different from the substance (dravya) as these
are not found without the substance and are just its transformation —
parinama. If it is so, what is transformation - parinama? It is
explained as follows. The condition or form in which the substance,
such as the medium of motion (dharma), exists is its transformation —
parinama. The transformation - parinama - is of two kinds,
beginningless (anadi) and with a beginning (sadi). The condition or
form, i.e., parinama, of facilitating movement of the medium of
motion (dharma) is, from the general (samanya) point of view,
beginningless (anadi). From the specific (visesa) point of view, the
same is with a beginning (sadi).

Jain, Vijay K. (2018), Acarya Umasvami’s Tattvarthasitra — With Explanation in
English from Acarya Pijyapada’s Sarvarthasiddhi, p. 230-231.
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From the standpoint of the own (sva) four-fold
(catustaya) character — comprising own-substance
(svadravya), own-space (svaksetra), own-time
(svakala), and own-nature (svabhava) —the qualities
(guna) also become the nature (svabhava).

Take, for example, the quality (guna) of existence
(astitva) in a substance (dravya). The four-fold
(catustaya) character of this quality (guna) and the
substance (dravya)is one. Therefore, this quality
(guna) of existence (astitva) also becomes the own-
nature (svabhava)of the substance.

T waf=a 1ol

(TS5 TP - RS, T, Wl SR WU - i 3Tuen
Q) 07 5 off B 9. E
fage- S <Sd -4, edT-54, gd-5o4, SHd-5ed Tl

[From the standpoint of the own (sva) four-fold
(catustaya) character — comprising own-substance
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(svadravya), own-space (svaksetra), own-time
(svakala), and own-nature (svabhava) —] The
qualities (guna) also become the substance (dravya).
Take, for example, the animate-substance (cetana-
dravya), the inanimate-substance (acetana-dravya),
the corporeal-substance (mirta-dravya), and the
incorporeal-substance (amiirta-dravya).

WHETEIATHTA [aHre: 1221
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Transformation of the natural own-nature
(svabhdava) into unnatural nature is called vibhava.
The substances (dravya) of the soul (jiva) and the
matter (pudgala) get transformed into unnatural
(vibhava) nature too. The substance (dravya) of the
soul (jiva), from beginningless time, has been
transformed into its unnatural (vibhava) nature due
to association with the subtle karmic matter and that
manifests in form of the karmas like attachment
(raga), aversion (dvesa) and delusion (moha). The
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substance (dravya) of the matter (pudgala), which in
its natural (svabhava) state is an indivisible atom
(paramanu), gets transformed into unnatural
(vibhava) nature of molecules (skandha) due to
association with other atoms.

IG hAAHTTHYG ety faudas 1221

Hod-E (Afufsa-9e) ® I Fed ®, 39 fauda 9
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The unadulterated (kevala) nature (bhava) is the
pure (Suddha) nature; its opposite nature — the
aduterated nature - is impure (asuddha) nature.

WA= IR e Ta: 12311
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To transpose the nature (bhava) of one into another
is the figurative-nature (upacarita-svabhava,).

EXPLANATORY NOTE

Acarya Amrtacandra’s Purusarthasiddhyupaya:

UUTdeh Ud fagr 9o vaamariarageT |
HagR g fg aor fgaa aafgage o
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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 (niscaya naya), considers only the
empirical standpoint (vyavahara naya) as the ultimate truth.

| GUT SHHSEETWITeR ATl TAT Siae PeaH-
e, AT TG UiEar Wasiehed. & 11LR¥I

e (START @E) q FhR 1T, FHIA SR wefe|
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That figurative-nature (upacarita-svabhdava) is of two
kinds: 1) based on the fruition of the karmas
(karmajanya), and 2) based on the own-nature
(svabhavika). For example, to call the soul (jiva) as
having the nature of corporealness (murtapana) or of
lifelessness (acetenapana) is the figurative-nature
(upacarita-svabhava) 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-svabhava) based on
the own-nature (svabhavika). (The Siddha truly is
the knower and seer of the own-soul.)

TAHaRYl GTIMHUSRT JITETal J9: UL Ry

s e 3T g (e qga, o, s, ST i )
T oft ger-geg SURR ST =9ifg )

In the similar manner, wherever possible, the
figurative-nature (upacarita-svabhava) should be
understood in other substances (dravya) — the matter
(pudgala), the medium of motion (dharma), the
medium of rest (adharma), the space (akasa), and the
time (kala).

forets Tl kT foraRor qui gal

This completes the description of the particular or
specific (visesa) nature (svabhava).

This concludes the Section on the Etymology of
Nature (svabhava)

\ gfa EurE-sgafa e
® ok ok



Faults in Absolutistic Standpoints
(nayabhasa)
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The objects of reality (padartha, vastu) described
through a faulty-standpoint (durnaya) that relies on
absolutism (ekanta) are not real objects since the
faulty-standpoint reckons only and only its own-
postulation (svarthika), without leaving scope for any
other contextual standpoints. And, such absolutistic
standpoints (naya), being svarthika, are contrary to
the truth; these are faulty-standpoints, called
durnaya or nayabhasa.
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EXPLANATORY NOTE

Acarya Samantabhadra’s Svayambhistotra:

TehlagEUTau s avd Yauiidg aedeayray |
AT YOI G W SaenTelieus @et: 11R-2-%R I
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O Lord Suvidhinatha! 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.

AHA? L&
a8 fog g&RR?

How is this explained?
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If the object of reality (padartha, vastu) is considered
absolutely of the nature of existence (sadripa or
ekarupa) then due to faults like ‘samkara’ 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 (jiva) and the matter
(pudgala) shall vanish.]

The eight faults, such as ‘samkara’ are as under:

1. samkara — 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.’

3. virodha — To accept the quality in a substance that
is opposite to its nature. ‘The matter (pudgala)
has consciousness (cetana).’

4. vaiyadhikarana — 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.

anavastha — 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.

sam$aya — 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?’
apratipatti — To be ignorant about the nature-of-
the-object (vastu-svabhava). ‘The space (Gkasa)
assists in the motion of the soul and the matter.’
abhava — To assume the presence of something
that does not exist. ‘The horns of the hare.’

TAATSHCE U FhAI[HAAYEA LR

I & I oAl (THT §) TEEEY (T TH A
FEEY) A ¢ O Gohdd (HER i) A R GHT
A 2

If the object of reality (padartha, vastu) is considered
absolutely of the nature of non-existence (asadripa
or abhavaripa) then everthing in the world shall
become null and void, it comes to nought (Sinya).
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If the object of reality (padartha, 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 (arthakriya-
karitva). With the absence of all modification
(arthakriyakaritva), there will be absence of the
object (vastu) itself. [As then there cannot be any
subsequent (uttara) mode (paryaya) of the object.]
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If the object of reality (padartha, vastu) is considered
absolutely of the nature of transience (anitya,
ksanika) then, on its complete destruction, there will
be absence of all future activity or modification
(arthakriyakaritva). With the absence of all
modification (arthakriyakaritva), there will be
absence of the object (vastu) itself.
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If the object of reality (padartha, vastu) is considered
absolutely of the nature of one or singular
(ekasvarupa) then, being singular in nature, it will
cease to have any specific (visesa) attributes. In the
absence of the specific (visesa) attributes, the general
(samanya) attributes, too, must be absent. [Both, the
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general (samanya) and the specific (visesa), attributes
must exist simultaneously in the object.]

fafeore f& wmr waq EfaaToreT |
A= g darea fagraeged fg 1 mar 1
sfa 7=

wened- faviw @ Weq wm= fvew @ 19 @0 % WA
T B SR e ¥ ed faviw oft SE yeR w4 (1 % i
% TAM) 316 €, tefd T B

In the absence of the specific (visesa) attributes, the
general (samanya) attributes certainly are non-
existent like the horns of the hare; similarly, in the
absence of the general (samanya) attributes the
specific (visesa) attributes, are non-existent (like the
horns of the hare). [The object of reality (padartha,
vastu) becomes a nonentity (avastu).]

EXPLANATORY NOTE

All objects have two kinds of qualities (guna) — the general (samanya),
and the specific (visesa). The general qualities express the genus (jati)
or the general attributes, and the specific qualities describe the
constantly changing conditions or modes. Consciousness (cetana) is a
specific (visesa) attribute of the soul when viewed in reference to the
non-souls but a general (samanya) 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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Thousands of trees in a forest have tree-ness (vrksatva) as the general
(samanya) attribute but each tree has specific (visesa) attributes,
distinguishing these as neem tree, oak tree or palm tree.

Acdrya Samantabhadra’s Svayambhiistotra:
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Just as the two mutually supportive causes, the substantial
cause (upadana karana) and the instrumental cause (nimitta
karana), result in the accomplishment of the desired objective,
in the same way, your doctrine that postulates two kinds of
attributes in a substance, general (samanya) and specific
(visesa), 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.

Acarya Samantabhadra’s Aptamimamsa:
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In the doctrine of others, words can describe only the general
(samanya) attributes of a substance and not the specific (visesa)
attributes. [In the absence of the specific (visesa) attributes, the
general (samanya) attributes too become nonentity; therefore,
words, which can describe only the nonentity, too become
nonentity.] Upon accepting the general (samanya) attributes as
nonentity, all words become false.

Acarya Manikyanandi’s Pariksamukha Sitra:
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The object (artha, vastu, padartha) of the nature of the general

(samanya) and the specific (visesa) is the subject of the valid-
knowledge (pramana).

When the expression makes the general (samanya) aspect as its
subject, the specific (visesa) 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 ‘syat’ in
expression.
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If the object of reality (padartha, vastu) is considered
absolutely of the nature of many (anekaripa) then,
the many attributes become without the substratum
or support (@dhara); and, in this hypothesis since
there is the absence of the support (adhara) as well
as the supported (adheya), there can be no substance
(dravya). [In the absence of the support (adhara), i.e.,
the general (samanya), the supported (adheya), i.e.,
the specific (visesa) must also vanish.]
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If it be hypothesised that the general (samanya) and
the specific (visesa) are absolutely of the nature of
distinction (bhedariupa) then the specific attributes
[qualities (guna) or modes (paryaya)] become without
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the substratum or support (a@dhara) and, therefore,
there will be the absence of all activity or
modification (arthakriyakaritva). With the absence of
modification (arthakriyakaritva), there will be
absence of the object (dravya, vastu) itself.
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If it be hypothesised that the general (samanya) and
the specific (visesa) are absolutely of the nature of
one or singular (abhedariupa) then all these [qualities
(guna) and possessor-of-qualities (guni) or modes
(paryaya) and possessor-of-modes (paryayi)] become
one and there will be the absence of all activity or
modification (arthakriyakaritva). With the absence of
modification (arthakriyakaritva), there will be
absence of the object (dravya, vastu) itself.
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If the object of reality (padartha, vastu)is considered
absolutely of the nature of potential (bhavyaripa)
then the object shall become absolutely
transformable (parinamika) and one object shall
attain the nature of other objects; this will result in
faults like ‘samkara’. (see, sutra 127, p. 136-138,
ante.)
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If the object of reality (padartha, vastu) is considered
absolutely of the nature of non-potential (abhavya-
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ripa) then it will be a case of the object coming to
nought (siinya); any object that does not have the
potential to change into a future (bhavi) mode
(paryaya) can also not maintain its own nature as an
object.
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If the object of reality (padartha, vastu) is considered
absolutely of the nature of the natural (svabhava-
svaripa) then there shall be the absence of the world
(samsara) itself. [In the absolutistic (ekanta)
standpoint of the natural (svabhava-svaripa), there
is no place for the unnatural (vibhava-svaripa); and
the nature of the world (samsara) comprises the
unnatural (vibhava-svaripa).]
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If the object of reality (padartha, vastu) is considered
absolutely of the nature of the unnatural (vibhava-
svaripa) then there shall be the absence of the
liberation (moksa) too. [In the absolutistic (ekanta)
standpoint of the unnatural (vibhava-svarupa), there
is no place for the natural (svabhava-svaripa); and
the nature of the liberation (moksa) comprises the
natural (svabhava-svaripa).]

TFEAT SRR Fau JGAeaArand: ®w,
qAqT Afa & &9 JH FF 6 e uga3ki

I ween (Toht W) Ha € 9 e @ Gt s IS
FA-FY Aq I WG & S| GEh g TH-F9 S R
i B S§H R SAH-299, -39, 67 37 &1 319 =l
)

If everyone is considered absolutely of the nature of
the consciousness (caitanya) then all shall become of
the nature of pure-knowledge (Suddha-jnana) that
entails pure consciousness. If all become of the
nature of pure-knowledge (suddha-jriana) then there
shall be absence of meditation (dhyana) and object-
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of-meditation (dhyeya), knowledge (jiana) and object-
of-knowledge (jrieya), and teacher (guru) and disciple
(Sisya), etc.

AT FaYehRaTe AT HaehleTarel 3TeraT
TaTaT=t a1 SFeREelt ar? afe FdyeRrdrel
elehTeTalTell JTehT-qarsl a1 ol ST Haivreg
wafquyele Hg : AHitedq| sterar FHawarsit
=g Aehegil aa yditd: el @e? e sifre:
Teh: IMH: UG AV FHY Uﬁ'\ﬁ[:'@l‘lﬁﬁ'&lﬁﬁ—
qeard? lg¥oll

‘g’ I8 GAYRRATH B, AL GehreAdr=l ©, e
el 2, stean e 82 e ‘Td’ I 1 e
o § 7 3R A 98 YehNar!, Gelshorars aterd
FeRTaTel &l R B wefifea ererfq sefag fag
T AfE eden’ gies femert € (stuiq 9% 39 faafud T
ey & 2), df T Frafid ua g1 & oo fra-aife,
Th-3Weh, 93-19 onfg weguf steff i weiifd 9 wwe @2
Fefiq & B Hehli

Does the word ‘sarvatha’ connote ‘all-kinds’, or ‘all-
time’, or ‘as-a-rule’ or ‘manifold’? Since the word

1. U8R - ‘“|affarmor’y
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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 ‘sarvatha’ 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.

AATSTIIL STU Teherela=n=ag: T 1%L

It geR afe gden (T W) TedI-Usl ki & WAl ST al
A = g9l & Soo. (fawr) &1 9T oA B

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.

TAGRTHTET - WETETa: = 1%

ST 1 AT (TR §) Td-9E g AF ST @t 39 et
ot &7 ol Wi &l s




Faults in Absolutistic Standpoint (nayabhasa)

If the soul (atma) be considered absolutely of the
nature of the corporealness (mirtika), then it can
never attain liberation (moksa).

FAATSAATTY TATHT: HERTT: T %31

STCHT 1 ol (TR §) S-S &1 HHE1 S1¢ al 98K
1AM B @M (FAfR TR S | wHEY % BRI P

21 (3@, g9 103, 9. 115.)

If the soul (atma) be considered absolutely of the
nature of the incorporealness (amiirtatva), then it
shall entail the cessation of the world (samsara).
[This is because the worldly-souls (samsari jiva) have
corporealness (miartatva) due to the bondage of the
karmas. (see, sitra 103, p. 115, ante.)]

TR U U N U el STehehTH R TS
I | 1%

AT 1 AT (Tehid §) Teh Y0 B O ST d STEuEd]
Y RYUl A & STHh-HEFRIE hl STHE B S

If the soul (atma) be considered absolutely of the
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nature of the single-spacepoint (ekapradesa-
svabhava), then the utterly indivisible soul shall not
be able to perform any activity whatsoever.

TAATSHRUITASTT qor aemeferrden e
EEETAIAAEE T 1284l
AT hl Faen (TehT=d ) Tk Yo &1 AF S o off 98

STAfRATRIRE T Y TRl Hifch ITh SAH-TAHE I
T TET T SR

If the soul (atma) be considered absolutely of the
nature of the many-spacepoint (anekapradesa-
svabhava), then too the soul shall not be able to
perform any activity whatsoever since it will lose its
character of the inherent-nature (svabhava).

YEEIHTATEA 7 HUAARAG EeTd: Fae
TS 1R%E N
ST Sl T (TR W) IS & HFT ST df 98 qaen

feF (AeRfed) 89 9 FH9d ®91 s 9 o< 81 &l

TR

If the soul (atma) be considered absolutely of the
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nature of the pure (Suddha-svabhava), then, being
utterly without contamination, it shall not get bound
with the mire of the karmic matter.

HAATSITGRTASTT TATST T helli ITGEaTTE -
W: AT THIEATT 1%l
STCHT I AT (TR §) SRS &l AMT STt STLSHAT B

SM ¥ 39 FW off yrg-wawE Wit T8 g, ererfq 39
Hieg 8l 81 HWeh|

If the soul (aGtma) be considered absolutely of the
nature of the impure (asuddha-svabhava), then,
being always contaminated, it shall not be able to
attain the pure nature, i.e., the state of liberation
(moksa).

SUEIdeRTauersfu g dwata Fafaauerer
NL¥LN

AT & ol (TRl 9) ST U&7 hl ThR hid W
AT e e el €, il Teen I usl o SA{udd uel
g T8l § R FUd ®9 9 9§ @

If the soul (atma) be considered absolutely of the
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nature of the figurative (upacarita-svabhava), 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.

AATEATSTIARAIL ST TrararT fatre: &g

¥R

SO YR ST & g (Ul ©) STU=fa uel i gt
AR HE W A & WA 3 (R HT AA-S)
foriy o1 ST

[freea 7@ (Sru=id 98)) 9 e § shod 3Tl @ 3R
EER T (ST U&) W e § i 2]

If the soul (atma) be considered absolutely of the
nature of the non-figurative (anupacarita-svabhava),
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-svabhava) it has only the self-
knowledge, and in the absolutistic figurative nature
(upacarita-svabhdva) it has only the knowledge of the
objects external.]
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This concludes the Section on the Faults in
Absolutistic Standpoints (nayabhasa)

I 3fq TeRta UaT W (AW ) SR 1)

* ok ok

155



The Schematic of
Standpoints (naya)
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Know, through the valid-knowledge (pramana), 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’ (katharicita, syat).

I CUTE U HTE: 11940l

A Tesh - TOged, Te, Tl 3R e 31efiq
AP I T8 I dlel - 99 H U 9 T I =@
g1 (3", 97 54, 9. 71.)




The Schematic of Standpoints (naya)

From the standpoint (naya) that accepts the
attributes like the own-substance (svadrayadi-
grahaka) — the four-fold (catustaya) attributes
comprising own-substance (svadravya), own-space
(svaksetra), own-time (svakdla), and own-nature
(svabhava) — the substance (dravya) is of the nature
of affirmation (asti). (See also, sitra 54, p. 71, ante.)

REATTSUTEHUT ATRAETHTE: 1948 ||

WEANE-TEF ~ TS, TREH, WhTe X R 37eqq
RAEd I TS hA el < 9 i TUST ¥ A A @G
21 (W, g 55, 9. 72-73.)

From the standpoint (naya) that accepts the
attributes like the other-substance (paradrayadi-
grahaka) - the four-fold (catustaya) attributes
comprising other-substance (paradravya), other-
space (paraksetra), other-time (parakala), and other-
nature (parabhava) — the substance (dravya) is of the
nature of negation (nasti). (See also, sutra 55, p. 72-
73, ante.)
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IATEHTUT@T TARTEHUT T aTra: IR R|

3CUE 3R T I 0T ik (e i TS0 H are) Gl
F I ¥ U89 I dlal 79 hi T ¥ 4 o w=9E
21 (3T, T 48, U. 65-66.)

From the standpoint (naya) that accepts the
origination (ufpada) and the destruction (vyaya) as
the secondary and accepts the existence (satta) as the
primary, the substance (dravya) is permanent (nitya).
(See also, siitra 48, p. 65-66, ante.)

T USRI -Tea e oTe: 134311

forel qafg 1 TEUT I o I i 7Y H T AH
wWaE Bl (36, 97 60, 9 76-77.)

From the standpoint (naya) that accepts any
particular mode (paryaya), the substance (dravya) is
transient (anitya). (See also, sutra 60, p. 76-77, ante.)

VIhHTAT UV TR ETHTE: 129 %

Aeehodq T FRUeT (J[§ TAMTH) 7 Hi TUe § TA
TH-9E 71 (W, T 49, T. 66-67.)
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From the standpoint (naya) that does not accept any
distinctions (bheda) — bhedakalpana nirpeksa — the
substance (dravya) is singular or one (eka). (See also,
sutra 49, p. 66-67, ante.)

TG STeh T eh T ehged T 1244 Il

SIS SATMIH T4 i Y& | TH B gL ff 59 &
3 wWad 1 (3, I 53, T 70-71.)

From the standpoint (naya) that sees the substance
(dravya) as having infallible-affirmation (anvaya)
with its attributes — anvayagrahi dravyarthika naya
— the substance, although one, is manifold (aneka).
(See also, siitra 53, p. 70-71, ante.)

HEYAHTERUT VNS H T E: IR E |l

qEYd FAER 3T § TUI-TON S H 9F I oTUem W (5HA)
9 WaE T (3T, T 82, 83, U. 94-96.)

From the secondary-standpoint (upanaya) called the
intrinsic empirical standpoint (sadbhiita vyavahara
naya) that makes distinction between attributes like
the quality (guna) and the possessor-of-quality (guni),
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the substance (dravya) is of the nature of distinctness
(bheda). (See also, siitra 82 & 83, p. 94-96, ante.)

YERCUATTRUGIUT TURUAT IR HEETTTE: 134011

deshou U (U5 Sofdes) 9 & erden @ ol ey
T 9g U 57 S9R-W9d 21 (3, T 49, T 66-67.)

From the standpoint (naya) that does not accept any
distinctions (bheda) — bhedakalpana nirpeksa —
between attributes like the quality (guna) and the
possessor-of-quality (guni), the substance (dravya) is
of the nature of indistinctness (abheda). (See also,
stutra 49, p. 66-67, ante.)

TIHHTIUTE YT WSTSUTR U HREITTE: 1184 |

TRA-9TE WEsh 79 i TUen U (Sid goF h1) weH SN 19
ot @aE #1 (W, G 56, 9. 73-74.)

From the standpoint (naya) that accepts the

inherent-nature — parama-bhava grahaka naya — the
soul-substance (jiva dravya) is potential (bhavya) and
non-potential (abhavya), and that is its nature called
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the inherent-nature or capacity (parinamika
svabhava). (See also, siitra 56, p. 73-74, ante.)

IEFGUTHHTAUTE hUT TNl S 124K 1!

J[G-3T[S WH-TE UEh I hi U ¥ Sd §57 1 o
w9 Bl (W, g 56, 9. 73-74.)

From the standpoint (naya) that aceepts the pure and
impure inherent-nature — suddha-asuddha parama-
bhava grahaka naya — the soul-substance (jiva
dravya) is of the nature of being conscious (cetana).
(See also, siitra 56, p. 73-74, ante.)

IESTATTERUT HUATRHUTIY Sa-eaTe: 1gg ol

STHA ATER- T I 379 ¥ HH IR AwH & off o
waE. 2l

From the non-intrinsic (alien) empirical standpoint

(asadbhuta vyavahara naya), the karmas and the
quasi-karmas (nokarma), too, are of the nature of
being conscious (cetana).
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TUTIITEhUT ShHHATRHUTI AT Td: 112§ € 1l

WH-91d ek 79 H1 3T9el 9 HH 3R Awd & 3=
@|IE T

From the standpoint (naya) that accepts the
inherent-nature — parama-bhava grahaka naya — the
karmas and the quasi-karmas (nokarma) are of the
nature of being non-conscious (acetana).

SeETEEE aag RUTS AT d: 1R& R

(fasfa) STHEYd SEER T4 i 3THan 9 Sia ot ST
wWaE Bl (W, g 86, 9. 97-98.)

From the [other-genus (vijati)] non-intrinsic (alien)
empirical standpoint (asadbhiita vyavahara naya),
the soul (jiva), too, is of the nature of being non-
conscious (acetana). (See also, siitra 86, p. 97-98,
ante.)

TRHHTEITEhUT HUARHUTHAETE: 12&3 1|

-6 UEh (FAfeeh) 79 i oUel | & IR A &
Id @9 21 (3@, G 56, . 73-74.)




The Schematic of Standpoints (naya)

From the standpoint (naya) that accepts the
inherent-nature of the substance — parama-bhava
grahaka (dravyarthika) naya — the karmas and the
quasi-karmas (nokarma) are of the nature of being
corporeal (miirta). (See also, siitra 56, p. 73-74, ante.)

T IAEaERUT JaeadTa: 188X

A HIER 74 1 30N ¥ g off gd w9 71 (3,
A 86, 3. 97-98.)

From the non-intrinsic (alien) empirical standpoint
(asadbhuta vyavahara naya), the soul (jiva), too, is of
the nature of being corporeal (mirta). (See also, siitra
86, p. 97-98, ante.)

TCHHTEIE T YT TRt gaRuTHdETE:
NRELN

TH-I1G TEsh (SATTH) 79 hi 3T9a ¥ YA Dl BIEHL
Y 99 5 (Sa-53A, YH-5A, AYH-TA, SMHRI-5e7 q
FA-5) 3T @WE §1 (W, G 56, U. 73-74 W 103, T.
115-116.)
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From the standpoint (naya) that accepts the
inherent-nature of the substance — parama-bhava
grahaka (dravyarthika) naya — all substances
(dravya) except the substance of matter (pudgala),
i.e., the substances of the soul (jiva), the medium-of-
motion (dharma), the medium-of-rest (adharma), the
space (akasa) and the time (kala), are of the nature of
being incorporeal (amirta). (See also, sttra 56, p. 73-
74 and sitra 103, p. 115-116, ante.)

L CURE PRI EC Rt it G LR

I &% ot STER 9 ed - 2

The substance (dravya) of matter (pudgala) is of the
nature of being incorporeal (amirta) from the
figurative (upacarita) standpoint (naya).

THATIITEHUT ShTAYCITATIATHERYC IR T

Ng&\9ll

1. TR - “UeIeREAeIE iy e | 787 ot o1 39 wehR ¥ fawan @-
“UTTA-5ed % STER W ff od e (emdeR) T 21" [u- fagmed b
HARES IE (2013), AgeAdad-feRfad uraereant (F@wek ), Y. 223.]
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WH-9TE Tesh (Sfeeh) 99 i e7den | o] 3R e
AW % TH Y @WE ?1 (W, T 100, 9. 113 91 Y. 39
R foeruneeh feout, )

From the standpoint (naya) that accepts the
inherent-nature of the substance — parama-bhava
grahaka (dravyarthika) naya — the atoms of

time (kalanu) and the atoms of matter (pudgala
paramanu) are of the nature of occupying a single
space-point (pradesa). (See also, siitra 100, p. 113 and
explanatory note on p. 39, ante.)

UThHEIATRUIUTARET TGS ETCehIeITa 188 1|

ATl TRUY (I[E SIS ) 79 i U § 3N T
(qH-go, AYH-gA, -84 N So-54) & i Th
TR @ ¢, Hife A srEve 71 (W, gF 49, U, 66-67.)

From the pure (Suddha) standpoint-of-substance
(dravyarthika naya) that does not accept any
distinctions (bheda) — bhedakalpana nirpeksa —
between attributes like the quality (guna) and the
possessor-of-quality (guni), the remaining substances
[the medium-of-motion (dharma), the medium-of-rest
(adharma), the space (akasa) and the soul (jiva)], too,
are of the nature of occupying a single space-point
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(pradesa) as these substances comprise one
indivisible (akhanda) whole. (See also, siitra 49, p. 66-
67, ante.)

HIHCUTHUTT SUIHIT YIRS,

&R

AShodl WY (SRS SAMISH) 9 i 34 ¥ 1 =R T
(erd-5ea, STaH-SeA, SRIRI-SeA SR Sia-5eA) i -0
wWaE 21 (3, g7 52, 9. 69-70.)

From the impure (asuddha) standpoint-of-substance
(dravyarthika naya) that accepts distinctions (bheda)
— bhedakalpana sapeksa — between attributes like the
quality (guna) and the possessor-of-quality (guni),
these four substances [the medium-of-motion
(dharma), the medium-of-rest (adharma), the space
(akasa) and the soul (jiva)] are of the nature of
occupying many space-points (pradesa). (See also,
sutra 52, p. 69-70, ante.)

EXPLANATORY NOTE

Acarya Umasvami’s Tattvarthasitra:
JWTIAT: YU erAterdehsiarry Iik-¢ 1)
o gon, Tud g AR UH 9 g9 % SFHEAd You B



The Schematic of Standpoints (naya)

There are innumerable (asamkhyata) space-points (pradesa) in
the medium of motion (dharma), the medium of rest (adharma)
and in each individual soul (jiva).

STehITEATTT: 1I4-R 1

STHTYT & T T2IT 2

The substance of space (akasadravya) has infinite (ananta)
space-points (pradesa).

YEIATUNTEUSRAl AFTACITEH 7 = ShICTIuN:
TErameraTyreTd. R 11290l

TSI 1 AT STER (F9) © T YRS §; T ey &
STER ¥ off A1 WRw Wue T €, i wrem] § fere
I TG U B AGE T (AT Ig 3T FIAE WA
T HT U TS B qOT 98 By (TH TRl H feRr) @

From the figurative (upacara) standpoint (naya) the
the atoms of matter (pudgala paramanu) occupy
many space-points (pradesa); however, the atoms of
time (kalanu) do not occupy many space-points even
figuratively as these have the absence of the
attributes of greasiness (snigdhatva) and roughness

1. ‘ShRe[area’ - 3 & I8 W T WAE= SH (2017), off Sa@TaEeRfEEr
AT Ughd, 9. 133, W G @ 2
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(ritksatva) and, therefore, do not combine with each
other, and retain their singular nature.

EXPLANATORY NOTE

Acarya (Muni) Nemicandra’s Dravyasamgraha:

TIUeHr fa 3] v gwEEer gifE |
TEE SAIANT AUT T HISN WUIfq UG 1IRE |

T YO H R JTA-TH] ft AFT hg-%9 B 1 AR
HHOT IEISIN B €, TH HROT Feiid STUR- Y- YEiel- AT i
‘F’ HEd B

An infinitesimal particle (paramanu) of the matter (pudgala)
has one space-point (pradesa) 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’ (kaya).

One elementary particle (paramanu) occupies one space-point
(pradesa). Two elementary particles, either combined or separate,
occupy either one or two space-points (pradesa). Three elementary
particles, either combined or separate, occupy one, two or three space-
points (pradesa). In the same way, molecules of numerable
(samkhyata), innumerable (asamkhyata) and infinite (ananta) atoms
occupy one, numerable (samkhydta) or innumerable (asamkhyata)
space-points (pradesa) of the universe-space (lokakasa). Now, it stands
to reason that the non-material (amiirta) 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 (miurta) objects? It is possible even in case of material
(miarta) 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 (mirta) 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 (sitksma)
and gross (sthiila) nature in all directions.”

Jain, Vijay K. (2018), Acarya Umasvami’s Tattvarthasitra — With Explanation in
English from Acarya Pijyapada’s Sarvarthasiddhi, sitra 5-14, p. 192-193.

Acarya Kundakunda’s Pravacanasara:

TH3M g HWCH! TSHHTE Ceaseed |
gicaee! | 9z USHHATTHER 11R-%E 1|

IR FA-5o7 TS G fed @, Telq T ; TE HIe]
AFR-54 & HfEum asey yezr | #e fd 9 T wE o
T T YoIEY TH I Saed 0] & Mg 9 999-1am
FT Jed ¥ gadar 2

And, the substance of time (kala dravya) is without space-points
(pradesa); it occupies just one space-point (pradesa). As the
indivisible atom of matter (pudgala-paramanu) traverses slowly
in the substance of space (akasa dravya) from one space-point to
the other, the time-atom (kalanu) evolves into its mode
(paryaya) of time (duration or samaya).

The universe-space (lokakasa) has innumerable (asamkhyata) space-
points (pradesa). Each space-point (pradesa) of the universe-space
(lokakasa)is inhabited by one time-atom (kalanu). These innumerable
(asamkhyata) time-atoms (kalanu) fill up the entire universe-space
(lokakdsa). Each time-atom (kalanu) maintains its separate identity;
it does not unite with other time-atoms (kalanu), as the heap of gems.
As the indivisible atom of matter (pudgala-paramanu) traverses
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slowly from one space-point (pradesa) to the other in the substance of
space (akasa dravya), the time-atom (kalanu) transforms into the
mode (paryaya) that is time (duration or samaya). Since the time-atom
(kalanu) has single space-point (pradesa), it is apradesi, without
space-points.

T ARTTEI RGO aaar 9rel = &1 12'9%

SfdeR HIATY] & geRIEEl rlq ST=Rd w@we Tl 71 (39,
T3 28, 9. 36-37.)

The atoms of time (kalanu) do not have the twenty-
first nature called the figurative-nature (upacarita-
svabhava). (See, siitra 28, p. 36-37, ante.)

T THHTUTTY I SHE AT e8 R UM ISR O <l
T 11911

TRI&] YAV i 37U ¥ (ST TATY] HATEIER T
fawa & 29 @) SR TEgd FeR T Hi ¥ ¥ A &
STER ¥ ed-wwrd ot ?1 (3@, g 166, J. 164.)

From the standpoint of indirect (paroksa) valid-
knowledge (pramana) [the atom of matter (pudgala-
paramanu) not being a subject matter of mundane-
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direct (samvyavaharika-pratyaksa)] and from the
non-intrinsic (alien) empirical standpoint (asadbhiita
vyavahara naya), the substance (dravya) of matter
(pudgala) has the nature of being incorporeal
(amiirta), too, in the figurative (upacarita) sense. (See
also, sttra 166, p. 164, ante.)

VEISEAT Ik T 1139311

IS SIS T HI U W %o § WUE-9E § 3R S
T 79 1 oTUe 9§ go9 H faqe-9me 81 [had Sie 3R
I sl A (S BH W) faue- 9 g 21]

From the standpoint (naya) that accepts the pure
inherent-nature of the substance (Suddha
dravyarthika naya) the substance (dravya) has the
(own) natural nature (svabhava-bhava) and from the
standpoint (naya) that accepts the impure inherent-
nature of the substance (asuddha dravyarthika naya)
the substance has the (other) unnatural nature
(vibhava-bhava). [Only the substances (dravya) of the
soul (Jiva) and the matter (pudgala), due to their
capacity to get into bondage (bandha), have the
(other) unnatural nature (vibhava-bhava).]
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From the standpoint (naya) that accepts the pure
inherent-nature of the substance (Suddha
dravyarthika naya) the substance (dravya) has the
pure-nature (suddha-svabhava).

ITGEATRATISETHTS: 1120411
IS SR 4 1 39 Y g 1 SRG @9 2

From the standpoint (naya) that accepts the impure
inherent-nature of the substance (asuddha
dravyarthika naya) the substance (dravya) has the
impure-nature (asSuddha-svabhava).

HSUAHTERUT SUSANAETHTE: 112198 I
SFECA STTeR 79 I el § 51 1 STERA @9 2

From the non-intrinsic (alien) empirical standpoint
(asadbhuta vyavahara naya) the substance (dravya)
has the figurative-nature (upacarita-svabhava,).
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The substances (dravya), as per their respective
nature (svabhava), are stationed in the universe
(loka). These, as per their respective nature, are
known through the knowledge [valid-knowledge
(pramana)], and also through the standpoints (naya).

This concludes the Section on the Schematic of
Standpoints (naya)

1 sfa = d=ferr rfieRr

* ok ok



The Etymology of Valid-knowledge
(pramana)

QHIOT-S[A T AR
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A 33 9 34, Y. 41-42.)

The knowledge (jriana) that ascertains all attributes
of the substance (vastu) is the valid-knowledge
(pramana). Or, the knowledge (jiana) through which
the reality of the substance — vastu-tattva — is known
is the valid-knowledge (pramana). (See also, siitra 33
& 34, p. 41-42, ante.)

Age Afaeheuatdard 112911

9% (YHUT) < bR ] B- Giadhed AR Fafdere|
(qd g 35, G. 44, H JTeT 3R W & 9% ¥ THT I THR
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The Etymology of Valid-knowledge (pramana)

That valid-knowledge (pramana) is of two kinds —
intentional (savikalpa) and unintentional
(nirvikalpa).

[Earlier, in siitra 35, p. 44, ante, the two kinds of
valid-knowledge (pramana) have been mentioned as
the direct (pratyaksa) and the indirect (paroksa).]

Afqehcd AMEY deadiaey Afasarare- 1 9b9euy
Ng0R I

T ! WEEFd ¥ S B AT 9 bl Hfdehed A Hed &
SHH =R 9% e- Hid 9, g FH, SFEr T AR T
I (W, G 38, Y. 50-51 R G 36, U. 44-45.)

The knowledge that arises with the help of the mind
(mana) is the intentional-knowledge (savikalpa-
jnana). Theintentional-knowledge is of four kinds —
sensory-knowledge (mati-jiana), scriptural-
knowledge (Sruta-jriana), clairvoyance (avadhi-jiana)
and telepathy (manahparyaya-jiana). (See also, siitra
38, p. 50-51 and sitra 36, p. 44-45, ante.)

fafSancd wRRTEd Hae@= | 1g¢oll

S FE T T I B T (hael SAeH 9) Ie9e Bl B,
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a8 fAfered I 81 (W, 9 37, T. 46-50.)

The knowledge that arises without the help of the
mind (mana) [arises out of the soul (atma) only] is
the unintentional-knowledge (nirvikalpa-jiiana). (See
also, sutra 37, p. 46-50, ante.)

This concludes the Section on the Etymology of
Valid-knowledge (pramana)

W gfe gumoT-sgeaf R
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The Marks and Kinds of
Standpoints (naya)
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T T (W, T 39, T..53.)

The standpoint (rnaya) accepts one particular charac-
teristic (amsa, dharma) of the substance (vastu)
whose manifold nature has rightly been determined
through valid-knowledge (pramana). Or, the chosen
option (vikalpa) of the scriptural-knowledge (sruta-
jnana) 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, sitra 39, p. 53, ante.)
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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, nirpeksa) standpoint is the faulty-
standpoint (durnaya or nayabhasa).] (See also, siitra
127, p. 136-138, ante.)

This concludes the Section on the
Marks and Kinds of Standpoints (raya)
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The Etymology of Installation
(niksepa)

frgm st sgafa siferr
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The identification or attribution of the valid-
knowledge (pramana) and the standpoint (naya) is
called the installation (niksepa). Installation (niksepa)
is done in four ways: name (n@ma), representation
(sthapana), substance (dravya), and state (bhava).

EXPLANATORY NOTE

Acarya Umasvami’s Tattvarthasitra:
AHERMUATG A HTATETATH: 12411

M, T, o4 AN W ®9 W IR (eSS qur sfente
H1) =G A 89 g 2

These are installed — nyasa or niksepa — (in four ways) by name
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- nama, representation — sthapana, substance and its
potentiality — dravya, and actual state — bhava.

Giving a name to an object, irrespective of its qualities, for the sake of
social identity is naming — nama. Establishing objects in things made
of wood, clay, painting, dice, etc. — ‘this is that’ — is representation —
sthapana . That, which will be attained by qualities or which will
attain qualities, is a substance — dravya. The substance characterized
by its present mode (paryaya) is its actual state — bhava. To explain,
the substance of the soul (jiva) is installed in four ways as soul-name
(nama-jiva), soul-representation (sthapana-jiva), soul-substance
(dravya-jiva) and soul-state (bhava-jiva). To call something the soul
(jiva) irrespective of its qualities is soul-name (nama-jiva).
Representing the soul (jiva) through dice, etc. —as a living being or as a
man —is soul-representation (sthapana-jiva). Soul-substance (dravya-
Jjiva) is of two kinds: agama dravya-jiva and noagama dravya-jiva.
The being who is proficient in, but not attending to, the Scripture
dealing with the souls or the human-souls is agama dravya-jiva.
Noagama dravya-jiva is of three kinds: the body of the knower
(jnayaka-sarira), potential (bhaui) and distinct from these two. Soul-
state (bhava-jiva) is of two kinds, agama bhava-jiva and nodagama
bhava-jiva. The soul well-versed in the Scripture dealing with the
souls or the human-souls and attending to these is the agama bhava-
Jiva. The soul taking the mode of a living being or the mode of a human
beingis the noagama bhava-jiva.

Installation of the other substances, non-soul (gjiva), etc., must be
interpreted similarly in the above mentioned four ways.

This concludes the Section on the
Etymology of Installation (niksepa)

I 3fa g =t St sifer 1

*® ok ok

180



The Etymology of
Kinds of Standpoints (naya)

T & WS W A AEHR

gouare: g getereh: 124 %0

s 21 et a1 arerfq waiem 2, 9% genfe T R (R
T 41, 9. 56.)

The standpoint (naya) which is concerned with the
substance (dravya) is the standpoint based on the
substance (dravyarthika naya). (See also, sitra 41, p.
56, ante.)

IEEANATS: YA G Ieh: 12441l

IS 5o & et @1l ererfq wiisH 2, o' s g
?1 (3@, g 47-49, 9. 64-67.)

The standpoint (naya) which is concerned with the
pure (suddha) substance (dravya) is the standpoint
based on the pure substance (Suddha dravyarthika
naya). (See also, siitra 47-49, p. 64-67, ante.)
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The standpoint (naya) which is concerned with the
impure (asuddha) substance (dravya) is the
standpoint based on the impure substance (asuddha
dravyarthika naya). (See also, siitra 50-62, p. 67-70,
ante.)

AT=RUTEA Il o8 geafiid sqaeeruediia
AT Ieh: 11329

T 0T SIS i IEE-B9 § ‘U8 %A B, ‘9% %A ©,
Tt e S FRdl €, 9% o= A T g1 (W, g
53, 9. 70-71.)

The standpoint (naya) which establishes infallible-
affirmation (anvaya) with the substance (dravya) of
its general-attibutes (samanya guna), etc., and
proclaims that ‘this is the substance’, ‘this is the
substance’, is the standpoint based on the infallible-
affirmation with the substance (anvaya dravyarthika
naya). (See also, siitra 53, p. 70-71, ante.)
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WEATCUg U : FaieHaRd WeeiauTgdh:
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forgent aref @1l yoiieT WgeAE (T=qEd) &I @0 wE B,
€ RIS SAS 4 81 (W, GF 54-55, 9. 71-73.)

The standpoint (naya) which accepts the own-
attributes [the four-fold (catustaya)], like own-
substance (svadravya), is the standpoint based on the
attributes like own-substance of the substance
(svadrayadigrahaka dravyarthika naya). (See also,
stitra 54, p. 71-73, ante.)

g U : TASHEId WA cUTgoh:
NgLRII

fSrent el S7eiiy TS WA (WEgEA) i TR HI F,
IE WEAUEH SAMTHw 79 81 (3@, g 55, 9. 72-73.)

The standpoint (naya) which accepts the other-
attributes [the four-fold (catustaya)], like other-
substance (paradravya), is the standpoint based on
the attributes like other-substance of the substance
(paradrayadigrahaka dravyarthika naya). (See also,
stitra 55, p. 72-73, ante.)
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TIHUTEUEUTHE : T d WHATEIE: IR0l
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st T T (3, T 56, T 73-74.)

The standpoint (naya) which accepts the supreme-

nature (parama-bhava) of the substance (dravya) is
the standpoint based on the supreme-nature of the
substance (parama-bhava dravyarthika naya). (See
also, sutra 56, p. 73-74, ante.)

AR T hl Hcafd 1 foreror qui gam

This completes the description of the etymology of
the standpoint of the substance (dravyarthika naya).

T A GESHEeRd gErEieR: 12

vt € fmen a1l refq waeE €, o' st T el
(3@, I 41, 9. 56.)

The standpoint (naya) which is concerned with the
mode (paryaya) is the standpoint based on the mode
(paryayarthika naya). (See also, siitra 41, p. 56, ante.)
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The standpoint (naya) which is concerned with the
mode (paryaya) that is beginningless (anadi) as well
as permanent or endless (nitya) is called anadi nitya
paryayarthika naya. (See also, stitra 58, p. 74-75,
ante.)

Arieauaia Tanet: T HRd driai-eaaiantseg:
ngR31
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e 7@ 21 (3W, g 59, . 75-76.)

The standpoint (naya) which is concerned with the
mode (paryaya) that is with a beginning (sadi) and,
thereafter, permanent or endless (nitya) is called sadi
nitya paryayarthika naya. (See also, siitra 59, p. 75-
76, ante.)
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The standpoint (naya) which is concerned with the
mode (paryaya) that is pure (Suddha) is called the
suddha paryayarthika naya. (See also, stitra 62, p.
78-79, and sutra 60, p. 76-77, ante.)

W[ T TATH: ST HEITG A = oTeh:
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The standpoint (naya) which is concerned with the
mode (paryaya)that is impure (aSuddha) is called the
asuddha paryayarthika naya. (See also, siitra 61, p.
77-78, and sutra 63, p. 79-80, ante.)

g T4 i Fcafa 1 faeror qof gam

This completes the description of the etymology of
the standpoint of the mode (paryayarthika naya).
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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,
sutra 41, p. 56-61, and sitra 64-67, p. 80-84, ante.)

JATEIAAT TS WGl GIE: 11291

S 19T ®9 G Hgul og-Tqe 1 HUE HH TSVl Hd B,
IE WUE T4 ) (W, TF 41, 9. 56-61 TS I 68-70, T.
84-86.)

The standpoint (naya) which comprehends different
substances, belonging to the same class, under one
common head is the generic standpoint (samgraha
naya). (See also, siitra 41, p. 56-61, and sutra 68-70,
p. 80-84, ante.)
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7. 86-88.)

The standpoint (naya) which makes distinction
(bheda) in the object comprehended by the generic
standpoint (samgraha naya) is the systematic
standpoint (vyavahara naya). (See also, siitra 41, p.
56-61, and sitra 71-72, p. 86-88, ante.)

TSl WSl GAAAIT o7 12R% 1N

ST W] (TRA ST k) UM HL A S had
IHAME T BT E UL e €, SO R 19 wed 2l (3,
A 41, 9. 56-61 TI T 73-75, 9. 88-90.)

The standpoint (naya) which addresses only the
straightforward (present) condition or mode
(paryaya) is the straight standpoint (rjusitra naya).
(See also, sitra 41, p. 56-61, and sitra 73-75, p. 88-
90, ante.)
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The standpoint (naya) which accepts only the words
that adhere to the grammatical rules and convention
is the verbal standpoint (sabda naya). (See also, siitra
41, p. 56-61, and sutra 77, p. 91, ante.)

TERUMTNEET: TRTEeT: | IR seaar =ia:|
JAT Ik T YUY SIS WUNTEET: IR0l

TER § MEg (IHg) TR I T HIH Al 4
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S, I, TF AR YL A AN g el (3%) & odrEeh
TN g Yo 7 & eifree (vfEs) € (39, 97 41, O
56-61 T ¥ 78, 9. 91-92.)

The standpoint (naya) which consists in forsaking
several meanings and accepting the conventional
meaning is the conventional standpoint
(samabhiriidha naya). It gives up the several
meanings of different words and accepts the
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conventional meaning. For instance, ‘Sakra’, ‘indra’
and ‘purandara’ are three words with different
meanings but are used to describe the lord of the
celestial beings — devardja. Accepting the important
sense of the word and ignoring its several meanings
is the conventional standpoint (samabhiridha naya).
(See also, siitra 41, p. 56-61, and sitra 78, p.91-92,
ante.)

Td fohaTuem e 9o gaada: HRo Rl

5 @ & odaE e 5t g gl €, 9% TEYd T e
(3T, g7 41, 9. 56-61 T FA-79, G. 92.)

The standpoint (naya) which determines or
ascertains the object in accordance with its present
activity is called the specific standpoint (evambhiita
naya). (Seealso, siitra 41, p. 56-61, and sutra 79, p.
92, ante.)

T 196 T 202 dF FH F AR TSd 9 q% i Feard
foraror quf gam

Sutra 196-202 complete the description of the
etymology of the standpoints, from the figurative
(naigama) to the specific (evambhiita).
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The pure transcendental standpoint (Suddha niscaya
naya) and the impure transcendental standpoint
(asuddha niscaya naya) — these are the two kinds of
standpoints based on the substance (dravyarthika
naya). (See also, gatha 4, p. 54-55, ante.)

FASUETRaan aegfgsitaa 3fa fesm: uoxn

AUT (9 -, qEiE-vEiE enfe o) iR SR w9 9
a&q 1 Trgea e fgea @ 21 (39, e 4, 9. 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 (upacara) is the
transcendental standpoint (niscaya naya). (See also,
gatha 4, p. 54-55, ante.)

EXPLANATORY NOTE

The transcendental standpoint (niscaya naya) represents the true and
complete point-of-view. There is no distinction between the substance
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(dravya) and its qualities (guna) and there is no figurative (upacarita)
suggestion in the statement. For example, “The soul is one with the
wealth of its attributes.”

ASIUETRAAT TG 3 TR IR0yl

I (S TU-TOR, wEg-gae enfs #) SR STER ®9 W 9%
%1 HIER HET HIER 79 Bl (W, MAT 4, Y. 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 (upacara) is the
empirical standpoint (vyavahara naya). (See also,
gatha 4, p. 54-55, ante.)

EXPLANATORY NOTE

The empirical standpoint (vyavahara naya) makes distinction between
the substance (dravya) and its qualities (guna) or between the substance
and its modes (paryaya) and there may be figurative (upacarita)
suggestion in the statement. The term vyavahara implies analysis of the
substance (dravya) with differentiation of its attributes (guna) from the
underlying substance. For example, the complex nature of the soul (jiva)
is analyzed with respect to its diverse qualities, and attention is directed
to one particular attribute that may be of current interest.
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The standpoint (naya) that makes distinction
between the quality (guna) and the possessor-of-
quality (guni) with respect to its name (samjria), etc.
[name (samjna), number (samkhya), mark (laksana)
and intention (prayojana)] is the intrinsic empirical
standpoint (sadbhiita vyavahara naya). (See also,
stitra 81-83, p. 93-96, ante.)

EXPLANATORY NOTE

The term sadbhiita implies the intrinsic nature of the thing. The
intrinsic empirical standpoint (sadbhiita vyavahara naya) makes
distinction between the substance (dravya) and its subdivisions like
qualities (guna), modes (paryaya), nature (svabhava) and agent
(karaka) which are essentially inseparable. This standpoint (naya)
envisages distinetion in an indivisible whole: e.g., making a distinction
between the ‘soul’ and its intrinsic nature of ‘knowledge’.

T WG THETET FURIYUHEE IaAae N :

R0l
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A FTER 79 Bl (T, I 84-87, T. 96-99.)

The standpoint (naya) that imports any known
attribute of one substance into another substance is
the non-intrinsic (alien) empirical standpoint
(asadbhuita vyavahara naya). (See also, siitra 84-87,
p. 96-99, ante.)

EXPLANATORY NOTE

The term asadbhiita implies importation of alien substance or its
qualities into the substance under consideration or its qualities. The
non-intrinsic (alien) empirical standpoint (asadbhiita vyavahara
naya) envisages oneness in essentially distinct substances. The
expression under this standpoint (rnaya) is essentially figurative
(upacarita); e.g., an ‘earthen-pot’ is conventionally termed as a ‘ghee-
pot’ duetoitsusage.

IGHAATER TAIUEN: SUANEHUER I: Shlfd |
STARAHTHITTER: IR0 |

ALY FIER € SYEKR §; STOR H off STSR & & el
ST ST F9ER 4 2 (3@, g 88-91, T. 100-103.)

The non-intrinsic (alien) empirical standpoint
(asadbhuta vyavahara naya) itself uses a figure-of-
speech (upacara). The standpoint (naya) that uses a
figure-of-speech (upacara) in an already figurative
substance is the figurative, non-intrinsic (alien)
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empirical standpoint (upacarita asadbhiita vyavahara
naya). (See also, siitra 88-91, p. 100-103, ante.)

EXPLANATORY NOTE

The term upacarita implies usage sanctified by convention but with no
intrinsic justification. In the figurative, non-intrinsic (alien) empirical
standpoint (upacarita asadbhiita vyavahara 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.

TURIIITT: TRATEUEATauT: ST k-
HRIRUNHE: AEYacTaeRed: 11R0% 1

TU-Toft |, TE-TAE |, TEE el |, dRe-hRe! |
I FH (S AT €) TYd AR T w1 fawa 71 (3,
TJ 81-83, 9. 93-96.)

To make distinction between the qualities (guna) and
possessor-of-qualities (guni), the modes (paryaya) and
possessor-of-modes (paryayi), the nature (svabhava)
and possessor-of-nature (svabhavi), and the agent
(karaka) and possessor-of-agent (karaki) [essentially
inseparable (abhinna)] is the subject matter of the
intrinsic empirical standpoint (sadbhiita vyavahara
naya). (See also, siitra 81-83, p. 93-96, ante.)
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TR ¥ e e gl

1) %4 ¥ %o 1 SYER - “9ii o1 IRR Sia @17

2) 9O H 9AE R SYER - (I & foF @ @) ‘e
™ 21"

3) O O R SUER - ‘A gidw @17

4) 5 H T 1 STER - “Sie, e enfE 9= ©1”

5) %o § qatEa 1 ITER - O] Sgveeh 21"

6) T H $oA I STER - “I8 g% (I%) "ed 2l

7) O § TEE 1 SUER - ‘T (3T W) =g 2l

8) WA 5T 1 SUER - “Thy %A 21"

9) T | O 1 IYER - “IE w9 399 21

The following nine kinds of conventions (upacara)

1. 3@, T =< S (2017), AT Ughd, 9. 150151 qen fagramemd ¢
HANTEE IE (2013), ATFerael-faferd Uraeraehl (F=e=eh ), 3. 117-120.
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constitute the subject matter of the non-intrinsic
(alien) empirical standpoint (asadbhiita vyavahara
naya): 1) supplant substance (dravya) by substance
(dravya), 2) supplant mode (paryaya) by mode
(paryaya), 3) supplant quality (guna) by quality
(guna), 4) supplant substance (dravya) by quality
(guna), 5) supplant substance (dravya) by mode
(paryaya), 6) supplant quality (guna) by substance
(dravya), 7) supplant quality (guna) by mode
(paryaya), 8) supplant mode (paryaya) by substance
(dravya) and 9) supplant mode (parydaya) by quality
(guna).

EXPLANATORY NOTE

The following are the illustrations of the nine kinds of conventions

(upacara) that are the subject matter of the non-intrinsic (alien)

empirical standpoint (asadbhiita vyavahara naya):

1) supplant substance (dravya) by substance (dravya) — “The body
of a living-being is but the soul.”

2) supplant mode (paryaya) by mode (paryaya) — (on seeing the
picture of Rama-) “This is Rama.”

3) supplant quality (guna) by quality (guna) — “Sensory-knowledge
(matijriana) is corporeal (murtika).”

4) supplant substance (dravya) by quality (guna) — “The soul (jiva),
non-soul (jiva), etc., are but the knowledge (jrana).”

5) supplant substance (dravya) by mode (paryaya) — “The atom
(paramanu) occupies many space-points (pradesa).”

6) supplant quality (guna) by substance (dravya) — “This white
(object) is the mansion.”

7) supplant quality (guna) by mode (paryaya) — “The knowledge
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(jrnana) is a mode (paryaya) [of the soul (atma)l].”
8) supplant mode (paryaya) by substance (dravya) — “The molecule
(skandha) is a substance (dravya).”

9) supplant mode (paryaya) by quality (guna) — “This form (ripa) is
enchanting (uttama).”

SUFN: Jeeh Al A T JoeR dhad: 11821

STIR A9 1 HIE JUk 79 7 T, T SH gUR w7 9
T wer T 2l

There is no stand-alone standpoint (naya) by the
name figure-of-speech (upacara); as such, it has not
been mentioned separately.

TSI ¥fd JaieH Fiad Sier: g&dqd 11

o

T&d & 9 W gaisHes a1 Ffidest TR &1 ygia gl

2
fave- 99 fig & derrel o d&s 319E 3H W 9uEH $

fere feema =t g wel

In the absence of the original (mukhya), due to the
purpose (prayojana) or the instrumental cause
(nimitta), the figure-of-speech (upacara) 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.

wstu Trerer sfamrare:, Gyew: T, gitoma-
gRuTTHEEreT:, STgTISTgaaware:, AFFAIEEe:,
TRETEaErIyOEe, Jene: e
AU A A aa aaend: 11k 311

e IUAR-Giey ST T8, Hyay -4, qiond-

qionfa ey, ggl- 99T TRy, AT g, =ie-aa

a2 TG Tl i ot Bidl 81 $9-hR SU=d

ST FAER 9 1 1 el (Tt uqelf ®), srensd

(forsnfa aererl ®) S gergend (Tesia-fasita agef o)

g 71 (3T, TF 88-91, T 100-103.)

faroie- 51 el & o 39 TR ° €1

AT Trary — S8 [EH F1 SAFAT b o+ 8H A
St T B

TYAY FEFY - S Sid & YRE 3T HHEI-Th Gy
ey 2

RO TR - 5 SR WEiE o T €, S STe
(54) uftomd @ 3R SEeh ks (wata) afom €

G- H5T TR — S WA e AU F9-UEH-TE 48 ©
3R AT o < 0T H WA W S W AT el @l

1. 3E, 9. JeHEAR WS (1989), siugeadmremd farfedr smemugfa (X
AW FSATTERT YafyTeRT ), 9. 118-120.
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T T - S Afd-4d A% 99 © @R Sk =% =7,
At Tl 9 9@ a3 R

IfE-=af G - 99 & 9N 9d 3R WY & TSR g
o1 IS € 3R SRl TR YR W Ule A =4l 2

That figure-of-speech (upacara) connection
(sambandha) is of various kinds, including: mutual
inseparable togetherness (avinabhava sambandha),
integral bonding (samslesa sambandha),
transformation and object-of-transformation
connection (parinama-parinami sambandha), faith
and object-of-faith connection (sraddha-sraddheya
sambandha), knowledge and object-of-knowledge
connection (jiana-jneya sambandha) and conduct
and observance-of-conduct connection (caritra-carya
sambandha). This way, the figurative, non-intrinsic
(alien) empirical standpoint (upacarita asadbhiita
vyavahara naya) has three meanings: true-meaning
[in respect of objects of own-genus (svajati)], false-
meaning [in respect of objects of other-genus (vijati)]
and true-false-meaning [in respect of objects of own-
and other-genus (svajati-vijati)]. (See also, siitra 88-
91, p. 100-103, ante.)

EXPLANATORY NOTE

Illustrations of various kinds of connections mentioned in the sitra
are asunder:
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Mutual inseparable togetherness (avinabhava sambandha) — as
between the dispositions of attachment (raga), etc., and the
bondage of the karmas.

Integral bonding (samslesa sambandha) — as between (space-points
of) the soul and the molecules of the bound karmas.

Transformation and object-of-transformation connection
(parinama-parinami sambandha) — as between the dispositions
of attachment (raga), etc., and the soul.

Faith and object-of-faith connection (sraddha-sraddheya
sambandha) — as between the perception of the soul and the
objects of reality (tattva) as well as the Deva-Scripture-Teacher.

Knowledge and object-of-knowledge connection (jiagna-jrneya
sambandha) — as between the sensory- or scriptural-knowledge
and the six substances (dravya), etc.

Conduct and observance-of-conduct connection (caritra-carya
sambandha) - as between the twelve vows of the householder
and the faithful observance of these vows.

This concludes the Section on the
Etymology of Kinds of Standpoints (rnaya)

I 3fa = & 9 St @ TR
* ok ok

201



The Standpoints (naya) in
Spiritual Language

JLATH 9T H A Rl KA AR

TSN a7 3259 1R ¥
R off ST 9o § T4 T YA W

Further, the standpoints (naya) are described in the
spiritual language.

Aol gt e sTeErye 1Reu

T &% gt 9% I 2, Tk wem 79 iR U SRR T
(3G, MM 4,79, 54-55 A GA 204, Y. 191-192.)

The two primary divisions of the standpoints (naya)
are the real or transcendental standpoint (niscaya
naya) and the empirical standpoint (vyavahara naya).
(See also, gatha 4, p. 54-55, and sitra 204, p. 191-
192, ante.)
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a7 FTERarsHefawar, el Aefaud: 1RLE N

Y Fve T 919 i 9T #a © IR HaeR 99 9
fawa &2ar 21 (W, T 204-205, 9. 191-192.)

The subject matter of the real or transcendental
standpoint (niscaya naya) is non-distinction (abheda)
and the subject matter of the empirical standpoint
(vyavahara naya) is distinction (bheda). (See also,
sttra 204-205, p. 191-192, ante.)

EXPLANATORY NOQTE

From the transcendental-point-of-view (niscaya naya) all substances
remain in their own-nature (svabhava); the soul is not transformed
into other substances, other substances are not transformed into the
soul. From the empirical-point-of-view (vyavahara naya), however,
the knowledge-soul encompasses other substances and other
substances encompass the knowledge-soul.

Jain, Vijay K. (2018),
Acarya Kundakunda’s Pravacanasara, verse 1-26, p. 35.

T Trverat fgfau: sgfoemsygfmsmy= 1R

ST fe= T T TR w1 T Ys T T iR ews
freaa 791 (=€, ¥ 203, 9. 191.)

The real or transcendental standpoint (niscaya naya)
is of two kinds: the pure transcendental standpoint
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(Suddha niscaya naya) and the impure
transcendental standpoint (asuddha niscaya naya).
(See also, sitra 203, p. 191, ante.)

T e R e fauses: JEHyeEl agr
HaAATEA S 3fa 121

ST ¥ St sufu-tfed (Frewfa) Tor &R ot § s
fawa &t @ 9% s fvea @ 21 S, deeeH e S 2l

Out of these, the subject matter of the pure
transcendental standpoint (Suddha niscaya naya) is
the uncontaminated (nirupadhi) state of the
substance where no distinction is made between the
quality (guna) and possessor-of-quality (guni). For
example, ‘omniscience (kevalajridna), etc., is the soul

(Giva).’

EXPLANATORY NOTE

The pure transcendental standpoint (Suddha niscaya naya) holds the
selfin its pure and unconditioned state (the nirupadhi 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 Suddha niscaya naya
—e.g., “Omniscience (kevalajiiana) is the soul.”

Jain, Vijay K. (2022),
Acarya (Muni) Nemicandra’s Dravyasamgraha, verse 8, p. 39.
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The pure soul is indiscrete from omniscience (kevalajriana)

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 (Suddhatma). Therefore, by knowing the
Arhat, one knows the nature of the pure-soul. That in which qualities
(guna) and modes (paryaya) exist is a substance (dravya). In the soul-
substance (jiva dravya), characteristics like knowledge that are
associated with it are qualities (guna) and modifications that take
place every instant in it are modes (paryaya). The characteristics
which exhibit association (anvaya) with the substance are qualities
(guna). The characteristics which exhibit distinction or exclusion
(vyatireka) — logical discontinuity, “when the pot is not, the clay is,” -
are modes (paryaya). First, assimilate the substance (dravya),
qualities (guna) and modes (paryaya) of the Arhait in your mind, follow
it by the knowledge of your own soul with regard to its qualities (guna)
and modes (paryaya), and then experience that your soul intrinsically
is the same as the soul of the Arhat. Experience, altogether, the modes
(paryaya) 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 (guna) and modes (paryaya). 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 (kevalajriana). With practice of
such concentration, gradually, distinctions of the doer (karta), the
activity (karma) and the action (kriya) 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 Acdrya
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),
Acarya Kundakunda’s Pravacanasara, verse 1-80, p. 94-95.

205



Alapa Paddhati AT Ugfa

IR IBER M ULPR CHEERINIEA LoD SO
Hfqarear Sita 3fd 1R

St sufy-wfeq (@ife) Tor iR ol § 19 @ fama R
g oE IS g @ @1 S, Afaae enfe Sfe 2

The subject matter of the impure transcendental
standpoint (asuddha niscaya naya) is the
contaminated (sopadhi) state of the substance where
no distinction is made between the quality (guna)
and possessor-of-quality (guni). For example,
‘sensory-knowledge (matijrnana), etc., is the soul

(Giva).

EXPLANATORY NOTE

The impure transcendental standpoint (asuddha niscaya naya)
contemplates the self as caught in the meshes of material environment
(the sopadhi state). The presence of karmic contamination makes it
impure or asuddha. 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., (matijiianadi) is the soul,” and “Attachment, etc.,
(ragadi)isthe soul.”

Jain, Vijay K. (2022),
Acarya (Muni) Nemicandra’s Dravyasamgraha, verse 8, p. 39.

1. TR - “HaTieRfauarsyrgiwea | 36 €. e o1 (2017), it
TaRATEE R oaT Adgld:, J. 156.
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Al fgfas: TeYaeaaeRIsHgIaeIagiye IR0l

FIER T % & 9% T- U HGER I N ST HIER
1

There are two divisions of the empirical standpoint
(vyavahara naya): the intrinsic empirical standpoint
(sadbhuta vyavahara naya) and the non-intrinsic
(alien) empirical standpoint (asadbhiita vyavahara
naya,).

EXPLANATORY NOTE

Acarya Kundakunda’s Samayasara:

TAERUTEGE(g OIS« |l UMy
U7 & omer or =R U SHUT SR gl 1R-9-9

I ® =R, <9, 99 3 dF ¥E SRR @ 9 e W B freew
YA TE B, AT 7, 739 R 98 d g ThE 99 R

Conduct (caritra), faith (darsana), and knowledge (jnana) have
been said to be the attributes of the knowing Self from the
empirical point-of-view (vyavahara naya). From the
transcendental point-of-view (niscaya naya), there is no
knowledge, conduct or faith; there is just the disposition of the
pure knower (jriayaka).

Acarya (Muni) Nemicandra’s Dravyasamgraha:

qUTAGHIIGIUT el Seeral § furesaer |
TGUTHTHTUTET FFUTET THFHATATTT 111
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AT TR W YA FH MR (TS FA() H Hl €,
(s]5) Freaea o =a7 w9 (IMR) &1 *et & SR gs
feeaTa ¥ g5 Ael &1 il 2

From the empirical point-of-view (vyavahara naya), the soul is
said to be the doer of the karmic matter (like knowledge-
obscuring karma); from the impure transcendental point-of-view
(asuddha niscaya naya), the soul is the doer of its psychic
dispositions (like attachment and aversion). From the pure
transcendental point-of-view (Suddha niscaya naya), however,
the soul is the doer of own pure dispositions (bhava) — pure
perception (darsana) and knowledge (jriana), ete.

TR GEYASIaE: 1IR3

374 9 T § e ° (9% &) fovE i e 95y SHeaeR
T T
(39, Ig el T g9& 4 SH! wEn o7 fam 2))

Out of these two, that which envisages disctinction in
(intrinsically) single object is the intrinsic empirical
standpoint (sadbhiita vyavahara naya).

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

Rrag o sagaeaTag™: 1R

ot ereqeti & (19 ) faw S o STEEYd SRR
2l
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(SI9, 9 Sl TH, HST hl GRTEIH A SO Bl =M
)]

That which envisages oneness in (essentially)
different objects is the non-intrinsic (alien) empirical
standpoint (asadbhiita vyavahara naya).

[For example, to say that the object-of-knowledge
(jreya) is same as knowledge (jriana), or the
inheritor-of-faith (sraddheya) is same as right-faith
(samyagdarsana), or the rule-of-conduct (acaraniya)
is same as conduct (caritra).]

T Aeaade Rl fgfas Susiamueaiaderd 1IR3

STH ¥ Ugyd F9ER A &% T 9% §- IR gud AUER
T SR UERA A HIER I (3E, T 83, T. 95-96.)

Out of these, the intrinsic empirical standpoint
(sadbhiuta vyavahara naya) has two divisions: the
figurative or impure intrinsic empirical standpoint
(upacarita sadbhiita vyavahara naya) and non-
figurative or pure intrinsic empirical standpoint
(anupacarita sadbhiita vyavahara naya). (See also,
stutra 83, p. 95-96, ante.)

1. 3@, fagrard o seeEs wE (2013), Aigendeae-faferd Uraerereht
(==reh ), 9. 158.
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T AR e fa e SuaRadgdeTee R,
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St sufy-wfeq (@) Tor iR it § 98 w5 faw wa
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The standpoint that makes distinction between the
quality (guna) and possessor-of-quality (guni) in the
contaminated (sopadhi) state of the substance is the
subject matter of the figurative (or impure) intrinsic
empirical standpoint (upacarita sadbhiita vyavahara
naya). For example, the soul (jiva) has qualities
(guna) like the sensory-knowledge (matijnana).

Frewfirurfiarde o squeiaeg yaesaes ™, aon
S haddHEdr O 1IR3

S Suify-ted (fremfy) Tor SR ot o 9%t favE s
? 9% eUERd (Y$) TYd @R 19 21 99, Sid &
et g 1o

The standpoint that makes distinction between the
quality (guna) and possessor-of-quality (guni) in the
uncontaminated (nirupadhi) state of the substance is
the subject matter of the non-figurative (or pure)
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intrinsic empirical standpoint (anupacarita sadbhiita
vyavahara naya). For example, the soul (jiva) has
qualities (guna) like the omniscience (kevalajriana,).

AR fgfaer: Sumfamueaiadar 1R8]

YT TR T % 3 9 §- SUIRA TS HGER
R TERd SHYd @R 141 (3, G 84, 7. 96.)

The non-intrinsic (alien) empirical standpoint
(asadbhiita vyavahara naya) has two divisions: the
figurative non-intrinsic (alien) empirical standpoint
(upacarita asadbhiita vyavahara naya) and non-
figurative non-intrinsic (alien) empirical standpoint
(anupacarita asadbhiita vyavahara naya). (See also,
sttra 84, p. 96, ante.)

T GIATR &A@ SUSRaragaeragni,
AT TS At 1R

S T Hyew-ed (Thamg-ea) axgsti § 9wy & faw
FIA T 9T STARA ST HIER 9 T 99, ‘Ja%d T oA

The standpoint that establishes relationship between
substances (essentially distinct) that have no integral
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bonding (samslesa sambandha) among them is the
subject matter of the figurative non-intrinsic (alien)
empirical standpoint (upacarita asadbhiita vyavahara
naya). For example, ‘the money belongs to
Devadatta’.

HyAua g dagasrfaaa sTu arag Jaerae [,
AT Sitae IR 1R

S A Hyew-digd (fhamg-dfsd) aegst § =y & fam
F T 98 IUERA YA FIeR TI-71 99, ‘S
IR

The standpoint that establishes relationship between
substances (essentially distinct) that have integral
bonding (samslesa sambandha) among them is the
subject matter of the non-figurative non-intrinsic
(alien) empirical standpoint (anupacarita asadbhita
vyavahara naya). For example, ‘the body (sarira)
belongs to the soul (jiva)’.

EXPLANATORY NOTE

From the non-figurative non-intrinsic (alien) empirical standpoint
(anupacarita asadbhiita vyavahara naya) it makes sense to say that
the body (sarira) belongs to the soul (jiva). The Truth, however, is that
these two can never, in the three times, become one. There is basic
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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 (cetana) and is incorporeal
(amurta), whereas the body has no consciousness and is corporeal
(marta). Inits 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 (Sarira) and the soul (jiva) are essentially distinct has
been taught, in great detail, in almost all Jaina spiritual texts. Some
profound teachings are excerpted here.

Acarya Kundakunda’s Pravacanasara:

S gy forer star wwamgn fa forfegt |
eHEEiT 8T o TEwEr quigsr 1IR-R 1|

S S HER St AgeAfE wEte o ool €, 9 weea o
W-F T, TH easd | @ 21 i S gersfy e e
-2z @ § o €, 3 =EHg | W S 9 B

Lord Jina has expounded that those who rely solely on the
modes (paryaya), like the human being, are the wrong-believers
(mithyadysti); such souls are engaged in the impure-soul nature
(parasamaya). Those who rely on own soul-nature, like
knowledge (jiana) and perception (darsana), are the right-
believers (samyagdrsti); such souls are engaged in the pure-soul
nature (svasamaya) and are worth knowing.

Acarya Pajyapada’s Istopadesa:

rfagM YaTeiged arstumefa e o |
| TG WAl A Srtay, geeta g
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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).

Acarya Pajyapada’s Samadhitaritram:
7 IR feamva fawamfuarssta |
SUATAUTIEE AT qavegiay 1%

IR A et eneregfs Sa— e T @ uEn dfeded 99 ik
Tl IR IR SHm (Tt &) fer- A s e w © eI
TR STeH YRR SR degreret faoal | g g1 == 2

The extroverted-soul (bahiratma) 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 (antaratma), however, wishes to free himself
from the body and pleasures appertaining to it.

Concluding Remark

Correct perception of the objects-of-knoweldge (jrieya) and the knower
(jnayaka) — the soul — is right faith (samyagdarsana). Knowing the
objects-of-knoweldge (jrieya) and the knower (jiayaka) — the soul — as
these are, is right knowledge (samyagjriana). And to get established in
the knowledge-soul, rid of all activity, is right conduct (samyak-
caritra). The soul (Gtma) is the originator of these three dispositions.
There is the unity of the originator and the dispositions. These three
dispositions are the limbs (ariga) of the soul (atma), the whole (arigi).
The disposition of equanimity (samyabhava) or restraint (samyama)
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that the soul (atma) 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 (samyabhava) or
restraint (samyama) although has the Three Jewels, it is one whole,
without parts. The one whole disposition of equanimity (samyabhava)
or restraint (samyama) is rid of all external substances. It manifests in
the concentration (ekagrata) of the ascetic (muni, sSramana). 1t 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 (vyavahara naya). From the real-point-of-
view (niscaya naya), the path to liberation is ‘one whole’ disposition of
equanimity (samyabhava) or restraint (samyama). 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 (vyavahara
naya), and viewing it as one whole is the real-point-of-view (niscaya
naya). These two views constitute valid-knowledge (pramana). From
the real-point-of-view (niscaya naya), the path to liberation is one —the
disposition of equanimity (samyabhava) or restraint (samyama). From
the empirical-point-of-view (vyavahara 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.

Jain, Vijay K. (2018),
Acarya Kundakunda’s Pravacanasara, verse 3-42, p. 302-303.

Acarya Amrtacandra’s Purusarthasiddhyupaya:

HAERMZE q: YA qwa Hatq geEd: |
YTeNfd QYT | UG wedfdehet Ts: el

S arfas ®9 9 SgasR 99 R =g 99 <4 T bl S
HegEel B Sl ©, @i fRE Tk T 1w Wi A S Y
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IUemEf | <Al ol AR Hdl €, 98 € s (SRY g aren)
STRY % TEUl Hel ki Y H |

The disciple who, after understanding the true nature of
substances from both the transcendental (niscaya) as well as the
empirical (vyavahara) points-of-view (naya) and gets unbiased
towards any of these, he only gets the full benefit of the
teachings.

This concludes the Section on the
Standpoints (naya) in Spiritual Language

N Bfa reaTe Ter W T T e SRR
& okock

This concludes
Acarya Devasena’s Alapa Paddhati

THE WAYS OF VERBAL EXPRESSION

Il 3fq GEETEAIHTEIUG G sidaauiUgatarferar TREmTar |

39 Yo G@Udeh sie i & ey
T ufvga (e ) farfem ‘emem ugfa’ wama g2

* ok ok

With great devotion, I make obeisance humble
at the Worshipful Feet of Acarya Devasena
who has illumined the reality of substances,

as preached by the Omniscient Lord.

*® koK
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The Doctrine of Non-absolutism (anekantavada) and
the Doctrine of Conditional Predication (syadvada)

IMERTETE 3R g

A thing or object of knowledge has infinite characters (i.e., it is
anekantatmaka); each character can be analyzed and grasped
individually. Anekantavada, the doctrine of non-absolutism, is the
basic understanding of the complexity of the reality and the necessity
oflooking at it from different points-of-view.

Acarya Amrtacandra, in Purusarthasiddhyupdya, has termed the
doctrine of non-absolutism — anekantavada — 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:

Acarya Amrtacandra’s Purusarthasiddhyupaya:

TS oS FfgsterafareRfasmg |
HhEAIaATar aeames a1 |

S AT eifq SF fagT F1 WOy, S 9 oY IR gR
B aTe gt % wWEu-faue w1 Uy & arel, 9 T4 &
faaen @ faufya ool & fotiy &1 W A o e a9 & §

(AHRgaa=gR) THERR HI

I bow to anekanta [(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.
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Syadvada is the expression of anekantavada in logical and
predicational form. Each individual character of the object-of-
knowledge (jrieya) 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 - syadvada — wherein every viewpoint is able to retain
its relative importance. Syadvada, 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
anekanta, or many-sided view of logic. This, it would be seen at once, is
most necessary in order to acquire complete knowledge about
anything.

Acarya Samantabhadra’s Svayambhiistotra:

HALTEIHERT qLATgEHAULTR: |
ST <Id ATHNTHIT G 13¢-29-20R1I

AT SR A H T R S heifaq oo § @ sreriq S
el 3Tdan § el AN 7, 9% o] TS YRR ¥ Hq ®9 & T A
3HG B9 & T TANE TEH 1 @M I ol B s
THITHG oRg-Ted 1 STUET e del 1 S S THEr
AT & ST A1 U H A § I A H A7 W v e
]

In your doctrine, the use of the word ‘syat’ (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 ‘syat’ 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 ‘vada’ presents a
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theory of logic and metaphysics. Syadvada means a theory of
predication of the reality from different points-of-view, in different
contexts or from different universes of discourse. Syadvada 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. Syadvada 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. Syadvada
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.

Acarya Samantabhadra’s Aptamimamsa:

FHAfoud 7 Geaw wufseeuea adq |
TAAHIHATE o TIINT FEer 1%l

(B o 1) oveh e o ag-aa e 9q-%9 € ¥,
FUfouq SEq-& T & 21 TH YhR TIedR ¥ 98 oI
Fofsaq IWI-TY AR FHufsaq Faader-&9 & 21 (T &
FHfoud Tq 3R Taeded-§, Hafsud 3@ iR STaeded-&q qe
Fofsaq Tq, oq IR Faadea-€9 & T1) T HI 0 §

T | oK ®9 ¥, "o el

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.

gIe: AR fehgmtetgi: |
FANTATIST 2ACATa9Teh: 120%|

T Tl 1 N hieh Hfoud e & & 0 EMEE 2|
(zafau Hufseq onfs v =g & qaiEer €1) @gR gwy
3R A T rven 1 Ty @l € q¢ 29 3R SuRd i fawive
(95%) = 2

Discarding the absolutist (ekanta) point of view and observing
the practice of using the word ‘katharicit’ — ‘from a certain
viewpoint’, or ‘in a respect’, or ‘under a certain condition’ - is
what is known as syadvada — the doctrine of conditional
predication. It embraces the seven limbs (saptabharnga) of
assertion, the one-sided but relative method of comprehension
(naya), and also the acceptance and rejection of the assertion.

Syadvada consists in seven vocal statements adorned by the
qualifying clause ‘in a way’ — syat. 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’ (syat).
This is called the ‘seven-nuance system’ (saptabharngi). 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), Parnicastikaya-samgraha, verse 14, p. 29-34.]

1. e 31fa & (syad-asti-eva)
In a way it simply is; this is the first ‘nuance’, with the notion of
affirmation.
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2. g T U (syad-nasti-eva)
In a way it simply is not; this is the second ‘nuance’, with the
notion of negation.

3. WIE 3Tk Ud (syad-avaktavya-eva)
In a way it is simply indescribable; this is the third ‘nuance’,
with the notion of simultaneous affirmation and negation.

4. g f i wa (syad-asti-nasti-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. g i e Ud (syad-asti-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.

6. g A I W (syad-nasti-avaktavya-eva)
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.

7. Mg I AR e Ud (syad-asti-nasti-avaktavya-eva)
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.

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. Syadvada examines things from seven points-of-view,
hence the doctrine is also called saptabharngi naya (sevenfold method
of relative comprehension). The primary modes of predication are
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three — syad-asti, syad-nasti and syad-avaktavya; the other four are
obtained by combining these three.

Every object admits of a four-fold affirmative predication (sva-
catustaya) with reference to its own substance (svadravya), own space
(svaksetra), own time (svakala), and own nature (svabhava).
Simultaneously a four-fold negative predication is implied with
reference to other substance (paradravya), other space (paraksetra),
other time (parakala), and other nature (parabhava). 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, svaksetra, svakala,
and svabhadva, it also admits of the four-fold negation with respect to
paradravya, paraksetra, parakala, and parabhava. 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
(syadvada) 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
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(eka) and many (aneka), and general (samanya) and particular
(viSesa). 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.

This seven-fold mode of predication (saptabharngi) with its partly
meant and partly non-meant affirmation (vidhi) and negation
(nisedha), qualified with the word ‘syat’ (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 ‘syat’ 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.

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 ‘syat’ (conditional, from a
particular standpoint) to qualify the viewpoints makes these logically
sustainable.

Acdrya Samantabhadra’s Svayambhiistotra:

I WIgTed qREaUed: Wge: |

AU 1 WgTel fgaafei e yatragie: 1R%-3-23¢ |

© giIe aeRT Sl SgE (SHHR-8Y HeH) © 98 qu-Ued ©
Hifh 399 T (T=) 9 W (WM, AN, TL) & W
oty =&t o7l 21 9% @gR, ‘W A weifaq (fedt sden @)
e v W Gfed, 9% & @e i gered wed o 21 56
faqdid Sl Thi<I-®9 o © 98 Jouel (3) o W (3=) 9
foia-®9 21 THlT 98 @gR-§9 T&l € oreiq ovg & fm-fom
w@aEt ® fag wH aren T )
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O Supreme Sage! Being qualified by the word ‘syat’ (meaning,
conditional, from a particular standpoint), your doctrine of
conditional predication (syadvada) is flawless as it is not
opposed to the two kinds of valid knowledge (pramana) — direct
(pratyaksa) and indirect (paroksa). The wisdom propounded by
others, not being qualified by the word ‘syat’, is fallacious as it is
opposed to both, the direct as well as the indirect knowledge.

Syadvada and omniscience (kevalajiiana) are the foundational facts of
knowledge. The difference between the two is that kevalajiiana is the
complete and all-embracing knowledge of the reality while syadvada is
the conditional predication of the individual propositions of the
knowledge obtained in kevalajiiana. Kevalajiiana is the direct
experience and syadvada is its indirect expression. All scriptural-
knowledge (Srutajiiana) is syadvada.

Acarya Samantabhadra’s Aptamimamsa:

GG Haawaaehiy |
Ag: ATGEHTTST Paea=aad 9aq lIgok |l

TR SR shaera <A ool qeel (Shenfs) & werrerh €1 <Al &
TR W We (Weer) AR rEend (Wier) w1 9 g1 W g% 3
T T A TRt off I favm T e @ e e R

Syadvada, the doctrine of conditional predication, and
kevalajiiana, omniscience, are both illuminators of the
substances of reality. The difference between the two is that
while kevalajiiana illumines directly, syadvada 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 (ekanta) doctrine. For the soul
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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.

Acdarya Samantabhadra’s Aptamimamsa:
HITATHRITA HH WeAlhye 7 Farad. |
TR, T TOag 1|

T e S g% % o g| § ¥ fRd ww @ o el @i
TY TH-89 T8 & W1 F @ (Fefis@) @m o of 9] € SR
TR & off 79 €| ST Tl YU-FH TS SYE-HH A Welldh A
#3 ff T o R

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 (Subha) and wicked (asubha) activities
(karma) and consequently of things like rebirth (acquisition of
another abode after death — paraloka).

* ok ok
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Guide to Transliteration

Devanagari IAST* | Devanagar:i IAST | Devanagari IAST
A a o gha q pa
T a =3 na k2 pha
g i El ca q ba
3 3 B3 cha q bha
3 u S ja q ma
EQ u El Jjha q ya
q e El fia R\ ra
T al 2z ta o la
an o 3 tha q va
a au £ da 30 Sa
Ed r [} dha v sa
% / T na 9 sa
< m q ta g ha
3 h o tha & ksa
EQ ka T da El tra
e kha g dha Bl Jjiia
T ga 1 na A sra

*IAST: International Alphabet of Sanskrit Transliteration

® ok ok
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