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(Excerpted, with minor corrections, from the First Edition.)

FOREWORD

Kundakundécérya needs no intro-
duction. He graced the country
with his divine presence in the first
century B.C. His great book Samayasara
has 400-odd verses. Nothing surpasses
the excellence of Samayasara which is
self-contained, self-determining, self-
sufficient, pure and perfect Super-Self.
The soul is the sole determinant of its
own pure psychic status. The soul never
loses its soulhood.

Kundakundacarya is an unquestioned
authority on Jaina dogmatics; and his
position, especially among the Jaina
Teachers and Authors of the South, is
unique. His very name has an auspicious significance, to be enumerated
next only to that of Mahavira and Gautama Ganadhara. All his works are
available in Prakrit which borders on Sauraseni and contains some traits
of Ardha-magadhi and hence called Jaina-Sauraseni’.

For example -

St fe geutferesfe stwmutfivt q shae g
d gashatatataun quifa SramdtersrTl (1-9-9)

The saints (who are) the expounders of the Universe, call him a knower of
the Scripture, who in reality, from knowledge of the scriptures, knows
this very soul (to be) absolutely pure.

Commentary: The author points out that although a .S”rutakevalli. ‘has




Samayasara THIER

full knowledge of all the scriptures, yet from real standpoint he can only
be termed Srutakevali, when he realizes the absolute and pure soul. It is
so because the object of scriptural knowledge is to procure self-
realisation, which alone is the cause of internal and eternal peace and
happiness and of shedding off of the karmas which hinder soul from
attainingits full and perfect status.

St YOOI Heal SUTTS Yehater urg from)
FEUTIUTHIE Ted STl geshae awll (1-10-10)

The Conquerors call him a knower of scriptural knowledge who has all
scriptural knowledge; because the soul (is) all knowledge, therefore he is
also the knower of the scriptural knowledge (Srutakevali).

Commentary: This Gatha gives an illustration of the practical point of
view, which has been said to be a means for explaining the real point of
view. It is only with reference to his being possessed of all scriptural
knowledge that a Srutakevali is called as such from the practical point of
view; and in view of his realisation of the self, he is termed so from the real
point of view. As knowledge of the scriptures is not distinct from all-
knowledge, the attribute of the pure soul, this description from the
practical standpoint merely indicates that a Srutakevali is really the
knower of the selfin its reality.

The Essence of Samayasara

wefir @ furssl wqee! Bife fureeiefie)
QT gifg fo=n gifefe qg sww Giea ! (7-14-206)

Have love always in this (soul’s nature); be always contented therein. By
this be satisfied. Then will the highest bliss be thine.

1. Thisis also mentioned in the Gita as shown below:
TR RS QT HJEI AT |
IS o A &d 7 fqEdl - (Bhagavad Gita, 3-17)

But, for a person who takes delight only in the self, is satisfied with the self and
content in the self alone, verily there is no further work to be done by him.
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Spiritual Knowledge was derived first from Ksatriya —

YT 7 Yrehea™: AT T smerone sl
T Y ARy Fod FImEaaeq 2

- (Chandojnyopanisad, 5/3/7)

“As (to what) you have said to me, Gautama (Brahmana), this knowledge
did not go to any Brahmana before you, and therefore this teaching
belonged in all the worlds to the Ksatriya class alone.”

In a living organism the soul can be conceived as the nucleus
circumscribed by the limits of the gross physical body. It is to be liberated
and enlightened. Kundakundacarya's advice — remain a spectator, an
observer, a witness to all that is happening in the physical world but do
not become an actor, a doer, because the drama is being played by the
aliens and you being a spectator have right knowledge, right faith and
right conduct constituting the right path to final emancipation and
liberation of soul. The trio is known as ‘The Three Jewels’.

Samayasara is the ultimate conscious reality. The enlightened soul has
infinite glory. It has the innate ability to demolish the power of karmas,
both auspicious (punya) as well as inauspicious (papa), which constitute
the cycle of births and deaths, and are an obstacle in the path of liberation
of the soul.

You have translated into English the great classical Jaina text
Samayasara composed by His Holiness Kundakundacarya ji. Your
successful accomplishment of this job would play a vital role in evolving
spiritual and moral values in the Jaina society especially among the
English knowing people. I highly appreciate your job and convey my
auspicious blessings to you.

5130 <7 &

R frafor daq 2038 - Acarya Vidyananda Muni
22-2-2012

kock ok
2. HUY ASasis Ades e UdSH| - (Brahmana Purana, 2-14)
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(Excerpted, with minor corrections, from the First Edition.)

PREFACE

It was on a cold December day in 2010 when I reached Kundkund
Bharti, New Delhi, to seek blessings of Acarya 108 Vidyananda ji
Muniraja. The Acarya instructed me to reflect upon the following verse
that appears in Samayasara! by Acarya Kundakunda:

iz @ forss wqge! Bife fursagfie)
U gifg far gifefe qg 3w dred (7-14-206)

(2 ¥) q 39 99 | 91 W0 R, 36 ° G 911 S @, 39 B G g9 @
(T, Tqfte iR g 9) T S0 g@ 8|

Translated into English, it suggests:

(O bhavya - potential aspirant to liberation!) Always adore this
knowledge, in this only always remain contented, and fulfilled. You will
attain supreme bliss (through knowledge-adoration, knowledge-
contentment, and knowledge-fulfillment).

I had earlier printed Samayasara for Kundkund Bharti in 1994 and had
gone through, intently, all the pages of the treatise during the process of
proofreading. Samayasara could not create any lasting impression on me.
But it was different this time. Just one verse in the treatise impelled me to
start the study of Samayasara in right earnest. I found in Samayasara
answers to most intriguing riddles that agitate human mind. Why the
treatise could not influence me then is explained most beautifully and
authoritatively in Samayasara itself:

Feel UTTOT U7 gafd ST Gl UT grote feRfen
AT 3TUTT UTTUT 3700l Geel Torom fafa (10-83-390)

fSs2d #ed 2|
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Preface - First Edition

Scripture is not knowledge because scripture does not comprehend
anything. Therefore, knowledge is one thing and scripture another; this
hasbeen proclaimed by the Omniscient Lord.

Out of my ignorance, I had not understood then that all karmic influxes,
virtuous and wicked, are other than the Self, impure, lead to bondage, and
misery. Due to my erroneous thought dispositions, I was constantly
involved in the adoption of karmic matter and, conditioned by karmic
matter like delusion, I was instrumental in attracting impurities
including nescience. To be able to grasp the essence of this profound
treatise, one must exert to see the Self as pure, free from bondage,
inseparable from the attributes of knowledge, faith, etc., and distinct
from all alien substances.

Samayasara for a purposeful life

Our wrong beliefs, passions and emotions are the causes which interfere
with the dawn of knowledge. One debilitating phenomenon in our lives,
almost universally, is that we live under the shadow of multitude of fear.
Take alook at the kinds of fear that we entertain:

Fear, perhaps, is the worst enemy of happiness; in extreme cases, it has
the license to kill. As the world is marching ahead, as the means of
communication are getting more potent than ever before, as the
individual is getting involved in more and more activities, the scope and
intensity of fear that we experience each day of our lives is increasing. Try
to figure out a day, after your childhood days, which you have been able to
spend without a tinge of fear tarnishing your natural happiness. There is
the fear of failure, theft, gun, terrorist, accident, earthquake, flood,
drought, tsunami, and so on. There is the fear of police, company law,
central excise, labour law, income tax and sales tax. Future itself has
become one big cause of fear — future health, security, relationships, old
age, and, ultimately, death — termed appropriately as the fear of the
unknown. We do not stop at thinking about possible mishaps till we are
alive; we also entertain the fear of surety of our kin after our death. Even
God has become an object of fear rather than of love and devotion. The list
isindicative, not exhaustive.

XI



Samayasara THIEAR

Fear is the creature of ignorance and the cause and forerunner of
death. The psychological effect of fear is terrible, beyond description. It
paralyzes healthy action, generates worry, and is exceedingly pernicious
to life. Worry corrodes and pulls down the organism; fear and worry will
finally tear the body to pieces. Fear is the antithesis of self-composure,
and the cause of cowardice and terror. Under its influence the
countenance becomes pallid, the face is pulled down, and the chest drawn
in. It paralyzes all the bodily muscles and consumes the vital force. 2

We make persistent efforts to allay fear, like buying insurance policies of
various kinds including health, life, child education, and fire, investing in
security of our homes and establishments, and financial planning. But all
these efforts are entirely misplaced, and do not tackle the core problem —
fear.

Good health can never be ensured through a medical insurance. The
process of getting a medical insurance for the most dreaded diseases
starts with an unhealthy suggestion that we are going to suffer, sooner or
later, from such diseases. We lose faith in our own powers, start paying
hefty premium, and, in effect, get ready to welcome disease. What is true
of physical health is also equally true of mental well-being, the rule
governing them both being the same, namely, ‘as one thinks, so one
becomes’. Whether we get a dreaded disease or not, we remain a loser. In
the former case, we may, however, get the satisfaction of being worldly
‘smart’. It is naive to assume that availability of money will guarantee
future education of a child. Our day-to-day experience tells us that people
involved in meticulous financial planning are no securer and happier than
those who adopt a carefree attitude toward financial matters.

Samayasara offers an antidote for curing the problem of fear
permanently:

wrTfeedt Sitar furedeRt gifa forssw=n qonl

TavAfIu Rt ST awT g furedet (7-36-228)
gt sfe f:31% g €, aferd 3 fiv e §; w=iifer o gww 9 fed g
%’,Wéﬁmzﬁﬁ:ﬁ%ﬁ%’l
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Preface - First Edition

Souls with right belief are free from doubts and, therefore, they are free
from fear. Since they are free from seven kinds of fear, therefore, certainly
they are free from doubts.

(The seven kinds of fear are enumerated as: 1) fear relating to this life,
2) fear relating to the next life, 3) fear of being without protection, 4) fear

of losing what is possessed, 5) fear of pain, 6) fear of accident, and 7) fear
of death.)?

It is clear that our misconception because of which we consider alien
substances as our own is the real cause of all our fears. Once we realize the
distinction between the Self and the alien substances, we renounce all
attachment toward those substances and are at once at ease and at peace
with the Self.

Samayasara is essential reading for anyone who wishes to lead a
purposeful and contented life. It provides irrefutable and lasting
solutions to all our problems, concerning worldly ways as well as spiritual
curiosities and misgivings.

Salutations

As my knowledge- and perception-covering karmas subside, I get the
opportunity of having the darsana of the Most Learned Acarya
Vidyananda ji Munirgja. The Munirdja has no worldly possessions and
the three jewels of Right Faith, Right Knowledge, and Right Conduct
radiate from his bare body. He has won over passions like attachment,
observes stringent austerities, both external and internal, and endures
afflictions with fortitude and equanimity. He is an ocean of knowledge; an
institution of learning in himself. He has tender affection for all,
especially for those engaged in the propagation of the teachings of Lord
Jina. With every opportunity of having the darsana of the Muniraja and
listening to his words of true wisdom, my knowledge- and perception-
covering karmas get to quiescence and I seem to get an inspiration to
study and reflect upon the sacred texts. He is thus the driving force
behind the fruition of the present work; I salute him and make obeisance
humble at his worshipful feet.
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Many illuminated works and teachings of great thinkers and sages of the
past have repeatedly told us that we need to be able to distinguish
between valuable gems and valueless stones, both of which are scattered
along our way. One such valuable gem that I could lay my hands on, about
a decade-and-a-half ago, was that amazingly comprehensive yet precise
treatise The Key of Knowledge 4, by Shri Champat Rai Jain. The book,
first published in 1915, true to its title, has timeless pearls of wisdom in
each of its 900-plus pages; one has only to have patience, and develop
appreciation and understanding to pick them up. No other work that I
know of treats of the great issues that confront humanity with the same
simplicity, charm, ease, authority and freedom. As could be expected from
a Barrister-at-Law of that era, he was a brilliant grammarian and
logician; but more than that, he was a great philosopher. His single-
mindedness of purpose has always astounded me, and I salute his noble
soul.

Prof. A. Chakravarti (1880-1960), a versatile scholar of Sanskrit, Prakrit,
Tamil, and English had undertaken the stupendous task of providing us
with the English Translation and Commentary on Acarya Kundakunda’s
Samayasara °, based upon Acdrya Amrtacandra’s Atmakhyati. This
excellent text has provided me with necessary support and impetus
whenever I faced any stumbling blocks during the course of the present
work.

Another work of great scholarship is Reality 6, English Translation of
Acarya Pujyapada’s Sarvarthasiddhi, by Prof. S.A. Jain, first published
in 1960. You cannot but marvel at the fineness, in terms of erudition as
well as error-free printing in that era of letterpress technology, of the text.
This text became extremely useful to me during my translation work of
Samayasara.lremember Prof. S.A. Jain with gratitude and adoration.

Dehradun . .
February, 2012 Vijay K. Jain
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These four are auspicious (mangala) — Lord Mahéavira (the
Omniscient Tirthankara), Ganadhara Gautamasvami (the Apostle
who assimilated and propagated the Word of Lord Mahéavira),
Acarya Kundakunda (the great composer of the Scripture), and the
Jaina ‘dharma’ (the Doctrine or ‘dharma’ based on the teachings of
Lord Mahavira).

The name of Acdrya Kundakunda has an auspicious significance and is
uttered with great veneration. Almost universally, the Jainas — ascetics
(muni, Sramana) and laymen (Sravaka) — recite the above verse as a mark
of auspiciousness at the start of their activities.

The Scripture (agama) - the Word of the Omniscient Lord

There were eleven ganadhara in Lord Mahavira’s (599-527 BCE) congre-
gation, with Gautamasvami, also known as Indrabhati, as his chief
disciple. After liberation (nirvana) of Lord Mahavira, sequentially, in the
course of next sixty-two years, three anubaddha kevali attained omni-
science (kevalajrana) — Gautamasvami, Sudharmacarya, and
Jambiisvami. They are called ‘sequential’ or ‘enubaddha’ kevali because
of the fact that Gautamasvami attained omniscience on the day Lord
Mahavira attained liberation, and so on.

During the course of the next one hundred years, five srutakevalil had
complete knowledge of the ‘Ggama’; they were Nandi, Nandimitra,

1. Lord Jina, the illuminator of the world, has expounded that, for sure, the one
who, on the authority of his knowledge of the Scripture — bhavasrutajnana —
knows entirely, by his own soul, the all-knowing nature of the soul is the
Srutakevali. (see ‘Pravacanasara’, verse 1-33)

The Omniscient (the kevali), with his unparalleled and eternal, infinite-
knowledge, experiences simultaneously the supreme nature of his soul through
the soul. The srutakevali, with his knowledge of the Scripture, experiences
consecutively the supreme nature of his soul through the soul. Both, the
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Aparajita, Govardhana, and Bhadrabahu. (see ‘Tiloyapannati’, verses
1494-95; also ‘Harivansapurana’, p. 806-807.)

It is generally accepted by the Digambara sect of Jainas that the
comprehensive knowledge contained in the ‘Ggama’ - anga and pirva -
was lost gradually in the course of six hundred eighty-three years
following the nirvana of Lord Mahavira as it was transmitted orally from
one generation of acaryas to the next.

Some learned and spiritually advanced acaryas then started to restore,
compile and put into written words the teachings of Lord Mahavira, that
were the subject matter of dvadasanga. Acarya Dharasena guided two
acaryas, Acarya Puspadanta and Acarya Bhiitabali, to put these profound
tenets in the written form. The two acaryas wrote, on palm leaves,
Satkhandagama — among the oldest known Digambara Jaina texts.
Around the same time, Acdrya Gunadhara wrote Kasayapahuda. These
two texts, being highly technical in nature, could not become popular with
the general readers.

The Rise of Acarya Kundakunda

Around the same time, Acarya Kundakunda rose as the bright sun and
composed some of the finest Jaina Scriptures which continue to exert,
even today, great influence on the thinkers and the practitioners — the
ascetics and the laymen. For the last two millenniums these texts have
been true guides for the ‘bhavya’ — potential — souls who find worldly
existence as full of suffering and aspire to tread the path that leads to

Omniscient and the srutakevali, know the nature of the Reality. The difference is
that while the Omniscient experiences the Reality through the soul that has all-
pervasive and infinite strength of knowledge and perception, the srutakevali
experiences the Reality through the soul that has limited strength of knowledge
and perception. The Omniscient sees the Reality through his infinite knowledge
(kevalajiiana); it is like seeing objects during the daytime in the light of the sun.
The srutakevali sees the Reality through his knowledge of the Scripture; it is like
seeing objects during the night in the light of the lamp. Both know the nature of
the Reality.

The worthy ascetics, adept in the entire Scripture (agama) and renowned as
Srutakevali, are endowed with the special accomplishment (rddhi) — called the
chaudahapurvi, a kind of buddhirddhi. (see ‘Tiloyapannati’, verse 1010).
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ineffable happiness of liberation (nirvana, moksa).
Save for ‘Barasa Anuvekkha’, Acarya Kundakunda has not mentioned his
name in the texts that he had authored. However, in ‘Bodhapahuda’, he

introduces himself as a disciple (Sisya) of (Acdrya) Bhadrabahu, the last
Srutakevali:

HEfoaml g3l wragay & o & |
I % wied UE €U T HEEgE 5ol

The disciple (Sisya) of (Acarya) Bhadrabahu has elucidated here the
same path that has been expounded by Lord Jina (the Victor) in his
discourses that were in form of language comprising words.

P PO,
FAUTUTHESTE, THAE Waastl sl 1§

Victory to my eminent preceptor (guru) srutakevali Bhadrabahu,
knower of the twelve departments (dvadasanga) and fourteen
purva, with their extensive elaboration!

The idea that Acdarya Kundakunda had access to the Doctrine of Lord Jina
through the srutakevali is further corroborated by the first verse of his
composition, ‘Samayasara’:

dfev] Haaftg YaHTeHUNEs e U |

ST AHAUTESTHUTHT GEehdeli 9o 11R-2-211

O bhavya (potential aspirants to liberation)! Making obeisance to
all the Siddha, established in the state of existence that is eternal,
immutable, and incomparable (perfection par excellence), I will

articulate this Samayaprabhrta, which has been expounded by the
all-knowing Master of the Scripture — srutakevali.

This establishes that Acarya Kundakunda was a disciple (Sisya), most
likely through lineage (parampara), of srutakevalt Bhadrabahu and thus
had access to the true Doctrine of Lord Jina.

There is another aspect of the glory of Acarya Kundakunda. In the same
treatise (‘Samayasara’), he avers that this composition is based on direct
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experience of the ineffable glory of own soul. Only the advanced ascetics
(muni), established in pure-cognition (Suddhopayoga), are able to attain
such experience of the soul; Acarya Kundakunda, certainly, had this
ability which is the gateway to liberation (nirvana, moksa).

d TomiaeT qUE WUl |iggdur |
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I will reveal that unified (ekatva) soul [established in pure-
cognition, i.e., indiscrete ‘Three Jewels’ (abheda ratnatraya)] with
the glory of my own soul. If I succeed, accept it as valid knowledge
(pramana) and if I miss out, do not misconstrue my intent.

Acarya Kundakunda is known by four other names: Padmanandi,
Vakragrivacarya, Elacarya and Grdhrapicchacarya.!

Traditional Story About the Life of Acarya Kundakunda

Jaina literature (see ‘Punyasrava-kathakosa’) carries a story about the
life of Acarya Kundakunda. The gist of the story is given here; the veracity
of it cannot be fully established. However, since taken from a trustworthy
and dispassionate source, we would rather go with it.

In the town of Kurumarai lived a wealthy merchant Karamandu and his
wife Srimati. They had a cowherd, Mativarana by name, who tended their
cattle. Once that boy happened to pass through an adjoining forest that
was consumed by forest fire. To his great surprise, he saw a spot in the
centre of the forest with few trees retaining their green foliage. This
roused his curiosity and he inspected the place closely. He conjectured
that the spot must have been the abode of a great muni as he also found a
box containing some sacred texts — Sastra — or the Jaina Scripture
(agama). The credulous and illiterate boy attributed the exclusion of the
spot from the devastating blaze to the presence there of these sacred
texts. As the boy thought these texts to be holy, he carried these home
with awe and reverence. He placed these in a sanctified place of his
master’s house. He worshipped these sacred texts daily.

1. Acarya Srutaségara (circa fifteenth century A.D.) in the concluding colophons of
the Sanskrit commentary on six pdhuda’ of Acdrya Kundakunda.
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Sometime later, a monk happened to visit the merchant’s house. The
merchant offered him food with great veneration. The cowherd boy gifted
those texts to the great monk. For their acts of piety, the master and the
boy received blessings from the monk. The master couple had no children.
It so happened that the faithful boy died after some time. Due to his act of
giving the gift of sacred texts to the monk, the boy was born as a son to the
merchant. As time passed, this intelligent son became a great philosopher
and religious teacher, Kundakunda by name.

The story further turns to the religious pursuits of Sri Kundakunda. The
mention of his name in the samavasarana of Lord Simandharasvami in
Parva-Videhal as the wisest of mortals, the visit of two carana saints to
have it verified, Sri Kundakunda’s indifference to them on account of his
deep meditation, their return in disgust, the misunderstanding cleared
and reconciliation between the carana saints and Sri Kundakunda, and
the latter’s visit to the samavasarana of Lord Simandharasvamiin Parva-
Videha with the two carana saints. The merit of Sastradana made him a
great leader of thought and organizer of institutions. He secured the
throne of Acarya and spent his life in usefulness and glory. [adapted from
A. Chakravarti Nayanar (2009), “Acarya Kundakunda’s Pancdastikaya-
sara”, Third Edition, p. xix-xx.]

Acarya Kundakunda’s Time

A.N. Upadhye (1935), in his exhaustive and scholarly Introduction to
‘Pracvacanasdra’ has summarized as under:
“In the light of this long discussion on the age of Kundakunda
wherein we have merely tried to weigh the probabilities after
approaching the problem from various angles and by thoroughly
thrashing the available traditions, we find that the tradition puts

1. As per the Jaina cosmology, there are five Meru and five Videha in the human
region. Each Videha is divided into four regions formed due to division by rivers
Sita and Sitoda. In five Meru of Videha there are twenty regions; if one
Tirthankara is present in each region, there would be a minimum of 20
Tirthankara in five Videha-regions. Lord Simandharasvami is the Tirthankara
present in the Parva-Videha region of Jambudvipa.
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his age in the second half of the first century B.C. and the first half
of the first century A.D. ...”
He concludes:
“I am inclined to believe, after this long survey of the available
material, that Kundakunda’s age lies at the beginning of the
Christian era.”
It seems highly appropriate to go with this conclusion. Acarya
Vidyananda, too, in his Foreword to ‘Samayasara’, concurs with this time
of Acarya Kundakunda, “He graced the country with his divine presence
in the first century B.C.” [Vijay K. Jain (2012), “Acarya Kundakunda’s
Samayasara”, p.v.]

Acarya Kundakunda’s Works

Acarya Kundakunda, who had great penchant for spiritual exposition, is
universally accepted as the author of the following treatises:
1. Pancastikayasara or Pancastikaya-samgraha
Samayasara or Samayaprabhria
Pravacanasara
Niyamasara
Barasa Anuvekkha
Astapahuda or Atthapahuda
1) Dansanapahuda or Darsanapahuda (36 gatha)
ii) Suttapahuda or Sttrapahuda (27 gatha)
iii) Carittapahuda or Caritrapahuda (45 gatha)
iv) Bohipahuda or Bodhapahuda (62 gatha)
v) Bhavapahuda (165 gatha)
vi) Mokkhapahuda (106 gatha)
vii) Linigapahuda (22 gatha)
viii) Silapahuda (40 gathd)

o oA W

Besides these, the authorship of ‘Rayanasara’ is attributed to Acdarya
Kundakunda. However, as its several versions have different number and
sequence of verses (gatha), some scholars are indecisive about attributing
this treatise to Acarya Kundakunda.
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Every treatise mentioned above is a profound masterpiece, composed on
the strength of knowledge (jiiana) that is beyond-the-senses (atindriya).
Even the best of brains found it difficult to comprehend and assimilate the
Truth contained in these. This prompted some prominent and learned
acarya, including Acarya Amrtacandra and Acarya Jayasena, to write
elaborate commentaries on some of Acdarya Kundakunda’s works to help
the ascetics as well as the laymen understand the concepts and tenets
contained in these texts. Fortunate are those who are able to reach, read
and assimilate the teachings contained in these Scripture.

Acarya Kundakunda is said to have written 84 pahuda but only the ones
mentioned above are existent today. All his compositions are in Prakrit
language.

‘Samayasara’ of Acarya Kundakunda

Samayasara or Samayaprabhrta is one of the four most important,
profound and popular works of Acarya Kundakunda, the other three
being Parncastikaya-prabhrta or Pancastikaya or Pancastikaya-samgraha,
Pravacanasara, and Niyamasara. The original text of Samayasara is in
Prakrit language and contains a total of 415 verses (gatha). This profound
composition has been divided into ten chapters, as under:

1. TheSoul (including the Invocation) 38 verses (gatha)
2. The Soul and the Non-Soul 30 verses(gatha)
3. TheDoer and the Karma 76 verses(gatha)
4. Merit and Demerit 19 verses(gatha)
5. Influx of Karmas 17 verses(gatha)
6. Stoppage of Karmas 12 verses(gatha)
7.  Shedding of Karmas 44 verses (gatha)
8. Bondage of Karmas 51 verses(gatha)
9. TheLiberation 20 verses(gatha)
10. The All-pure Knowledge 108 verses(gatha)

Samayasara expounds the nature of the pure soul-substance (jivastikaya)
which is integral to the seven realities (fatfva), the nine objects
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(padartha), the six substances (dravya), and the five substances with
bodily-existence (astikaya). ‘Samayasara’, thus, is the exposition of the
Pure (Suddha) ‘Self’ or ‘Soul’. It is the exposition, from the
transcendental point-of-view (niscaya naya), of the ‘Real Self’ or it is the
‘Essence of the Soul’. The assertions that the soul (jiva) gets bound to the
karmic matter (dravya-karma) or that it does not get bound to the karmic
matter are based on different points-of-view (naya). But that which
transcends all points-of-view (naya) is the ultimate truth, the
‘samayasara’, absolute (nirvikalpa) and pure (Suddha) soul-substance
(atma-tattva). Experiencing the innate supreme bliss of the Self, and
abjuring all viewpoints, it does not absorb even an iota of any viewpoint.
Self-realization is free from all expressions of the viewpoints. This
‘samayasara’is another name for right-faith (samyagdarsana) and right-
knowledge (samyagjriana), the innate-qualities (svabhava guna) of the
Pure Soul.

The Soul-substance (jiva dravya)

The soul-substance (jiva dravya) is ubiquitous but unseen. The driving
force within each one of us, it has been, since time immemorial, a subject
matter of research by the philosophers, religious leaders and laity. Still,
ambiguity and misconceptions prevail as regard its real nature. Some
negate the existence of the soul and attribute consciousness to the union
of four basic substances — earth (prthivi), water (jala), fire (agni), and air
(vayu); death leads to its annihilation. Some believe it to be momentary,
devoid of self-existence. Still others consider it a product of illusion
(maya) or ignorance (avidya) as all objects are manifestations of Brahma —
often described as ‘Existence-Thought-Bliss’ (sat-cid-ananda); only the
one eternally undivided Brahma exists. All such conceptions are based on
absolutism like: existence (bhavaikanta) or non-existence
(abhavaikanta), non-dualism (advaita-ekanta) or separateness
(prthaktva-ekanta), and permanence (nityatva-ekanta) or momentariness
(ksanika-ekanta). Jaina epistemology goes beyond the superficial and
examines the objects of knowledge from all possible points of view. It
asserts that the entity (dharmi) and its attributes (dharma) are neither
absolutely dependent (apeksika) nor absolutely independent
(anapeksika). Only an entity which has general (samanya — concerning
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the substance, dravya) and particular (visesa — concerning the mode,
paryaya) attributes can be the subject of knowledge. Substance (dravya)
without its attributes (guna) and attributes without its substance cannot
be the subject of valid knowledge; only their combination can be the
subject of valid knowledge.

Teachings contained in the Jaina Scripture revolve around the soul-
substance (jiva dravya), its attributes and modes, and its distinctiveness
from other substances. Every statement is made from a particular point-
of-view (naya) that must be ascertained to understand the true meaning,
without getting confounded and even misguided.

Acarya Kundakunda has defined the (pure) soul (jiva) in the Samayasara
asunder:

INHAAGAWIE 3T DU UTHHE |
ATOT ACHTEUT SaHUTIEg HaTuT Il (2-11-49)

Know that the (pure) soul (jiva) does not have the qualities of taste
(rasa), colour (varna), smell (gandha), touch (sparsa), and sound
(Sabda), which is the mode (paryaya) of the matter (pudgala). It
cannot be comprehended through any mark typical of the matter
(pudgala) — alinngagrahana. Its shape cannot be defined, and it has
this quality of consciousness (cetana).

It is interesting to note that this important definition of the (pure) soul
(Jjiva) also appears in his other masterpiece texts including the
Pravacanasara (verse 2-80) and the Paricastikaya-samgraha (verse 127).

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 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
forest have tree-ness (vrksatva) as the general (samanya) attribute but
each tree has specific (visesa) attributes, distinguishing these as neem
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tree, oak tree or palm tree. When our 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 ‘syad’in expression.

The worldly soul (jiva) is intricately bound with the karmas, like the
knowledge-obscuring (jaanavaraniya). The karmas are said to be the doer
(karta) of the four kinds of dispositions (bhava) of fruition (udaya),
subsidence (upasama), destruction (ksaya), and destruction-cum-
subsidence (ksayopasama). Getting transformed in own-nature
(svabhava), the soul (jiva) itself is the doer (karta) of own dispositions
(bhava); the soul (jiva) is not the doer (karta) of the material-karmas
(dravyakarma, pudgala-karma). This is the Word of the Omniscient Lord.
This way, the soul (jiva) due to its own karma-consciousness
(bhavakarma) becomes the doer (karta) and the enjoyer (bhokta). Being
enveloped with delusion (moha), it wanders, with-end (santa) or without-
end (ananta), in this world (samsara). For the potential (bhavya) souls
with discerning intellect, the path to liberation consists in following the
conduct (caritra) that is rid of attachment (raga) and aversion (dvesa),
and to get equipped with right-perception (samyagdarsana) and right-
knowledge (samyagjniana).

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

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 for
looking at it all different points of view. The Jaina Doctrine of conditional
predication - syadvada — is the expression of anekantavada in logical and
predicational form. Each individual character of the object-of-knowledge
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
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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 full knowledge about anything.

The particle ‘syad’ 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 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 expression. Syddvada 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 understanding 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.

Syadvada and 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), thus, is
syadvada.

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
saptabhangi naya (sevenfold method of relative comprehension). The
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primary modes of predication are 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 (svacatustaya)
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 svabhava, it also admits of the four-fold negation with respect to
paradravya, paraksetra, parakala, and parabhdva. 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.

While each substance (dravya) never leaves its essential character of
existence (satta), it undergoes origination (utpada), destruction (vyaya)
and permanence (dhrauvya). There is inseparable association between
the qualities (guna) and the substance (dravya). There is oneness in terms
of space-points (pradesa) between the quality (guna) and the possessor-of-
quality (guni). Further, the substance (dravya) undergoes destruction
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(vyaya, ndsa) and origination (u¢pada) in its qualities (guna) and modes
(paryaya). These concepts can only be understood with the help of the
Jaina Doctrine of Syadvada and its ‘seven-nuance system’ (saptabhangi),
as expounded by Lord Jina.

The Transcendental (niscaya) and the Empirical
(vyavahara) Standpoints (naya)

The Scripture uses two broad classifications of standpoints (naya): 1) in
terms of the substance (dravya) and the mode (paryaya) — the
dravyarthika naya and the paryayarthika naya; and 2) in terms of the real
or transcendental (niscaya) and the empirical (vyavahara) — the
niscayanaya and the vyavaharanaya.

‘Samayasara’ extensively employs the latter classification; this is now

elaborated.

Niscayanaya - 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.

Transcendental point-of-view (niscayanaya) has two main subdivisions:
a) Suddha niscayanaya: It holds the self in 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 sSuddha
niscayanaya — e.g., “Omniscience (kevalajiiana) is the soul.”

b) asuddha niscayanaya: This 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., (matijianadi) is the soul,” and “Attachment, etc.,
(ragadi) is the soul.”
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Vyavaharanaya - The empirical point-of-view (vyavaharanaya) 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

of current interest.

Empirical point-of-view (vyavaharanaya), too, has two main subdivisions:
a) sadbhita vyavaharanaya: 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.

Sadbhiita vyavaharanaya has two subcategories:
a-1) anupacarita sadbhiita vyavaharanaya: This 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,” and “Right faith, knowledge and
conduct constitute the path to liberation.”
a-2) upacarita sadbhiita vyavaharanaya: This naya holds
the self as caught in the meshes of material environment
(sopadhi state) and makes distinction between the substance
(dravya) and its attribute (guna) — e.g., “Sensory knowledge
(matijiiana) is the attribute of the soul.”

b) asadbhiita vyavaharanaya: The term asadbhiita implies

importation of alien substance or its qualities into the substance

under consideration or its qualities. In essence, asadbhiita

vyavaharanaya 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.

Asadbhita vyavaharanaya, too, has two subcategories:
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b-1) anupacarita asadbhuta vyavaharanaya: This naya
makes no distinction between two substances that stay together
and appear to be indistinct. Anupacarita has no metaphorical or
figurative implication. For example, the statement, “This body
is mine,” is sanctioned by the intimate interrelation that exists
between the soul and the body. Another example of this naya is,
“The soul is the cause of material-karmas (dravyakarma).”

b-2) upacarita asadbhiita vyavaharanaya: 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, 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 vyavaharanaya.

Though the transcendental point-of-view (niscayanaya) and the
empirical point-of-view (vyavaharanaya) differ in their application and
suitability, both are important to arrive at the Truth. The former is real,
independent, and focuses on the whole of substance. The latter is an
imitation, dependent, and focuses on the division of substance. The pure,
transcendental point-of-view (niscayanaya) 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 (vyavahdranaya) is recommended. The beginner is first trained
through the empirical point-of-view (vyavaharanaya). 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 (vyavaharanaya).
However, the discourse is of no use if the learner knows only the empirical
point-of-view (vyavaharanaya); the transcendental point-of-view
(niscayanaya) 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 (niscayanaya) wrongly
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assumes the empirical point-of-view (vyavaharanaya) as the Truth. The
learner who, after understanding the true nature of substances from both
the transcendental as well as the empirical points-of-view, gets unbiased
toward any of these gets 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, Vijay
K. Jain (2020), Pancastikaya-samgraha, explanatory note on verse 172, p.
327-328.]

The Glory of Samayasara

‘Samayasara’ is among the finest spiritual texts that we are able to lay
our hands on in the present era. Only a supreme ascetic who is
dispassionate (vitaraga), rid of delusion (moha) about the soul-nature,
introverted (antaratma), and with the capacity to experience the pure-
cognition (Suddhopayoga), can expound with authority the nature of the
soul (atma) from the real, transcendental point-of-view (niscayanaya).
But such an ascetic will hardly have any reason or inclination to compose
the Scripture for the benefit of the others. The ways of the Supreme-
Beings (paramesthi), however, are amazing; the Omniscient (kevali)
delivers his divine discourse without him having any desire to do so!
Fortunate are we that Acarya Kundakunda was impelled to compose this
Scripture to enlighten us.

The subject matter of ‘Samayasara’ would have remained intractable for
most of us but for the availability of the two extremely helpful
commentaries on it. One, called ‘Atmakhyati’, is by the Most Learned
Acarya Amrtacandra [circa 10th century Vikrama Samvat! (VS)]. In this
commentary Acarya Amrtacandra, beside explaining the meaning of each
verse of ‘Samayasara’ in chaste Sanskrit prose (gadya), has composed the
most meaningful verses (padya, also called ‘kalasa’) too that have
heightened the glory of already towering text by Acarya Kundakunda.

1. Gregorian Year 2000 CE corresponds with Year 2057 in the Vikrama Samvat
(VS) calendar.
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Two, called ‘“Tattvapradipika’, is by Acarya Jayasena (circa 12th century
VS). This commentary explains the tenets expounded by Acarya
Kundakunda in simpler terms and language. In fact, the commentary by
Acarya Jayasena also helps the general reader, earlier left perplexed, to
comprehend the complex statements made by Acarya Amrtacandra in his
commentary.

Acarya Amrtacandra’s ‘Atmakhyati’ has diffused the fragrance of the
‘Samayasara’ through its first two verses (kalasa):

T: FHIENE T S |
TercmaE™ vaE FauEiaese 1

I make obeisance to the Pure-Soul (samayasara). (The
characteristics of the Pure-Soul are-) It is of the nature of existence
(bhava). Its nature is eternal consciousness (citsvabhava). It
illumines the Self through its own experience (svanubhitya
cakasate). And, it knows all objects-of-knowledge (jrieya), animate
and inanimate, of the three times and with all their modes -
sarvabhavantaracchide — simultaneously.

IFALHITEATE UvI=t TeeTeT: |
MR gfafeme weRTomar 1R 11

From the transcendental point-of-view (niscaya naya), the soul
perceives itself as the all-illuminating, eternal-knowledge. From the
empirical point-of-view (vyavahara naya), however, it perceives
own-nature as a substance (tattva) comprising infinite-attributes
(anantadharma), distinct absolutely from the qualities (guna) as
well as the modes (paryaya) of all other-substances (paradravya).
The soul (in its worldly state) perceives itself as one as well as
distinct, depending on the standpoint, from the instrumental-
causes of its association with the other-substances - pratyagatma.

I make obeisance humble at the Most Worshipful Feet of Acarya
Kundakunda at the start of this noble endeavour.

- E—
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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 of
the great Scripture Acarya Umasvami’s Tattvarthasitra:

ANFTATIUCETE o aat Tty |
AR 7 yfaes sl 7 faqgta sreeg
(‘qaTeiEd’ % 9HIT W gEfed 9ha)

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 (kevalajiiana)!. Still, it is due to my devotion to the Scripture
(agama, jinavani) and my hope that the 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.

- - E—

1.0mniscience or perfect-knowledge (kevalajiiana) is attained on destruction of
delusion (moha), and on destruction of knowledge-covering (jaanavarana),
perception-covering (darsandvarana) and obstructive (antardya) karmas. (see,
sutra 10 : 1; Acarya Umasvami’s Tattvarthasitra.)
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Acarya Visuddhasagara

A digambara ascetic (nirgrantha muni) since the last thirty-one! 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 (arngi),
comprising indiscrete ‘Three Jewels’ — abheda ratnatraya. Concentration
isthe means to savour the nectar present in own-soul.

The study of the Scripture bears the fruit of meditation through the
subjugation of the senses (indriya) and the passions (kasaya). As a rule,
the study of the Scripture destroys the heap of delusion (moha). This
explains his deep inclination toward the study of the Scripture.

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

1. Digambara Jina-ordination (jinadiksa) — 21 November, 1991.
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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 these eight faults associated with the absolutist

(ekanta) views —durnaya:1

1. ¥&X - samkara — To assume that one substance can become the
other substance. ‘“The soul is the body.’

2. &fd&t — vyatikara — To transmute the specific quality of one
substance to the other substance. ‘I’ve heard it with my own eyes.’

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

4. dFfEOT - 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.’

5. IFAWAT - 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.

6. WII — samsaya — 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?’

7. ergfaufs — apratipatti — To be ignorant about the nature-of-the-
object (vastu-svabhava). ‘The space (aGkdsa) assists in the motion of
the soul and the matter.’

8. AW - abhava — To assume something that does not exist. ‘The

horns of the hare.’

Further, his discourses are rid of the three faults of the mark (laksana)

that is employed to define the object (laksya):2

1. 3= — auydpti — non-pervasiveness — The mark (laksana) is not
universally found in the object (laksya). ‘Cows are white (laksana).’

1. See, Acarya Devasena’s Alapapaddhati, verse 8, sitra 127, p. 158-159.
2. See, Acarya Abhinavadharmabhiisanayati’s Nyayadipikd, p. 143.
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2. sifqefa — ativyapti — over-pervasiveness — The mark (laksana) is
also found outside the object (laksya). ‘Milk-producing (laksana)
animals are cows.’

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

An ardent propagator of the Jaina Doctrine, Acarya 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) — prathamanuyoga (the study of the
stories of epochal personages), karunanuyoga (the study of the universe
and beyond, the time-cycle, and the stages of 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 (jianavaraniya) karmas to
draw the ‘nectar’ out of this free-flowing knowledge-river.

An epitome of laudable conduct (caritra), Acarya Visuddhasagara has
renounced, for life, the intake of salt, sugar, curd and edible-oil. Know
that the digambara ascetic (muni, Sramana) accepts food (@hara) that is
pure, simple and free from faults only once in 24-hours. And that too he
accepts only in order to maintain the steadiness of his body which he
reckons as instrumental to the performance of austerities (tapa), self-
restraint (samyama) and meditation (dhyana).

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

1. See, Acarya Kundakunda’s Pravacanasara, verse 3-41, p. 300-301.
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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.

-~ —

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
Jambiudvipa and up to the mountain range of Manusottara in the centre
of Puskaradvipa.l

2 September, 2022 - Vijay K. Jain
Dehradun, India

*® ok ok

e e P
A Worthy Initiative

My wife Mrs. Manju Jain has throughout, for more than a decade now,
been extremely appreciative of my involvement in the work on the Holy
Scripture (agama, jinavani). She had hardly ever put any family-related
demands on my time and energy; on the contrary, she gleefully extended
me all possible assistance and encouragement.
She has gone a step further at the conclusion of this project. She has
decided to bear the cost of printing of this Sacred Text out of her personal
asset that must have been really close to her heart. My heartfelt
appreciation (anumodana).

- VKJ

LSS5

1. See, Acarya Nemicandra’s Gommatasdra Jivakanda, Part-2, p. 869-870.
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Acarya Amrtacandra’s Adhyatma-amrta-kalasa:
JMEAETTE YT -
TTYUTHTERA T edERH |
P ,
JeRTITE. I[GAAISSRE 1ol

AT - (SMETEHTS TN ) ST T THE A
g fu= 7; (emguin) = o1 ¥ iyl 2; ( Smerataey )
fE & o1 Tea 1l oFeA= B; (WehH ) T 1eifq gawe 9
Ifed 2; (Taei Hereu-faenea oM ) Hawed! iR gl &
e & e U Med B (WeRTITET ) T & TH L&Y I Jhe
H N (THT: ) YS9 (MR ) 3TT &I W Fewl T
s1eiiq 9 YETE UHE 1 ¢ 79 S F1 U Y Foasy
wieeed giar 21

The own-nature (svabhava) of the soul (atma) is distinct from
all externalities (parabhava); the soul is complete in itself; it
does not have a beginning or an end; it is one whole, meaning
thereby that it has no duality; it is rid of the maze of all kinds
of volitions (samkalpa) and inquisitiveness (vikalpa). The
pure (Suddha) point-of-view (naya) comes to the fore while
thus presenting the nature of the soul.
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INVOCATION

O bhavya (having potential to attain liberation) souls! Making
obeisance to all the liberated-souls (Siddha), established in the
fifth state of existence that is eternal, immutable, and
incomparable (perfection par excellence), I will articulate this
Samayaprabhrta, which has been propounded by the all-
knowing ‘Masters of the Scripture’ (srutakevali).

Note: Acarya Kundakunda has used the word ‘wvocchami’ in
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conjunction with ‘sudakevalibhanidam’. He thus declares that
this treatise has been propounded by the all-knowing ‘Masters
of the Scripture’ (Srutakevali) and he himselfis just a narrator.

‘O’ has been used to address all souls which have the potential to
attain liberation.

4 A

EXPLANATORY NOTE

Acarya Kundakunda pledges to expound the Scripture ‘Samaya-
prabhrta’, known popularly as ‘Samayasara’, after making obeisance
to all the liberated-souls (Siddha). The word ‘samaya’ connotes the
‘Self’ or ‘Soul’. The word ‘sara’ connotes the pure state of the ‘Self’ or
‘Soul’. Thus, ‘Samayasara’ is the exposition of the Pure (Suddha)
‘Self’ or ‘Soul’. It is the exposition, from the transcendental point-of-
view, of the ‘Real Self’ or it is the ‘Essence of the Soul’.

Siddha - The Liberated Soul

Liberation (moksa) is the total destruction of all karmas; it is the fruit
of the human effort. With utter destruction of all karmas, the soul
gets liberated; it attains liberation (moksa) and becomes a Siddha.
Liberation implies complete destruction of the material-karmas
(dravya-karma), the quasi-karmas (no-karma), and the psychic-
karmas (bhava-karma). The worldly soul is with bondage of karmas;
it is thus dependent from a certain point-of-view. The same soul, on
utter destruction of all karmas, becomes independent.

Acarya Umasvami’s Tattvarthasitra:
TR AT ST SheeTehU faqare Wret: 1 ( 0-R )

Owing to the absence of the cause of bondage (bandha) and
with the functioning of dissociation (nirjara) of karmas, the
annihilation of all karmas is liberation (moksa).

However, there is no destruction of infinite-faith (kevalasamyaktva),
infinite-knowledge (kevalajiiana), infinite-perception (kevala-
darsana), and infinite-perfection (siddhatva). Being the concomitant
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characteristic — avinabhavi — of knowledge and perception, infinite-
energy (anantavirya), etc., must also be found in the liberated souls.
For without infinite-energy (anantavirya), there can be no infinite-
knowledge (anantajiiana), and bliss (sukha) is of the nature of
knowledge.

After attaining the supreme goal, nothing remains to be done.
Liberation (moksa, nirvana) is the supreme goal. What is the state of
the soul when it attains liberation?

Acarya Amrtacandra’s Purusarthasiddhyupaya:
Fahe: UTHUS TTHTHT HeheT o= e |
THHEATT JEAEAT T2 ded IRR¥I

Having achieved the ultimate goal, knowing everything that
needs to be known, and engrossed in eternal and supreme bliss,
the Omniscient, Effulgent Soul, rests permanently in the
Highest State (of liberation).

The liberated soul is purged of all karmic impurities and becomes
pristine like pure gold, free from dirt and alloys. It crosses the worldly
ocean of transmigration. It darts up to the summit of the universe to
remain there for eternity as the ‘Siddha’ with eight supreme
qualities:

1. ksayika-samyaktva — infinite faith or belief in the tattva or
essential principles of Reality. It is manifested on
destruction of the faith-deluding (darsana mohaniya)
karma.

2. kevalajiiana — infinite knowledge, manifested on
destruction of the knowledge-obscuring (jrianavaraniya)
karma.

3. kevaladarsana - infinite perception, manifested on
destruction of the perception-obscuring (darsanavaraniya)
karma.

4. anantavirya - literally, infinite power; it is the absence of
fatigue in having knowledge of infinite substances. It is
manifested on destruction of the obstructive (antaraya)
karma.

5
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5. suksmatva - literally, fineness; it means that the liberated
soul is beyond sense-perception and its knowledge of the
substances is direct, without the use of the senses and the
mind. It is manifested on destruction of the name-
determining (nama) karma.

6. avagahana — inter-penetrability; it means that the liberated
soul does not hinder the existence of other such souls in the
same space. It is manifested on destruction of the life-
determining (ayul) karma.

7. agurulaghutva — literally, neither heavy nor light. Due to
this quality of agurulaghutva, the soul continues to
manifest through its form, complete and perfect. This
supreme quality is manifested on destruction of the status-
determining (gotra) karma.

8. avyabadha - it is undisturbed, infinite bliss, manifested on
destruction of the feeling-producing (vedaniya) karma.

The liberated soul has no material body and assumes the size that is
slightly less than that of the last body. One may argue that since the
soul in transmigratory condition is of the extent of the body then, as it
is as extensive as the universe with regard to space-points, in the
absence of the body it should expand to the extent of the universe. But
there is no cause for it. The expansion or contraction of the soul is
determined by the body-making karma (nama karma) and in its
absence there is neither expansion nor contraction.

Robed in its natural garment of bliss, the liberated soul rises up to the
topmost part of the universe, called the Siddha Sila, and resides there
forever, free from transmigration, i.e., the liability to repeated births
and deaths. Following description of the Siddha $Sila is given in
Acarya Nemicandra’s Trilokasara, verses 556, 557, 558:
At the top of the three worlds is the eighth earth called
Isatpragbhara which is one rajju wide, seven rajju long, and
eight yojana high.
In the middle of this earth is the Siddha ksetra (Siddha Sila) in
the form of a canopy (chatra), white like silver and with
diameter equal to that of the human region (45,00,000 yojana
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long and as many broad). It is eight yojana thick in the middle
and decreases towards the margins like a bowl kept upright. In
the upper layer of rarefied air (tanuvatavalaya) of this Siddha
ksetra reside the liberated pure souls, the Siddha, endowed
with eight supreme qualities. The whole of the region below
this abode of the pure souls is the region of transmigration,
known as the samsara, which is to be crossed with the aid of the
Supreme Teacher.
Though there is no origination or destruction by external causes in
the liberated soul, there is origination and destruction by internal
causes. Internal causes are described thus by the authority of the
Scripture: Each substance (dravya) has this attribute called the
‘agurulaghuguna’. Due to this attribute, the substance undergoes six
different steps of infinitesimal changes of rhythmic fall and rise -
‘satgunahanivrddhi’. This wave-like process is a common and natural
feature of all substances, found in the atom as well as in the mass.
Origination and destruction are established by these changes.

Kevali and Srutakevali

The Omniscients (kevali) are those who have the direct (pratyaksa)
perfect-knowledge of all objects-of-knowledge (jiieya) through their
sense-independent omniscience (kevalajiiana). The ‘Masters-of-the-
Scripture’ (Srutakevali) are those who have indirect (paroksa) perfect-
knowledge; they have complete knowledge of the Scripture.

Acarya Kundakunda’s Pravacanasara:

St fe geur fawmurfe sromot STont wETerT |
| GEhaTATHIUTT HUTTd AEHEIa=RT 1R-33 11

Lord Jina, the illuminator of the world, has expounded that, for
sure, the one who, on the authority of his knowledge of the
Scripture — bhavasrutajiiana — knows entirely, by his own soul, the
all-knowing nature of the soul is the srutakevali.

The Omniscient (kevali), with his unparalleled and eternal, infinite-
knowledge, experiences simultaneously (yugapat) the supreme
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nature of his soul through the soul. The sSrutakevali, with his
knowledge of the Scripture, experiences consecutively (kramabhavi)
the supreme nature of his soul through the soul. Both, the Omniscient
and the srutakevalr, know the nature of the Reality. The difference is
that while the Omniscient experiences the Reality through the soul
that has all-pervasive and infinite strength of knowledge and
perception, the srutakevali experiences the Reality through the soul
that has limited strength of knowledge and perception. The
Omniscient sees the Reality through his infinite-knowledge
(kevalajiiana); it is like seeing objects during the daytime in the light
of the sun. The srutakeval sees the Reality through his knowledge of
the Scripture; it is like seeing objects during the night in the light of
the lamp. Both know the nature of the Reality.Z, 2

The worthy ascetics, adept in the entire Scripture (adgama) and
renowned as Srutakevali, are endowed with the special accomplish-
ment (rddhi) — called the ‘chaudahaptirvi’, a kind of buddhirddhi.
(see ‘Tiloyapannati-2°, verse 1010, p. 302).

1. See, Acarya Kundakunda’s Pravacanasdra — Essence of the Doctrine,
p. 42.

2. See also, verses (gatha) 1-9-9 and 1-10-10 of this text, p. 14.

8



USHT STiarfe=mr

1. THE SOUL

WEAT 3T UHET R AR -

UTARIISHSE o o ST Wwan || (1-2-2)

S Sfe g <wfF-ar-=fier o feord @, s fvee 9 wEwa s8R
it Sfe dreeerss wHyReN o frord €, SHeh! wHwa S|

oy - =rel <ot g gyegsti & fou WesyEs ST % 3T o W
BIN ], 1 T8 U2 Tesiaeh € 3R S0 U% 6= 2|

S Sfia 3 eneyd ®, o WEHg wedn &1 e ok fag @
T ¥, &fivTHiE ORI qeh S Raqd 2|

Know that the soul (jiva) which rests on pure faith, knowledge,
and conduct, alone is the Real Self. The one which is conditioned
by the karmic matter is to be known as the impure self.

Note: The word jane’ suggests voluntary understanding; jana’
implies a command.

The souls which rest on the Pure Self are called the Real Self.
Only the Arhat and the Siddha are the Real Self. All other souls,
up to the twelfth spiritual stage, called the destroyed-delusion
(ksinamoha), are other than the Real Self.
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Samayasara HHIER
THE’ dt g -

TIAUTSS TSl el Heed gl @l

serengT TIW qur fadanfautt gfen (1-3-3)

Tehed 9= &l 9T (9= 9§ o10 e | o) 9§ ST & @
H T g & (I ! W BT 7 ), AT Tohed H (W T1)

T H1 FHAT fagarg e aret 2l

fergie - St 1o Tare o feerd e W E S i 9T e @1 (Fafy
‘A IR W - UH, 3THH, RN, A, T Td S - |t 5 fo
S &, qenfy =ret enmedn i 81 ITet e o WY Sfe o 9 B W
Stta o forgare @rer e 21 36 Yehr o, sted enfe |l sre-atH
T o feerd € g e §1)

The Real Self which has realized oneness (ekatva) with own-
nature (svabhava) is the wholly beautiful ideal in the universe.
To associate this Self with bondage, therefore, will be a self-
contradictory narration.

Note: The soul (jiva) accomplishes true beauty when it is in
harmony with its own-nature. Although ‘samaya’ connotes all
substances — the medium-of-motion (dharma), the medium-of-
rest (adharma), the space (akasa), the time (kala), the matter
(pudgala), and the the soul (jiva) — what is intended here is the
soul (jiva). Contradiction arises when the soul (jiva) is
contaminated with the karmic matter. In the same way, the
medium of motion, the medium of rest, etc., look beautiful only
when these rest in their own-nature.
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1. The Soul
Tehed ol gAY -

QU eemuger deaed fq shmyarTseeEha
IOl IR U7 gerl fage (1-4-4)

FH (T R @ i), I (on, =g SR S 3fsa) &4 di
sfsall & T 1 SR o7y 1w Wl Sfal ot g gg ©, uifad ©
IR 9 | oTE g ¢, Horet WK 9 ot Tehed kT Wiftd Goroy =1 21

fergiy- RaRfFE=IoE - 98 (FM), aRfER (9481), ya (A1) -
1o 39 U5 @ Tl oA, faeaett ok faearnfa ford m €

Tales involving pleasures of the five senses — kama [sensuous
pleasures involving touch (sparsana) and taste (rasana)], and
bhoga [sensuous pleasures involving smell (ghrana), sight
(caksu) and hearing (Srotra)] — and of the karmic-bondage have
been heard, known, and experienced by all. Only the attainment
of the unified Self that is free from all attachment (raga), etc., is
not easy.

Note: The words — heard, known, and experienced — mentioned
in the verse (gatha) refer to false belief, false knowledge, and
false conduct, respectively.

MTE Skt UiaAT -
d TImfagd QU STWUN |iagaun
Sife ST YHIT Seehos Bl U7 el (1-5-5)

(A= F=H< Fed € f6-) H 30 The-faww (3193 T &9
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STHLTEY ) h! 3T o Fierae @ fe@mar 1 afs § fewrs at <9 wamn
AT A | et =k e df fadia 1w 7gor 1 =62 o

99— Sl o R & STTHYTH hi ScTeehl 39 a1R & 371 ki o9 o
Rafdd s & w2

(Acarya Kundakunda says-) I will reveal that unified Self
(impregnable Self with right faith, knowledge, and conduct)
with the soul’s own glory. If I succeed, accept it as a validation of
the truth, and if I miss out, do not misconstrue my intent.

Note: To misinterpret the speaker in order to distract from the
intended meaning is to misconstrue.

BT H EET -
o7 fa gifg =T O UwwA SUAT g S Wi
TS WUl Wg UEl S | g 9 Sall (1-6-6)

ST SR el ®, o€ 7 €l 3T9E @ S 7 9h 81 39 YR 39 G Hhed
&; R S (AR TaE W e &9 W) 1 g3, 9% @ (T S
1 e ¥ off) Je € R

The disposition (bhava) of the knower (jriayaka) is neither
apramatta nor pramatta (viewed with reference to the stages of
spiritual-development or ‘gunasthana’, which themselves are
based on the impure-standpoint — asuddha naya). Based on the
pure-standpoint — suddha naya — that which is known (jieya) in
the state of knowing by the knower (jiayaka) remains the same;
i.e., the knower (jriayaka) maintains its status as the knower.
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1. The Soul

HAER 19 3R fgem 7= -

FAERUATCE(G UMUTEd TR GHUl UToT|
o1 fa omot ot SR OT €WUT SR gl (1-7-7)

T o =1, <9, I 3 A |19 SHaeR 79 9 e T B | fvee 19 9
T AT, 7 RA 7, T 32 T TE @ Y T 9 2

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

TGN T hi ATAITehAT -
g U1 o geeRuuS ruTSaTE fau g R
A€ TAERUT AU WS HUTHHER | (1-8-8)

Y SR 1 3 9 o foer AR U (STYE 9HHET) v
T 2, 31 YR SHEER 79 & o1 qenef 1 SURST hiAT ST B

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).
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Sehaetl -

St fe geuiferesfe stumurtaui q wad 93|

d HEhATATHITUT JUfd SEweiaeril (1-9-9)

St GIUMUT Hedl SuTfe Yaehater qrg, fom
qeunume’ gl ST geeshactt awrll (1-10-10)

S Sfie ard § 9qEgd § ST9aeR had Uk I[G ST 6l 3TV
STl B, SHeb! cAleh TehTeTeh S (F9er) gaehact wed 2|

S S TR A (BRI FeAgd 1) S B, 39 fSea
(AER) Ashact Hed 2| Hifeh Tl JaaH (557 A & STER
Y SO AFYd) STHT 1 3H HRT SH Fashaell Fad 2|

The Self (jiva) who, through his faculty of scriptural conscious-
ness, realizes the pure nature of the Real Self, is called the real,
all-knowing Master of Scripture (niscaya srutakevali) by the
‘Rsi(s)’, the illuminators of the world.

The Self (jiva) who comprehends the entire scriptural knowl-
edge (comprising the twelve canonical works — dvadasanga) is
called the empirical, all-knowing Master of Scripture
(vyavahara Srutakevali) by Lord Jina. As the entire scriptural
knowledge (and the resultant scriptural consciousness) is the
Real Self, he is called the srutakevalr.

1. 93T - UTTUT 370
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1. The Soul

Trvera @ yard § 3 seEw 9 ervard ¥ -

FATRISHEE el efdar g GGuTsi|
TEeHieHel o] GHTgest garg Siarll (1-11-11)

SRR 7 e ® 3R YT qaned €, (T &t 7)) s 21 S
S sgaref & enfya @ - oqared 1 g o 2, Fvea & 9% gErsfie
2l

The empirical (vyavahara) point-of-view (naya) does not reveal
the ultimate truth, and the pure, transcendental (suddha,
niscaya) point-of-view (naya) reveals the ultimate truth. This
has been said by the ‘Rsi(s)’. The soul which takes refuge in the
ultimate truth is surely the right-believer (samyagdrsti).

R T °t gASEaE § -

TE! GEedl Uge! WaANTEEREE)
FAERSTAET qUT & g 3uH faar 9 (1-12-12)

YorEdE & IR H OGN Ys T K HUA HE Al
S[A-Fg=Ea SFE A 71 SR S Sid Tyl W o (AT
STO&T YIATTET H T THT-STIH Y ST9aT S §) feed €, 3T
foT SHERR 949 1 Y=Y fohan 721 21

The pure, transcendental (Suddha, niscaya) point-of-view
(naya), expounded by those who have actually realized the
ultimate truth about the real nature of substances, is worth
knowing. And, for those souls who are in their impure state, like
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the householder engaged in virtuous activity or the ascetic, non-
vigilant (pramatta) or vigilant (apramatta) observing the
discrete (bheda) ‘Three Jewels’ (ratnatraya) (comprising right
faith, knowledge and conduct), the empirical (vyavahara) point-
of-view (naya) is recommended.

G Y A TS § -

TS UTITET SHaTSiar o quurdre =
ATHTHA TSN HAierar I | Il (1-13-13)

YIS FMe=aa 9 S gU S, ofsiia, god, 9T, oTred, 9oy, e, o=
3R A& A e TR B | (SAYEITER U Tk o1 T 31T o
T W TEE ¥ 1O YSd | Taawl i S T i Sfa
Bil B, 37 eIk 2 1)

a9y - =1 Tadl ® STUR W THIER T i T 61 T ¢

Comprehension of the nine objects-of-the-reality (nava-tattva) -
soul (jiva), non-soul (ajiva), merit (punya), demerit (papa),
influx (asrava), stoppage (samvara), dissociation (nirjara),
bondage (bandha), and liberation (moksa) — constitutes right-
belief (samyaktva) from the pure niscaya naya. (Being the focal
point of right belief these nine objects, indiscretely, are said to
constitute right belief; or else, from the point-of-view of pure
niscaya naya, since the knowledge of these nine objects results
in the realization of the Real Self, these constitute right belief.)

Note: These nine objects-of-the-reality (nava-tattva) are the
subject matter of this treatise Samayasara.
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1. The Soul
I[GTT hT TARIUT -
N UEElg TWTUT EFYES U0 e
rfaaHEsd § Ygura faamomtg i (1-14-14)
S 9 IS W 9 ed, W o9 ¥ Meq, o= feq, Fad

(TTEai Wed) , I <eife & 92 9 Wed o st & 94 9 Wea
T B JoeT (e H) <ol 8, 38 Y573 S|

The point-of-view (naya) which sees the soul (atma) as 1) free
from bondage, 2) untouched by others, 3) distinct, 4) steady, 5)
inseparable from its attributes of knowledge, faith, etc., and 6)
free from union with any other substance, is the pure (suddha)
point-of-view (naya).

S AT R T@AT & TET TH9mET &t T -
S TeEfE WU HAFULS AUTUUTHITHH |
IRTHaTsE uEafe furaraet e (1-15-15)

S AT ST 1 365, ST, 39, TR (qo Y= 9
Tatad Men H Hiud ok sEgE) fRv-stevs td W v
rafeerd STe H <@l §, ST €, STd il © - ot AT Grgol
TTEmE - =TT 3 WHHT — ! S 2

That worthy (bhavya) soul which sees, knows, and experiences
the soul (atma) as free from bondage, untouched by others,
distinct, not other than itself (also steady, and free from union -
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as mentioned in the previous verse), indivisible whole (incorpo-
real), and absorbed in own blessedness, comprehends the whole
Jaina Doctrine, including the Real Self (svasamaya) and non-self
(parasamaya,).

T & e € -
THUTUTUTERATOT Sfageaniur |gun furs|
qrfur qur Srer fafvor fa stmmot @ furssae
(1-16-16)

Y HI (FFER 79 ¥) FEASYH, 99 IR MG H FR € SqIE
FHET =ME; S S 1 bl 9= 779 9§ Weh &1 SATcAT Sl

From the empirical point-of-view — vyavahara naya —right faith,
knowledge, and conduct, should always be cherished by the
ascetic (sadhu), but from the pure point-of-view — niscaya naya —
these three are undifferentiated from the soul (atma).

T & W Rl A -

g U @ fa g Tt sfuger weEfel
qr @ STUTeRfE YUN STeerefisn qamiuTl| (1-17-17)

e g e el a8 9 degce|
JuTEgeal o YUN | =Id g WeRaahtHuTll  (1-18-18)

SIE IS o T Tegeh oW TS i (B, T 1K eIl §) ugEE
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1. The Soul

F AGH-TT99 FA1 B IR SUF 918 IS SHB! Gl Hdl 2|
T YR HieTell IEY i Sia S TS 1 FH hA difed qof SHT
FGH K =AM ; TR H o1 ST=R0- T K1 =i

Just as the man desirous of monetary benefits, after identifying
the king by his crown and other insignia of royalty, exerts to
serve him faithfully, in the same way, the one who desires
liberation (moksa) should know the soul (jiva) as the king, put
faith init, and attend to it in right earnest.

3T 9 ek ST &l & -

T UehMilg 9 IEMHIE 3 o HAHUNEHS|
M THT O TGt AWfSagl gaig amall (1-19-19)

Tel ek 9 ST 1 SR, g TR IR Aiend o ‘ore H € oiX
‘gz o % SR Ard €' U gfg w8, 99 I T8 ST ST @
(T R)|

So long as the soul (atma) believes that it comprises the
material-karmas (dravya-karma), the psychic-karmas (bhava-
karma), and the quasi-karmas (particles of matter fit to turn
into the three kinds of bodies and the six kinds of completion and
development — no-karma), and so long as it believes that the
material-karmas (dravya-karma) and the quasi-karmas (no-
karma) are its constituent parts, it remains ignorant and lacking
in discernment.
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R BT e e @ TEee -
IEHT UGHE ITEHSHHT BIfH AW TE|
30T S Weed Afeaariaaiaed arll (1-20-20)

T 7 YeaiE IEHE anfa YoaehTetiig |
gifefe qunr fa wogd eEwe wnfa gremmfan (1-21-21)

TS g e gl if wyen
Tl ATl U7 Sifg g d STEHer|l (1-22-22)

A W 3 S E-AEH =, - HT=feeh ST 3R IH-TRIE
A WA ©; 57 Ty § UE gne fh ‘ag H €, o 5o g
e, e @ g, ‘aw W R, ae @ W AU o, e § H
df 3@ =y o', ‘wfas ¥ off o "y B, ‘vfas § | ot 39 w9
IS, 36 YRR 1 Thea &7 forshed S il ®, o8 ST (afade)
?; SR S TR SgEaEy i ST g37 59 g2l foehed el i, 9
A S €1

The Self that erroneously considers any alien objects such as an
animate being (wife, son, etc.), an inanimate object (riches such
as gold and silver), and mixed animate-inanimate object (land,
cattle, etc.) as ‘I am this substance’, or ‘It is me’, or ‘I am its’, or
‘It is mine’, or ‘It was mine in the past’, or ‘I was identical to it in
the past’, or ‘It shall be mine in the future too’, and ‘I too shall be
like it in the future’, is the ignorant extroverted-soul
(bahiratma). But the Self that understands the true nature of
the objects of the reality and does not entertain such erroneous
notionsis the knowledgeable introverted-soul (antaratma).
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1. The Soul

arremd gRT wfdeer -
JAVUTUTHITESHST HoATHUT Worfe Uiere ge5|
TGHEG o del Sial sgurEaEsrl (1-23-23)

HEAUEUTUTIGEST el SaANTereraun fures|
HE | Uil § Jurfg Ossfauin (1-24-24)

wfg | UiTergetyel Sfamantg 3t
qr ARt a9 HegAHUT Ui gl (1-25-25)

I W Hifgd dfeg aren 3R fHeare, TniE e el § g S
Fedl € o 78 9g-greg <eifE aun g 38 9 e Sk g
% U0 ®; foreg Wela & A H 3@ T S EE1 ST Sl S €,
I T 554 Y 4 T Ghd1 8, S Fedl ¢ S T8 I 57 W L
g Sfese ITel 559 ¥4 81 913 IR Il 567 Sieed i 9 81 <3
Al el ST Gehal o1 feh I8 JaITel o7 0 B

The Self (jiva), deluded with wrong knowledge and influenced by
false-belief and dispositions like attachment (raga), declares
that the physical objects like the ones intimately bound to him
(the body) and the ones not so bound to him (wife, son, etc.),
belong to it. The Omniscient Lord has declared that cognition
(upayoga) is the distinctive mark of the soul (jiva). Such an
entity — jiva — can never get transformed into the physical-
matter (pudgala-dravya); how can the Self claim that a physical
object belongs to it? If it were possible for the soul (jiva) to get
transformed into the physical-matter and the physical-matter
into the soul (having cognition), then only it would have been
right to say that a particular physical object belongs to the Self.
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ot O wieRt ot © -

Sfg Sfar o1 TR faereERadeEr =@l
e fa gafe fuset qur g swer gafg <@l (1-26-26)

(I T fore whear © fo6-) afs g T’k 7 © af diefndl oix
e i Efd e |l faean g1 s, sefere (W wed € o)
T 28 € =B

(The ignorant disciple proclaims-) If the soul (jiva) does not
constitute the body (sarira) then the worship of Lords Jina
(Tirthaikara) and the Master-Ascetics (Acarya) will become
erroneous (mithya) and, therefore, (we believe that) the soul
must indeed be the body.

A= I A © -

TATRUTST WHfe SHal <&l I gafq o] Uaehl|
o7 g furssasw Sial <@l 9 sher fa Tahestll

(1-27-27)

(3o <1 THIHM 3d gU 3T hgd €-) Iaer 79 %edl € b sfig
3R 38 oA e € SR 9= 77 & 1w & SR ot Sie 3R <
et T aeref T2 €

(The Acarya responds—) The empirical point-of-view (vyavahdra
naya) indeed holds that the soul and the body are the same;
however, from the transcendental point-of-view (niscaya naya)
the soul and the body are never the same (as these are altogether
different substances).
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SRR T R e W -
FUTHUUT ATl €8 WeTema STy |
HUUTlg g WYLl dfael AU shaclt WIa| (1-28-28)

e @ = 39 ITemE <8 i W e g uE wea @ f A
Shelcll ST 1 Tfd i 3R o<1 1|

By making obeisance to the body, which comprises the physical
matter and is different from the soul, the ascetic presumes that
he has adored and worshipped the Omniscient Lord.

T @ | Shaet w Wfa -

@ foresd w1 Sewife o won Ty gifa safeom
SHafe[ul guTfe St T qoel shafel guTiall

(1-29-29)

I Wi freem 3 o sfaa 7= ? e vk & (gt Fonf) o
Haell TEM % &l 2| S el S & TN 1 T w1 ], 98
AT W heel! e T & L B

From the transcendental point-of-view (niscaya naya), this
adoration is not proper as the attributes of the body (like its
colouration) do not truly belong to the Omniscient Lord.
Therefore, only the one who adores the divine and supreme
qualities of the Omniscient Lord truly worships Him.
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- U T ¢ -
TR afvure wig or & Tuuh SuureT s el
TEOT geAd U HAfCHON I Efelll (1-30-30)

SI® TR 1 9o HE R ST 1 gui feman gen T2 gla, 36 9ehR
€ & U ! TA FH R el WA & o0 i T &l g

Just as the description of a city does not entail the description of
its king, in the same way, eulogizing the body of the Omniscient
Lord does not entail the adoration of His divine attributes.

T € fafea & -
St gfea fafor unureRTenfiE quite sl
d @e faféfed @ woifa & forfeser @@

(1-31-31)

S S5l wl Sidet JeEEE 9 SAfYe (ST o1 ¥ qRyo)
STCHT 1 STl & (3T9e il €) S® 20 &1 = figea 79 o feerg

1y €, 3 Frgem € ot e 2|

The supreme ascetic who, after subjugating his senses, realizes
his Real Self that is equipped with the knowledge (jiana) as
own-nature (svabhava) [and gets engrossed in pure knowledge-
consciousness (Suddhajnanacetana)], is verily called the
‘conqueror of the senses’ — jitendriya — by the saints who are
established in the transcendental point-of-view (niscaya naya).
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urgfesmar are -
St Hig q Tafuran oregTenfaE quifg erd)
d femE | wagfammEr f&afan (1-32-32)
S (W) WE S SiaRl JF @EE 9 Afus (J[EAEEa o 9
IRgut) STreHT i ST B (ST HT ®), 3T 1Y Rl G % S

ATt =T Hisfesiar sed 2

The ascetic who, after subjugating his delusion (moha), realizes
his Real Self that is equipped with the knowledge (jriana) as
own-nature (svabhava) [and gets engrossed in pure knowledge-
consciousness (Suddhajiianacetana)], is verily called the
‘conqueror of delusion’ — mohavijeta — by the ancient-saints who
know the ultimate truth.

gifordrg Hel -

fogHies g igan Gion diEl gaee |rge|
AN  WUmEr 9uuTe | furssatagié

(1-33-33)

o fore g St foren @ T8 |y 1 die &fior 8 s €, 9 e
ST ATl 39 9 % 9= &) efforie #ed 2

When the deluding karmas of the ascetic, who has already
conquered delusion (moha), are destroyed, he is to be known as
the ‘destroyer of delusion’ - ksinamoha. This has been
proclaimed by the saints who know the transcendental point-of-
view (niscaya naya,).
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YA 1§ -

Hed 919 ST Useearel W) T ungun
AT USEaRATul UTToT furemT quigss |l (1-34-34)

Id: G A6 T T T Fg SR AN <dl 1 39 HR0 YAAH IH &
7, U@ fe=a 9 (AgdeR) ST =fe T

After knowing that all dispositions (bhava) are alien and other
than the Self, the ascetic deliberately renounces these.
Therefore, know (consciously and for certain) that renunciation
(pratyakhyana),in reality, is the knowledge (jriana) itself.

AT R GTATE! Rl &N -

g e @ o gier weafaur fa sfog qafe
qE Ted WA uneuT famee vy (1-35-35)

S iten o hIE 7Y T8 WA © UH e SH I 31 €, SH ¥R
A BT THE WESA % A6l i, F TS & UE S SR BIS ol
2

As a worldly person renounces a thing that does not belong to
him, in the same way, an enlightened person renounces all
dispositions (bhava) pertaining to the alien substances,
considering these to be not belonging to him.
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e ¥ frfre -
UTfeer WH @l Tq AIET SegAlG I3 T TgHaR!|
At waee faaruman f&fan (1-36-36)

S U S © T e O e o e 7, U 9H-seEeE 9 € H
T, 39 YR S i FaG= a1 STeaeey & Jd1 gai=rd o § fene
e 2

The one who knows that delusion (moha) does not in any way
belong to him and that the Self comprises only the knowledge-
and faith-cognition, is called ‘detached from delusion’ by the
saints well-versed in scriptural knowledge or who know the true
nature of the soul (atma).

eigen | frine -
uTfeer f& W TS SeAfe SR U EHGh |
d ermfrEY guaed faarumEn fata (1-37-37)

St wH W @ f oo onfk s fem @ W A €t owm-
A w9 € H €)1 39 YR S R fag A1 Siea & S
e qater vz | fie wad €

The one who knows that substances such as the medium-of-
motion (dharma-dravya) do not in any way belong to him and
that he is of the nature of the knowledge- and faith-cognition, is
called ‘detached from dharma-dravya’ by the saints well-versed
in scriptural knowledge or who know the true nature of the soul.
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SUHER -
IEHTR! @] G5! SHUTUUTHESN Farwat|

ur fa stfeer et foRfer fa stuor wrwmoms fn
(1-38-38)

(T 31 =g e € R & wek €, Feea € ys €, <9 amma
(&9, T8, e, TI91 & 27919 & HROT) T 3TEU g, g ot 377 WA
T o T T R

The enlightened Self knows that it is one, utterly pure [from the
real (niscaya) point-of-view], of the nature of knowledge (jiiana)
and faith (darsana), eternally non-material (due to the absence
of attributes [like the form or colour (ripa), taste (rasa), smell
(gandha), and touch (sparsa)] of the matter, and as such not even
an atom of the alien objects, whatsoever, belongs to it.

3fe Uewl Sfenfeamt wwer

ok ok
N sft wrgrefarmd Tw: |
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2. THE SOUL AND THE NON-SOUL

S & gy ° fafy= a=ae -

JTWTUTHATITAT H&T § UXWSTIGUTr hg|
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Ignorant people, not knowing the true nature of the soul (atma),
maintain that the soul (atma) is but the non-self, identical with
the dispositions such as attachment (raga) and believe that it is
indistinguishable from the karmic matter. Some others say that
the psychic potency which determines the high or low intensity
of the dispositions like attachment, and their consequent effect
on the conscious state, is the soul. Still others regard the soul as
the quasi-karmic matter (no-karma) like the body. Some
consider the fruition of the karmas as the soul and some consider
the sensation resulting from the strength of the fruition -
intense or mild — as the soul. Some believe that the soul (jiva) and
the karma, taken together, constitute the soul, and some others
consider the soul to be the result of the association of the
karmas. In these and many other ways, the ignorant people
identify the soul (aGtma) with the non-self. Such absolutists are
ignorant of the truth; say those who know the ultimate or real
(niscaya) point-of-view.

A S T2l & -
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2. The Soul and the Non-Soul
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The above mentioned affective states are all result of the
manifestation of the karmic matter, so says the Omniscient Lord
Jina. How can these be called the soul (jiva) or the Pure Self?

3met Y g € -
sgfag fu o v wed uivred fom fafa
S Tl d Jediq goa fa fausemmore . (2-7-45)
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As pronounced by the Omniscient Lord Jina, all the eight kinds
of karmas (see footnote on p. 191) are subtle material particles,
and the fruition of these karmas results in the suffering that
everyone recognizes.

HAER @ ¥ e Wi g & -
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It is only from the empirical point-of-view (vyavahara naya) that
the Omniscient Lords have declared all these affective states to
be of the nature of the Self.

HaER AR fvea | Sa &1 w97 -

T g fomrer o 9 we seadeas e
FAERUT § Seelfe dediaehl T Ter Tremil (2-9-47)

T 9 FAER ITIaHIUNTE ST
Sar 1 shel g aeiaenl furfeser Saril (2-10-48)
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On seeing the royal entourage, if one says, “The king has come
out,” this statement is made from the empirical point-of-view
(vyavahara naya). In reality, only one person in the whole
entourage is the king. In the same way, the Scripture declares,
from the empirical point-of-view (vyavahara naya), that these
affective states pertain to the Self, although these states truly
are different from the Self. From the transcendental point-of-
view (niScaya naya), the Self is one, different from these
dispositions [attachment (raga), etc.].

32



2. The Soul and the Non-Soul

SAOT TR UT SHaHfuTfeg darutil (2-11-49)
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Know that the (pure) soul (jiva) does not have the qualities of
taste (rasa), colour (varna), smell (gandha), touch (sparsa), and
sound (Sabda), which is the mode (paryaya) of the matter
(pudgala). It cannot be comprehended through any mark typical
of the matter (pudgala) — alirigagrahana. Its shape (akara)
cannot be defined, and it has this quality of consciousness
(cetana).

quiife 9T Sig & oy & § -

St utfeer ruon ot for view ot fa @ ot fa @ wrEm
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In the (pure) soul (jiva) there is no colour (varna), no smell
(gandha), no taste (rasa), no touch (sparsa), no form (ripa), no
body (sarira), no shape (samsthana), and no skeletal structure
(samhanana). The soul has no attachment (raga), no aversion
(dvesa), no delusion (moha), no influx (asrava) of karmic matter,
no karmas (karma), and no quasi-karmas (no-karma). It has no
class of potency of the karmic matter (varga), no types of the
karmic molecules (vargana), no aggregates of the karmic
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molecules (spardhaka), no ego-consciousness of different types
(adhyatmasthana), and no karmic manifestations (anubhaga-
sthana). There is no yoga or activity (yogasthana), no bondage
(of karmas) (bandhasthana), no fruition (of karmas) (udaya-
sthana), and no variations according to the method of inquiry
into its nature (marganasthana). The pure soul has no place for
duration of bondage (of karmas) (sthitibandhasthana), no
emotional excitement (samklesasthana), no self-purification
(visuddhisthana), no self-restraint (samyamalabdhisthana). It
has no classes of biological development (jivasthana), and no
stages of spiritual development (gunasthana), as all the above
mentioned attributes are the manifestations of the material
conditions.

Sa T AU WE -

FAERUT § U Siaed gafd JUUTHTSIETI
TUTSTUTAT HTET UT § @he (UTSSAuTERd |l (2-18-56)
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The above mentioned attributes, from colour (varna) to stages of
spiritual development (gunasthana), belong to the soul (jiva)
from the empirical point-of-view (vyavahara naya), but from the
transcendental point-of-view (niscaya naya), none of these
belongs to the soul.
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The association of the soul with these attributes, like colour
(varna), etc., must be understood to be like the mixing of the
milk and the water. These attributes are not part of the soul; the
soul’s characteristic mark is cognition (upayoga).

St # quTife T oM aER 9 9 ¥ -
Y HEHG UREQUT @R WUifd Sagil|
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When someone gets robbed on a road, people, conventionally,
say, “This road gets robbed,” but in actual, no road gets robbed
(only the traveller gets robbed). In the same way, as an
illustration, the Omniscient Lord Jina describes, from the
empirical point-of-view (vyavahara naya), the colour of the
material entities of the karma, and the quasi-karmic matter (no-
karma), to be the attribute of the soul. Similarly, attributes like
the smell, taste, touch, form, body, and shape of the soul are
predicated by the knowers of the reality only from the empirical
point-of-view (vyavahara naya).

TER Al o auTif sl aware -

T TS SaT0l GERETUT Bl qUuTd|
HHANUYERTUT Ul § TUUTEST gl (2-23-61)
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So long as the souls (jiva) have embodied existence in the world
(samsara) attributes of colour, etc., are said to be present in
these. There are no attributes of colour, etc., in the liberated
souls.
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(Refuting those who assume that the soul and colour, etc.,
exhibit invariable-togetherness (tadatmaya), the Acarya says -)
If you maintain that all these attributes really pertain to the soul
itself, then, in your opinion, there would be no difference,
whatsoever, between the soul (jiva) and the non-soul (ajiva).

Yaterd 9T T ST TTeRtuT -
3E HURATUT SHATUT qegd Jifd qUUTEl|
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Or else, if you maintain that the colour (varna), etc., of worldly
beings are indistinguishable from the attributes of the souls,
then these souls will be assumed to be endowed with physical
form. In this way, O deluded person, a soul endowed with the
physical form will comprise physical matter and then, not only
in its state of worldly existence but also in its emancipated state,
the physical matter will acquire the status of the soul (jiva).

STrawam™ sia =T § -
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The living-beings (jiva) with one, two, three, four, and five
senses (indriya), gross and fully developed, and their opposite,
subtle and undeveloped, are classes based on their physique-
making (nama) karma. The classes of the living beings -
jivasthana - are the result of the physique-making (nama)
karma and since the causal conditions are physical in nature,
how can these be identified with the own-nature of the soul?
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The developed and undeveloped, and subtle and gross, are the
classifications of the living-beings, termed jiva, from the
standpoint of their physical constitution. And the Scripture
conveys this from the empirical point-of-view (vyavahara naya).
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The stages of spiritual development (gunasthana) are stated to
be the result of the deluding (mohaniya) karmas. How can these,
which are eternally non-conscious (acetana), be identified with
the conscious soul (jiva)?

3fe gfeat Sharstarfem aasn
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3. THE DOER AND THE KARMA
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So long as the soul (jiva) does not recognize the differences in the
attributes and marks of the soul (atma) and the influx (asrava) of
the karmas, it remains ignorant (¢jnani), and indulges in baser
emotions like anger (krodha). The Omniscient Lords have
declared that while indulging in emotions like anger (krodha)
the soul accumulates the karmic matter and, in this manner, the
bondage (bandha) takes place.
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When the Self (jiva) is able to recognize the differences in the
attributes and marks of the soul (aGtma) and the influx (asrava)
of the karmas, then fresh bondage does not take place.

AT | mea-fafa -
UMGUT ITEATUT 3o o faadiqurd =i
gRE &R 4 9 aqr forafa guife star
(3-4-72)

ATl 1 ST, 3ehT foradia 9iel 31X & 3@ & R0 €, g ST
Stter 34 T e 21

After ascertaining that the karmic influx (asrava) is impure, of
the nature contrary to the soul (atma), and the cause of misery
(duhkha), the Self (jiva) abstains from it.
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(The well-informed asserts that-) I am really one, pure, free
from possessive desires, and replete with knowledge and
perception. Resting on pure consciousness (with the above-
mentioned attributes), and self-contented, I lead all the karmic
influx (like anger) to destruction.

R et A Free gar @ -
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These various kinds of influx, like anger, are associated with the
soul; these are destructible, evanescent, incapable of providing
refuge, misery themselves, and result in misery. Knowing this,
the well-informed (the knowledgeable soul) abandons these.

43



Samayasara THIEAR

AT R UE -

HIEE T URUMTH UTNehP e I dgd UuTH|
T SRifg USHIET Wl WUTG °OF gafe Umuitn (3-7-75)

ST 3TCHT 39 HY & UNOMH hi, SH YRR Fihd & IOMH hi &1 Hiar
, AT Sl S €, 9 S 2

The soul (atma) that does not get involved in the adoption of the
karmic matter, and, in the same way, the quasi-karmic matter
(no-karma), but is aware of these, is knowledgeable (jriani).
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The knowledgeable (jriani) soul (atma), while knowing the
various kinds of karmas that are essentially material in nature,
surely does not manifest itself in the modes (paryaya) of such
alien karmas. It neither assimilates these (alien karmas) nor
transmutes into their form.
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The knowledgeable (jriani) soul (atma), while knowing the
various modes of its own thought-dispositions, surely does not
manifest itself in the modifications of these alien substances, or
assimilate these, or transmute into their form.
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The knowledgeable (jriani) soul (atma), while knowing the
various fruits of the karmic matter, surely does not manifest
itself in the modifications of these alien substances, or
assimilate these, or transmute into their form.
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The physical-matter (pudgala-dravya) too does not manifest
itselfin the modes of any alien substances, or assimilate these, or
transmute into their form, because it manifests in its own state
or form.
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The physical-matter (pudgala-dravya) gets transformed into
the karmic matter due to the soul’s dispositions like attachment
(raga). Similarly, the soul (jiva) also, conditioned by the karmic
matter like delusion (moha), gets transformed, into the
dispositions like attachment (raga). The soul (jiva) does not
produce changes in the attributes of the karma, nor does the
karma produce changes in the attributes of the soul (jiva). It
should be understood that these two get modified as a result of
one conditioning the other due to mutual interaction. As such,
the soul is the doer as far as its own attributes are concerned, but
not the doer of all the attributes that are due to its association
with the karmic matter.

Tryoa T | M@ 70T & hal 3T Wi § -
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From the pure, transcendental point-of-view (niscaya naya)
know that the soul (atma) is the doer only of the own Self, and,
again, the Selfis the enjoyer of the own Self.
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It is only from the empirical point-of-view (vyavahara naya) that
the soul (atma) is the doer of various kinds of the karmic matter,
and then enjoys the fruits thereof.
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If the soul (atma) is the doer of the karmic matter and then
enjoys the fruits thereof, it will lead to the hypothesis of a single
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cause producing two different effects. This is in conflict with the
Doctrine of Lord Jina.

Note: Action (kriya) actually leads to effect (parinama) and the
effect (parinama) cannot be different from the doer (parinami).
The Self is the doer of its own effect (parinama) and then enjoys
the fruits thereof. If the Self is also considered as the doer of the
karmic matter and also the enjoyer of the fruits thereof, then it
will become the doer of two actions (simultaneously) — of the Self
and of the karmic matter. To hypothesize that a single substance
(dravya) performs action (kriya) in two substances is against the
Doctrine of the Omniscient Lord.
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— T B UH WA % HR0 S-TRREE (T 5e9 g} ql gel +
TRoTH o2 S €, T /A o) freargie B 2

Those who believe that the soul (jiva) or the Self is the doer
(karta) of the effect (parinama) in both — the soul (jiva) and the
physical matter (pudgala) — i.e., one single substance being
considered as the doer (karta) of the effect (parinama) in two
substances (dravya), are wrong-believers (mithyadrsti).
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frearenfy wiar & R & € -
fiss qur gfae Shansita @@ STuomui
ferfe M Wigr FwBEET W 9raET! (3-19-87)

T fHeaTe < Wbk 1 @ - Saffeare iR srsfiafeara gt 9ar
319, sAferfa, A, Hie SR iy A1 wor - 3 Gt el (Sre-3Tsie
% 9 W) - TFR & 2

Again, wrong-belief (mithyatva) is of two kinds — pertaining to
the jiva or the soul, and pertaining to the ajiva or the non-soul.
Similarly, nescience (ajriana), non-abstinence (avirati), actions
(yoga) (of the body, the organ of speech and the mind), delusion
(moha), and passions (kasaya) like anger (krodha), each are of
two kinds, pertaining to the soul (jiva) and pertaining to the
non-soul (gjiva).

afstta T sfte faearanfe wmer -
TR faes S 3Tfar{e-3TumuTssita |
IS YUUTUT Hfefe foes =1 Sfiar U (3-20-88)

St faere, 4, stferfa iR oM oid €, 3 geuTer & & S S
31, 3Tferfa 3R fHearc st ©, 9 SuaTey 7

Wrong-belief (mithyatva), actions (yoga), non-abstinence
(avirati), and nescience (ajriana) which pertain to the non-soul
(ajiva) are the karmic-matter (pudgala-karma). And, nescience,
non-abstinence, and wrong-belief which pertain to the soul
(jiva) constitute the cognition (upayoga).
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7. SHEDDING OF KARMAS

TA-TeT o ww -
SRR TR
< Uil mfeedt § Wed foreerforfein (7-1-193)

qERgfte Sfe Sl & g STede SN = 5ol o1 S SYHIT Il €,
o ge Tstq = e 2

The enjoyment of the sensual-objects — inanimate (acetana) or
animate (cetana) — by the right-believer (samyagdrsti) causes the
shedding of the karmas (nirjara).

Note that the right-believer (samyagdrsti) is rid of the
dispositions (bhava), like attachment (raga).

OTa-f=RT &1 W& -

T Iaysid foramr smafe g8 o god Al
d YegaEHfquul dgfq 3ty fue wifgn (7-2-194)

TEeA 1 (SiE % gN) SUENT e R FEE 9 g@ A6 3@ el 2|
(Sfrer) ST o 319 B 39 GE-5:@ 1 39e il 8; e (a) fei
1 IT & ST 8 (3 Sl 8) |
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The enjoyment (by the Self) of any alien substances inevitably
results into happiness (sukha) or misery (duhkha). As the Self
experiences the rise of happiness or misery (due to fruition of the
karmas) the shedding (nirjara) takes place of these karmas.

FET A HH- T BT -

WE foagaygsar dwsi gREr o1 umgantel
TR d8 QS Ui avgie UMl

(7-3-195)

518 e ferara fare o1 STt shtar gaf +ff T i wrat e e, SEf
TR T GBS ISl FH % IS hl N ®, qenfy 9% w4 o e
R

Just as the handling of poison by an expert in toxicology does not
lead to his death, in the same way, the knowledgeable person
enjoys the fruits of the rise of karmas, but does not get into
bondage.

AT wH e -

& HeSl TUamon IRfqHTEoT wesifq of gREm
Tean RS vl fo o segfe q@an

(7-4-196)

519 YR g T&Y W ! UidT g7 did SRfA9E &f amed 9§ Aqaaren
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&l I, SHI YR Al GEW Al A % A H foRe & g3
(T e W) A 9 T e

Just as a person consuming alcoholic drink can still remain
sober due to his strong sense of non-indulgence, similarly, the
knowledgeable person, remaining detached from the enjoyment
of alien substances, does not get into bondage.

I T 3T W T -

Faar fa o Yafe s@aumon fa Jam wifal
TR & o o1 7 urewen @ giiqn

(7-5-197)

HIE RAEME (TR 916 & A9 & HROT) faw=i o1 da & gl
ot ITR1 Had &I hLan, (S ST fawal § qwe % o) 3%
Yo | HLar g3 i W H aren el 81 S - fRdt gew @t

gt foman gl 2, foheg o8 e v aren Tl g

oy - S 1S qAH 93 i SR 9 AR 1 T w1 w €, T
39 MR qA IHHK! -8 1 o8 Ml &1 Bl T THR
Frgfte il o1 Yo el 37 oft T A € & HROT SUHT 18T T
31 freagfie Tom =1 tar g i T & WEHE & HIR0T SHh! Faieh 2|

The right-believer (samyagdrsti) [due to the absence of
attachment (raga), etc.], while getting involved in sensual-
pleasures, does not, in a true sense, indulge in these, but an
ignorant-person (ajriani) (due to the presence of attachment,
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etc.), even if not involved in the sensual-pleasures, indulges, in a
true sense, in these. This is akin to a person performing certain
actions but, in a true sense, not responsible for his actions.

Note: Just as an assistant performs all duties on behalf of the
owner of the business, but is neither the owner of the business,
nor shares its profit or loss. In the same way, the right-believer,
due to the absence of attachment, etc., remains non-indulgent,
while the wrong-believer, due to the presence of attachment,
etc., remains indulgent.

AT T W-W faaew -
Seafaar fafagr st afvoer foef)
U7 g A T WAl SUNHIEl § EHaR I

(7-6-198)

fged 4 w1l & 3T P el I JHR & 9q@ &1 9 a 7 e
7 & H 9 Tk 9 e gl

The Omniscient Lord Jina has enumerated various outcomes of
the fruition of the karmas. These outcomes are not my nature. I
am just one; of the nature of the knower (jriayaka).

T g o § -

U™ I a@ faartiesn gafe war
U7 g T TSIHTEl SURTHIEN § 3TEHaen! |

(7-7-199)
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7. Shedding of Karmas

T ITAHH ¢ 3T Hera®y 359 ¥ 39 I8 [T 919 1 I8
T 1 &l 1 H ol Teh Iohicehivl A e €

Attachment (raga) is a physical (pudgala) karmic matter. When
it manifests, it gives rise to the disposition (bhava) of
attachment. This is not my nature. I am just one; of the nature of
the eternal (tankotkirna) knower (jaayaka).

3T HEFAN o Afg doel faamoiaril (7-8-200)

qeiied WehR © A 310+ -3Tqeh! (Sehichivl) FEeh TTe ST ©
3R AT i ST g7 FHISH & faureh @ Scq=1 el i B <l
2l

In the aforesaid manner, the right-believer (samyagdrsti) knows
that he is just the one, the eternal (tankotkirna) knower
(jiayaka), and knowing the true nature of the substance-of-soul
(atmatattva), leaves aside all dispositions (bhava) due to the
fruition of the karmas.

it St wenghe @ & -

I g Iwnetr g fasee s
ot fa | sorfg eromure @ wemmE o

(7-9-201)
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SAUTOTHATUTAT 3TUTO i | AT
forg eife wmfeedt Sftarsiar sramoran) (7-10-202)

areqd | 59 g & WS (ST 91a) S GRHES (TRTE) ot
foemE ®, 9 e wegof sl o6 3man gH Wt e B A S
X ST Bl 7 ST AT 98 ST bl ot &Y S| 36 WehR i1
T 37s{iel o1 1 ST oTe Tohd WehR TeTg i &1 Hehel €7

In reality, the Self (jiva) who entertains even an iota of
attachment (raga), etc. (ignorant dispositions), is not
knowledgeable about the true nature of the soul (atma),
although he may have mastered the entire Scripture. And since
he does not know the soul, he does not know the non-soul
(anatma) too. How can the one who does not know the soul and
the non-soul be a right-believer (samyagdrsti)?

FIT & AT W S ® -

IMEfE AV 3ue HWiqur g @ forae)
foamfae a9 Sactewd |ETuT (7-11-203)

e H 5o 3R el & e W (ST tUiq WHEEy 9 3g9d o
M 9T A1) 3T9E & (&R B U STICHT o1 T T8 o Wehd ) ; 31
3% g faa, feer 9o th @ O SA9d F AT 39 916 h
(TS JEHE ) T H|

The alien and transitory dispositions (bhava) — material
(dravya) and psychic (bhava) — that arise in the soul (atma) are
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non-Self (apada). Therefore, leaving aside all such dispositions,
embrace only the disposition that is eternal, stable and one
whole; the unified knowledge-consciousness (caitanyamatra-
jranabhava,).

T & Frator ura g § -

anfufurgeifEuuTehac = | gifg Uaehid US|

91 THl WHESl W dfeg fUrefg WIfgll (7-12-204)
Tfq=H, A, SRR, 7779 IR hae= 3 giel 9 Tk €

W E (Th IF AW Y SH 9@ D)1 W T () wAed & (e
1 3 ©) o1 et ek 3treAn Fafor <Rl W e 2

Sensory-knowledge (matijnana), scriptural-knowledge (sruta-

jnana), clairvoyance (avadhijiiana), telepathy (manahparyaya-
Jjrana), and omniscience (kevalajiiana), all five, are but one —the
abode (of knowledge). This (knowledge) is the ultimate truth on
whose acquisition the soul (atma) attains liberation (nirvana).

HUHUE ¥ A YT &1 2l -

uuruife fagion ©E g ue Wy fa o @Al
d fiug foraene wife sesfa wmuRdie@ il (7-13-205)

0T § ed 3T qe0 (3T HH Hd gU o) T ©Ed 36 g &l
gTed e hid; THfT (B 9e)) A€ g el O Hfer =mear € df 39 fea
g - I — &l TS
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Bereft of the attribute of knowledge (jriana), many people, even
though they put in several efforts, are not able to attain this
abode (of knowledge). O bhavya - potential aspirant to
liberation! As such, if you wish to get rid of the karmic-bondage
embrace this eternal abode (of knowledge).

A | 399 g@ Therr € -

uefte e furssl Waea! gife fureemefie
wqur gife o<t Bifefq q8 sow dfe@n (7-14-206)

(2 9=A1) 4 39 99 | 91 Hifd 2, 36t o G 99 9= @, A T G
I« | (IE-d, Tt 3 gita 9) qe 399 q@ Bl

O bhavya - potential aspirant to liberation! Always adore this
knowledge, in this only always remain contented, and in this
only remain fulfilled. You will attain supreme bliss (through
knowledge-adoration, knowledge-contentment, and knowledge-
fulfillment).

FHT AU ST Rl B & AT & -
! U 9SS g7 WEsd UH 3¢ gaig gl
U UieTE q foree fasmotarn (7-15-207)

3o eTret B €t Fafea ®9 9 STae 9fe S ge i A e
FHRM o I8 R 57 W 54 &2
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After realizing that only the own-soul (atma), and nothing else,
belongs to him, which knowledgeable person will consider any
alien substance (dravya) as his own?

g BT Rl R -

o URTTEr Wife qel SEHeiiee | TS|
U 3% ST aWT U7 UREr Aegd |l (7-16-208)

Ife 9l (WEed) U Bl dd a1 (= e o) § STsiierdn sl 9w
Bl W Fifer & a1 &1 €, 39 RO WEea®y ufire 0 &l 2

If the alien-substance (paradravya) becomes mine, then, I
(having the attribute of consciousness) will become inanimate;
because I am the knowing Self, therefore, no alien-substance can
belong to me.

AT v T -

Tovag a1 fassig o furssig o eea =g fawers
T AT Tesg dEId UT UREEr WS (7-17-209)

= fg S, = f9= <Y, = &hiE o S S1an = gl S, =% o9
0T W =l ST, qenfy afiwre 94 78 7

The alien substance may get cut, or split, or stolen, or destroyed;
whatever be the reason of its riddance, it cannot be my
possession (parigraha).
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AT & o (qua) s ufue T R -

URTEr rfuresdt wfvrer wnult o uiese e
AURTET § THEH SIUNT oUT | Bl (7-18-210)

foreh goo1 el €, 9% Srufurel el @ iR S o i - gug R - e
=&, Safey o v o1 gl 7§, (foheg a7) o o1 5 2

The one who is devoid of the desire (iccha) is said to be free from
(attachment for) possession (parigraha), and the knower (jiant)
does not desire ‘dharma’—virtue or merit (punya)—therefore, he
isnot a possessor of dharma; heis just the knower (jiayaka).

F & 3ted (UMM ) w1 URE T £ -

T tfurest wivrer oot o uissfe 3t
AYRTEY ALTHET ATORN qUT | gifen (7-19-211)

fSreeh T=o1 71 %, 9% STufurel et € iR ST STe Y - a9 W - A
=TEd, Uiy = 3t o1 ufwe Tt 7, foheg e 2

The one who is devoid of the desire (iccha) is said to be free from
(attachment for) possession (parigraha), and the knower (jiant)
does not desire ‘adharma’ — vice or demerit (papa) — therefore,
heisnot a possessor of adharma; heisjust the knower (jiiayaka).
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I B AT T ufaE T -

Ry Afurest vfUTer 21Ut I Uiese UTTuT
URTTET g STHUTEH WIURT U7 | gl (7-20-212)

e zoo1 Rl €, 9% Ul el ® IR A HisH ot T = e,
3afeTy 98 o o1 aRuEl e 8, (fhg =) T B

The one who is devoid of the desire (iccha) is said to be free from
(attachment for) possession (parigraha), and the knower (jiant)
does not desire food (bhojana); therefore, he is not a possessor of
food; heisjust the knower (jrayaka).

I & UM R Ui T R -

ufRrEr rfurest wftrar uret o Uisse umum)
JMUNTTET g UTUTEE WTUTH U7 | Bifgl (7-21-213)

s o1 T 2, o Sufurd) el ® SR A UM i Tl =,
TAfeT 98 I 1 IR Tl R, (foheg 9®) A B

The one who is devoid of the desire (iccha) is said to be free from
(attachment for) possession (parigraha), and the knower (jiant)
does not desire drink or beverage (pana); therefore, he is not a
possessor of drink; he is just the knower (jriayaka).
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FET B AT T UfE TR R -

wHifey g fafag wed 99 9 Uiwsd MU
SrorTaTEl UTEEr iRTesr § gl (7-22-214)

SAICeh AT YohR o THE 9Tdl ohl T 81 =mednl Tas fers o8
yfafera (Stcniol) e ud & 2

The knower (jriani) hasno psychicdispositions that desire these
and other external objects. Independent all over, he is eternally
of the nature of the knower (jrayaka).

T B Prawrer & i @ snemieT W& P -

IWUUTEd Wil faaitefgu o @ fures
HEMUTNEE 9 3T U7 /e UMUiIl  (7-23-215)

IAHT hTct o FHHISE H1 G T8 T & H & T8 g T 21 7 &R
T AT T o ST hi STERI&T T8 il

(J A1 A Rt o TOST €I AT, a9 98 3T UYSIl ki TTOT
HAM?)

The knower (jriani) always enjoys the consequences of the
fruition of the existing karmas with detached temperament, and
does not long for the enjoyment of the karmas that would get to
fruition in the future. (The knower does not long even for
liberation (moksa), therefore, the question of his having the
desire (akarnksa) for the alien objects does not arise.)
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AT AT-Adh W hi SMHIAT Tal &Il -

W agfe afgewic a9d a9 fauree Sg4
4 sorm g umeit Sgd T ot wafe warfa
(7-24-216)

S 9 LT € (UHN A<k 9e), S ewWd feRan S © (qEn
SEre), A B Wie (SIU9Eg i 3T9e) THI-9HT § T 81 S 2
THT ST STl T S ST 16 ohi ShaTry SATehiel &1 shidl|

The one who experiences (the psychic state that feels — vedaka),
and the experience itself (the psychic experience — vedya), both
these dispositions (bhava) are transitory (in terms of their
object-mode — artha-paryaya). The knower of this reality never
longs for any of these two dispositions.

HWER, IRT, W ¥ favam -

YA STSTSATUNGY T
HOReEfaway vig Swsee T (7-25-217)

TY R ST & FAfreyd HOR g ok <g-grerft e
AT & 3T H JHT ok T 3ca— 81 Bidll

Karmic-bondage, and enjoyment of the karmas, lead to the rise
of worldly- and bodily-attachments (raga); the knower does not
have any desire for such (psychic) dispositions (adhyavasana).
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FET 3T IFE W I -

TTUT TSR] Heagedy] ShHusgEl|
ot feawfe TouoT g wErmeE WET HuEl

(7-26-218)

JTUUTUR YUT Tl Heageay ARl
foroafe AT § herussl S8l eligll (7-27-219)

T e g § o= € o n (Sfaum) g €, % 6eg e
g3 off et T 9 fora T g €, 79 UK FEg & 9 ver g
A (=g | faw 727 8ian) | §9: 9 96 e ° fv=a g Wit
B ®, (37d: 9)%) Al % HeA T1 g HHEY T ¥ fored gian €,
bR hi=E o HEA TS G311 dlel (hieg-Si1 9 fore e €) |

The knower (jriani) surely renounces attachment (raga) for all
substances; while stationed in the midst of the karmas, he is not
soiled by the karma-dirt — just like the gold in midst of the mire
(gold remains uncontaminated). On the other hand, the
ignorant (aqjiiani) surely engenders attachment for all alien
substances; therefore, while stationed in midst of the karmas, he
gets soiled by the karma-dirt — just like the iron in midst of the
mire (iron gets contaminated).

VG & TR g Ydidd o 9a9T -

awaw fa fafag afemrraafafat g2
@ vewmEl T fa waRfe fRvem wEn

(7-28-220)
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ag unforen g fafer wfeamfamtatay g
siaed fa umuT UT HERAuUUE Uig

(7-29-221)
AT | T HEl HIHEE Y U gl
TS fRUEHTE 89T Gkl Uiz ||

(7-30-222)

T Uit fa g Sgar vnuEETe We usiiegun
J{UUTTOIOT YRUTE d3aT 3TUUTUTE =il

(7-31-223)

3Teh YL o Wied, ST ST fafsd o &1 SUsn i ot %
TIqATE FIT TR TRl ST Fehalll SH YehR e YR & Gfed, 21faw
3R Tafsrd 5ot 1 STHRT B g AT & T H ST T fohan S
HehdTl

el It Y@ ST Yo TIHE i T SISHL FOWE i W el €,
At o8 Yereted i Big <1 81 TH YRR T ot S ST AFEaTe
T BigT SAFET IR Bl §, T 98 TGS hl U &l <l

2l

The whiteness of the shell of a conch, which assimilates all kinds
of animate, inanimate and mixed (animate and inanimate)
substances, cannot be changed into blackness; in the same way,
the knowledge (jriana) of the knower (jiani), who enjoys all
kinds of animate, inanimate and mixed (animate and inanimate)
substances, cannot be changed into nescience (ajiana).
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The same conch, when it, on its own, discards the whiteness of
its shell and adopts blackness, it loses its white character.
Similarly, the knower (jiani) too when he, on his own, discards
his knowledge-character and dwells into ignorance, acquires
nescience (¢jrana).

A Frew wH war § -

it wie & fa 38 fataforifag q 9ae @
ar @ fo 3fg wan fafag ot ggomen  (7-32-224)

T SeaqiEr wE Jae gE it
ar ar fa afc wmr fafag o ggoen (7-33-225)

< quT Hifeera giter fafwforfas o dew =)
qr | ot ¢fg e fafag 9 ggee (7-34-226)

e weeg! fawmee ¥ag o el
ar o o1 Ifg e fafag 9O ggmen (7-35-227)

ST WehR 29 <iieh o =i Yo STTSiiferent & feI Tt ot Hell e &, o
o TS i 59 g 27 ael A YHR B A 1 85 T YRR Shergen
@ & oI s i Hol il € @ o8 %A o 36 g@ 3 At
YR S 91T 2 2
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T S I I STSiferht o T TS R Far 7 s, 5% TS 3
g@ 31 916l T YRR & A T <1 2?1 3 YRR qesfie famat %
feTu ST 1 WaHd &l Shal al 98 &H 39 @ 3 arel I TR &

O &1 <l

Just as the worldly man, for the sake of his livelihood, serves the
king, and the king, in return, provides him with various kinds of
pleasure-giving objects, in the same way, when the Self, like the
worldly man, serves the karmic matter, then karmas too, in
return, provide him with various kinds of pleasure-giving
objects.

Further, if the worldly man does not serve the king, then the
king does not provide him with various kinds of pleasure-giving
objects. In the same way, when the right-believer (samyagdrsti)
does not serve the karmic matter for the sake of sensual-
pleasures, the karmas also do not provide him with various
kinds of pleasure-giving objects.

TrEgfe T@yd Hod BT € -
TeTfaegt star foregent gifa furewan qom
AaHafaOyerent @1 a@T g fumdeRtn (7-36-228)

Hergfte Sta f:3i® B §, saferd o fd9 e €; #ifs 3 gasa 9
fed 2 7, safae o frv=a & 9% e[ 2

The right-believer (samyagdrsti) living-beings (jiva) are free-
from-doubt (nihsanka) and, therefore, they are free-from-fear
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(nirbhaya). Since they are free from the seven kinds of fearl,
they certainly are free-from-doubt.

vl wRrgfe o1 @wy -

St oY fa o foefe @ wmeamEa

Hr forment =g wmTfeedt quigs (7-37-229)
T STHT HH-a ST JH ST Hi a1 34 =1 & (Taear, sifarfq,

FUE IR AMET AR &) A Rl el €, S§ Aaiw gEsfie

EEEFCCASIEEIRCII Rl

The soul (atma) that cuts down all the four feet [wrong-belief
(mithyatva), non-abstinence (avirati), passions (kasaya), and
activities (yoga)], that cause the karmic-bondage, is to be known
asthe right-believer (samyagdrsti) free-from-doubt (nihsanka).

Tremitea wergfie -
T g UT MG HE REFS q8 TSI
ot forgen@l =IeT gmTfeest quigatil (7-38-230)

ST 3TN Al o el Shi qe HE ] ahi el (3T31) T&1 hidl, 39
Freenier TRRgfe e S =fed |

1. The seven kinds of fear are: 1) fear relating to this life — ihalokabhaya,
2) fear relating to the next life — paralokabhaya, 3) fear of being without
protection — atranabhaya, 4) fear of losing what is possessed —
aguptibhaya, 5) fear of pain — vedanabhaya, 6) fear of accident —
akasmikabhaya, and 7) fear of death — maranabhaya.
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The soul (atma) that does not desire the fruits of various karmas,
nor the attributes (dharma) of the physical (pudgala) things, is
to be known as the right-believer (samyagdrsti) free-from-desire
(niskanksa).

Tafafeferear ST A1 wreror -

S U7 G TS ST Heatawa Lot
o @ forfeafafirest grfaedt quiget

(7-39-231)

S oatemt wefl el % ufa SqeEn (ent) e hedr € 39 o
Ffafafec Trgfe aagEs S =1fed|

The soul (atma) that does not entertain revulsion or disgust
(jugupsa, glani) toward all attributes (dharma) of the physical
(pudgala) things, is to be known as the right-believer
(samyagdrsti) that is revulsion-free (nirvicikitsa).

MG T HAT -

N gafe el =T Afgfy geavmey)
| T reieedt wrTeedt quigsTll

(7-40-232)

S STt wHE Wil W o 3R wened gfe oren g €, SH oa:

3G RSN AYdsh S =g
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The soul (atma) that entertains, in all dispositions, only the view
that is free-from-error (amiidha), conforming to the reality, is to
be known as the right-believer (samyagdrsti) that is non-deluded
(amudhadrsti).

SUET @ WE -

o fagufa JOT Sefgur g Heaern
A SAEUIGRRT TwTiced quigeatl (7-41-233)

S 3T (PSTeH wreerey) fagufe o 9o ® SR wHw Jmiefasre

YT T STEH (AT HA a1l T, SH SWEARN Frgfe Ageh
ST =M

The soul (atma) that is full of devotion (bhakti) to the Liberated-
Souls (Siddha) and is the annihilator (upagihaka) of all
contrary dispositions, such as attachment (raga), is to be known
as the right-believer (samyagdrsti) that annihilates (upagitha-
nakari).

TearfaertoT 31 -
I T=Rd | fu ' safe S wen
ar fofeamtonsr amTdedt quigeTl (7-42-234)

S SACHT I | S §U T STqA1 ST vl -+ e o Tenfud s
2, 38 fearfentor o grsfie wegde ST =fedl
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The soul (atma) that, when going astray, re-establishes itself
firmly on the path to liberation is to be known as the right-
believer (samyagdrsti) with firm-resolve (sthitikarana-yukta).

ATHET 3T bl TITST -

ST HUTG TeFeT™ [qUg |IEUT HieR@w (|

|l SesavTEsEl aHTgedt quiga (7-43-235)
ST STreAT HerHr A - qEeE, TR SR YR - 39 dF
et 31ere Hiemn! & ek diF et - e, Surer iR |yt

- % Yfq oTHed FIA T, SH AHATE ¥ ga HEge HAEe
ST = |

The soul (atma) that shows fervent-affection (vatsalya) toward
the three cornerstones of the path to liberation — right-faith
(samyagdarsana), right-knowledge (samyagjriana) and right-
conduct (samyakcaritra) — and/or the three ascetic-explorers of
the path to liberation - the Master-ascetc (acarya), the
Preceptor (upadhyaya), and the Ascetic (sadhu) —is to be known
as the right-believer (samyagdysti) with the disposition of
fervent-affection (vatsalya-bhava).

MR R qomet & -

faTReATEer HUIREURY wHig St <
41 fSoronuTuRTEt TEfeedt quigst (7-44-236)
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S e forn (FH) w1 W W oM g3 HARY-AN § 9HT il €,

W 53 & T HT GG F Tl GRAGE (TAgde) ST
=1 |

The soul (atma) that, mounted on the ‘chariot’ of learning
(vidya), moves on course to the desired goal (of attainment of
liberation), is to be known as the right-believer (samyagdrsti)
engaged in propagation (prabhavana) of the teachings of the
Omniscient Lord Jina.

gfe g foresafiem wu

& ok ok
N gft wrgrefammd T w: |
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8. BONDAGE OF KARMAS

IAMfE | HH-S BT § -
<tz o et T gREr vigews g YutagatE
STUT BT3EUT I hife TeAfE Al (8-1-237)
SRS S PP
Aeemarteamt sife STl (8-2-238)
S — SN
forsgaer fodT g f& useavm g w@&iemn (8-3-239)

S |l g UIgHTal dfg UR qUT a e
foresaer favors ot wrEETE FErE (8-4-240)

T frestieedt agt sefaerg fogm)
TS SISl sheadal fawfe woT (8-5-241)
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FHON % R STET hid gU Wb Yfdd 1 o+ fohe HROT W el e I8
1= 9 fo=am =1

ST AT % YRR W IE S I o1 Foehres 8, SUs SR $H 99 &
T4 BT 7, 1 I 99 e @ 7 2 - 9% e g S
=1

T YR TH YR i il § oaae fHeagie SuFn o s are
1 Tl g3T HH-To § fored Bren 21

A man, living in a place full of dust and with oil applied on to his
body, exercises with weapons like the sword and the dagger, and
in the process pierces and slits the cluster of trees such as palm,
tamala, plantain, and bamboo, and destroys animate (sacitta)
and inanimate (acitta) objects; think about the real reason why
he attracts the dust particles on to his body while performing,
with the help of various kinds of instruments, such destructive
activities.

The greasiness of the oil applied on to his body is the real reason
for him attracting the dust particles; know for sure that this
attraction is not due to his bodily actions.

In the same way, the wrong-believer (mithyadrsti), while
engaging himself in various activities, attracts karmic dust due
to his dispositions, like attachment (raga).

IO o AT H hH-T= T ITHT -

SE YUT |l =" URT UIg Wedflg Jfafuig Hdl
JUEEANH BI0T il TeAfE qrEml (8-6-242)
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fisefe firefe o T8t AeidaRataaaragie
Afeemarteame ife g aEEl (8-7-243)

SHATE FHAdEd T UTUTa e IO |
Torssaar feordst g foh Usaamml o1 W& (8-8-244)

I A g UrguTel afig TR duT R e
foressaay fauvord ot g A (8-9-245)

wd gunfeedt agdr sEfaRy <)
HTAl ST TSt o feruafe w@on (8-10-246)

59 YR O 981 A ¥ 7d & g R SIH TR 9gd ga arel T
o vl | oA Fd ® a1 A1, T, el 3R S & T8 H
Sedl 3R Hedl ¢, Gfd &) sifed g o1 SU=rd dl &1 I THR &
YTl © ITET hd U IHeh fohdl R0 9 Hfel o1 579 T8l i, Feea
H 9% fo=m &1

39 AT % YRR R I8 S da i Fahmrg off, 39 R0 3qh Hfe h1
T BIAT o, S T AW =ed ¥ fa-aw Tl g, I8 veaE®
ST

T YRR FHE e Siie AT oK & AR | o Shid gU STANT § Ifg
orell <l & hcl; 3HIAT o8 HH-TS ¥ fore =27 e

Further, the same person, living in a place full of dust but after
removing all oil that was sticking on to his body, exercises with
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weapons like the sword and the dagger, and in the process
pierces and slits clusters of trees such as palm, tamala, plantain,
and bamboo, and destroys animate (sacitta) and inanimate
(acitta) objects; think about the real reason why he does not
attract the dust particles on to his body while performing, with
the help of various kinds of instruments, such destructive
activities.

The greasiness of the oil applied on to his body was the reason for
him attracting the dust particles; know for sure that this
attraction was not due to his bodily actions.

In the same way, the right believer (samyagdrsti), while
engaging himself in various activities, does not attract karmic
dust due to the absence of dispositions, like attachment (raga).

A ST ST A UEE -
S wuurteg e 9 Efawsnta o g i@
dr Wer [uuTul uuit T g fasdigin (8-11-247)

S & AT 7 o H TRelia Bt ARel € 3R SR Sfal & g1 § AR S
€, a8 qeU HEl SR o ¥; ok o sow fauda @ (S wwn e
AT, o AT 2

The man who believes that he kills other beings and gets killed
by other beings, is under-delusion (mohi) and is ignorant
(jriani). The man who thinks otherwise (that he neither kills
others nor gets killed by others) is the knower (jiani).
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R g W ET WRUT B § -
MSHFIGAUT AIUT et fSHurer{e quuT|
TS U7 TG qH e o WU e ardll
(8-12-248)

JTSRIYVT HIUT a0l fHUTeR g quuTs|
s U1 &Xfd 9 e o WUT e dfEl
(8-13-249)

Sfal =1 TR 3R & 9 B B, TsRa 3 U@ A §; iR
S MY 1 el L1 €, q T S Isial okl A7 o FehRR fehan?

Sfel =T TROT STEHE % & 9 B B, TR |t S € wei
W g B Tl ®, 99 SR 90 7T foRy yehR faRa?

The death of a living being is due to the termination of his life-
determining (ayuh) karma; this has been declared by the
Omniscient Lord Jina. You cannot snatch the life-determining
(@yuh) karma of any beings, then, how have you caused their
death?

The death of a living being is due to the termination of his life-
determining (a@yuh) karma; this has been declared by the
Omniscient Lord Jina. No other beings can snatch your life-
determining (@yulh) karma, then, how have they caused your
death?
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S wuUTle Aty T Stfaserta o wifg awfg
| ger Uit Uit e g faadien (8-14-250)

S ey TEn T @ o weat B e € o aisie 9o e €
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The man who believes that he causes other beings to live, and
that he lives because of other beings, is under-delusion (mohi)
and is ignorant (¢jriani). The man who thinks otherwise (that he
neither causes others to live nor lives due to others) is the
knower (jriant).

MY & 32T U & e T -
JMSSEAVT Siiafe Sdl Ua HUifq Geug|
3MS & UT <9 qH e AU Sfag e drdll
(8-15-251)
JMIIGAUT Srafg Al T HUTTA HAUE |
3= = U7 féfd 98 e Ul d Siifag we dfgl
(8-16-252)
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8. Bondage of Karmas

Sfta STR[FH & 359 | Sl 8, TH1 Tewed Fed © | WSl g3 ST
< T, 9 39 UShal | g8l Stifad fohd YR foha|

The life-span of a living being is determined by his life-
determining (a@yuh) karma; this has been declared by the
Omniscient Lord Jina. You cannot give life-determining (ayuh)
karmato any beings, then, how have you given them life?

The life-span of a living being is determined by his life-
determining (@yuh) karma; this has been declared by the
Omniscient Lord Jina. No other beings can give you life-
determining (ayuh) karma, then, how have they given you life?

AT 3T FJET HT AN -

ST STWUT g HUUTE gfracdiee iy @ fu
@ Uer 3ruuTult uuit wer g faedtgin (8-17-253)

S T A @ TR § ST g (ST Ty 9 ) Tl shi g 3K
gl Tl €, 9 HIE 3R ST 71 S 39 faadia Aar €, o 7 2

The man who believes that he causes misery (duhkha) or
happiness (sukha) to other beings is under-delusion (mohi) and
is ignorant (ajriani). The man who thinks otherwise (that he
neither causes misery nor happiness to others) is the knower
(rani).
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AU St gferaadfear gafa wifg Tl
%W = U 3fe qu gferaegfear fee war qu

(8-18-254)

HHEIVT Sial gforacyfeal gard g el

= o U féfa q8 werfa we glemer afg
(8-19-255)

FHEAUT St gferaedfear gafa wife Tl

w9 ur féfd q8 e 9 ghear el argll
(8-20-256)

g % % 3 @ Ta Sd 3@ 3R gall e ® X q 3= w4 a <
Tl 7, 79 o S O 38 IR gEit fha yer fFa?

Ifg weft Site v & 359 9 @l 3R e B € SR 9 g8 <d e,
& e 39 Sial A ford YRR 3R foRan?

g gft sfta %1 % 35 9@ 3 oK gt B € &R 3 Sfid g %d
A T €, 99 3= g9 gt #9

If all living beings become miserable (duhkhi) or happy (sukht)
due to the fruition of the karmas, and since you do not give them
the karmas, how have you made them miserable or happy?

If all living beings become miserable (duhkhi) or happy (sukhi)
due to the fruition of the karmas, and since they do not give you
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the karmas, how have they made you miserable?

If all living beings become miserable (duhkhi) or happy (sukhi)
due to the fruition of the karmas, and since they do not give you
karmas, how have they made you happy?

WU AR 3@ HEET G Bl € -

St wfe st ¥ gfeer smafe swwedur @ e
AT g WIREl T geTtaer =ifg ur g faesn

(8-21-257)

I UT Wi U 9 et | fa T e e )
TqRT UT HIRGT U gETfaer =ifg ot g faest

(8-22-258)

ST AT ® 3R S gl Al ©, o Hel hH % 354 | gial ¥ ; ghree 6
I ! AR & SR A9 o/ 1 g fhan’ tw aw etfuwmE e
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One dies or becomes miserable due to the fruition of the karmas.
Therefore, is your view that you have killed or caused suffering
to somebody not erroneous (mithya)?
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Also, one does not die or does not become miserable due to the
fruition of the karmas. Therefore, is your view that you have not
killed or not caused suffering to somebody not erroneous?

Yg-gfeg o T HEUT § -

THT g W1 Wl @ gfemegiee wifw ww
THT T Yeudl GETHe st heH (8-23-259)

0 78 S dfg @ fm H Shel 1 3:E-gE wa €, 98 98 ge-gfg €
AT AT Al st 2|

Your thought that you give misery (duhkha) or happiness
(sukha) to other living-beings is your faulty-intellect (miadha-
buddhi) that engenders bondage of the karmas, auspicious
(Subha) and inauspicious (asubha).

THeameaad ™ s T RO § -
TfrEegies 0 wiT W Tauegatag

o UTSERT a1 YUURE d Ser il (8-24-260)

TR ShemE 9 99 ¥ taussaiag ol
d UTgEent o1 qUURE 9 e ghgl (8-25-261)
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H Sfrall ol 3@ IR G 1 €, T8 THR H1 S 9 (AMR) 1ea@
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That you cause misery (duhkha) or happiness (sukha) to other
living-beings, this kind of your disposition (adhyavasana) —
involving attachment (raga), etc. — is the cause of bondage,
resulting in either demerit (papa) or merit (punya).

That you kill other beings or cause them to live, this kind of your
disposition (adhyavasana) — involving attachment (raga), etc. —
is the cause of bondage, resulting in either demerit (papa) or
merit (punya).

oo 7@ 9 o T HROT -

SHATASUT St @9 URTE A1 ° "ARfE|
TE SEEUE Starut eS| (8-26-262)

Sfell ! AR 31ET 7 AR, HH-a7 TEIEHH 9 g1 &1 I8 eea T g
Sirall o o= 1 GaY 7

Whether you kill or not the living-beings (jiva), the bondage
(bandha) of the karmas takes place due to your (psychic)
disposition (adhyavasana). This, in a nutshell, is the cause, from
the transcendental point-of-view —niscaya naya —of the bondage
of the living-beings.
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TEUfed e e URTTE ol
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In the same way [like the (psychic) disposition (adhyavasana)
pertaining to injury (himsa)], the dispositions of engagement in
falsehood (asatya), stealing (steya, cori), unchastity (abrahma),
and attachment-to-possessions (parigraha), cause karmic-
bondage resulting in demerit (papa).

And similarly, the dispositions of engagement in truthfulness
(satya), non-stealing (acaurya), celibacy (brahmacarya), and
detachment-to-possessions (aparigraha), cause karmic-bondage
resulting in merit (punya).

T g% ¥ Tl g -
Y Uged W YUT AU G FifG Srarut|
T F TR g St IrsIaEmieT s fan (8-20-265)
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T (ST dTel) %] 1 ST TRt il & 98 IS STEeEH
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Further, the Self (jiva), conditioned by the objects [external —
animate (cefana) and inanimate (acetana)], entertains the
dispositions of attachment (raga), etc. In reality, the objects are
not the cause of bondage; only the (psychic) dispositions (adhya-
vasana) are the cause of bondage.

Hig-dfg Rd® § -
gfegegfee sia swim ey qg famrea
T T Yendt foveerar @ g T fusstn (8-30-266)

¥ Sfal & 3f-gEt Fa1 €, 3% A §, g §, o S uE
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That I am responsible for making the other living-beings (jiva)
miserable (duhkhi) or happy (sukhi), and cause their bondage or
release, this assertion of yours is fraught with faulty-intellect
(mudha-buddhi), is futile, and, therefore, erroneous (mithya),
for sure.

- T IEHR e € -
SHATHTUTIUTIHT ST SSgifd shiHuT S 18|
eeitd Hieaw T foer o o féh &itd quil (8-31-267)
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If, in reality, the living-beings (jiva) get bound with the karmas
due to their (psychic) disposition (adhyavasana), and, treading
the path to liberation, they get dissociated from the karmas,
then what is your role? (Meaning thereby that your dispositions
that you cause their binding or releasing are futile.)

Sttar f1 & WHT " © -

"y shife Sitar srgrearuT fafgorea
UL T Hedl YUUT UTE o Uraferg (8-32-268)

T o 9T Starsid AT =
Hedl fS el SAAHETUITT STUTUT | (8-33-269)
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The Self (jiva), due to its (psychic) disposition (adhyavasana),
identifies itself with various states of existence — subhuman
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(plants and animals) (¢iryanca), infernal (naraka), celestial
(deva), and human-beings (manusya) — and various kinds of
bondage involving merit (punya) and demerit (papa,).

Similarly, due to its (psychic) disposition (adhyavasana), it
identifies itself with the medium-of-motion (dharma) and the
medium-of-rest (adharma), the soul (jiva) and the non-soul
(ajiva), and the universe (loka) and the non-universe (aloka).

fomen eremaa™ &€l Sk - WET -

TETUT UTfeel S STSASETUTITUT TSHIEHTUTI
o STERUT WRUT & hUT WUl U7 forwafan  (8-34-270)

A vd H e T ST a1 3H YRR & 3T off s1ezred ek Tl
€, 9 g 31gw o 1w e 9 o =1 e )

The ascetics (muni) who do not entertain the aforementioned,
and similar other, (psychic) dispositions (adhyavasana) remain
free from the bondage of the karmas, auspicious (subha) and
inauspicious (asubha).

LA o ATHT -

G Fadrstt fa 9 sregradnt wer 9 fauono
Uerehg Hd Wed foret wran o ufoman (8-35-271)
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Intellect (buddhi), pursuit (vyavasaya), disposition (adhyava-
sana), sensation (mati), reasoning (vijiiana), reflection (citta),
tendency (bhava), and modification (parinama), all denote the
same thing (meaning that various manifestations of the soul
(jiva) are its dispositions (adhyavasana).

Frgerentyma & frafor & o # -

T FEgRUTe ufsfaar ot furssauro
Torsgaorntaer qur giuten urafa foreot

(8-36-272)
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Therefore, the empirical point-of-view (vyavahara naya) is
contradicted by the transcendental point-of-view (niscaya
naya). Further, the ascetics (muni) taking refuge in the
transcendental point-of-view attain liberation (nirvana).

AT T =TT ek & -
TEATHERTHIST Hieldd fWuTerfs quurs|
Feadr fa stwear it faesfeedt g

(8-37-273)

138



8. Bondage of Karmas

f=a % g/ *fod oa, afafa, fa, siier o) a9 1 S gan o
3197ey St ST frearefie € 21

Although the abhavya (incapable of attaining liberation) soul
(jiva) may observe the vows (vrata), carefulness (samiti), control
(gupti), supplementary-vows (Sila), and practice austerities
(tapa) as expounded by Lord Jina, still it remains ignorant
(ajriant) and wrong-believer (mithyadrsti).

AW W YTE-UTS U T&T & -
Hierg 3TTEgdr srufaaamy g S Siefid
T UT Shifg T[0T STHEgaed UTTuT gl (8-38-274)

S STveIrSie € O W |l Ul €, feheg mietaa o1 AgH e e
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Although the abhavya (incapable of attaining liberation) soul
(jiva) may study the Scripture, but does not have faith in the
reality (tattva) of liberation (moksa). Without faith in the true
knowledge, its study of the Scripture results in no benefit.

A9H w9yl Frds & -

el ¥ ufvafe o Teife 9 a8 qui 9 Wil
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Such an abhavya (incapable of attaining liberation) soul (jiva)
puts faith (sraddha) in the dharma only to the extent of
achieving the worldly pleasures (bhoga). Such a person adores
(pratiti) the dharma, takes interest (ruci) in it, and, again,
exhibits tactile-feeling (sparsa) for it. But he does not have faith,
adoration, interest or tactile-feeling for the dharma that is
instrumental in the dissociation of the karmas.

FEER 9 AR Toem 13 @ @w -
ATARTST UTTOT Sarar dqut = fauor)
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(8-40-276)
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The Scripture, the acaranga, etc., is knowledge (jiana), (belief
in) the objects of the reality (tattva), like the soul (jiva), is faith
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(darsana), and (protection of) the six kinds of organism is
conduct (caritra); this is the empirical point-of-view (vyavahara
naya).

Surely, the own-soul (atma) is knowledge (jiana), the own-soul
is faith (darsana) and conduct (caritra), the own-soul is renunci-
ation (pratyakhyana), and own-soul is stoppage-of-karmas
(samvara) and activities (yoga); this is the transcendental point-
of-view (niscaya naya).

WraeRd ¥ Imfe ufturfa -

g wieatr fagar o wd uiums Tt |
Tfirstfe Suuifé g O TEiE SafEl (8-42-278)
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Just as the ‘sphatikamani’ crystal, which is pure, does not alter
its colour by itself, but when in proximity with the coloured (like
red) objects, it seems to acquire the (red) tinge, similarly, the
knowledgeable soul (atma) is pure, and does not acquire
modifications like attachment (raga) by itself. But due to
imperfections (dosa) in form of dispositions, like attachment
(raga), its purity gets tainted in form of attachment, etc.
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FN WfE T kAt R -

ur fq WEEEE seafe Uit ST 6 m
FIHOUN U7 €1 90T hION dfd WIEmoil (8-44-280)

T T, BN, HIE 1 A FUE 9[E bl @I Ey T8 w8,
eIt a8 39 el sl sdl a7 2

The knowledgeable-Self (jiani) does not, on its own accord,
transforms itself into dispositions (bhava) like attachment
(raga), aversion (dvesa), delusion (moha) and passions (kasaya).
Therefore, it is not the causal agent for these dispositions.

ST TAMTE T AT § -

g T Al T FEEHHY =T S W
afg g uRomar e siufe goir fau (8-45-281)

W H TH T, 39 H F W IR I &4 & 21 W S 96 81 8, 37
&Y IR a1 g3 (TMT) TS bl SR-aR e B

Due to the dispositions (bhava) consequent upon the fruition of
the (material) karmas that give rise to attachment (raga),
aversion (dvesa), and passions (kasaya), the psychic manifesta-
tions of the ignorant (ajriani) cause itself the bondage of such
dispositions, time and again.
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e | RHeR BT © -

g 9 Qe T HAER™HY od S 9TaT|
afg g ufomar Wt ST =En) (8-46-282)

T, 29 SR HE FHEY (SR & 389) B TS TS aRomd g
&, 37 &Y IR L1 g1 STeHT TS <Rl siferd 2|

(frd 9% & & FH-579 & SR TE 99 29 © SIK TR 9@
FH-TY T HRIT21)

Consequent upon the fruition of the (material) karmas that give
rise to attachment (raga), aversion (dvesa), and passions
(kasaya), the psychic manifestations of the soul (aGtma) cause it
the bondage of the karmas, like attachment (raga).

[The inference is that the karmic-bondage (karma-bandha)
causes dispositions, like attachment (raga); and dispositions,
like attachment, cause the karmic-bondage.]

YTdehHUT o W®RY -
rufesruul gfag ruereraTet aRa fauur
TIUIESHUT § RN F(U0TEr =l (8-47-283)
ufeHATT gfag T3 W U= Ul
TRUIERHUT § ST Ffurar =ietil (8-48-284)
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JME JWSHATT USRI o ST HTATUT
THedfc ST a1d skl Gl glig Ugatil (8-49-285)
(qaiga fooermmie®d) STufdswae < YR 1 81 36 YR (sl

fToTeRI&IET ) STYRET (] Yh &) SHAT =16l 39 SUey 9
I ST el T 8| STH(TSHAT & Jeh o1 & ST STeared ot <
YR 1 — 59 3R HIEwY 4| TH IURYN Y SCH Shieh Hal 741 7
Sd T SATCHT §58 SR WIE Sl GATSAM 78l il SN Wiashar e
AT, q9 ok o8 AT (FHT 1) Fdl Bl 2, T ST =1t |

Non-repentance (apratikramana) [of past perversions like
sensual-indulgence (visaya) and attachment (raga)] is of two
kinds. Similarly, non-renunciation (apratyakhyana) [of future
perversions like desire (kanksa)] is of two kinds. This teaching
entails that the soul (atma) is a non-doer (akaraka). Non-
repentance and non-renunciation are also of two kinds each —
physical (dravya) and psychic (bhava). This teaching entails that
the soul (atma) is a non-doer (akaraka). Know that so long as the
soul does not observe renunciation (pratyakhyana) and
repentance (pratikramana), of physical and psychic dispositions,
till then it is the doer (karta) of the karmas. [The psychic-states
or dispositions of the soul and the various species-of-karmas get
bound to each other through mutual cause-and-effect (nimitta-
naimittika) relationship. The (pure) soul (atma), on its own, is
not the doer (karta) of the dispositions (bhava), like attachment
(raga). The next two verses illustrate the consequence of the
mutual cause-and-effect (nimitta-naimittika) relationship
between the physical (dravya) — external substance - and
psychic (bhava) disposition —attachment (raga), etc.]
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R R ot MR Fiftmes v @ R -

SRS W HTegeaed < 30 <S4l

fohe a Feafe IOt Weern § & furss |
(8-50-286)

MR Sefad o TTed 346 ged |
fohe @ W gifg e & fUTee=Igut o
(8-51-287)
et e S 3 qETeIsed & J §, S9! AT (3T TR WehR
FX Rl €, W foh W WA & 0 €2 g SAew SR SRR

T 5 B 98 WY TRl TR YR 81 Wehdll @ Sl WET STeid el
T R?

How can the knowledgeable-soul (jriani-atma) be responsible for
the results of the actions like preparing food for the family and
the saint —adhahkarma, etc. — which are imperfections (dosa) of
the material-substances (pudgala-dravya), having qualities
alien to those of the soul? Activities like the adhahkarma and the
auddesika — food prepared specially for the saint — are both
material-substances (pudgala-dravya). How can I (the Self) be
the doer of these activities; these activities are perennially non-
conscious (acetana)?

o orgmr enRrEm T

i i S
N st TgrefaRmd = )
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9. THE LIBERATION

T o JEEE W W & -

g o i o gftEr serafis fereatsaa
fied Hedgd e o fa=me a&q |l
(9-1-288)

Sife T fa el B U1 Heud duT SEuEE |
TRIAUT g FEAT T U7 | URy urate famiea

(9-2-289)

39 HWELUNUT YSHUATSIZEr o SUTHFI
sotar fa ot geafe geafe @ < st T

(9-3-290)

S S T Igd GG U ST g IS I U T o did-As e
1 3 SHeb el S ST 8, I(E 98 9 o4 i &l hredl € al 98
SH T U T8l Fedl SR SFE & 99 g3 98 U 9gd il § ot
FehW TGl urdll

TH YR Site wH-sEl % gRw, wehia, feerfd ik srunt @i S

TS ot wH-Ty § TE Fean A 9% T H QB YE o € @
Tl S-SR W B Sl )




9. The Liberation

A man, bound in shackles for along time, knows the nature of his
bondage, intense or feeble, and also its duration. He cannot get
rid of the bondage till the time he is able to break the shackles.
Without such an effort, he cannot get freedom for a very long
time.

In the same way, the Self (jiva), just by knowing the nature of the
karmic-bondage — (the number of) space-points (pradesa),
nature or species (prakrti), duration (sthiti), and fruition
(anubhaga, anubhava) — does not get rid of the bondage (till the
time it makes an effort). Only when it attains purity by
abandoning attachment (raga), etc., it can get rid of all karmic-
bondage (karma-bandha).

o i fermamm | wer @ -

Wg =Y fRrdar deuteagr ur urafe ot

g 99 Rdar sitar fa ot urafe famteran (9-4-291)
579 YR 79[ | U1 g3T his I8Y 39 T4 hi fa=a1 sar gl

(Tomt & 719 W) b &1 °raT, S GhR S o HH-7 Hi
feredt sh¥ar g3 (a1 & 7 9) ek &1 amanl

Just as a man, bound in shackles, cannot get rid of the bondage
merely by worrying about it, similarly, the Self (jiva) cannot get
liberated from the karmic-bondage (karma-bandha) merely by
worrying about it.
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E 99 BT 9 dLUTagl g uafg famted|

g @9 SNUT I Sial gurare fauieail (9-5-292)

9 TR [ | 9T g3 Fig GeW S-9H1 i hIchl 319 &1 G
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Just as a man, bound in shackles, can surely get rid of the
bondage by breaking the shackles, similarly, the Self (jiva) can
attain liberation (moksa) if it makes efforts to get rid of the
karmic-bondage (karma-bandha).

we-foaam @ dier Ear € -
SOl = WETe faarfurg STt weETe =
SO W foaRewiiq O wWiaHieEUl HUTENI  (9-6-293)

T &% TS I SR AT & TG i AR S e i & qfd
forer gia1 €, 918 hl 9 o el &

After knowing the nature of the karmic-bondages (karma-
bandha) and also the nature of the soul (atma), the man who
maintains disinterest toward all kinds of karmic-bondage, gets
liberated from the karmas.
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U N Sg-fage g € -
Siar set 9 qgT fBvsifa gererauifeg et
quuTrgEuTeeT g fBue vuraEETem) (9-7-294)

el e s & ST 3Ta- o1 fafyer wreton % gR1 ger fRd S )
T w5 B BT (YU R gU) A TAEY 8 WW © (YU
AR

The Self (jiva) and the karmic-bondage (karma-bandha) are
differentiated on the basis of their own intrinsic nature or
marks. These two are chiselled (separated) with the help of the
instrument of the discriminative-wisdom (prajna).

Ag-faa™ 81 WX S o weeT -

el sel 9 q7 fossiftd Soreraule foraefe

S ogedl gl T I Sl (9-8-295)
Sfrel e a7 ST -37qe fAfyera wreroT & grT gereh R S B 9l o

H Al (ST V) YR H AT e 3R Y SACHT i T R
e

The Self (jiva) and the karmic-bondage (karma-bandha) are
differentiated (and separated) on the basis of their own intrinsic
nature or marks. The karmic-bondage should be discarded and
the pure soul ought to be realized.
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UAT o T &F 3T hi TBUT AT T -

forg @ Sfmfe T yuonw W g Hore 3t
g yuung fags g wvune @ et (9-9-296)

(o & @ g2 B-) 9% S A H8 T fmar S Hehel 22
(3 ST A €-) o% S AR Wall % R Ul TR S €1 o
(Ugel) U= & g favea foman o, 3 YR R & gR & TR I
=t

(The disciple asks—) “How can one realize that pure soul?”

(The Acarya replies—) “That pure soul can be realized through
the discriminative-wisdom (prajiia). As the soul had earlier
separated itself from the karmic-bondage (karma-bandha)
through the discriminative-wisdom (prajnia), in the same way,
the pure soul is realized through the discriminative-wisdom.”

§ foramer & -
TuuTe Hee St SRt W 3 q fursseRn
ATEHT I WTET o AvA W ungetn (9-10-297)

Y1 % g 39 GHR TLU FA =g foh S fagrem 7, freeg @ 9w §
& T S W@ E, 3 e W E, T8 S =

Through the discriminative-wisdom (prajiia), one must realize
that ‘I’ is really the ‘eternal-consciousness (cidatma)’; and,
further, that all other dispositions (bhava) do not belong to me.
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10. The All-pure Knowledge

3 THR & -y SR [T HRU] FLH ST S T8 FEd ©
fe 9 &1 wre o1 At B

P ofomt s o1 W AR 3 i wéee e 0 e 2
(sTer) T ol Sigeht g9, T, = o Her i 2|

Ignorant persons adopt various kinds of external insignia (liniga)
of the monks and the householders and claim that adoption of
these insigniasis the path to liberation.

But adoption of the external insignia cannot be the path to
liberation as the Omniscient Lords, discarding all external
symbols, and giving up attachment even to the body, get
immersed only in the faith (darsana), knowledge (jiiana), and
conduct (caritra).

TIA-FAF-SRT WA ¢ -
ur fa Tw Aieewn urEfsatteRartor fermun
THUTUTUTE=TToT Wiergww fSrom fafan

(10-103-410)

qRT Afew) forl arRurmafE ar g
THUTOTUTEINT 3TWT0T Sl WieRauR || (10-104-411)

Y IR e & fort - 7% off Ae-ant 72 € e, 9 ik wim
Hier-Art 7, TH fosed ed © |

THfeTT Tee 3R Ay g TR0 fohd gu fam i sigahe 7ot s
&1 79, I 3R =RE -y my-art § e
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The insignias (lifiga) of the monks and the householders do not
constitute the path to liberation. The Omniscient Lords declare
that (right) faith (darsana), knowledge (jriana), and conduct
(caritra) (together) constitute the path to liberation.

Therefore, discarding all external insignias of the monks and the
householders, lead your soul to the path to liberation comprising
faith (darsana), knowledge (jiiana), and conduct (caritra).

Hremrt W faer & -
UieRgUg W07 SAfg o =g Al o <
e fage forss wr faevg swueaEm

(10-105-412)

(% 9oA) Hig-9el | STOT ST ol Y TAfUd Y, I 1 STHA L
TR 3 BT A R, R R W R Y 37 oAt o R Ha

O bhavya - potential aspirant to liberation! Establish your soul
(atma) on to the path to liberation. Only this path ought to be
experienced, meditated upon, and traversed continuously; do
not tread the path that leads to other objects.

fom & Wt TeEEr @ @ e -
yrEfeaferg a fifgferg o sgwamy)

Hedtd o WA dfg U7 UE HHIER| (10-106-413)
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S @ Sgd YRR & dre-fortl o steren qeey-for ® AHe i €,
S THIER 1 (I[STH TET i) &l S|

Those who exhibit attraction (mamatva) toward the insignias
(linga) of various kinds of monks and householders have not
understood the ‘samayasara’ [the pure nature of the soul
(atma)].

fom & ey ® g @ R Ad -
FagTian qur ureht ifvor fa fermfor worfg aferaw?)
forsgauTen g Uiwsfe Wie@ur WeafermiuTIl

(10-107-414)

IER T <1 &1 Tl k! Hie w1 7rl shedl § IR o= 99 o g
formi =ht \rer-amt o g% e} A

Although the empirical point-of-view (vyavahara naya)
proclaims both kinds of insignia (/iniga) as essential to tread the
path to liberation, the transcendental point-of-view (niscaya
naya) does not consider any insignias, whatsoever, to be
desirable for traversing the path to liberation.
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T AU S HUT Ufegur I Iferdedal UGl

3 BTMEfE <IeT |l gEt SH Qiaal|

(10-108-415)

3 | IO S SUHEN d gl AHIAUES WY
g Seel & -

ST STSATCHT 39 FHAWTYA h1 UgehT 3R 59 27ef 3R ava W SRy Srefeqq
I[STeHT | SR, 9 ST Y&y gl S|

Acarya Kundakunda concludes this Scripture with a
mention of its significance -

The bhavya (potential aspirant to liberation) who, after reading
this Samayaprabhrta (or Samayasara) and understanding its
meaning and essence, would establish himself in the pure and
absolute Real Self shall attain the supreme bliss.

3fe gm wafaggumoniiEm auwr
3fe faftmem<Eiauvic auaues
® %k

This concludes
Acarya Kundakunda’s Samayasara
With Hindi and English Translation

*® ok ok
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10. The All-pure Knowledge

With great devotion, I make obeisance humble
at the Worshipful Feet of Acarya Kundakunda, a glittering
Jewel among the authors of the Scripture, whose expositions
tllumine the Reality, as preached by the Omniscient Lord.

At the conclusion of this worthy endeavour I adore and worship
the Lotus Feet of the ‘Five Supreme Guru’ — Parica Paramesthi —
for continued propitiousness:

Acarya Pujyapada’s “Sri Paiica Mahaguru Bhakti”:
e feagrematureaman: gdareE: |
e Agem: wa frator sty e

et - o€, fog, o, SweAE qon wd @y, A (Ul weE)
TTa-%9 €; 3 geft W fau Frafor srefq de-wdt wa-cedt %
(9&H)

The Arhanta (the embodied perfect souls), the Siddha (the
liberated souls), the Acdrya (the masters of ascetics), the
Upadhyaya (the teachers of ascetics), and all the Sadhu (the
ascetics) are the embodiments of propitiousness. May they
engender me the splendor of liberation (moksa, nirvana)!
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Acarya Samantabhadra’s Aptamimamsa:

IFETHITE Sl TATgasEd: |
AR HIel: T S==er 1R

sraare - (WIfEAr ST s+l diauiEd: ST )
HE-Fied 3T T o= Bl € 7R Hie-ed o F o o7 T e
21 ( 3TIET AR = Hien: e Al =) T
(erfsea, ferel aien ) de-Ed sfeum § wie giar 2, T
Hig-dfed STeas 9 wie el gl © Stefd a7 € gl 2|

Bondage (bandha) is caused in presence of ignorance
(ajiiana) accompanied by delusion (moha), and bondage is
not caused in presence of ignorance (qjiiana) not accompa-
nied by delusion (moha). From a particular standpoint — syad
— liberation (moksa) is caused in presence of slight-
knowledge (alpajiiana) not accompanied by delusion (moha),
and liberation (moksa) is not caused in presence of slight-
knowledge (alpajiiana) accompanied by delusion (moha).

0 4
—
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3¢ wgfeam g faaure — (5-15-178) 93
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ufRfore-3 APPENDIX-3

GUIDE TO TRANSLITERATION

Devanagari IAST* | Devanagar:i IAST | Devanagari IAST
AH a o gha q pa
<l a =3 na k2 pha
H l El ca q ba
3 z 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 sSa
Ed r [} dha v sa
% l T na 9 sa
3 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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With Authentic Explanatory Notes
e Aty faxfea
e Prakrit * Hindi * English

_ Foreword:
Acarya 108 Vidyanand Muni

English Translation, and Edited by:
Vijay K. Jain

e Published 2013; Hard Bound
e Pages: xvi + 216
o Size: 16 x22.5cm

Acdarya Nemichandra’s
Dravyasamgraha
(Also: Dravya Sangraha, Dravya Samgraha)
With Authentic Explanatory Notes

e Hfrerg faefem
LY

N Foreword by:
Acharya 108 Vidyanand Muni

English Translation, and Edited by:
Vijay K. Jain

ISBN 81-903639-5-6 Rs. 450/-

Acarya Pajyapada’s
Istopadesa —
The Golden Discourse

emd gEuTe fexfera

TRITSIT

e Sanskrit ¢ English

Foreword:
Acarya 108 Vidyanand Muni

Translation and Commentary:
Vijay K. Jain

e Published 2014; Hard Bound
o Pages: xvi + 152
e Size: 16 x22.5 cm
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Acarya Pujyapada’s
Istopadesa -
THE GOLDEN DISCOURSE

srard g farfem

o Foreword by:
Acarya 108 Vidyanand Muni

ViJay K. JAIN

ISBN 81-903639-6-4 Rs. 450/-



Acarya Samantabhadra’s

Svayambhustotra -
Adoration of
The Twenty-four Tirthankara

arerd wuawg fatea
* Sanskrit * Hindi ¢ English
Divine Blessings:

Acarya 108 Vidyanand Muni

Translation and Commentary:
Vijay K. Jain

e Published 2015; Hard Bound
o Pages: xxiv + 220
e Size: 16 x22.5cm

Acarya Samantabhadra’s
Svayambhustotra -
Adoration of
The Twenty-four Tirthankara

Divine Blessings:

Acarya 108 Vidyanand Muni

VIJAY K. JAIN

ISBN 81-903639-7-2 Rs. 500/-

Acdrya Samantabhadra’s
Aptamimanisa
(Devagamastotra)

Deep Reflection On The Omniscient Lord

Imemd vy farfea
SMEAHTHTET ( Fammee)

* Sanskrit * Hindi * English

) Foreword:
Acarya 108 Vidyananda Muni

Translation and Commentary:
Vijay K. Jain

e Published 2016; Hard Bound
e Pages: xxiv + 200
e Size: 16 x22.5cm

Ac_drya Samantabhadra’s
Aptamimamsa
(Devagamastotra)

Deep Reflection On The Omniscient Lord
el wuag fatfem
ST ETET
( FaTTEE )

Divine Blessings:

Acirya 108 Vidyananda Muni

VI1JAY K. JAIN

ISBN 81-903639-8-0 Rs. 500/-
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Acdrya Samantabhadra’s
Ratnakarandaka-
sravakacara -

The Jewel-casket of Householder’s Conduct
e wu=g fotea
TARITSh TR

e Sanskrit ¢ Hindi * English
Divine Blessings:

Acarya 108 Vidyananda Muni

Translation and Commentary:
Vijay K. Jain

e Published 2016; Hard Bound
o Pages: xxiv + 264
e Size: 16 x22.5cm

Acarya Samantabhadra’s
Ratnakarandaka-sravakacara -
The Jewel-casket of Householder’s Conduct

s Ay farfem

Divine Blessings:

Acarya 108 Vidyananda Muni

VIJAY K. JAIN

ISBN 81-903639-9-9 Rs. 500/-

Acarya Pujyapada’s
Samadhitantram -
Supreme Meditation
smemd geaure fafea
e Sanskrit * Hindi * English
Divine Blessings:

Acarya 108 Vidyananda Muni

Translation and Commentary:
Vijay K. Jain

e Published 2017; Hard Bound
e Pages: xlii + 202
e Size: 16 x22.5cm
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Acarya Pajyapada’s
Samadhitantram -
Supreme Meditation
= g farfam

T

Divine Blessings:

Acarya 108 Vidyanand Muni

Viay K. JAIN

ISBN 978-81-932726-0-2 Rs. 600/-



Acarya Kundakunda’s
Pravacanasara —
Essence of the Doctrine

e HEd fatad
PRI

e Prakrit * Sanskrit * Hindi * English

. Divine Blessings:
Acarya 108 Vidyananda Muni

Translation and Commentary:
Vijay K. Jain

e Published 2018; Hard Bound
o Pages: Ixi + 345
e Size: 16 x22.5 cm

Acarya Kundakunda's
Pravacanasara -
Essence of the Doctrine

sraT e farfea

Divine Blessings:

Acdrya 108 Vidyananda Muni

V1jay K. JAIN

ISBN 978-81-932726-1-9 Rs. 600/-

Acarya Umasvami’s
Tattvarthasutra
- With Explanation in English
from Acarya Pajyapada’s
Sarvarthasiddhi

e sureETdt ferfera deaTegT
(TS =T Hi| - e yde
fofera watdfafsg)

* Sanskrit * Hindi * English

) Divine Blessings:
Acarya 108 Vidyananda Muni

Translation and Commentary:
Vijay K. Jain

e Published 2018; Hard Bound
o Pages: xxx + 466
e Size:16 x23 cm

Acarya Umasvami’s
Tattvarthasitra
— With Explanation in English from
Acarya Pujyapada’s Sarvarthasiddhi

e FurEt farfem

AT

( 3t wEmE HiE - e yeue e waibtats )

TR SfE,

Divine Blessings:

Acarya 108 Vidyananda Muni

Vijay K. JAIN

ISBN 978-81-932726-2-6 Rs. 750/-
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Acarya Kundakunda’s
Niyamasara
— The Essence of Soul-adoration
(With Authentic Explanatory Notes)

MeTE Hadh< fatted
TR (ymifores saren feq)

e Prakrit * Hindi * English

) Divine Blessings:
Acarya 108 Vidyananda Muni

Translation and Commentary:
Vijay K. Jain

e Published 2019; Hard Bound
e Pages: Ixiv + 341
o Size:17x24 cm

Acarya Kundakunda's
Niyamasara

- The Essence of Soul-adoration
(With Authentic Explanatory Notes)

e Hedg fattad

fereraaTe

( wrmfines =mE fEa )

Divine Blessings:

Acarya 108 Vidyananda Muni

Vijay K. JAIN

ISBN 978-81-932726-3-3 Rs. 600/-

Acarya Gunabhadra’s
Atmanusasana
— Precept on the Soul
Jrerd Uty ferfem
e Sanskrit * Hindi * English
) Divine Blessings:
Acarya 108 Vidyananda Muni
Translation and Commentary:
Vijay K. Jain

e Published 2019; Hard Bound
o Pages: xlvi + 240
e Size: 17 x24 cm
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Aecarya Gunabhadra’s
Atmanusasana
- Precept on the Soul
e ToTeg farfem

Divine Blessings:
Acarya 108 Vidyananda Muni

ViJay K. JAIN

ISBN 9788193272640 Rs. 600/-



Acarya Kundakunda’s

Pancastikaya-samgraha
— With Authentic Explanatory Notes in English

(The Jaina Metaphysics)
METE H{EwS fotad
- QTATUTeR ST e wfEd
e Prakrit * Sanskrit * Hindi * English
B Divine Blessings:
Acarya Visuddhasagara Muni
Translation and Commentary:
Vijay K. Jain

e Published 2020; Hard Bound
e Pages: Ixx + 358
o Size: 17 x24 cm

Acarya Kundakunda’s
Paicastikaya-samgraha
- With Authentic Explanatory Notes in English

(The Jaina Metaphysics)

I e Tatte
et o

- wrefuTeR it ==mEn At

Divine Blessings:

Acdrya 108 Visuddhasagara Muni

Vijay K. JAIN

ISBN 9788193272657

Rs. 750/-

Ierd gy fafoa

fafaen
( TsrrvTaes, fegfas )

oo /U 9=

e Published 2020; Hard Bound
o Pages:1 + 222
o Size:17x24cm

ISBN 9788193272671 Rs. 500/-
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faea /U S=

e Published 2020; Hard Bound
o Pages: xl + 200 = 240
o Size:17x24cm

ISBN 9788193272664 Rs. 500/-

femerrerd fagrgarr faxfea
T -arer
Acarya Visuddhasagara’s

Satyartha-bodha -
Know The Truth

.f&<t . English

HWIEh- STHUT GAAEER i
English Rendering -
Vijay K. Jain

e Published: 2021; Hard Bound
e Pages: xxi + 369 p. = 390
e Size: 21 x29cm
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Acarya Visuddhasagara's

KNOwW THE TRUTH

ISBN 9788193272688 Rs. 600/-



Acarya Manikyanandi’s )
— — _ Acarya Manikyanandi’s
Pariksamukha Sutra Pariksamukha Sitra

. _ — Essence of the Jaina Nyaya
- Essence of the Jaina Nyaya

e Wit fatem

e gq

™ wrfuTeRAe faifera
TS g
* Sanskrit ¢ Hindi ¢ English

Divine Blessings:
Acarya 108 Visuddhasagara Muni

Translation and Commentary:

Vijay K. Jain

Ay 108 Vibuddhasequra Mnt
e Published: 2021, Hard Bound VIIAY K. JAIN
o Pages: lviii + 262 = 320
o Size: 17 x24 cm ISBN 9788193272695 Rs. 800/-

Acarya Kundakunda’s

Barasa Anuvekkha Acsirye Enndakunda's
. Barasa Anuvekkha

. — The Twelve Contemplations
- The Twelve Contemplatlons (With Authentic Explanatory Notes)

(With Authentic Explanatory Notes)
ITeTd e fatad
AR TR
(GTET STYET, SHE WraT )
e Prakrit * Hindi * English
) Divine Blessings:
Acarya 108 Visuddhasagara Muni
Editor and Translator: pr—
Vijay K. Jain el PO

e Published: 2021, Hard Bound b Tl
o Pages: xxx + 234 = 264
e Size:17x24cm ISBN 9789355661340 Rs. 800/-
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Acarya Pujyapada’s 7
R Acarya Pujyapada’s
Bhakti Samgraha Bhakti Samgraha

Collection of Devotions

Collection of Devotions

memd gETe fefea
i WUg
e Sanskrit * Hindi * English

Divine Blessings:
Acarya 108 Visuddhasagara Muni

Foreword:
Dr. Chakravarthi Nainar Devakumar

Editor and Translator: _ Divine Blessings:
Acarya 108 Visuddhasagara Muni
Vijay K. Jain
e Published: 2022, Hard Bound

o Pages: xxxiv + 278 = 312 ISBN 9789356275232 Rs. 600/-
e Size: 17 x24 cm

V1iJay K. JAIN

Also, this publication:

Acarya Kundakunda’s Samayasara

s k= fofod anaEr
ISBN 9789356803824 Rs. 800/-

/ ORDERING INSTRUCTIONS \
Inland Buyers:
WhatsApp: 9412057845 (Mrs. Sonal Jain Chhabra)
8923114988 (Ms. Malika Jain)

International Buyers:
WhatsApp: +91 8923114988 (Payment Through PayPal)

\ Email: flytomalika@gmail.com /
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THE-TA S WEE, Ya-W-4a g e
FIT, TR 91~ w1ae a1ren o yavn e, se1 o
3a=A w1 TYM HAA, FHal-gg U SAEET FHI,
eenef o1 Tl -ay w98 oft TEaE St w2
T WA a1 T FAeR, faaT I 1 e e, =SOngAnT i
FeAl HrEeh, a-TH St ot EgE 9, WEeed Ud ATy ¥ e’
I HHEHT FET T2, SAHATH SH F € G99 €, o1 TH=-al 9 G9a T
2l..

... ST~ Ted- e | o, 59 AEHT & TWH 9o, garares, FAfH-gd-1e
T AN, HES -G S S arel, TeE-HAH, STe- 911 o SAfeeha -,
forgr it forera AR S (SEag) 7 it WHEER St 771 7 Sive- 9T § e
AR L S-St =1 T WP IR e WerfedE faha 2|

AMIE 3T HeAT F & U Gensiy, o9 36 YR ot aniivedt ot
ST - qioTmi =1 fagyfa aeam %, =€t iy €1

- femerremd favrgerr g

Rs. 800/-
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