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PREFACE

e SRl G Taar 7ot |
A Shraeh-aral Semls&g W |l

These four are auspicious (marigala) — Lord Mahavira (the
Omniscient Tirtharnkara), Gautamasvami (the Apostle — ganadhara
— who assimilates the Words of Lord Mahavira), Acarya
Kundakunda (the great composer of the Scripture), and the Jaina
‘dharma’ (the conduct or ‘dharma’ based on the teachings of Lord
Mahavira).

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

The Origin of the Jaina Scripture (agama)

The divine discourse of the Tirthankara

The World-Teacher Lord Mahavira, the twenty-fourth Tirtharikara (the
Arhat), had expounded the reality of substances (dravya), as seen and
known in his omniscience (kevalgjiiana), through his divine voice
(divyadhvani). For the Lord’s divine discourse the devas erect a heavenly
Pavilion (samavasarana) befitting his glory, and there the World-Teacher
sits, facing the east, a few inches above the huge golden lotus placed on a
throne of heavenly gems. The Lord appears to be looking in all the four
directions. His voice is without the movement of the glottis or lips, and is,
therefore, termed anaksari (without letters). The Lord’s divine voice, as a
result of one of the eight splendours (pratiharya), is heard and enjoyed by
all present in their respective tongue (ardhamagadhi bhasa). The World-
Teacher is the sun that blossoms the soul-lotus of the worldly beings. His
divine discourse is the rain of nectar-water that washes away the dirt of
ignorance from all souls. He is the wish-fulfilling tree (kalpavrksa) for all
those aspiring for liberation. The World-Teacher is free from attachment
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and, therefore, delivers his discourse naturally, without desire or self-
interest, for the well-being of the worthy (bhavya) souls. As the clouds, by
nature, without human intervention, perform activities of raining,
thundering, and moving around, in the same way, activities of the Arhat
take place naturally, without volition, on fruition of auspicious karmas.

All substances (dravya) and their modes (paryaya) reflect directly
(and simultaneously) in the perfect-knowledge (kevalajriana) of the
Omniscient. The Omniscient knows all substances and their modes
directly and simultaneously as he does not rely on the sensory-knowledge
that knows substances in stages. Sensory-knowledge, being indirect,
acquires knowledge of substances in four stages: apprehension
(avagraha), speculation (iha), perceptual judgement (avaya), and reten-
tion (dharana). On destruction of karmas that hinder its natural power,
the soul, on its own, attains omniscience (kevalajriana) — infinite, inde-
structible, perfect knowledge — that knows all substances of the three
worlds and the three times directly and simultaneously. The knowledge of
the Omniscient — kevalajfiana — is all-pervasive (sarvagata or sarva-
vyapaka); it knows everything. It knows objects that are without space-
points — kalanu or anu, with space-points — parnicastikaya, with form —
pudgala, without form —jiva etc. It knows the modes of the future that are
yet to originate, and the modes of the past that have vanished.

The ‘ganadhara’ - worthy recipient of the divine discourse

Only a disciple of exceptional brilliance and accomplishment (rddhi) is
able to fully assimilate, without doubt, delusion, or misapprehension, the
irrefutable teachings of the Tirtharikara. The presence of such a worthy
disciple or Apostle, called a ganadhara, is mandatory in the congregation
before the Tirtharikara delivers his divine discourse.

The Apostle (ganadhara) is equipped with the following eight (see
‘Tiloyapannati’, verse 976) miraculous accomplishments (rddhi):

1. buddhirddhi — accomplishment of the intellect
2. vikriyarddhi — accomplishment of the bodily transformations

3. kriyarddhi — accomplishment of the power to move in the air,
water, fire etc.
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4. taparddhi — accomplishment of the austerities

5. balarddhi — accomplishment of the strength of the mind, the
speech and the body

6. ausadhirddhi — accomplishment of extraordinary therapeutic
powers

7. rasarddhi — accomplishment that can cause miracles of various
kinds, damaging and beneficial

8. ksetrarddhi — accomplishment that can feed innumerable beings
with limited food or accommodate them in limited space.

The balarddhi deserves special mention. It is of three kinds (see
‘Tiloyapannati’, verse 1072), the accomplishment pertaining to the mind,
the speech and the body - manobalarddhi, vacanabalarddhi, and
kayabalarddhi. The accomplishment pertaining to the mind, the
manobalarddhi, is attained on excellent destruction-cum-subsidence
(ksayopasama) of karma-types known as Srutajianavarana and
viryantaraya. The worthy ascetic equipped with the manobalarddhi is
able to reflect on and comprehend the entire scriptural-knowledge
(Srutajniana) within amuhirta (antarmuhtirta — within 48 minutes).

As per the divine discourse of the World-Teacher, the Apostle
(ganadhara) composes the ‘agama’ or ‘dravyasruta’ or ‘Srutaskandha’
comprising twelve departments (dvadasariga), also referred to as eleven
arngas and fourteen pirvas since the twelfth ariga includes the fourteen
piirvas, that contain true description of the Lord’s teachings. The twelve
departments (dvadasariga) are also called arigapravista. Then, there are
fourteen miscellaneous concepts (prakirnaka), external to the twelve
departments (dvadasariga); these are called arigabahya.

The twelve departments (dvadasariga) are known as 1) acarariga, 2)
sutrakrtanga, 3) sthananga, 4) samavayariga, 5) vyakhyaprajriyapti
ariga, 6) jaatrdharmakatharnga, 7) $ravakadhyayanarnga, 8) anta-
krddasariga, 9) anuttaropapadika dasarga, 10) prasnavyakaranarga,
11) vipakasutranga, and 12) drstivadanga. (see ‘Acarya Jinasena’s
Harivansapurana’, verses 92-95)

The fourteen arigabahya are: 1) samayika, 2) caturvinisatistavana, 3)
vandana, 4) pratikramana, 5) vainayika, 6) krtikarma, 7) dasavaikalika,

(ix)



Pravacanasara

8) uttaradhyayana, 9) kalpavyavahara, 10) kalpakalpa, 11) mahakalpa,
12) pundarika, 13) mahapundarika, and 14) nisadya. (see ‘Acdrya
Jinasena’s Harivarnisapurana’, verses 101-105)

The ‘agama’ as composed by the Apostle (ganadhara) is a thorough
description of the path to liberation and the true nature of all substances.
It is incontrovertible as it faithfully reflects the Words of the World-
Teacher. It contains the most comprehensive and accurate description of
every branch of learning that one needs to know. Employing the doctrines
of non-absolutism (anekantavada) and conditional predication
(syadvada), the ‘@gama’ has the power to vanquish all anxieties and
inquisitiveness of the knowledgeable soul aspiring to tread the path to
liberation. The men of ordinary intellect cannot reach the depth of the
teachings contained in the ‘agama’.

Subsequent promulgation of the Scripture (agama)

There were eleven ganadhara in Lord Mahavira’s (599-527 BCE) congre-
gation, with Gautamasvami, also known as Indrabhuti, as his chief
disciple. During the next sixty-two years after liberation (nirvana) of Lord
Mahavira, sequentially, three anubaddha kevali attained omniscience
(kevalajiiana) — Gautamasvami, Sudharmacarya, and Jambusvami. They
are called sequential or anubaddha 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, 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 Omniscient and the srutakevali, know the
nature of the Reality. The difference is that while the Omniscient experiences the
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Aparajita, Govardhana, and Bhadrabahu. (see ‘Tiloyapannati’, verses
1494-95)

It is generally accepted by the Digambara sect of Jainas that the
comprehensive knowledge contained in the ‘Ggama’ - arigas and pirvas —
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 dvadasarga. Acarya
Dharasena guided two dcaryas, Acarya Puspadanta and Acarya
Bhatabali, 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, Acarya 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, Acdrya 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 milleniums these texts have
been true guides for the ‘bhavya’ souls who find worldly existence as full
of suffering and aspire to tread the path that leads to ineffable happiness
ofliberation (moksa).

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 (kevalajnana); 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
chaudahapuruvt, a kind of buddhirddhi. (see ‘Tiloyapannati’, verse 1010).

(xi)



Pravacanasara

Acarya Kundakunda has not mentioned his name in any of the texts
that he had authored. However, in ‘Bodhapahuda’, he introduces himself
as adisciple (Sisya) of (Acdrya) Bhadrabahu, the last Srutakevali:

HEfaamT g3 ATy & 9ol sigd |
|l 98 higd UME HHT T JEAEE 1601

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 PP
HAUTITUTHESTE, THERTE 9Easlt Sial 16111

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

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

dfet] Tedfeg JaHTEHUEH e U |
AESTH AHIUTESTHUTHT GEehaelt o 11-1-111

O bhavyas (potential aspirants to liberation)! Making obeisance to
all the Siddhas, 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 srutakevali 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 experience of the ineffable glory of own soul. Only advanced
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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 (moksa).

o wamfag g STwun diagdur |
g SIS YHIUT Fahe B U1 ¥Hed 11-5-511

I will reveal that unified (ekatva) soul [established in pure-cognition
- indiscrete (abheda) ‘Three Jewels’ (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 some other names too: Padmanandi,
Vakragrivacarya, Elacarya, and Grddhapicchacarya.

Traditional story about the life of Acarya Kundakunda

Jaina literature (see ‘Punyasravakatha’) 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 Karamunda and
his wife Srimati. They had a cowherd, Mativaran 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 — agama - or the Jaina Scripture
(sastra). 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.

Sometime later, a monk happened to visit the merchant’s house. The
merchant offered him food with great veneration. The cowherd boy also
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gifted those texts to the great monk. For their acts of piety, the master and
the boy received blessings from the monk. The master had no issues. 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 Stmandharasvami in
Puarva-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 Simandharasvami in Purva-
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 Paricastikaya-
sara”, Third Edition, p. xix-xx.]

Acarya Kundakunda’s works

Acarya Kundakunda, who had great penchant for spiritual exposition, is
universally accepted as the author of the following treatises:
1. Paricastikayasara
Samayasara
Pravacanasara
Niyamasara

AN

Astapahuda or Atthapahuda
1) Darisanapahuda or Darsanapahuda (36 gathas)

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
Tirtharikara is present in each region, there would be a minimum of 20
Tirtharikara in five Videha-regions. Lord Simandharasvami is the Tirtharikara
present in the Parva-Videha region of Jambudvipa.
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i)  Suttapahuda or Sitrapahuda (27 gathas)

iii)  Carittapahuda or Caritrapahuda (45 gathas)
iv)  Bohipahuda or Bodhapahuda (62 gathas)

v)  Bhavapahuda (165 gathas)

vi)  Mokkhapahuda (106 gathas)

vii) Lingapahuda (22 gathas)

viii) Silapahuda (40 gathas)

Besides these, the authorship of ‘Rayanasara’ is attributed to Acarya
Kundakunda. However, as its several versions have different number and
sequence of gathas, some scholars are indecisive about attributing this
treatise to Acarya Kundakunda.

Every treatise mentioned above is a profound masterpiece, composed
on the strength of the knowledge that is beyond the senses — atindriya-
jhana. Even the best of brains found it difficult to comprehend and
assimilate the Truth contained in these. This prompted some prominent
and learned dcaryas, including Acarya Amrtcandra and Acarya Jayasena,
to write elaborate commentaries on some of Acdrya 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 Scriptures.

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

Acarya Kundakunda’s time

A.N. Upadhye (1935), in his exhaustive and scholarly Introduction to

‘Pracvacanasara’ 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
his age in the second half of the first century B.C. and the first half
of the first century A.D. ...”
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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. Acdrya
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.]

‘Pravacanasara’ of Acarya Kundakunda

Acarya Kundakunda’s ‘Pravacanasara’is among the most popular Jaina
Scriptures that are studied with great reverence by the ascetics as well as
the laymen. Copies of ‘Pravacanasara’ that are found in Jaina collections
are along with the commentary, called “Tattvapradipika’ of Acarya
Amrtcandra, and/or the commentary, called “Tatparyyavrtti’ of Acarya
Jayasena. Both commentaries are in Sanskrit. According to Acdrya
Amrtcandra’s version, it has 275 gathas in three sections (adhikara or
Srutaskandha). The first section — Reality of Knowledge (jrianatattva) —
has 92 gathas, the second — Reality of Objects-of-Knowledge (jrieyatattva)
— 108 gathas, and the third — Reality of Conduct (caritratattva) — 75
gathas. According to Acarya Jayasena’s version, it has 311 gathas in three
sections, comprising 101, 113, and 97 gathas, respectively. There is
another wonderful commentary in Hindi by Pande Hemaraja
‘Balabodhabhdsatika’, based on the version by Acarya Amrtcandra.

This book follows the version of Acarya Amrtcandra and the
Explanatory Notes after each gatha are generally guided by the Hindi
commentary by Pande Hemaraja.

We present here some profound concepts contained in ‘Pravacanasara’:

Pure-cognition (suddhopayoga), auspicious-cognition
(subhopayoga) and inauspicious-cognition (asubhopayoga)

Consciousness (cetand) manifests in form of cognition (upayoga).
Through the faculty of cognition (upayoga), the soul (jiva) engages in
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knowledge (jiiana) or perception (darsana) of the knowable (substance or

Jjheya). Cognition (upayoga) is the differentia of the soul. It is inseparable
from the soul as it occupies the same space-points as the soul; the
difference is only empirical (vyavahara), to facilitate expression of the
attribute of the soul.

When the soul entertains pure (suddha) disposition — conduct-
without-attachment (vitaraga caritra) — it turns into the pure (Suddha)
soul. The ascetic (muni, sSramana) who has right knowledge of the soul
and non-soul substances, is well versed in the Scripture, observes self-
restraint (samyama) and austerity (tapa), is free from attachment (raga),
and for whom happiness (sukha) and misery (duhkha) are alike,
represents pure-cognition (Suddhopayoga,).

When the soul entertains auspicious (Subha) dispositions like charity,
adoration of the Supreme Beings, and observance of vows, it becomes
auspicious (Subha). The soul that performs the worship of these three —
the stainless and all-knowing pure-soul (sarvajria-deva), the ascetic (yati),
and the preceptor (guru), offers gifts (dana), observes the major as well as
the supplementary vows (vrata), and follows austerities (tapa) like fasting
(upavasa), is engaged in auspicious-cognition (Subhopayoga). Being the
cause of bondage of karmas, auspicious-cognition (Subhopayoga), like
inauspicious-cognition (asubhopayoga), renders the soul wander in
worldly existence (samsara) and is not worthy to uphold.

When the soul entertains inauspicious (asubha) dispositions like
sense-indulgence, passions, and non-observance of vows, it becomes
inauspicious (asubha). It is then engaged in inauspicious-cognition
(asubhopayoga).

When the soul is in the state of pure-cognition (Suddhopayoga),
karmas cannot subdue its power.

The soul is knowledge

The nature of the soul is knowledge, and knowledge is coextensive with
the objects-of-knowledge (jrieya); knowledge pervades the objects-of-
knowledge. Since the objects-of-knowledge are all objects of the three
worlds and the three times, it follows that omniscience, the fruit of pure-
cognition (Suddhopayoga), knows all objects of the three worlds and the
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three times. The knowledge of the Omniscient — kevalajriana — is all-
pervasive (sarvagata or sarvavyapaka); it knows everything.

The soul, by own nature, is without-form (amiartika). From the
standpoint of its bondage with karmas since beginningless time past, it is
with-form (martika). The soul with-form (martika) knows, through the
senses and in stages like apprehension (avagraha) and speculation (tha),
the sense-perceptible objects. It may also not know these objects. Though
equipped inherently with the glory of knowledge-consciousness, due to
the bondage of karmas, it relies on the senses to know. Sensory knowledge
is indirect (paroksa) knowledge for the soul. Indirect knowledge depends
on the physical senses, knows only the physical objects, and is extremely
unsteady, degrading, edgy, accompanied by the dirt of delusion, dubious,
and reproachable. Since the sensory-knowledge knows objects with the
help of the physical senses, it is indirect and dependent.

From the transcendental-point-of-view (niscayanaya), the soul with
kevalajiiana neither accepts nor rejects the objects-of-knowledge (jrieya),
and the objects-of-knowledge (jrieya) do not transform the soul. It sees
and knows all objects-of-knowledge (jiieya), without exception.
Omniscience (kevalajiiana) sees directly those not-present modes
(paryaya), which are yet to originate, and which had originated in the past
but destroyed, i.e., all modes of the future and the past, not existing in the
present, of a substance (dravya).

Perfect-knowledge (kevalajiiana) is real happiness

Tormented by illness caused by the natural craving of the senses for
gratification, and unable to bear the pain, the ignorant souls take delight
in pursuing sensual-pleasures. Those having proclivity for the sensual-
pleasures suffer naturally. If the senses, by nature, did not give rise to
suffering, there would not have been this natural tendency toward
enjoyment of the sensual-pleasures. Intense craving for the pleasures of
the senses causes anguish; in order to alleviate suffering from craving and
consequent anguish, the worldly beings long for the pleasures of the
senses, and indulge in these till they die. The happiness brought about by
the senses is misery in disguise as it is dependent, with impediments,
transient, cause of bondage of karmas, and fluctuating.
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The knowledge that is self-born, perfect, spread over every object,
stainless, and free from stages is certainly the absolute (pure) happiness.
Happiness or bliss has no associated anxiety. Direct, sense-independent
knowledge is without anxiety; therefore, it is happiness. Indirect
knowledge is dependent, incomplete, diminutive, and murky. Indirect
knowledge is with anxiety, not the natural state of the soul, therefore, not
happiness. Direct, sense-independent knowledge encompasses all
objects-of-knoweldge (jrieya). Rid of the karmic dirt, it is pristine
(nirmala). It knows without stages; it knows simultaneously the whole
range of objects-of-knowledge (jrieya) in the universe and beyond,
covering the three times. It is the natural state of the soul, therefore,
happiness.

The happiness derived out of pure-cognition (Suddhopayoga) is real
soul-happiness, rid of all anxiety, and, therefore, worthy to uphold. The
soul engaged in pure-cognition (Suddhopayoga) enjoys supreme
happiness engendered by the soul itself; this happiness is beyond the five
senses —atindriya —unparalleled, infinite, and imperishable.

On destruction of all karmas that hinder the knowledge-nature of the
soul, pristine knowledge, with infinite glory and strength, appears. The
knowledge of the Omniscient pervades the whole of the universe and
beyond; this supreme knowledge is utterly steady, no different from the
soul and, being the nature of the soul, without anxiety. Therefore,
omniscience (kevalajiiana) is real happiness; there is no difference
between knowledge and happiness.

Delusion (moha) is the cause of misery

The contrary and ignorant view of the soul about substances — with
respect to their substance (dravya), qualities (guna), and modes (paryaya)
— is delusion (moha). Enveloped by delusion-of-perception (darsana-
moha), the soul entertains dispositions of attachment (raga) and aversion
(dvesa), and suffers from anxiety (ksobha).

The man, enveloped by delusion (moha), does not believe that there is
no difference between merit (punya) and demerit (papa) and continues to
wander in this dreadful and endless world (samsara).
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He, who knows the Omniscient Lord (the Arhat) with respect to
substance (dravya), qualities (guna), and modes (paryaya), knows the
nature of his soul (atma), and his delusion (moha), for certain, disappears.
The man whose delusion (moha) has disappeared realizes the true nature
of the soul and then if he gets rid of negligence (pramada), which takes the
form of attachment (raga) and aversion (dvesa), attains the pure soul-
nature.

Acquisition of valid knowledge (pramana) — direct (pratyaksa) and
indirect (paroksa) — about the reality of substances through the study of
the Scripture expounded by the Omniscient Lord, destroys, as a rule, the
heap of delusion (moha). It is imperative, therefore, to study the Scripture
meticulously. The Words of the Omniscient Lord are the sharp sword by
which one can demolish one’s enemies — delusion (moha), attachment
(raga), and aversion (dvesa). Only that man who, having grasped the
Words of the Omniscient Lord, makes concerted effort to demolish these
enemies succeeds in attaining the state of happiness that is rid of all
misery.

The substance (dravya) is characterized by origination
(utpada), destruction (vyaya), and permanence (dhrauvya)

That which does not ever leave its own-nature (of existence) and is
endowed with origination (utpada), destruction (vyaya), and permanence
(dhrauvya) is a substance (dravya). There is no origination (utpada)
without destruction (vyaya); similarly, there is no destruction (vyaya)
without origination (ufpada). Origination (utpada) and destruction
(vyaya) do not take place without the object (artha) that has permanence
(dhrauvya) of existence.

The substance (dravya) has qualities (guna) and
modes (paryaya)

The substance (dravya) has qualities (guna) and modes (paryaya). There
is no existence of either the quality (guna) or the mode (paryaya) without
the substance (dravya). And, the substance (dravya) has, as its own-
nature (svabhava), the attribute of existence (satta).
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The soul’s worldly states of existence

The states of existence of the soul (jiva) as the human, the sub-human
(plants and animals), the infernal being, and the celestial being are the
fruits of its name-karma (namakarma). Because of this reason, the soul,
while enjoying the fruits of its karmas, does not attain own-nature
(svabhava). The transformation of the soul-substance (jivadravya), in the
four states of existence, characterizes worldly existence — samsara. Mired
in karmic dirt and because of the influence of the karmas bound with it,
the soul (jiva) undergoes impure transformations, like delusion (moha)
and attachment (raga). Due to such impure transformations, the
particles of karmic matter fasten to the space-points (pradesa) of the soul
(jiva). Hence, impure transformations (like attachment) of the soul - its
bhavakarma - are the cause of bondage of material-karmas (dravya-
karma). The activity with excellent conduct-without-attachment
(vitaraga) does not yield fruit of states of existence like the human or the
infernal being, but, certainly, the activity with attachment (raga) is not
without fruit.

The non-soul substances

The substances (dravya) are of two kinds, the soul (jiva) and the non-soul
(ajtva). The soul (jiva) is of the nature of consciousness (cetana) that
manifests in form of cognition (upayoga). Starting from the physical
matter (pudgala), the other substances (dravya) are inanimate (acetana);
these comprise the non-soul (ajiva) substances (dravya). The space
(akasa) is infinite (ananta) and gives room to the souls (jiva) and the
matter (pudgala). The medium of motion (dharmastikaya), the medium
of rest (adharmastikaya), and the time (kala) permeate the universe-
space (lokakasa). The substance of time (kala dravya) is without space-
points (pradesa); it occupies just one space-point (pradesa). As the
indivisible atom of matter (pudgala-paramanu) traverses slowly in the
substance of space (akasa dravya) from one space-point to the other, the
time-atom (kalanu) evolves into its mode (paryaya) of time (duration or
‘samaya’). The substances (dravya) [other than the time (kala)] have one,
two, numerable, innumerable, and also infinite space-points (pradesa);
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however, the substance of time (kdla) has just the mode — ‘samaya’— with
one space-point (pradesa).

The life-essentials (prana) of the soul are material in nature

The life-essentials (prana) of the substance of soul (jiva) are the (five)
sense-life-essentials (indriya-prana), the (three) strength-life-essentials
(bala-prana), the age-life-essential (ayuh-prana), and the respiration-life-
essential (Svasocchvasa-prana). These life-essentials are fashioned by the
substance of matter (pudgala dravya).

The soul (jiva) bound with karmas like delusion (moha), attachment
(raga) and aversion (dvesa) is endowed with (four) life-essentials (prana)
and, as it entertains such dispositions on fruition of these karmas, it binds
itself with new karmas. The soul (jiva) that is soiled, since infinite time
past, with karmic dirt keeps on attaining new life-essentials (prana) so
long as it does not get rid of infatuation towards the objects of the senses,
own body being the principal object of the senses.

The material life-essentials (prana) cannot follow the soul (jiva)
which, after subjugating infatuation towards the sense-objects, engages
in meditation of only the pure soul-consciousness, and does not get
attached to all kinds of karmas.

The bondage of the soul

The universe (loka, having innumerable space-points) is filled densely
(without inter-space) in all directions with fine (siksma) and gross
(sthiila) molecules of matter, with and without the power to turn into
karmas. The molecules (skandha) of matter (pudgala) fit to turn into
karmas - karmana-varganad — when in association with the impure
dispositions of the soul (jiva) transform themselves into (eight types of)
karmas. The soul (jiva) is not the cause of this transformation of the
molecules (skandha) of matter (pudgala) into karmas; the molecules of
matter have inherent power to turn into karmas.

The molecules (skandha) of matter (pudgala) bound earlier with the
soul (jiva) in form of material-karmas (dravyakarma) certainly transform
themselves into the body as the soul (jiva) adopts a new body on change of
its mode (paryaya). The gross-body (audarika sarira), the transformable-
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body (vaikriyika Sarira), the luminous-body (taijasa sSarira), the
projectable- or assimilative-body (@Gharaka sarira) and the karmic-body
(karmana Sarira), all are forms of the substance of matter (pudgala-
dravya).

When the soul (jiva) engenders dispositions of delusion (moha),
attachment (raga) and aversion (dvesa) for the objects of the senses, it
again gets bound with those dispositions (of delusion, attachment and
aversion). The soul (jiva, atma) has innumerable space-points (pradesa).
The karmic molecules penetrate the space-points of the soul and make
bonds when there is vibration in the space-points of the soul due to the
activity of the mind, the speech and the body. These karmic molecules
remain bound with the soul for certain duration and then separate on
fruition.

The soul (jiva) with attachment (raga) toward the external objects
makes bonds with karmas and the soul without attachment - vitaraga —
toward the external objects frees itself from the bonds of karmas.
Certainly, the impure-cognition (asuddhopayoga) of the soul (jiva) is the
cause of bondage; know this as the essence of bondage.

The transformation of the soul (jiva) in auspicious (Subha)
dispositions, which are other than its innate nature, is merit (punya). The
transformation of the soul (jiva) in inauspicious (asubha) dispositions is
demerit (papa). The Doctrine expounds that the transformation that does
not delve into either dispositions is the cause of the destruction of misery
(duhkha).

The transformation of the worldly soul (jiva) into the state of
attachment (raga) etc. in the aforesaid manner is, in essence, the real
(niscaya) bondage (bandha). The other kind of bondage (of the karmic
matter with the soul) is the empirical (vyavahara) bondage (bandha).

The body, the possessions, the happiness or the misery, and the friends
or the foes do not have eternal association with the soul (aGtma); the pure
soul, of the nature of knowledge (jiiana) and perception (darsana), is the
only eternal substance. The worthy householder (sravaka) or the ascetic
(Sramana) who, after knowing the nature of the soul (atma), meditates on
the pure-soul (paramatma) destroys the intractable knot of delusion
(moha) and attains the purity of his soul. The one who has destroyed the
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dirt of delusion (moha), hasisolated himself from the sense-pleasures, has
controlled the wavering of the mind, and is established firmly in soul-
nature, performs meditation on the pure-soul.

Adopt the conduct - ‘dharma’ - of the ascetic

The man who wishes to escape from misery must adopt the conduct —
‘dharma’ — of the ascetic. He accepts the fivefold observances (acara) in
regard to knowledge (jiana), faith (darsana), conduct (caritra),
austerities (tapa), and strength (virya). “I do not belong to the external
objects; these external objects do not belong to me. Nothing in this world
belongs to me.” Ascertaining reality in this manner he adopts the form
(ripa) that is natural-by-birth (nagnya, yathajata).

Marks (linnga) of the ascetic

The external-marks (dravyaliriga) of the ascetic are that he adopts the
nude form that is natural-by-birth (nagnya, yathajata), pulls out his hair
of the head and the face by hand, being pure, he is free from activities that
cause injury (himsa), and does not attend to the body. The five supreme
vows (mahavrata), five regulations (samiti), fivefold control of the senses
(paricendriya nirodha), pulling out the hair on the head and the face
(kesalonica), six essential duties (sadavasyaka), renouncing clothes
(nagnya, digambaratva), not taking bath (asnana), sleeping on the
ground (bhumisayana), not cleansing the teeth (adantadhavana), taking
food in steady, standing posture (sthitibhojana), and taking food only once
in a day (ekabhukti), are the twenty-eight primary attributes (mulaguna)
that make the ascetic (sSramana) steady in his conduct. Negligence in the
practise of these primary attributes calls for their reestablishment as per
the rules.

The internal-marks (bhavaliriga) — the cause of cessation of births — of
the ascetic are that he is free from infatuation and the dispositions of
attachment (raga), aversion (dvesa) and delusion (moha). He frees
himself from the sense-of-mine (mamakara) and self-consciousness
(ahamkara) for all objects or things. He attains purity of the cognition
(upayoga). He becomes self-dependent, free from activities (yoga) of the
body, the speech, and the mind.
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Only when the soul is equipped with both, the external and the
internal marks (lirfiga), it acquires the status of the ascetic.

Appropriate conduct for the ascetic

The ascetic whose activities are without proper diligence certainly causes
injury (himsa) to the living beings, whether they die or not. He certainly
engenders bondage of karmas. The ascetic who incessantly observes
diligence in his activities does not engender bondage of karmas; he
remains unblemished as the lotus-flower remains untouched by the water
though it grows in the water. The supreme ascetics leave all possessions in
the first place. However, there is no inappropriateness if the ascetic makes
use of, as per the requirement of the time and the place, a possession
(parigraha) whose acceptance or rejection does not result in the breach of
his restraint (samyama).

The ascetic gets indifferent to this world, does not get attached to the
next, and, getting rid of passions (kasaya), engages in appropriate
partaking of food (@hara) and roaming (vihara). The appropriate food,
certainly, is accepted only once (in a day), is taken less than the fill and in
the form it is obtained. Further, it is accepted as gift while wandering
about, in daytime only, without consideration of taste, and it should not
contain honey and flesh.

The ascetic has the Scripture as his eyes

He, who has attained concentration (of knowldege, perception and
conduct), is called the ascetic. Concentration is attained by him who has
right knowledge of the objects. Right knowledge is obtained from the
Scripture, the Doctrine of Lord Jina. Therefore, it is important for the
ascetic to study the Scripture. By assimilating the Doctrine, the ascetic
determines the true nature of objects, by knowing the true nature of
objects he attains concentration, and through concentration he is able to
follow asceticism. There is no difference between asceticism and the path
to liberation (moksamarga). Certainly, the ascetic who is rid of the
knowledge of the Doctrine knows neither the own soul (atma) nor the
other substances. Not knowing the objects-of-knowledge (jiieya), how can
he attain the destruction of karmas? The ascetic without soul-knowledge
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accepts substances other than the soul and engenders dispositions of
delusion (moha) or attachment (raga) or aversion (dvesa). As a result, he
is bound with various kinds of karmas. The ascetic has the Scripture, the
Doctrine of Lord Jina, as his eyes. All objects-of-knowledge (jrieya), with
their infinite qualities (guna) and modes (paryaya), are well-established
in the Scripture. The ascetic acquires knowledge about these objects-of-
knowledge (jrieya) through his eyes of the Scripture.

The importance of right faith

The ascetic (muni, Sramana) cannot attain liberation even after acquiring
the knowledge of the tenets as contained in the Scripture if he does not
have the right faith (samyagdarsana) in the objects of reality. Also, even
after acquiring the right faith he cannot attain liberation if he does not
follow the right conduct (samyakcaritra). The man with even
infinitesimal infatuation (marccha) for external objects like the body
(Sarira) does not attain liberation, although he may have studied all the
Scriptures. It is proclaimed that the ascetic who although adept in
restraint (samyama), austerities (tapa) and interpretation of the
Scripture but does not have faith in the reality of substances, the soul
(atma) being the primary one, as expounded by the Omniscient Lord Jina,
is not a genuine ascetic. The man who is engaged in activities of observing
vows, regulations, study, meditation, and giving of gifts, but with
concocted faith — based on the teachings of a non-omniscient preceptor —
in objects like deva, guru and dharma, does not attain liberation but
attains birth in pleasurable conditions. Only the ascetic who observes
regulation — samiti — of the fivefold activity, control — gupti — of the
threefold yoga, curbs the five senses — paricendriyanirodha, subdues the
passions (kasaya), and is endowed with faith (darsana) and knowledge
(jrana), is said to have self-restraint (samyama). For the worthy ascetic,
enemy and kinsfolk, happiness and misery, praise and censure, iron and
gold, and life and death, are alike (he maintains equanimity).

The ascetic involved in worldly occupations is a worldly man

The ascetic (muni, sSramana) who is well-established in the trio of right
faith (samyagdarsana), right knowledge (samyagjriana) and right
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conduct (samyakcaritra), simultaneously, is said to have attained
concentration (ekagrata). Only such an ascetic follows perfect asceticism.
The ascetic with soul-knowledge (atmajndana) does not engender the
dispositions of delusion (moha) or attachment (raga) or aversion (dvesa)
in external substances. With resultant concentration (ekagrata), he
certainly sheds various kinds of karmas. If the ascetic who has adopted
the form (riipa) that is natural-by-birth (nagnya, yathajata), even though
he may be observing restraint (samyama) and austerities (fapa) but gets
involved in worldly occupations - like palmistry (jyotisa), medicine
(vaidya), chanting of prayers (maritrika), and invocation of spells
(tarnitrika) —heis a worldly man. The man who adopts the form (ripa) that
is natural-by-birth of the ascetic but has wrongly grasped the nature of
substances and insists on his wrong comprehension, wanders infinitely
long, experiencing the fruits of his karmas, in worldly existence.

Two kinds of ascetics

As per the Doctrine, the ascetics are of two kinds, those engaged in pure-
cognition (Suddhopayoga) and those engaged in auspicious-cognition
(Subhopayoga). The ascetics engaged in pure-cognition (Suddhopayoga)
are rid of the influx (asrava) of karmas and the rest, engaged in
auspicious-cognition (Subhopayoga), are with the influx of karmas. The
course of conduct for the ascetic engaged in auspicious-cognition
(Subhopayoga) consists in devotion (bhakti) to the Arhat etc. (the five
Supreme Beings), and fervent affection (vatsalya) — similar to the tender
love of the cow for her calf — for the preceptors of the Doctrine. The
following activities are not forbidden for such an ascetic: removal of
afflictions caused to the worthy ascetics, their adoration and salutation,
standing up in respect on their arrival, and following them as they walk.
Certainly, those worthy ascetics who are adept in interpretation of the
Scripture and abound in virtues like restraint (samyama), austerities
(tapa), and knowledge (jriana), deserve reverence in form of greeting
them on their arrival by standing up, attending on them, and bowing
down. The ascetic engaged in auspicious-cognition (Subhopayoga) should,
to the best of his ability, render service to a co-ascetic if he sees him
diseased, or suffering from hunger, thirst or other afflictions (parisaha).
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The Doctrine proclaims that for the householders (sravaka) to engage
themselves in this kind of activity is most desirable as by doing this they
gradually (by convention) attain the supreme bliss (of liberation).

The ascetic whois rid of demerit (papa) that accrues due to indulgence
in sense-pleasures (visaya) and passions (kasaya), has an attitude of
equanimity (samya) toward different attributes (dharma) of substances,
and in whom many virtues inhere, treads the laudable path to liberation.

The ascetic who is free from false conduct, has ascertained the nature
of substances as these actually are, tranquil [rid of attachment (raga) and
aversion (dvesa)] and follows true asceticism, does not wander long in the
fruitless worldly existence (samsara).

The pure, liberated soul

The soul (jiva, atma), which knows the reality of substances, has
renounced external and internal attachments (parigraha) and does not
indulge in the objects-of-the-senses, such stainless soul is called the Pure
One (Suddha).

The Pure-Soul (suddhatma) possesses true asceticism (Sramanya); it
is endowed with infinite perception (darsana) and knowledge (jriana),
and attains the supreme state of liberation (nirvana, moksa). True
asceticism (Sramanya), with ineffable and permanent bliss, is really the
liberated-soul (the Siddha).

The magnificence of ‘Pravacanasara’

‘Pravacanasara’, does not deal with traditional gathering of data,
experiments, investigations and observations to arrive at ‘facts’ or
‘conclusions’ that constitute worldly knowledge. Nor does it deal with
means to ‘enrich’ the human race by providing it with tools to make life
more pleasurable. Its scope in terms of time-frame is not limited to the
present life or a few generations. Its beneficiaries are not just the human
beings but all living beings, including the plants, animals and minute
organisms.

The quintessence of ‘Pravacanasara’ is that the soul-substance
(jivadravya), by own-nature (svabhdava), is omnipresent, omnipotent, and
omniscience. The driving force within each living being, the soul-
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substance is without form (amurtika) and invisible (adrsya). It
incontrovertibly establishes that the soul, rather than the body, is
knowledge and happiness. And, to bring to surface the inherent
knowledge and happiness of the soul, it must be got rid of karmas,
auspicious and inauspicious, that have sullied its purity since
beginningless time. The path consists in acquisition of the Three Jewels
(ratnatraya) — right faith (samyagdarsana), right knowledge (samyag-
Jjnana) and right conduct (samyakcaritra) — together. With diligence and
practice, distinction between these components of the Three Jewels
(ratnatraya) vanishes and the aspirant — the ascetic (muni, sSramana) —
reaches the stage where the soul becomes indiscrete (abheda) with its
qualities (guna). He gets established in pure-cognition (Suddhopayoga)
abounding in glory of own soul. Nothing more remains to be known or
achieved; he becomes one with perfect knowledge and perfect bliss, for
eternity. “He who knows the ‘self’ knows everything.”

The uninitiated reader may find the above statement mystifying and
obscure as his experience and effort hitherto has been to gather
knowledge and bliss from sources other than the ‘self’. The only way to
reconcile with the statement is to go inward, free the mind of objects
external, and experience the high and sublime status of own soul.

What is the soul (atma)? The soul is a substance (dravya) with
consciousness as its nature; it has infinite-attributes (anantadharma).
The infinite-attributes (anantadharma) are known by infinite-
standpoints (anantanaya); know that the scriptural knowledge
(Srutajiiana) is characterized by infinite-standpoints (anantanaya). The
soul, with its infinite-attributes (anantadharma), is known with the help
of the scriptural knowledge (Srutgjiiana). From the standpoint-of-
substance (dravyarthika naya), the soul is one with consciousness. From
the standpoint-of-mode (paryayarthika naya), which highlights the
difference between the quality (guna) and the possessor-of-quality (gunt),
the soul is known by its attributes of knowledge, perception etc. The soul
exists with regard to its own-substance (svadravya), own-space
(svaksetra), own-time (svakala), and own-nature (svabhava). The soul
does not exist with regard to other-substance (paradravya), other-space
(paraksetra), other-time (parakala), and other-nature (parabhava). With
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regard to its substance (dravya), the soul is permanent (nitya) but with
regard to its modes (paryaya), it is transient (ksanika). The substance is
thus known through infinite-standpoints (anantanaya). When the
assertion is understood to have been made in absolute sense, without
appreciation of the relativity of the point-of-view (naya), it becomes false
(mithya). When the same assertion is understood to have been made in
relative sense, with appreciation of the relativity of the point-of-view
(naya), it reveals the truth; it is valid-knowledge (pramana). This is the
beauty and the scope of the doctrine-of-non-absolutism (anekantavada),
the root of the Holy Scripture. The soul is known variously through the
standpoints (naya) and valid-knowledge (pramana). Both pramana and
naya are forms of knowledge; pramana is sakaladesa — comprehensive
and absolute, and naya is vikaladesa — partial and relative. A naya looks at
the object from a particular point of view and presents the picture of it in
relation to that view; the awareness of other aspects is in the background
and not ignored. A synthesis of different standpoints is achieved by the
doctrine of conditional predications (syadvada) wherein every viewpoint
is able to retain its relative importance. There is the affirmation or the
negation or the indescribability or the combination of these three,
depending on the point of view. Getting rid of the knots of delusion (moha)
and through the practice of establishing the self in the self, the Pure Soul
(Suddhatma) is attained. The soul is the accomplisher (sadhaka), the
means (sadhana), and the accomplishment (sadhya).

Gratitude for Auspicious Blessings

Acarya Vidyananda ( 3m=ms faem= )

A true yogi, Acarya Vidyananda shuns all
communication with external entities; his
internal deliberations are rid of attachment and
aversion, directed toward the pure soul. Bornin -
1925 and a digambara ascetic (nirgrantha munt)
since last fifty-five years, today he sleeps in
regard to worldly undertakings but is awake in
regard to soul-realization. He meditates on the
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pure-soul by renouncing all volitions. Overpowering his senses through
the fire of concentration, he enters the soul within and contemplates on
the self, through the medium of the self.

He meditates on the pure, effulgent state of his soul through the
instrument of his soul imbued with the Three Jewels (ratnatraya) of the
path to liberation. Established firmly in self-identity, he does not speak
while speaking, does not walk while walking, and does not see while
seeing. He does not deliberate for long on any task inimical to soul-
knowledge. If due to any reason he must undertake some activity of
speech and body, he performs it with indifference. He experiences
discontent in external sense-objects and happiness in contemplation of
the soul-nature. He reckons that no substance other than the soul is
potent enough to either assist or obstruct the functioning of his soul. He
has built a shield around his soul to protect it from all extraneous
influences. He purifies his soul by the knowledge of the soul.

Tranquil and discerning, he is ever engaged in concentration, and
study of the Scripture — the sure means to savour the nectar found in own
soul. It is said that the study of the Scripture bears the fruit of meditation
and subjugation of the senses and passions. This explains his utter
inclination toward the study of the Scripture.
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humble, by bowing my head, to Acarya Vidyananda.
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profound tenets contained in ‘Pravacanasara’, one must adopt the status
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One space-point (pradesa) of
space (akasa) has the power to
accommodate the atoms
(paramanu) of all the
remaining substances

The oblique-collection
(tiryakpracaya) and the
upward-collection
(ardhvapracaya)

The substance of time (kala
dravya) also exhibits
permanence (dhrauvya)

Origination (utpada),
permanence (dhrauvya) and
destruction (vyaya) in the
substance of time

The mode of time ‘samaya’
can only be established when
the substance of time (kala
dravya) is considered as
comprising the atoms of time
(kalanu), each occupying one
space-point (pradesa)

The amazing power of the soul
(jiva) that knows the self and
the others

The life-essentials (prana) of
the substance of soul (jiva)

These life-essentials are
fashioned by the substance of
matter (pudgala dravya)

The soul (jiva) bound with
karmas like delusion (moha) is
endowed with (four) life-
essentials (prana)
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Material life-essentials (prana)
are the cause of the bondage
of new karmas

Infatuation (mamatva) is the
cause of getting new life-
essentials (prana)

The life-essentials (prana) can
be got rid of through
subjugation of all attachment

Due to union with physical
matter, the soul (jiva) is
transformed into unnatural-
modes (vibhava-paryaya)

The four unnatural-modes
(vibhava-paryaya) of the
worldly souls (jiva)

The soul that understands
existence-of-own-nature
(svariapastitva) gets rid of
delusion (moha)

Due to impure cognition
(upayoga), the soul is bound
by material-karmas

Cause of the bondage of
meritorious (punya) and
demeritorious (papa) karmas

Activities that engender
auspicious-cognition
(Subhopayoga)

Activities that engender
inauspicious-cognition
(asubhopayoga)

Meditating on the pure soul-

substance is pure-cognition
(Suddhopayoga)
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The soul is not the doer, the
administrator, or the approver
of the three kinds of activities

The body, the mind and the
speech are the nature of the
substance of matter (pudgala)

“I am not of the nature of the
substance of matter
(pudgala).”

Atoms combine together to
form molecules

Qualities of greasiness
(snigdha) and roughness
(ruksa) in the indivisible atom
(paramanu)

Rules for combination of
similar or dissimilar types of
atoms

Explanation of the rules for
combination of similar or
dissimilar types of atoms

The molecules (skandha) are
produced due to matter’s own
nature of transformation

The universe is filled densely
with fine (siksma) and gross
(sthiila) molecules of matter

The soul is not the cause of
transformation of molecules of
matter into karmas

Owing to their own power of
transformation, the material-
karmas turn into the physical
body (nokarma)
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All five kinds of bodies are
forms of the substance of
matter (pudgala-dravya)

The (pure) soul (jiva) does not
have the qualities of the
substance of matter

How does the soul (jiva) form
bonds of karmas with the
matter (pudgala)?

Due to its power of knowing
and perceiving the soul (jiva)
gets bound by the karmic-
matter

Impure (asuddha) dispositions
for the objects of the senses
cause the psychic-bondage
(bhavabandha)

Due to bhavabandha the
bondage of material-karmas
(dravyakarma) takes place

Three kinds of bondage —
bhavabandha, pudgala-
bandha, and dravyabandha

As a result of the
bhavabandha, the
dravyabandha takes place

Impure-cognition
(asuddhopayoga) of the soul is
the real cause of bondage

Impure-cognition is caused by
attachment (raga), aversion
(dvesa), and delusion (moha)

Merit (punya), demerit (papa),
and destruction of misery

(duhkha)
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2-92

2-93

2-94

2-95

2-96

2-97

2-98

2-99

2-100

wftrer gefaummgr

it utfe SToTfe

e FHTTHIRT

Tugfe vra o

g gerfir har @

ftutafe STer 37T

HUSHT | S7or

TE! ST Sfrart

T Wefe = g wafw

e g Wi

The soul-substance (jiva-
dravya) is distinct from the
soul-bodies (jivanikaya)

Differentiate between the soul
and the non-soul according to
their respective nature

The soul is not the doer
(karta) of transformation in
material (pudgala) substances

The transformation of the
matter (pudgala) does not
belong to the soul (jiva)

The soul (jiva) is the doer
(karta) of its state of impure-
cognition (asuddhopayoga)

The dust of karmic matter
enters into the impure soul
(jiva) in form of karmas

The worldly soul gets into
bondage due to delusion
(moha), attachment (raga) and
aversion (dvesa)

The real (niscaya) bondage
and the empirical (vyavahara)
bondage (bandha) of the soul

The impure-point-of-view
(asuddhanaya) results in the
impure-state-of-the-soul
(asuddhatma)

The pure-point-of-view
(Suddhanaya) results in the
pure-state-of-the-soul
(Suddhatma)

The soul (atma) is pure
(Suddha) and eternal (dhruva)

-- 230

-- 231

- 232

-- 233

- 234

— 235

-- 236

-- 237

- 239

- 240

- 241

(liii)



Pravacanasara

Verse No. Verse

Topic

Page

2-101 2T o efqum ar

2-102 S ud o e
2-103 St forgemeist
2-104 BURCIECL I RE TRl
2-105
2-106

2-107 s fsom fafirer

2-108 AT g ST

“I do not belong to objects like
the body, and establish myself
in own pure soul.”

Meditation on the pure-soul
destroys the intractable knot
of delusion (moha)

Destruction of the knot of
delusion (moha) results in
indestructible happiness

One who is established in
soul-nature, performs
meditation on the pure-soul

What does the supreme-
ascetic (the Omniscient Lord,
the Kevali) meditate on?

The Kevali meditates on the
supreme happiness
appertaining to the soul

Salutation to the liberated
souls, those treading the path
to liberation and also to the
path to liberation

“I, too, get established in my
pure soul-nature.”

SECTION-3

Reality of Conduct (caritratattva)
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3-2 =S sgat
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(liv)

If your soul wishes to escape
from misery adopt the conduct
— ‘dharma’ - of the ascetic

Obtain consent of the family
and take leave of the elders

Go to a worthy head (acarya)
and plead admission into the
congregation
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(muni, Sramana)
3-8 aafafdfaaen The twenty-eight primary - 260
attributes (mulaguna) of the
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3-10 fermrgot afa The pravrajyadayaka or the - 262
diksadayaka or the diksaguru,
and the niryapakaguru
3-11 yIeie aug Rules for expiation, - 263
> ; ; confession, and taking on
3-12 chastisement on the breach of
proper restraint
3-13 3feremd o faam@ Renouncing association with - 264
all external objects, the ascetic
should be ever vigilant not to
breach proper restraint
3-14 <fe furergy forsst The ascetic should remain - 265
established in own ‘self’
3-15 W ST o o The worthy ascetic does not -- 266
entertain sense of attachment
for the food (ahara) etc.
3-16 ST ar =i Negligent activity of the - 268
ascetic is the cause of injury
(himsa)
3-17 wg 9 fieg e The ascetic whose activities - 269

are without proper diligence
certainly causes injury (himsa)
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The ascetic without due
diligence engenders bondage
of karmas; the ascetic with
diligence does not engender
bondage of karmas

Attachment to possessions
(parigraha) certainly
engenders bondage of karmas

The ascetic who has not set
himself free of attachment to
possessions (parigraha)
cannot have purity of mind

Attachment to possessions
(parigraha) must result in
infatuation (marccha) and
initiation (arambha)

There are exceptions; certain
possessions (parigraha) can be
used by the ascetic

The exception-path (apavada
marga) for the ascetic

The argument for allowing
certain external possessions

These possessions (parigraha)
are used as instruments for
treading the path to liberation

With detachment, the ascetic
engages in appropriate
partaking of food (@hara) and
roaming (vihara)

Such an ascetic does not
partake of food or roam; he is
‘nirahari’ and ‘avihari’

The ascetic employs his body
for austerity (tapa)
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The characteristics of
appropriate food

Instructions for the ascetic
who is adolescent (bala), old
(vrddha), having fatigue
(kheda) or diseased (rogi)

Understand the place (ksetra),
the time (kala), exertion
(Srama), strength (Sakti), and
bodily hazards (upadhi)

It is important for the ascetic
to study the Scripture and
attain concentration

The ascetic rid of the
knowledge of the Doctrine
knows neither the own soul
nor the other substances

The ascetics have the
Scripture, the Doctrine of
Lord Jina, as their eyes

All objects-of-knowledge
(jreya) are well-established in
the Scripture

He, whose perception is not
based on the tenets of the
Scripture, cannot observe
proper restraint (samyama)

Besides the knowledge of the
Scripture, right faith and
right conduct are also
required

The knowledgeable man,
established in own-self, sheds
heaps of karmas in just one
breath
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The man with infatuation
(murccha) does not attain
liberation

The worthy ascetic with self-
restraint (samyama)

Enemy and kinsfolk,
happiness and misery, praise
and censure, iron and gold,
and life and death, are alike
for the worthy ascetic

The ascetic well-established in
the ratnatraya attains
concentration (ekagrata); he
follows perfect asceticism

The ascetic who does not
concentrate on the knowledge-
soul is not treading the path
to liberation

The ascetic engaged in
concentration on the
knowledge-soul treads the
path to liberation

The ascetic with auspicious-
cognition (Subhopayoga) is
with the influx of karmas

The marks (laksana) of the
ascetic engaged in auspicious-
cognition (Subhopayoga)

Activities not forbidden for
the ascetic engaged in
auspicious-cognition
(Subhopayoga)

Such activities pertain to the
ascetic engaged in auspicious-
cognition (Subhopayoga)

- 298
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Assisting the fourfold

community of ascetics through

service is a part of auspicious-
cognition (Subhopayoga)

Causing injury (himsa) to
living beings while providing
service to other ascetics is not
commendable

The ascetic can perform
activity of service to all true
followers of the Doctrine

The right time for rendering
service to others

Interacting with the laymen
for the purpose of rendering
service is not forbidden

For the householders the
activity of service to ascetics —
auspicious conduct with

attachment — is most desirable

Attachment (raga) yields
opposing results, depending
on the objects of attachment

Activities based on concocted
faith do not result in
liberation

Performance of activities not
based on the Doctrine does
not yield the desired fruit

Those who themselves are
sullied with imperfections
cannot help others

The ascetic in whom many
virtues inhere treads the
laudable path to liberation
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Only the ascetics engaged in
pure-cognition (Suddho-
payoga) or auspicious-
cognition (Subhopayoga) can
help the worthy souls cross
the ocean of worldly existence

Right-minded persons must
show reverence for the most
worthy recipients (patra)

Method of according reverence
to the most worthy recipients
(patra)

Only worthy ascetics adept in

interpretation of the Scripture
and abound in virtues deserve
reverence

The one who although adept
in restraint, austerities and
interpretation of the Scripture
but does not have faith in the
reality of substances is not a
genuine ascetic

The ascetic who derides a
genuine ascetic out of malice
ruins own conduct (caritra)

The ascetic who expects
reverence from a more
merited ascetic wanders in
worldly existence for infinity

The worthy ascetic who
remains in company of false
ascetics adopts wrong beliefs
and ruins own conduct

The ascetic of restraint
(samyama) must leave the
company of worldly beings
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The nirgrarnitha ascetic who
gets involved in worldly
occupations is a worldly being

The worthy ascetic desirous of
release from misery should
live in company of ascetics
who are either equal or more
in merit

The ascetic who has wrongly
grasped the nature of reality
but insists on his false notions
wanders infinitely long in
worldly existence

The ascetic who has
ascertained the nature of
reality and is free from false
conduct does not wander long
in worldly existence

The stainless souls — the Pure
Ones (Suddha) — are the
reality of the means of
attaining liberation

True asceticism (Sramanya),
with ineffable and permanent
bliss, is really the liberated-
soul (the Siddha)

The ascetic or the householder
who comprehends the tenets
described in this Scripture
realizes, within a short time,
the supreme bliss
appertaining to his pure-soul
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Acarya Kundakunda’s Samayasara:
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The beings — souls (jiva) — with right-belief
(samyagdrsti) are free from doubt, therefore, they are
free from fear. Since they are free from seven kinds of
fear*, they certainly are free from doubt.

* The seven kinds of fear are: 1) fear relating to this life —
thalokabhaya, 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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I make obeisance to Sri Vardhamana Svami, the Ford-maker
(Ttrtharkara) and the expounder of the own-nature (svabhava)
or ‘dharma’, who is worshipped by the lords of the heavenly
devas (kalpavasi devas), other devas (bhavanavasi, vyantara
and jyotiska devas) and humans, and has washed off the dirt of
inimical (ghati) karmas.

Also, I make obeisance to the remaining (twenty-three)
Tirthankara (the Arhat), all the Liberated Souls (the Siddha)
who are established in their utterly pure nature, and the Saints
(sramana) — the Chief Preceptor (acarya), the Preceptor
(upadhyaya), the Ascetic (sadhu) — who practise five-fold
observances in regard to faith (darsanacara), knowledge
(jranacara), power (viryacara), conduct (caritracara) and
austerities (tapacara).

Then, I (Acarya Kundakunda) make obeisance to all the
Tirtharkara (the Arhat) present in the human region!
collectively and individually.

I The transverse world consists of innumerable concentric island-continents and
oceans extending one beyond the other in transverse position up to the ocean of
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Explanatory Note: Obeisance is of two kinds: dual (dvaita) and
non-dual (advaita). Worshipping by bowing down and veneration
through devotional hymns is the dual (dvaita) obeisance.

Svayambhuramana. The first three island-continents are Jambudvipa,
Dhatakikhanda and Puskaravara. Oceans Lavanoda and Kéaloda surround
Jambuidvipa and Dhatakikhanda, respectively. In the middle of Puskaradvipa there is
the mountain chain of Manusottara in form of a circle (running all around the
continent). Human beings are found only within this mountain chain and not beyond
it. Neither the vidyadhara nor the ascetics of extraordinary attainments can go at any
time beyond this line. The exceptions include the souls which practise maranantika-
samudghata or kevali-samudghata. (see ‘Sarvarthasiddhi’, 3-35.) Thus, human
beings reside in the two and a half continents commencing from Jambtdvipa and in
the two oceans. The human region is 45,00,000 yojana broad.

In the middle of these oceans and continents is Jambudvipa, which is round and
which is one hundred thousand yojana in diameter. Mount Meru is at the centre of this
continent like the navel in the body. There are five Videha in the human region; one in
Jambtdvipa, two in Dhatakikhanda and two in the half of Puskaravara. Each Videha
has one Meru. Five Bharata, five Airavata, and five Videha, excluding Devakuru and
Uttarakuru, are the fifteen regions of labour (karmabhimi). Situation pertaining to
the fourth period of dusamasusama prevails in Videha; however, in Devakuru and
Uttarakuru situation pertaining to the first period of susamasusama prevails.
Bharata, Airavata and Videha are five each. All these are the regions of labour. Only in
Bharata etc. the living being can amass demerit capable of plunging him in the
seventh infernal region. Similarly, only in these regions one can acquire merit that
leads to the highest celestial state such as that of the Sarvarthasiddhi deva. Hence,
these regions are the regions of labour (karmabhami). The Tirtharikara take birth
only in the regions of labour (karmabhiimi). ( see ‘Trilokasara’, verses 680-681.)

Devakuru, Uttarakuru, Haimavata, Hari, Ramyaka, Hairanyavata and the
midisles (antardvipa) are lands of paradise (regions of enjoyment). These are the
regions of enjoyment as the objects of enjoyment are provided by the ten kinds of
desire-fulfilling trees (kalpavrksa). (see ‘Sarvarthasiddhi’, 3-317.)

In each Meru, there are thirty-two Videha-countries making a toal of 160 Videha-
countries in the human-region. If each Videha-country has one Tirtharikara, there
can be a maximum of 160 Tirtharikara in Videha-countries. Broadly, however, 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 Tirtharikara is present in each
region, there would be a minimum of 20 Tirtharikara in five Videha-regions.

In our region of Bharata, there is no Tirtharikara after Lord Vardhamana, who
attained liberation in 527 BCE.
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Adoration after removing the duality of internal-thoughts
(bhavya) and external-activity (bhavaka), and merging the ‘Self’
with the Supreme Being is the non-dual (advaita) obeisance. The
soul itselfis the worshipped and the worshipper.

Having worshipped the Tirtharnkara (the Arhat), the Liberated
Souls (the Siddha), the Chief Preceptors (acarya), the
Preceptors (upadhyaya) and the Ascetics (sadhu), I adopt the
state of equanimity (samya), i.e., passionless conduct-without-
attachment (vitaraga caritra).

I adopt this state of equanimity (samya), the source of
attainment of liberation, from the five Supreme Beings who are
the principal abode of pristine faith and knowledge.
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SECTION-1
Reality of Knowledge (jiianatattva)
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The soul attains liberation (nirvana, moksa) by virtue of conduct
(caritra), characterized by right faith (samyagdarsana) and
right knowledge (samyagjniana). The path to liberation is
accompanied by the glory of the lords of the heavenly devas
(kalpavasi devas), other devas (bhavanavasi, vyantara and
Jyotiska devas), and humans.

Explanatory Note: Conduct is of two kinds: 1) conduct-without-
attachment (vitaraga caritra), and 2) conduct-with-attachment
(saraga caritra). Conduct-without-attachment (vitaraga caritra)
leads to liberation, and conduct-with-attachment (saraga caritra)
leads to attainment of glories of the lords of the celestial beings and
the humans. Tinged with passions (kasaya), conduct-with-
attachment (saraga caritra) causes bondage of karmas and,
therefore, needs to be discarded.
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For sure, to be stationed in own-nature (svabhava) is conduct;
this conduct is ‘dharma’. The Omniscient Lord has expounded
that the dharma, or conduct, is the disposition of equanimity
(samya). And, equanimity is the soul’s nature when it is rid of
delusion (moha) and agitation (ksobha).

Explanatory Note: Equanimity (samya) is the untainted
(nirvikara) nature of the soul that is rid of delusion (moha) and
agitation (ksobha) caused by the perception-deluding (darsana-
mohaniya) and the conduct-deluding (caritramohaniya) karmas.
It follows that conduct (caritra) is own-nature (svabhava or
dharma); and right faith (samyagdarsana) is the root of ‘dharma’.
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Lord Jina has expounded that the particular state or
modification of the substance isits nature (dharma) at that time.
Therefore, the soul that is in the state of conduct-without-
attachment (vitaraga caritra) or equanimity (samya) is to be
known as its nature (svabhava or dharma).

Explanatory Note: When an ironball is heated, it becomes one
with heat. Similarly, when the soul entertains auspicious (subha),
inauspicious (asubha) or pure (Suddha) dispositions, it becomes
one with these dispositions. The soul (atma) is one with conduct
(caritra). The soul (Gtma) is conduct (caritra).
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When the soul entertains auspicious (Subha) or inauspicious
(asubha) dispositions, it becomes auspicious (Subha) or
inauspicious (asubha). When the soul entertains pure (suddha)
disposition — conduct-without-attachment (vitaraga caritra) — it
turns into the pure (Suddha) soul. Thus, the soul, by nature
(svabhava), undergoes three kinds of modifications (parinama).

Explanatory Note: When the soul entertains auspicious (Subha)
dispositions like charity, adoration of the Supreme Beings, and
observance of vows, it becomes auspicious (Subha). When the soul
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entertains inauspicious (asubha) dispositions like sense-
indulgence, passions, and non-observance of vows, it becomes
inauspicious (asubha). A coulourless crystal acquires black tinge
when placed in contact with black flower; such is the nature of the
crystal. It regains its colourless nature when separated from the
black flower. The soul too gets to its pure (Suddha) nature when
separated from the auspicious (Subha) or inauspicious (asubha)
dispositions.
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Substance (dravya) does not exist without the mode (paryaya).
As a rule, at no time substance (dravya) can exist without its
modification (parinama). Only in imagination can the substance
exist without its modification, like a kharavisana — the ‘horns of
a hare’. Different modes of cow-produce (gorasa) — like milk,
curd, butter, cheese and buttermilk — exist due to the presence of
cow-produce; in the same way, modes (paryaya) exist only due to
the presence of the substance (dravya). In addition, without the
existence of the substance (dravya), modifications (parinama)
cannot exist. It is because the substance (dravya) is the source or
foundation of modifications (parinama); if there were no
substance (dravya), on what would its modifications (parinama)
subsist? If there were no cow-produce (gorasa), on what would
milk, curd, butter, cheese and buttermilk subsist? The existence
of an object can only be established with the existence of all three
— the substance (dravya), the quality (guna), and the mode

(paryaya).

Explanatory Note: Only when there is simultaneous existence of
the substance (dravya), the quality (guna), and the mode
(paryaya), there is existence of the object. Without presence of any
of these three, the existence of the object cannot be established.
For example, gold is a substance (dravya), yellowness is its quality
(guna), and earring is its mode (paryaya). Without any of these
three, the existence of gold cannot be established. The
modification (parinama) of the object is the mode (paryaya) of the
substance (dravya). Without the mode (paryaya), there is no
existence of the substance (dravya). The quality (guna), and the
mode (paryaya) are determined by the nature of the substance
(dravya). Accordingly, the pure soul has pure quality and pure
mode. When the soul has either auspicious (Subha) or inauspicious
(asubha) modifications (parinama), it becomes one with these
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modifications. When the soul has pure (suddha) modification
(parinama), it becomes one with such modification. Modifications
(parinama) are the nature of the substance (dravya).
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The soul that is established in own nature (svabhava or
dharma), when engaged in pure-cognition (suddhopayoga), it
attains the bliss of liberation (moksa). When engaged in
auspicious-cognition (subhopayoga), it attains happiness
appertaining to the celestial beings.

Explanatory Note: The soul has two kinds of conduct or dharma
— conduct-without-attachment (vitaraga caritra) and conduct-
with-attachment (saraga caritra). The soul that manifests in pure-
cognition (Suddhopayoga) exhibits conduct-without-attachment
(vitaraga caritra). When the soul is in the state of pure-cognition
(Suddhopayoga), karmas cannot subdue its power. It becomes
capable of attaining its own pure state, the state of infinite and
indestructible happiness, i.e., liberation. When the soul is in the
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state of auspicious-cognition (subhopayoga) it exhibits conduct-
with-attachment (saraga caritra). Auspicious-cognition
(Subhopayoga) manifests in dispositions like charity, adoration of
the Supreme Beings, observance of vows, and self-restraint. When
the soul is engaged in auspicious-cognition (Subhopayoga), influx
of the karmas of auspicious nature takes place; as a result, natural
powers of the soul get subdued and it cannot attain the state of
liberation (moksa). The bondage of auspicious karmas results in
attainment of happiness appertaining to the celestial beings.
Auspicious-cognition (Subhopayoga) is alimb of conduct (caritra or
dharma) but as it is tinged with attachment (raga) and passions
(kasaya), it leads to the attainment of happiness that is sense-
dependent. The happiness derived out of the senses is, in reality,
suffering. Hot clarified-butter (ghee) put on the body must cause a
burning sensation like that from fire. Hot clarified-butter (ghee) is
not in its natural, cool state. Being the cause of bondage of karmas,
auspicious-cognition (Subhopayoga), like inauspicious-cognition
(asubhopayoga), renders the soul wander in worldly existence
(samsara) and is not worthy to uphold. The happiness derived out
of pure-cognition (Suddhopayoga) is real soul-happiness, rid of all
anxiety, and, therefore, worthy to uphold.

Consciousness (cetand) manifests in form of cognition
(upayoga). Through the faculty of cognition (upayoga), the soul
(jiva) engages in knowledge (jiiana) or perception (darsana) of the
knowable (substance or jrieya). Cognition (upayoga) is the
differentia of the soul. It is inseparable from the soul as it occupies
the same space-points as the soul; the difference is only empirical
(vyavahara), to facilitate expression of the attribute of the soul.
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Inauspicious-cognition (asubhopayoga) renders the soul wander
in worldly existence (samsara) for a very long time. The soul
wanders as low-grade human being, plant or animal, and
infernal being, and is subject to thousands of severe miseries.

Explanatory Note: Auspicious-cognition (Subhopayoga) is alimb
of conduct or dharma from the empirical (vyavahara) point of view,
but inauspicious-cognition (asubhopayoga) is not conduct or
dharma from any point of view. The extroverted worldly soul
engages in inauspicious-cognition (asubhopayoga) in forms such
as non-observance of vows (avrata), sense-indulgence (visaya) and
passions (kasaya). As a result, it keeps on wandering in the world
(samsara) for avery long time.
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The souls engaged in pure-cognition (suddhopayoga) enjoy
supreme happiness engendered by the soul itself; this happiness
is beyond the five senses — atindriya — unparalleled, infinite, and
imperishable.

Explanatory Note: The Arhat and the Siddha enjoy supreme
happiness produced out of the conduct-without-attachment
(vitaraga caritra), characterized by equanimity (samya). This
happiness is extreme; even the lords of the celestial beings — Indra
—never get to this kind of ineffable happiness. Produced by the soul
itself, it is utterly independent. Not based on deliberation or
reckoning, it is independent of the five senses (as such, termed
atindriya) — touch, taste, smell, sight, and hearing. No happiness
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in the three worlds can match the merit of this happiness; the
worldly happiness, in comparison, is but misery. It is permanent
and without impediments. This happiness is the fruit of pure-
cognition (Suddhopayoga). Pure-cognition (Suddhopayoga) is thus
worthy to be accepted and endured.
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Lord Jina has expounded that the ascetic (muni, sramana) who
has right knowledge of the soul and other substances, is well
versed in the Scripture, observes self-restraint (samyama) and
austerity (tapa), is free from attachment (raga), and for whom
happiness (sukha) and misery (duhkha) are alike, represents
pure-cognition (Suddhopayoga).

Explanatory Note: That ascetic (muni, sSramana) represents
pure-cognition (Suddhopayoga) who has right faith and knowledge
about the nature of the Self and, shunning everything other than
the Self, establishes himself in the Self. He achieves this state
through the power of self-restraint (samyama) and austerity
(tapa). Devoid of all attachment (raga), he has no concern for
anything other than the Self. He does not entertain dispositions of
either like or dislike for the objects of the senses.
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The soul that has become pristine through pure-cognition
(Suddhopayoga), and has washed away, by own effort, the dirt of
the obscuring — knowledge-obscuring (jiianavaraniya) and faith-
obscuring (darsanavaraniya) — along with the obstructive
(antaraya) and the deluding (mohaniya) karmas, comprehends
fully all objects-of-knowledge (jrieya).

Explanatory Note: Only the soul established in pure-cognition
(Suddhopayoga) attains, on destruction of four inimical karmas,
omniscience (kevalajiiana) that knows fully all objects of the three
times (past, present, and future). The nature of the soul is
knowledge, and knowledge is coextensive with the objects-of-
knowledge (jiieya); knowledge pervades the objects-of-knowledge.
Since the objects-of-knowledge are all objects of the three worlds
and the three times, it follows that omniscience, the fruit of pure-
cognition (Suddhopayoga), knows all objects of the three worlds
and the three times.
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Lord Jina has expounded that the soul that attains its pure own-
nature (svabhava) knows all objects of the three worlds and the
three times. It is all-knowing (sarvajria), worshipped by the
lords of the three worlds, and self-dependent. Such soul is called
‘svayambhii’.

Explanatory Note: The soul established in its Pure Self (through
sSuddhopayoga) attains omniscience (kevalajiiana) without the
help of, or reliance on, any outside agency. Such a soul is
appropriately termed the ‘self-dependent’ or svayambhii.
Factors-of-action (karaka) are of six kinds: 1) the doer (karta),
2) the activity (karma), 3) the instrument (karana), 4) the bestowal
(sampradana), 5) the dislodgement (apadana), and the
substratum (adhikarana). Each of these is of two kinds: empirical
sixfold factors-of-action (vyavahara satkaraka) and transcen-
dental sixfold factors-of-action (niscaya satkaraka). When the
accomplishment of work is through external instrumental causes
(nimitta karana) it is the empirical sixfold factors-of-action
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(vyavahara satkaraka) and when the accomplishment of work is
for the self, in the self, through the self as the material cause
(upadana karana), it is the transcendental sixfold factors-of-action
(niscaya satkaraka). The empirical sixfold factors-of-action
(vyavahara satkaraka) is based on what is called upacara
asadbhiita naya and, therefore, untrue; the transcendental sixfold
factors-of-action (niscaya satkaraka) is based on the self and,
therefore, true. Since every substance (dravya) is independent and
is not a cause of either the creation or the destruction of other
substances, the empirical sixfold factors-of-action (vyavahara
satkaraka) is untrue. And since the transcendental sixfold factors-
of-action (niscaya satkaraka) accomplishes the work of the self, in
the self, through the self, it is true.

An illustration of the empirical sixfold factors-of-action
(vyavahara satkaraka) is as under: the independent performer of
the activity, the potter, is the doer (karta); the work that is being
performed, the making of the pot, is the activity (karma); the tool
used for the performance of the action — the wheel — is the
instrument (karana); the end-use of the work performed — the
storage vessel —is the bestowal (sampradana); the change of mode
from one state to the other, from clay to pot, is the dislodgement
(apadana); and the bedrock of activity, the clay, is the substratum
(adhikarana). In this case, the doer (karta), the activity (karma),
the instrument (karana), the bestowal (sampradana), the
dislodgement (apadana), and the substratum (adhikarana) are
different entities and, therefore, the empirical sixfold factors-of-
action (vyavahara satkaraka) is established only from the
empirical-point-of-view (vyavaharanaya) and not true.

The transcendental sixfold factors-of-action (niscaya
satkaraka) takes place in the self and, therefore, true. The soul
established in its Pure Self (through suddhopayoga) attains
omniscience (kevalajriana) without the help of or reliance on any
outside agency (such a soul is appropriately termed self-dependent
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or svayambhii). Intrinsically possessed of infinite knowledge and
energy, the soul, depending on the self, performs the activity of
attaining its infinite knowledge-character and, therefore, the soul
is the doer (karta). The soul’s concentration on its own knowledge-
character is the activity; the soul, therefore, is the activity
(karma). Through its own knowledge-character the soul attains
omniscience and, therefore, the soul is the instrument (karana).
The soul engrossed in pure consciousness imparts pure
consciousness to self; the soul, therefore, is the bestowal
(sampradana). As the soul gets established in its pure nature at the
same time destruction of impure subsidential knowledge etc. takes
place and, therefore, the soul is the dislodgement (apadana). The
attributes of infinite knowledge and energy are manifested in the
soul itself; the soul, therefore, is the substratum (adhikarana).
This way, from the transcendental point of view, the soul itself,
without the help of others, is the sixfold factors-of-action (niscaya
satkaraka) in the attainment of omniscience through pure-
cognition (Suddhopayoga,).

Here, one may question why the soul does not attain its own-
nature (svabhava) with help from others. The soul that is
dependent on others is subject to disturbance and disturbance is
against the nature of the soul; only the self-dependent soul is
without disturbance and capable of achieving its own-nature
(svabhava). The soul itself, without the help of others, is the sixfold
factors-of-action (niscaya satkaraka); when the soul itself is
equipped with the wealth of infinite strength, there is no reason
why it should rely on others for help.
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The soul that has attained its own-nature (svabhava) through
pure-cognition (Suddhopayoga) experiences origination
(utpada) of its own-nature (svabhava) that is without
destruction (vyaya or nasa), and destruction (vyaya or nasa) of
the earlier impure state that is without origination (u¢pada). In

24



EEERSIE

addition, there is inseparable amalgamation of permanence
(dhrauvya) of its own-nature (svabhava), origination (utpada) of
the state of pure-cognition (Suddhopayoga), and destruction
(vyaya) of the earlier impure state.

Explanatory Note: Once the impure state of the soul, its
unnatural modification, gets to destruction (vyaya) through pure-
cognition (Suddhopayoga), it does not again get to origination
(utpada). The state of pure own-nature (svabhava) of the soul has
permanence (dhrauvya). Like for any substance, origination
(utpada), destruction (vyaya), and permanence (dhrauvya) take
place in the soul at the same time. Though the soul is permanent
(dhruva) from the standpoint-of-substance (dravyarthikanaya),
from the standpoint-of-mode (paryayarthikanaya) it is
characterized by origination (utpada), destruction (vyaya), and
permanence (dhrauvya).
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All substances, from the standpoint-of-mode (paryayarthika-
naya), are characterized by origination (utpada) and destruction
(vyaya). Verily, all objects are characterized by existence (sat).

Explanatory Note: Existence (being or sat) is the differentia of
the substance (dravya) and existence is characterized by
origination (ufpada), destruction (vyaya) and permanence
(dhrauvya). While the substance (dravya) never leaves its essential
character of existence (sat), it undergoes origination (utpada),
destruction (vyaya) and permanence (dhrauvya). Origination
(utpada), destruction (vyaya) and permanence (dhrauvya) are
simultaneous and interdependent and are not possible without the
substance. Origination (utpada) of the new mode (paryaya) cannot
take place without destruction of the old mode, the old mode
cannot get destroyed without origination of the new mode,
origination and destruction cannot take place in the absence of
permanence, and permanence is not possible without origination
and destruction. On production of an earring out of a bracelet,
there is destruction (vyaya) of the old mode (bracelet) of gold,
origination (utpada) of the new mode (earring) of gold, and
permanence (dhrauvya) of gold (the substance — dravya), with its
integral qualities, like yellowness and heavyness. In its worldly
state, the soul witnesses origination (utpada) of the new mode of a
celestial being on destruction (vyaya) of the old mode of human
being, and permanence (dhrauvya) of the soul-substance (jiva-
dravya), with its integral qualities, like consciousness (cetana) and
cognition (upayoga). When the soul attains liberation, it witnesses
origination (utpada) of the new mode of pure-cognition (suddho-
payoga), destruction (vyaya) of the old mode of impure-cognition
(aSuddhopayoga), and permanence (dhrauvya) of the soul-
substance (jivadravya) with its integral qualities, like conscious-
ness (cetand) and cognition (upayoga).
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On destruction of the four inimical (ghati) karmas, the self-
dependent soul - ‘svayambhii’ — attains infinite knowledge (that
illumines the self as well as all other objects) and indestructible
happiness, both beyond the five senses (as such, termed
atindriya). On destruction of the obstructive (antaraya) karma,
it is endowed with infinite strength. Thus, as the four inimical
(ghati) karmas are destroyed, the soul attains supreme lustre
(teja) that is its own-nature (svabhava).

Explanatory Note: On destruction of the four inimical (ghatz)
karmas, the soul no longer depends on the five senses; it becomes
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atindriya. It then is characterized by infinite knowledge -
kevalajiiana (on destruction of the jianavaraniya karma), infinite
perception — kevaladarsana (on destruction of the darsana-
varaniya karma), infinite faith or belief in the essential principles
of Reality — ksayika-samyaktva (on destruction of the mohaniya
karma), and infinite power — anantavirya (on destruction of the
antaraya karma). The own-nature (svabhava) of the soul is knowl-
edge-bliss (jianananda), manifested on attainment of its pure
state of perfection, rid of all external influence. Just as the bright-
ness of the sun gets diffused on emergence of the clouds but
regains intensity as the clouds fade away, similarly, on destruction
of the inimical (ghati) karmas, the soul regains its own-nature of
infinite knowledge-bliss (jianananda).
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As the character of the Omniscient is beyond the five senses —
atindriya — he does not experience happiness or misery
dependent on the body; such is his knowledge-bliss
(jranananda).
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Explanatory Note: Just as the fire when not in association with
the ironball does not have to suffer the blow of the sledgehammer,
similarly, the soul when not in association with sense-generated
karmas does not have to suffer worldly happiness or misery.
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For sure, all substances (dravya) and their modes (paryaya)
reflect directly (and simultaneously) in the perfect-knowledge
(kevalajriana) of the Omniscient. The Omniscient knows all
substances and their modes directly and simultaneously as he
does not rely on the sensory-knowledge that knows substances
in stages — apprehension (avagraha) etc.

Explanatory Note: Sensory-knowledge, being indirect, acquires
knowledge of substances in four stages: apprehension (avagraha),
speculation (7ha), perceptual judgement (avdaya), and retention
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(dharand). The Omniscient knows all substances (dravya) and
their modes (paryaya) directly and simultaneously, without
gradation. This is possible because on destruction of karmas that
hinder its natural power, the soul, on its own, attains omniscience
(kevalajiiana) — infinite, indestructible, perfect knowledge — that
knows all substances of the three worlds and the three times
directly and simultaneously, in respect of their substance (dravya),
place (ksetra), time (kala), and being (bhava,).
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The knowledge of the Omniscient Lord is direct and simulta-
neous, always beyond the senses. The space-points of his pris-
tine soul are not only inclusive of the power of the senses but,
more than that, reflect simultaneously all objects. Certainly, the
Omniscient Lord, by own making, is the embodiment of perfect-
knowledge (kevalajriana,).

Explanatory Note: The function of knowledge is to know and
there is no limit to knowledge. The Omniscient Lord has infinite
knowledge and he knows directly, without gradation, every object-
of-knowledge (jieya) in the three worlds and the three times. This
all-encompassing and indestructible knowledge is beyond sensory
knowledge of the world.
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The soul (atma) is coextensive with knowledge (jriana). Lord
Jina has expounded that knowledge (jiana) is coextensive with
the objects-of-knowledge (jrieya). All objects of the universe
(loka) and beyond (aloka) are the objects-of-knowledge (jrieya).
Therefore, knowledge is all-pervasive (sarvagata or sarva-
vyapaka); it knows everything.

Explanatory Note: The substance (dravya) is coextensive with
its qualities (guna) and modes (paryaya). Gold is coextensive with
its mode of earring or bangle, also with its quality of yellowness.
Therefore, the soul (atma) must be coextensive with its quality of
knowledge (jriana). Just as the fire in the fuel is coextensive with
the fuel, knowledge (jriana) is coextensive with the objects-of-
knowledge (jrieya). All six substances (dravya), with their infinite
modes (paryaya) of the past, the present and the future, in the
universe (loka) and the infinite space (@¢kasa) in the non-universe
(aloka)beyond it, are the objects-of-knowledge (jrieya).
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The uninformed who does not admit that the soul (atma) is
coextensive with knowledge (jiana), must concede that the soul
is either smaller or larger than knowledge. If the soul is smaller
than knowledge, knowledge becomes insentient and loses its
ability to know. If the soul is larger than knowledge, how will it
know without knowledge?

Explanatory Note: If the soul is smaller than knowledge,
(quality of) knowledge becomes inanimate, like touch, taste and
smell. Inanimate knowledge must lose its ability to know. If the fire
is smaller than its (quality of) heat then heat without fire becomes
cold and must lose its power to burn.

If the soul is larger than knowledge, the soul without (quality
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of) knowledge becomes inanimate like pot or cloth. Inanimate soul
must lose its ability to know. If fire is larger than its (quality of)
heat then fire without heat becomes cold and must lose its power to
burn.

The soul, thus, is coextensive with knowledge, neither less nor
more.
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The Omniscient has declared that Lord Jina — the first of whom
was Lord Rsabha, having infinite knowledge — has all-pervasive
(sarvagata) existence. All objects-of-knowledge (jrieya) in the
world —being knowables — reflect in his knowledge.

Explanatory Note: The knowledge that reflects all objects of the
world, with their modes of the past, the present, and the future, is
all-pervasive (sarvagata); Lord Jina has infinite knowledge and,
therefore, he too is all-pervasive (sarvagata). Just as the mirror
reflects all substances like the pot and the cloth, the knowledge of
the Omniscient Lord reflects all substances of the universe (loka)
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and the non-universe (aloka).

From the transcendental-point-of-view (niscayanaya) all
substances remain in their own-nature (svabhava); the soul is not
transformed into other substances, other substances are not
transformed into the soul. From the empirical-point-of-view
(vyavaharanaya), however, the knowledge-soul encompasses other
substances and other substances encompass the knowledge-soul.
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The Doctrine of Lord Jina proclaims that knowledge is the soul.
Without the soul, there is no existence of knowledge. Therefore,
knowledge is the soul, and the soul is knowledge, besides other
qualities.

Explanatory Note: There is no difference between knowledge
(jiiana) and the soul (Gtma); these are the same. Knowledge cannot
exist without the soul. However, the soul has host of other
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qualities, such as bliss and energy, besides knowledge. Moreover,
there is the doctrine-of-non-absolutism (anekantavada), the
indispensability of looking at the reality from different points of
view. If knowledge is the soul absolutely, the quality of knowledge
becomes the substance of soul. That in which quality exists is the
substance, and if the quality becomes the substance, in the absence
of quality, the substance of soul cannot exist. If the soul is
knowledge absolutely, the soul will possess the quality of
knowledge alone; other qualities like bliss and energy cannot exist
in it. Without the quality, the substance cannot exist; without the
substance of soul, knowledge too cannot exist.

Therefore, from one point of view, knowledge definitely is the
soul, as knowledge does not exist anywhere else. The soul is
knowledge only in respect of its quality of knowledge, it is bliss in
respect of its quality of bliss, it is energy in respect of its quality of
energy, and so on.

TTTUTT UTTUTEETET 3Teell UIuT f& ooy |
W7 o SERgUT UIGUUTUU dg 1d 111-2811

T AEETErset AaTereRt fE F:
wWUTOE STes: A==y ad=d 11-2811

wrare - [T ] Freeet [ ] o [ JeEerE: | Seeaere
arer 7 den [ ot ] 9 [ ATeenT: ] Sy © it [ JeE: ]
-3 & (3 gered) [ eregt: ] wegelt | [ wurior g9 ] v gerei
& HHAM - Fg3T § ®Y A1 Te - [ Y ] 09§ steiq 9e i
Y ek Fereeq | [ g ] 7E1 [ S ] Jerdd 2

36



EEERSIE

Surely, the soul —jigyaka —is of the nature of knowledge (jana)
and all substances are the objects-of-knowledge (j7ieya). The soul
—jiayaka — does not inhere in the objects-of-knowledge (jrieya),
as the eye is able to see material objects without inhering in
these.

Explanatory Note: Although the soul (a¢tma) and the substance —
the object of knowledge (jrieya) — enjoy the knower-known
(jrdayaka-jiieya) relationship, the soul (atma) remains the knower
(jRayaka) not the substance (jieya), and the substance remains the
object-of-knowledge (jrieya) not the knower (jaayaka). The knower
and the known do not become one; these do not leave their own
nature. Just as the eye is able to know the material thing without
entering the material thing and the material thing becomes known
without entering the eye, similarly, the soul (atma, jiiayaka) knows
all objects-of-knowledge (jiieya) without entering the objects-of-
knowledge (jiieya) and the objects-of-knowledge (jrieya) become
known without entering the soul (atma, jaayaka). Due to this
character, empirically, the soul is all-pervasive (sarvagata).
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The soul with infinite knowledge that is beyond the five senses —
atindriya jaana — does not inhere in the objects-of-knowledge
(jrieya). In addition, it is not that it does not inhere in the objects-
of-knowledge (jiieya); empirically, it does inhere in the objects-
of-knowledge (j7ieya). It knows and sees, as these are, all objects
of the universe as the eye knows and sees material objects.

Explanatory Note: From the transcendental-point-of-view
(niscayanaya), the soul with sense-independent, infinite knowl-
edge — atindriya jaana - does not inhere in the objects-of-
knowledge (jriieya), but this does not hold true from all standpoints.
From the empirical-point-of-view (vyavahdranaya), the soul does
inhere in the objects-of-knowledge (jrieya). Surely, the eye does not
touch the material object and the material object too does not
touch the eye; still the eye knows and sees the material object.
However, from the empirical-point-of-view (vyavaharanaya), we
say that the eye touches the material object and the material object
touches the eye. In the samy way, the soul, surely, does not inhere
in the objects-of-knowledge (jrieya) but it has variegated strength
as the knower; it knows and sees the objects-of-knowledge (jriieya)
asifitinheres in these. Therefore, empirically, the soul does inhere
in the objects-of-knowledge (jrieya).
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As the sapphire immersed in milk imparts its blue lustre to the
whole of milk, in the same way, empirically, sense-independent
knowledge - atindriya jaana — inheres in the objects-of-
knowledge (jrieya).

Explanatory Note: The sapphire immersed in the milk, due to its
special characteristic, imparts its blue lustre to the whole of milk,
similarly, omniscience (kevalajriana) — the sense-independent,
infinite knowledge — due to its special potency, inheres in the
objects-of-knowledge (jrieya). From the transcendental-point-of-
view (niscayanaya), knowledge inheres only in the soul, but
empirically, it inheres in the objects-of-knowledge (jrieya). The
mirror, due to its particular characteristic, reflects the objects;
empirically, the objects have the power of relection. Similarly, the
sense-independent, infinite knowledge has the power to know all
objects-of-knowledge (jrieya); empirically, knowledge inheres in all
objects-of-knowledge (jrieya).
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If not all objects-of-knowledge (jrieya) inhere in omniscience
(kevalajiiana), then omniscience cannot be all-pervasive
(sarvagata). If omniscience is all-pervasive why would all
objects-of-knowledge (jiieya) not inhere in it?

Explanatory Note: If omniscience (kevalajriana) is not able to
reflect all objects-of-knowledge (j7ieya), like the mirror, it cannot
be all-pervasive (sarvagata). The mirror, due to its inherent
nature, becomes the object of reflection; similarly, knowledge, due
to its nature of knowing, inheres in the object-of-knowledge
(jrieya). Why would then the object-of-knowledge (jrieya) not
called, empirically, as having knowledge? This establishes that the
knowledge (jiana) and the object-of-knowledge (jieya) inhere in
each other, empirically.
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From the transcendental-point-of-view (niscayanaya), the
Omniscient Lord - the soul with kevalajriana — neither accepts
nor rejects the objects-of-knowledge (jrieya), and the objects-of-
knowledge (jrieya) do not transform the soul. It sees and knows
all objects-of-knowledge (jneya), without exception.

Explanatory Note: The Omniscient Lord attains the light of
knowledge that is steady like the light of the jewel. It neither
accepts nor rejects the objects-of-knowledge (jieya) and the
objects-of-knowledge (jieya) do not cause transformation in the
soul. The soul experiences only the nature of own soul by own soul,
utterly indifferent to all external objects. As objects like the pot
and the board get reflected in the mirror without the mirror
wanting to reflect these, all objects-of-knowledge (jrieya) of the
three times get reflected in the knowledge of the Omniscient Lord
without him having any desire to know these. He is just the
knower (jriata) and the seer (drsta). The knowing soul is utterly
different from all foreign objects; only empirically, there is the
relationship of the knower (jiayaka) and the known (jrieya).

S f& gt farotfe sromot stront wgraT |
T GEehaTATHI U HUTTd AEOEa@RT 113311

o & gpoe faeTene= JrEe @ume |
d gIahafeTTaual WUTf=d eRUSIaeRtT: 111-3311

41



Pravacanasara

wr=ne - [@:] S ey [fe] feem @ [ 9w ] wegeeE 9
[ 9T JTEeh | 319 B 9esl W9e T Haeh! S ored [ 3T |
AT 1 31eiq T Fasrar®y it [ feremfa ] fagioar @ SHar 2 [ 4 ]
3G A Hl [ ArRTSgeRT: ] 99 o % SEid i 9
[ o ] SiefieRred [ S[aehater ] gashact [ wotfa ] wed €

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.

42

Explanatory Note: The Omniscient, 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 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.
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Teachings of Lord Jina that reach us through his divine words —
which are in form of physical matter (pudgala) — constitute the
Scripture (stitra or dravyasruta). Essentially, the knowledge of
the Scripture is scriptural-knowledge (bhavasruta). Empirically,
the Scripture (sittra or dravyasruta) is also knowledge.

Explanatory Note: The Scripture (siitra or dravyasruta) is in
form of physical matter (pudgala) since it is the non-absolutistic
(anekantatmaka) expression of the words of Lord Jina. Knowledge
of the Scripture (sitra or dravyasruta) is scriptural-knowledge
(bhavasruta). However, overlaying the effect in the cause, as
overlaying life in food, empirically, the Scripture (sitra or
dravyasruta) is also knowledge. In real terms, the Scripture (sittra
or dravyasruta) is not knowledge since it is physical matter
(pudgala). Knowledge just knows; it is the manifestation of con-
sciousness (cetanad), no strings attached. The knowledge arising on
the study of the Scripture (sittra or dravyasruta) gets the designa-
tion ‘Srutajriana’ only because the Scripture is the instrumental
cause of that knowledge. From the transcendental-point-of-view
(niscayanaya), only knowledge begets knowledge.
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The one who knows — the soul —is the knowledge. The soul does
not know through its quality of knowledge. The knowledge
(jiana), on its own, transforms and pervades in all objects-of-
knowledge (jrieya).
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Explanatory Note: From the transcendental-point-of-view
(niscayanaya), the knowledge (jriana) and the soul (atma) are the
same and coextensive. For the purpose of explanation, empirically,
the two get different designation, number, sign, or utility.
Manifestation of the soul in form of knowledge is the knowledge.
The fire is the doer (karta) of the process of burning and the heat
(in the fire) is the cause (karana) of burning. The fire and the heat
are empirically different but, in reality, both are the same; the fire
is the heat. In the same way, the soul is the doer (karta) of the
process of knowing and the knowledge is the instrument
(sadhana) of knowing. Empirically, there is the suggestion of
difference between the soul and the knowledge but, actually, there
is no difference. The man who cuts grass with the help of the
mower is, by designation, the grass-cutter, but the man and the
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mower are different entities. There is no such difference between
the soul and the knowledge. The soul is not the knower because of
any external quality of knowledge; the two — the soul (atma) and
the knowledge (jiana) — are the same, as the fire and the heat. The
ignorant who believes that the soul and the knowledge are
different and only due to the influx of the knowledge the soul
attains consciousness, must concede, as a corollary, that the soul is
unconscious and gets consciousness due to the influx of the
knowledge. Then, all objects including the dust, the pot, and the
cloth, must attain consciousness on pervasion of the knowledge
through these. This is absurd. Therefore, the soul and the
knowledge are one and as the reflected objects dwell in the mirror,
the objects of knowledge dwell in the knowledge.
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Thus, the soul (atma, jiva) is the knowledge (jriana). The

substance (dravya) is the object-of-knowledge (jrieya). The
object-of-knowledge (jrieya) is expressed in any of these three
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ways — past, present and future modes (paryaya); origination
(utpada), destruction (vyaya) and permanence (dhrauvya);
substance (dravya), quality (guna) and mode (paryaya). Further,
since the substances - the soul (jiva) and the non-soul (ajiva) —
undergo modification, the above modes of expression are used.

Explanatory Note: The previous verse (gatha) expounds that the
soul (atma, jiva) is the knowledge (jiiana). And the soul itself,
without outside help, knows the self as well as the other objects-of-
knowledge (jrieya) through its own modification of the knowledge.
No other substance has this knowledge. The substance, which is
expressed in three ways — past, present and future modes;
origination (ufpada), destruction (vyaya) and permanence
(dhrauvya); and substance (dravya), quality (guna) and mode
(paryaya) — is worth knowing by the soul. The soul, like the lamp,
illumines the self as well as the others and, therefore, is the object-
of-knowledge (jrieya) as well as the knowledge (jiiana). The
remaining five substances — the medium of motion (dharma), the
medium of rest (adharma), the space (akasa), the matter
(pudgala), and the time (kala) — have no knowledge (jiiana) but are
the objects-of-knowledge (jrieya).

How can the soul know itself? It knows itself like the lamp,
which illumines the self as well as the others. How does the soul
know the objects-of-knowledge (jrieya)? The knowledge (jriana) as
well as the objects-of-knowledge (jrieya) undergo modification, and
the modification of the knowledge (jiana) is with help of the
objects-of-knowledge (jrieya). With help of the objects-of-
knowledge (jrieya), the knowledge (jriana) knows; if there were no
objects-of-knowledge (jrieya), whom will the knowledge (jriana)
know? With help of the knowledge (jriana), the objects-of-
knowledge (jrieya) are known,; if there were no knowledge (jaana),
who will know the objects-of-knowledge (jrieya)? There is this
eternal relationship between the objects-of-knowledge (jiieya) and
the knowledge (jiiana).
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Certainly, all modes — present and not-present — of those types of
substances (dravya) subsist in the (infinite) knowledge
(kevalajnana), asifin the present.

Explanatory Note: When an artist draws the figure of a past
luminary, like Bahubali or Bharata, or of a future luminary, like
Tirtharikara Padmanabha (future incarnation of King Srenika),
these are seen in the present. In the same way, the knowledge-
mirror reflects, in the present, the substances of the past and the
future. How is it possible? An advanced ascetic who has attained,
through austerity, the purity of his soul is able to know the past
and future modes of a substance (an individual, for example); his
knowledge at that time takes the form of that mode. If the
Omniscient, who has attained infinite knowledge through
ultimate purity of his soul, knows all modes of all substances, there
isnothing ‘impossible’ in this. This is the nature of knowledge, and
the nature of a substance is beyond logical argument.
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Certainly, omniscience (kevalajiiana) sees directly those not-
present modes (paryaya), which are yet to originate, and which
had originated in the past but destroyed, i.e., all modes of the
future and the past, not existing in the present, of a substance
(dravya,).

Explanatory Note: The not-present modes of a substance are
future modes that are yet to originate and past modes that exist no
more. However, such modes are present in the knowledge of the
Omniscient. As the figures of the past and the future Tirtharikara
inscribed in the stela remain present, the past and the future
modes of a substance remain present in the knowledge of the
Omniscient.
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If those not-present modes (paryaya) — which are yet to
originate, and which had originated in the past but destroyed —
of the substance (dravya) were not reflected directly in the
knowledge of the Omniscient — kevalajrana — who will call that
knowledge superlative, worthy of adoration?

Explanatory Note: What excellence will the knowledge (jriana)
have if it fails to know the past and the future modes (paryaya) of
the substance? Only that knowledge which knows directly the past
and the future modes (paryaya) of the substance is excellent. There
is no doubt that the divine knowledge of Lord Jina reflects directly
and simultaneously all modes (paryaya)—of the three times — of the
substance (dravya). The superlative, infinite knowledge —
kevalajniana — of the Omniscient is amazing.
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The Omniscient Lord has declared that those who know
substances through the sensory-knowledge (matijiana), that
operates in stages including speculation (zha), are not able to
know the not-present modes (paryaya) of the substance.
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Explanatory Note: For acquisition of sensory-knowledge
(matijiana) there must be some kind of association of the
substance with the sense-organ. The knowledge is then acquired
in stages: apprehension (avagraha), speculation (iha), perceptual
judgement (avaya), and retention (dharana). Since there is no
association possible of the sense-organ with the past and the
future modes of the substance, these are not reflected in sensory-
knowledge (matijnana). Further, sensory-knowledge is not able to
know, due to lack of association, substances that are minute (like
atom), distant (like heaven, Mount Meru), and without form (like
the medium of motion — dharma). Sensory-knowledge is able to
know only gross substances like the pot and the board; it is
indirect, inferior, and fit to be abandoned. It is not direct, like
infinite-knowledge (kevalajriana) of the Omniscient.
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The knowledge which knows objects that are without space-
points — kalanu or anu, with space-points — paricastikaya, with
form - pudgala, without form —jiva etc., the modes of the future
that are yet to originate, and the modes of the past that have
vanished, is the perfect-knowledge (omniscience or kevala-
jnana),that is beyond the five senses —atindriyajriana.

Explanatory Note: Perfect-knowledge (omniscience or
kevalajriana) is beyond the five senses - it is atindriya jrana; it
knows everything and, therefore, the one who owns this kind of
knowledge is the Omniscient (the Sarvajiia). Those who believe
that sensory-knowledge (matijriana) can lead to omniscience are
under delusion. Sensory-knowledge is able to know, to a certain
extent, objects that are present, have form, substantiality,
extensiveness, and proximity. It cannot know objects that are
without form and are minuscule; it can also not know the non-
present past and future modes (paryaya) of substances. How can
the owner of such partial knowledge be granted the status of the
Omniscient (the Sarvajria)?
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If the knowledge-seeking soul is influenced by the objects-of-
knowledge (jiieya), that soul certainly does not attain perma-
nent knowledge born out of the destruction of karmas (ksayika
Jjhana); the Omniscient Lord calls such a soul the enjoyer of the
fruits of the karmas.
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Explanatory Note: The soul that experiences volition
(samkalpa) or inquisitiveness (vikalpa) toward the objects-of-
knowledge (jrieya) does not attain permanent knowledge (ksayika
Jjrana). Such a soul, attached to the objects-of-knowledge (jrieya),
enjoys the fruits of the karmas without attainment of pristine
knowledge, just as the deer chases a mirage. On attainment of
permanent knowledge (ksayika jiana) born out of destruction of
the karmas, as the psychical-senses (bhavendriya) are absent,
there is no volition or inquisitiveness toward the objects-of-
knowledge (jrieya). Such a soul enjoys infinite bliss born out of its
direct, sense-independent knowledge — atindriya jiana. The soul
that has indirect, sense-dependent knowledge enjoys the objects-
of-knowledge (jrieya) as the fruits of the karmas.
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The Supreme Lord Jina has expounded that certainly the
karmas, on fruition, appear in form of their subdivisions. Surely,
the soul with delusion (moha), attachment (raga) and aversion
(dvesa), engenders four kinds of bondage on fruition of the
karmas.

Explanatory Note: All worldly souls witness fruition of their
past bound karmas. Karmas have eight main divisions:
knowledge-obscuring (jianavaraniya), perception-obscuring
(darsanavaraniya), feeling-producing (vedaniya), deluding
(mohantya), life-determining (ayul), name-determining or
physique-making (nama), status-determining (gotra), and
obstructive (antaraya). Fruition of the karmas, by itself, is not the
cause of bondage of karmas. When the soul entertains delusion
(moha), attachment (raga) and aversion (dvesa) on fruition of the
karmas, it enters into bondage of fresh karmas. Bondage of the
karmas is of four kinds: nature or species (prakrti), duration
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(sthiti), fruition (anubhaga), and quantity of space-points
(pradesa). Both, knowledge and fruition of karmas, do not cause
fresh bondage of karmas; only delusion, attachment and aversion
that the soul entertains cause fresh bondage of karmas. These —
delusion (moha), attachment (raga) and aversion (dvesa) — are to
be discarded.
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During the period of being the Omniscient Lord - the Arhat!
(Tirtharikara, Kevali, Sarvajiia) — bodily activities of standing,
sitting and moving, and speech activity of delivering the divine-
discourse (divyadhvani), take place without effort on his part;
these activities are natural to the Arhat, like deceitfulness to
women.

I The Arhat is the Lord, who has attained omniscience (kevalajfidgna) and is still
associated with the corporeal body. He remains in this world until the end of his
lifetime. But the Siddha is the pure soul dissociated from the corporeal body, who has
reached the topmost part of the universe, never to return again from that abode of
eternal bliss to this terrestrial world.
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Explanatory Note: On fruition of auspicious karmas, activities
of the body and the speech take place in the Arhat without effort on
his part. Since the Arhat entertains no delusion (moha), such
activities take place naturally, without desire. As women, by
nature, have typical gestures, amorous sentiments and capricious-
ness, the Arhat, by nature, undertakes activities of the body and
the speech. As the clouds, by nature, without human intervention,
perform activities of raining, thundering, and moving around, in
the same way, activities of the Arhat take place naturally, without
volition, on fruition of auspicious karmas.

UUTHET SWE T ard ferfcar qutr f efggan |
argTeite fafean awT ar @ 4 wer n1-451

QUIATHET e e qAfE siefaet |
megTfefiy: fatfear a@mq ar enfaerifa war n1-4s1

wrrne - [ e ] e sd [ e ] defaem 3o
Tl & et &, 7iq e U% deferem quasd % $59 9 Bl 2
[ o ] iR [ ot ] 3at [ fomam ] &2 qen a=m =61 fofann [ f ] frem
4 [ sigfaent 1 %H & 329 9 81 g [ W1 ] 9 fofan [ wetfefen: 1HE,
T, gt wre | [ fafear ] wfeq @1 [qwma ] gferd [ gt ]
HieehH o &% ¥ Ic0= g8 © [ gfa war ] ¢t et T 2

Attainment of the status of the Omniscient Lord — the Arhat
(Tirtharikara, Kevali, Sarvajiia) — is the fruit of the past
meritorious karmas. In addition, the activities of the Arhat are
certainly due to the fruition of auspicious karmas. The activities
of the Arhat do not take place due to the dispositions of delusion
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(moha), attachment (raga) and aversion (dvesa). His activities
take place on complete destruction (ksaya) of the inimical (ghati)
karmas, including the deluding (mohaniya) karma.
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Explanatory Note: Activities of the Arhat, like moving around
and delivering the divine discourse, take place due to the fruition
of karmas. These activities cause vibrations in the space-points of
the soul but due to the absence of dispositions of delusion (moha),
attachment (raga) and aversion (dvesa), do not cause bondage of
fresh karmas; these just result in shedding of the past karmas.
Thus, activities of the Arhat do not give rise to fresh bondage of
karmas but, in fact, result in shedding of the past karmas. Without
the presence of the deluding (mohaniya) karma, activities lose the
strength of disturbing the purity of the soul.

As per Tattvarthasitra (2-4), the nine characteristics of the
soul arising from destruction of the karmas are knowledge (jriana),
perception (darsana), gift (dana), gain (labha), enjoyment (bhoga),
re-enjoyment (upabhoga), energy (virya), perfect faith
(samyaktva), and perfect conduct (caritra). On destruction of
knowledge- and perception-obscuring karmas arise perfect
knowledge and perfect perception. On destruction of gift-
obstructing karmas arises the power of giving security to infinite
multitude of living beings in form of fearlessness. On destruction
of karmas that obstruct gain, the Omniscient does not take food.
His body assimilates, every instant, infinite particles of extremely
pure and subtle matter, beyond the reach of ordinary human
beings, that give strength. This is the ‘gain’ derived from
destruction of the karmas. On destruction of the karmas that
obstruct enjoyment, there arises infinite enjoyment of
unparalleled nature. The marvels of the showers of flowers etc.
result from this. Owing to the disappearance, without remnant, of
the obstructive karmas of re-enjoyment is manifested infinite re-
enjoyment. The manifestation of the throne, the fans, the
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canopies, and other splendours are examples of re-enjoyment. On
destruction of the karmas that obstruct energy, the soul attains
infinite energy. On destruction of these seven subtypes of karmas,
the soul attains perfect faith and perfect conduct.
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The soul, by its nature, entertains auspicious- and inauspicious-
transformations; if such transformations were not present in
the soul, it would not have transmigratory existence.

Explanatory Note: The soul undergoes transformations. As the
crystal transforms into the colour of the flower that is in union
with it, in the same way, the soul, since beginningless time, trans-
forms into ignorant dispositions of attachment (raga), aversion
(dvesa) and delusion (moha) due to its union with external objects.
If this were not the case, all souls would establish permanently in
the state of liberation. Since this is not the case, it is clear that the
pure soul of the Omniscient Lord (the Arhat) does not entertain
auspicious- and inauspicious-transformations; other souls do.
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The knowledge that knows completely and at the same time, i.e.,
simultaneously, all objects — variegated and dissimilar — with
their present, past and future modes (paryaya), is the
permanent knowledge born out of destruction of the karmas —
ksayikajiiana, atindriyajiiana.

Explanatory Note: Only the perfect-knowledge (kevalajriana)
has the power to know simultaneously and completely all objects-
of-knowledge (jrieya), with their variegated and dissimilar charac-
teristics, and their present, past and future modes. The knowledge
produced on destruction-cum-subsidence (ksayopasama) of
knowledge-obscuring (jranavaraniya) karmas knows the objects-
of-knowledge (jrieya) partially and sequentially; this knowledge,
being partial, has no place in the infinte-knowledge (kevalajiana)
of the Omniscient Lord (the Arhat). In the kevalajiiana, there is
complete destruction of all imperfections, impurities and envelop-
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ments and, therefore, it has the power to illumine all objects-of-
knowledge (jrieya). It is impossible to script the grandeur of
perfect-knowledge (kevalajriana), suffice it to say that it indeed
illumines with its steady light all modes of all objects-of-knowledge
(jrieya), at all times, for all times, and in all places.
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He, who does not know simultaneously the objects of the three
worlds with their modes of the past, the present and the future,
cannot know even a single object with its infinite modes
(paryaya).

Explanatory Note: In this universe (loka), the substance of space
(akasa) is one indivisible whole i.e., one single continuum, the
substance of medium-of-motion (dharma) is one indivisible whole,
the substance of medium-of-rest (adharma), too, is one indivisible
whole, the substance of time (kala) is innumerable-fold
(asamkhyata), the souls (jiva) are infinite (ananta), and the
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substance of matter (pudgala) is infinite times the number of
souls. All six substances have their distinctive, infinite modes of
the three times. All these modes constitute the objects-of-
knowledge (jrieya). Only the soul (atma, jiva) has the power to
know. Just as the fire, while burning the fuel — wood, grass and
leaves —takes its form, but continues to maintain its own nature as
the fire, similarly, the knowledge-soul (jiayaka), while knowing
the objects-of-knowledge (jrieya) takes their form, but continues to
maintain its knowledge-nature. The soul knows itself by own
knowledge, on its own. This is the nature of the soul. Since the soul
is all-knowing and all objects are reflected in its knowledge, the
soul that does not know all objects-of-knowledge (jrieya), surely,
does not know the soul too. The direct (pratyaksa) knowledge of
the soul implies the knowledge of all objects-of-knowledge (jrieya),
as these reflect in the soul. The knowledge of all objects-of-
knowledge means the knowledge of the soul, and the knowledge of
the soul means the knowledge of all objects-of-knowledge; the two
are the same. In essence, the one who does not know all objects-of-
knowledge (jiieya) does not know the soul (atma, jiva).
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If the knowledge-soul does not know completely the single
substance (the soul) with its infinite modes, how can it know
simultaneously the conglomeration of infinite classes of
substances?

Explanatory Note: Knowledge (jriana) is the attribuite of the
soul (atma, jiva). Knowledge is like the light that is present in all
souls and is of infinite kinds. Infinite substances (dravya) and
infinite modes (paryaya) of these substances - objects-of-
knowledge (jrieya) — are the bases for different kinds of knowledge.
Such knowledge, with its infinite kinds, knows all objects-of-
knowledge (jrieya). How can the soul (atma, jiva) that does not
know directly this knowledge-equipped soul know all substances?
Therefore, the knowledge of the soul (atma, jiva) means the
knowledge of every other object-of-knowledge (jrieya) and the soul
that does not know itself does not know all other substances.

Further, there exists the relationship of the knower (jiayaka)
and the known (jrieya) between the soul and the objects-of-
knowledge. Although the two eternally maintain their own nature,
still, as the knowledge (jiana) transforms in form of the objects-of-
knowledge (jrieya), these objects appear as if stationed or
established in the knowledge-soul. The one who does not accept
this does not know fully the nature of the soul (atma, jiva) and
undermines its glory. Therefore, the one who knows the soul,
knows everything; and the one who knows everything, knows the
soul. By knowing the one (atma, jiva), everything is known, and by
knowing everything, the one is known. The above refers not to the
partial-knowledge of the senses, but to the perfect-knowledge or
kevalajriana of the Omniscient Lord.
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The knowledge (jnana) that originates sequentially, having
recourse to one object at a time, is not eternal (avinasi), is not
born out of the destruction of karmas — ksayika, and is not all-

pervasive (sarvagata).
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Explanatory Note: The knowledge that originates sequentially
and knows the objects one by one is destructible (anitya) — it
appears with focus on one object and disappears as focus shifts to
another object. It originates due to destruction-cum-subsidence
(ksayopasama) of the knowledge-obscuring (jranavaraniya)
karma and, therefore, changes in degree. Since it does not
originate on destruction of the knowledge-obscuring (jrana-
varaniya) karma, it is not ksayika. Not able to know the infinitude
of objects in regard to their quaternion of substance (dravya), place
(ksetra), time (kala), and being (bhdva), it is not all-pervasive
(sarvagata). In essence, the knowledge that originates sequen-
tially and knows the objects one by one is dependent; the owner of
such knowledge cannot be the all-knowing Omniscient or the
Sarvajna.
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The perfect-knowledge (kevalajiiana) of the Omniscient knows
simultaneously and eternally the whole range of objects of the
three times, in the three worlds, having dissimilar and
variegated nature. O worthy souls, this is truly the glory of the
perfect-knowledge (kevalajriana).

Explanatory Note: As the direct, perfect knowledge
(kevalajiiana) that reflects simultaneously all objects-of-
knowledge (jrieya) by taking their form needs no changeover or
transition, it is non-destructible (nitya). As it originates on
destruction of the knowledge-obscuring (jianavaraniya) karma, it
is ksayika. As it knows the infinitude of objects with regard to their
quaternion of substance (dravya), place (ksetra), time (kala), and
being (bhava), it is all-pervasive (sarvagata). It is impossible to
describe the perfect-knowledge (kevalajriana); only the owner of
such knowledge is the all-knowing (the Sarvajnia).
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Because the pure soul (the Omniscient), while it knows all
objects-of-knowledge (jrieya), does not undergo transformation
due to these objects, does not become the owner of these objects,
and does not originate in form of these objects, therefore, it is
free from karmic-bondage (karmabandha).
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Explanatory Note: Although the Omniscient soul knows all
objects-of-knowledge (jrieya), it does not undergo transformation
of attachment (raga) and aversion (dvesa) due to these objects; it
neither accepts these nor originates in these. It is, therefore, free
from karmic-bondage (karmabandha). Knowledge-activity takes
two forms: the activity of knowing —jriaptikriya, and the activity of
transformation-by-the-known - jrieyarthaparinamanakriya. The
activity of knowing — jriaptikriya — knows without attachment
(raga) and aversion (dvesa). The activity of transformation-by-the-
known - jreyarthaparinamanakriya — knows with attachment
(raga) and aversion (dvesa). The activity of knowing —jraptikriya —
does not cause the bondage of karma; the activity of
transformation-by-the-known - jreyarthaparinamanakriya —



EEERSIE

causes the bondage of karma. Note that earlier verse (gatha) 32
expounds that the Omniscient soul sees and knows all objects-of-
knowledge (jrieya), but neither accepts nor rejects these objects-of-
knowledge; these do not transform the soul. Subsequently, verse
(gatha) 43 expounds that the soul with delusion (moha),
attachment (raga) and aversion (dvesa), engenders four kinds of
karmic-bondage (karmabandha) on fruition of karmas.

This completes discussion on the knowledge (jiana).
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The knowledge of objects that is independent of the senses —
atindriya jiana - is without form — amartika. The knowledge of
objects that is dependent on the senses — indriya jiiana — is with
form — martika. The same applies to happiness; the sense-
independent happiness is without form, and the sense-
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dependent happiness is with form. One must know the
commendable kinds of knowledge and happiness out of these
divisions.

Explanatory Note: Knowledge and happiness are each of two
kinds: sense-independent without form, and sense-dependent
with form. The former - sense-independent without form -
knowledge and happiness are worth accepting, and the latter —
sense-dependent with form — worth rejecting. Knowledge and
happiness produced by the non-corporeal soul, i.e. consciousness,
through its own power of knowledge-transformation, without
physical contact with the objects-of-knowledge (jrieya), are
entirely sense-independent (atindriya), non-destructible,
incessant, without adversary, and steady. These are, therefore,
commendable, and worth accepting. Knowledge and happiness
produced on destruction-cum-subsidence (ksayopasama) of
material-karmas are sense-dependent, destructible, sporadic,
with adversary, and unsteady. These are, therefore, not
commendable, and worth rejecting.
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The knowledge of the ‘seeing’ soul that knows objects without-
form (amiarta), objects with-form (mirta), objects beyond-the-
senses (atindriya), objects hidden in terms of substance
(dravya), place (ksetra), time (kala), and being (bhava), the self,
and the others, is the direct (pratyaksa) knowledge, dependent
only on the soul.

Explanatory Note: Direct (pratyaksa) knowledge knows all —
objects without form like dharma, adharma, akasa, kala, and jiva,
objects with form like physical matter (pudgala), infinitesimal
objects like the atom (paramanu), hidden objects like those
belonging to the past and the future, and the self. Such knowledge
is utterly pure. It is infinite and all-powerful; it evolves in the soul
and does not rely on any outside help. As the fire takes the form of
the fuel, direct (pratyaksa) knowledge takes the form of the
objects-of-knowledge (jrieya) and, therefore, infinite. It is
impossible to describe the glory of the direct (pratyaksa)
knowledge; it is most desirable and source of the sense-
independent (atindriya) happiness.
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The soul, by own nature, is without-form (amartika). From the
standpoint of its bondage with karmas since beginningless time
past, it is with-form (marttka). The soul with-form (martika)
knows, through the senses and in stages like apprehension
(avagraha) and speculation (7ha), the sense-perceptible objects.
It may also not know these objects.

Explanatory Note: Our soul, since infinite time past, is blinded
by the darkness of ignorance (ajriana). Though equipped
inherently with the glory of knowledge-consciousness, due to the
bondage of karmas, it relies on the senses to know. Sensory
knowledge is indirect (paroksa) knowledge for the soul. Indirect
knowledge depends on the physical senses, knows only the
physical objects, and is extremely unsteady, degrading [in
comparison to the direct (pratyaksa), infinite-knowledge
(kevalajriana)l, edgy, accompanied by the dirt of delusion, dubious,
and reproachable. It, indeed, is not adorable and, hence,
deplorable and worth rejecting.
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The objects that the senses (of touch, taste, smell, sight, and
hearing) know are physical matter. Moreover, the senses are
unable to apprehend these objects simultaneously.

Explanatory Note: The five senses of touch (sparsana), taste
(rasana), smell (ghrana), sight (caksu), and hearing (srotra, karna)
comprehend their respective sense-objects one by one; these
cannot comprehend the sense-objects collectively. The reason is
that the knowledge (jiiana) that arises on the destruction-cum-
subsidence (ksayopasama) of the knowledge-obscuring (jriana-
varantya) karmas operates sequentially. The crow has two eyes
with a single eyeball that moves extremely fast to the operational
eye; to the onlooker it appears that it has two eyes with
independent eyeballs. The crow cannot see with two eyes at the
same time. The same is the state of the knowledge (jana) that
arises on the destruction-cum-subsidence (ksayopasama) of the
knowledge-obscuring (jiandavaraniya) karmas. It cannot know
through all the five senses simultaneously. At any particular time,
it operates through a single sense; all five senses cannot operate
simultaneously. Knowledge through the senses, therefore, is
indirect, dependent, and worthy of rejection.
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The soul has consciousness (cetana) as its nature; the senses do
not have consciousness (cetana) and are physical matter
(pudgala), entirely distinct from the soul. How can the sensory-
knowledge of the objects be direct (pratyaksa) knowledge for the
soul?

Explanatory Note: The soul is of the nature of consciousness
(cetana) and the senses are of the nature of physical matter
(pudgala). The sensory-knowledge of objects cannot be direct
(pratyaksa) knowledge for the soul; only the self-dependent
knowledge of the soul is direct (pratyaksa) knowledge. Since the
sensory-knowledge knows objects with the help of the physical
senses, it is indirect and dependent; such knowledge is not direct
(pratyaksa) knowledge.
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It has been expounded that the specific knowledge of objects
obtained with the help of a foreign (other than the soul itself)
agent is the indirect (paroksa) knowledge. However, the
knowledge of objects obtained by the soul without the help of a
foreign agent is certainly the direct (pratyaksa) knowledge.

Explanatory Note: The knowledge obtained with the help of the
mind and the senses, by the teachings of others, on destruction-
cum-subsidence (ksayopasama) of knowledge-obscuring (jraana-
varantya) karmas, through past-experience, or with the help of the
media like the sunlight, is the indirect (paroksa) knowledge, since
it depends on outside agents like the mind and the senses. The
knowledge obtained without the help of foreign agents, like the
mind and the senses, by the soul itself, and which knows
simultaneously all substances and their modes, is the direct
(pratyaksa) knowledge. The direct (pratyaksa) knowledge is
dependent only on the soul and this supreme knowledge is the
natural bliss of the soul.
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The Omniscient Lord has proclaimed that the knowledge that is
self-born, perfect, spread over every object, stainless, and free
from stages - including apprehension (avagraha) and
speculation (tha) —is certainly the absolute (pure) happiness.

Explanatory Note: Happiness or bliss has no associated anxiety.
Direct, sense-independent knowledge is without anxiety;
therefore, it is happiness. Indirect knowledge is dependent, as it
takes help from outside agents (like the mind and the senses). It is
incomplete, as it has envelopment of the karmic bonds. It is
diminutive, as it does not cover the whole range of objects-of-
knowledge (jrieya). It is murky, as it is accompanied by
imperfections like doubt (samsaya), delusion (vimoha) and
misapprehension (vibhrama). It knows in stages, including
apprehension (avagraha) and speculation (iha). Indirect
knowledge is with anxiety, not the natural state of the soul,
therefore, not happiness. Direct, sense-independent knowledge,
on the other hand, is wholly independent, self-born out of the pure
soul. It is complete and without envelopment as it pervades every
space-point (pradesa) of the soul with its infinite energy. It
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encompasses all objects-of-knoweldge (jrieya). Rid of the karmic
dirt that hinders infinite energy and causes of imperfections like
doubt, it is pristine (nirmala). It knows without stages; it knows
simultaneously the whole range of objects-of-knowledge (j7ieya) in
the universe and beyond, covering the three times. Direct, sense-
independent knowledge is without-anxiety (nirakula); it is the
natural state of the soul, therefore, happiness.
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Perfect knowledge — omniscience (kevalajiiana) — is happiness
without anxiety and this happiness is the consequence of
knowing everything. There is no anxiety in omniscience
(kevalajnana) since it is the result of complete destruction of the
four inimical (ghati) karmas.

Explanatory Note: Due to presence of the deluding (mohaniya)
karmas, the soul relates itself to the external objects-of-knowledge
(jiieya), turning away from the Reality, as if inebriated. Under the
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influence of the inimical (ghati) karmas, not able to discriminate
between the right and the wrong, it continues to dwell in the
objects-of-knowledge (jiieya) through the senses and experience
anxiety. It is clear, therefore, that presence of the inimical (ghati)
karmas contaminates knowledge; contamination of knowledge
causes anxiety. In perfect knowledge — omniscience (kevalajrana)
—the inimical (ghati) karmas are absent and, therefore, there is no
anxiety; there is no effect without the cause. Knowledge of the
infinite objects-of-knowledge, of the three times, is reflected
simultaneously in the canvas of omniscience (kevalajriana). Being
independent of all external influence, there is no scope for anxiety
in the state of omniscience (kevalajriana). On destruction of all
karmas that hinder the knowledge-nature of the soul, pristine
knowledge, with infinite glory and strength, appears. The
knowledge of the Omniscient pervades the whole of the universe
and beyond; this supreme knowledge is utterly steady, no different
from the soul and, being the nature of the soul, without anxiety.
Therefore, omniscience (kevalajriana) is real happiness; there is
no difference between knowledge and happiness.
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Perfect-knowledge — omniscience (kevalajriana) — passes
through all objects, and perfect-perception (kevaladarsana)
extends over the universe (loka) and the non-universe (aloka).
On destruction of ignorance, the cause of misery, must arise the
knowledge, the cause of happiness.

Explanatory Note: Anything that impinges on the nature of the
soul is misery, and destruction of misery is happiness. The
knowledge (jiana) and the perception (darsana) constitute the
nature of the soul. So long as the causes of envelopment of the
nature of the soul are present, it does not enjoy the freedom to
know and see all objects. This is misery for the soul. On destruction
of the causes of its envelopment, the soul knows and sees
everything. This ability of the soul is unhindered happiness,
independent of all outside intervention. Therefore, perfect-
knowledge (kevalajiiana) and perfect-perception (kevaladarsana)
are the causes of happiness. Perfect-knowledge is the happiness of
the soul; therefore, perfect-knowledge is happiness. In perfect-
knowledge (omniscience), ignorance, the cause of misery, is
destroyed and knowledge, the cause of happiness, is attained. In
essence, perfect-knowledge (kevalajnana) is happiness.
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Those who do not accept as true the assertion that on
destruction of the inimical (ghati) karmas the Omniscient
enjoys unmatched and supreme happiness are abhavya -
without the capacity of ever-attaining right faith, and those who
accept this assertion as true are bhavya — with the capacity of
attaining right faith.

Explanatory Note: Those with right-belief (samyagdrsti)
consider worldly happiness as counterfeit happiness and sense-
pleasures as happiness only by convention (vyavahara). They
believe that only the sense-independent (atindriya) happiness,
born on destruction of inimical (ghati) karmas, of the Omniscient
is the real (niscaya) happiness, as it accompanies no anxiety. Those
with false-belief (mithyadrsti) can never enjoy the supreme
happiness of the Omniscient; mistaking sense-pleasures for real
happiness, they keep on chasing sense-pleasures, as the deer
chases a mirage.
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Tormented by the illness caused by natural craving of the senses
for gratification, and unable to bear the pain, the humans, asura
(the lower deva) and Indra (lords of the kalpavasi deva) take
delight in pursuing sensual-pleasures.

Explanatory Note: Worldly beings do not have direct knowledge;
they have indirect knowledge, which is sense-dependent. As
delusion (moha) accompanies indirect knowledge, as heat
accompanies the hot ironball, acute craving for sensual-pleasures
accompanies indirect knowledge. As a sick man takes medicine to
alleviate his suffering, similarly, the man tormented by illness
caused by the craving of the senses indulges in sensual-pleasures
to alleviate his suffering. It is thus clear that the man with indirect
knowledge is full of misery; he has no access to the natural
happiness appertaining to the soul.
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Those having proclivity for the sensual-pleasures suffer
naturally. If the senses, by nature, did not give rise to suffering,
there would not have been this natural tendency toward

enjoyment of the sensual-pleasures.
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Explanatory Note: Those having the senses —touch, taste, smell,
sight and hearing - suffer naturally, not due to external
appurtenances but due to natural tendency toward enjoyment of
the sensual-pleasures. The senses are of the nature of suffering as
these lead to desire for enjoyment of the sensual-pleasures;
without the senses, there would be no desire for enjoyment of the
sensual-pleasures. The male elephant, due to its desire to ‘touch’
the female elephant, falls into the trap laid by the hunter. The fish
loses its life due to its desire to enjoy the ‘taste’ of the meat
attached to the fishing hook. The blackbee finds itself locked up in
the lotus flower due to its craving for the ‘smell’. The moth jumps
to death due to its penchant for the ‘sight’ of the flame. The deer
finds itselfinto the clutches of the hunter due to weakness to ‘hear’
the alluring music of the vina (Indian stringed instrument). The
desire for the sensual-pleasures is an ailment and indulging in the
sensual-pleasures is a palliative to alleviate the suffering, albeit
temporarily. The senses keep on desiring for more, until the
ailment becomes grave and the body weak, unable to indulge any
further in the sensual-pleasures. Therefore, those who possess the
senses suffer naturally and, as a corollary, those who possess
indirect knowledge (through the senses) suffer naturally.
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On experiencing agreeable pleasures that depend on the sense-
organs like touch, the soul, transformed into its impure nature,
becomes of the nature of happiness that the sensual-pleasures
provide; the body is not of the nature of happiness.

Explanatory Note: Even in the embodied state of the soul, we do
not see that the body is the cause of its happiness. Due to delusion
and under influence of the sensual-pleasures, the soul transforms
itself into the deplorable state of impure knowledge, perception
and energy. In its impure state, the soul assumes happiness in
enjoyment of the sensual-pleasures. The body being inanimate, it
can never be the substantive-cause (upadana karana) of the effect
that is happiness. The truth is that even in its worldly state, the
body is not the cause of happiness, the soul is.
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In fact, even in the heaven, the body is not the cause of happiness
that the soul experiences. The soul transforms itself into the
state of happiness or misery when it is under the influence of the
sensual-pleasures.

Explanatory Note: Existence as the heavenly being is superior to
other states of worldly existence. Heavenly beings are endowed
with excellent transformable body (vaikriyika Sarira) and even
that body is not the real cause of happiness. It is the nature of the
soul that, under the influence of the desirable and the undesirable
objects, it assumes the state of happiness or misery. The body is not
the cause of the soul’s happiness or misery.
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If the vision-faculty of the man were to have the power to remove
darkness, the lamp would have no role to play. Similarly, when
the soul itself is of the nature of happiness, the sensual-
pleasures have no role to play.

Explanatory Note: The vision of certain beings — the lion, the
snake, the raksasa, the thief — accustomed to roaming at night, see
objects clearly in the dark; the lamp has no role in their pursuits.
Similarly, happiness is the innate nature of the soul; external
objects of sensual-pleasure do not have any role in bringing
happiness to the soul. The ignorant mistakes the sensual-
pleasures for happiness; his wrong notion is due to confusion,
delusion, and tendency for dalliance with sense-objects. It is clear
that as the body is not the cause of happiness, the sensual-
pleasures too are not the cause of happiness.
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In the sky, the sun, on its own without external causes, is of the
nature of brightness and heat, and a deity; similarly, in this
world, the pure-soul (the Siddha), on its own, is of the nature of
knowledge and happiness, and worthy of adoration.

Explanatory Note: The sun has, by its very nature, without
external aid, brightness and heat, and, due to fruition of its name-
karma, is a deity. Similarly, the pure-soul has, by its very nature,
without external aid, infinite knowledge that illumines the self as
well as the others, happiness characterized by fulfilment,
tranquility and permanence, and form engraved as the Most
Worshipful Siddha in the minds of the worthy souls of right
believers (samyagdrsti). The soul, intrinsically, has attributes of
knowledge, happiness and worshipfulness. The sense-objects that
the world portrays as sources of happiness do not provide
happiness to the soul; the soul, by its own nature, is happiness.

This completes discussion on the sense-independent happiness.
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The soul that performs the worship of these three — the stainless
and all-knowing pure-soul (sarvajria-deva), the ascetic (yati),
and the preceptor (gurw), offers gifts (dana), observes the major
as well as the supplementary vows (vrata), and follows
austerities (tapa) like fasting (upavasa), is certainly engaged in
auspicious-cognition (Subhopayoga).

Explanatory Note: The souls engaged in auspicious-cognition
(Subhopayoga) tread the path of righteousness (dharma).
Auspicious-cognition (Subhopayoga) provides to the souls worldly
happiness and glory. Since the path leading to pure-cognition
(Suddhopayoga) necessarily passes through auspicious-cognition
(Subhopayoga), there is the necessity of first engaging in
auspicious-cognition (Subhopayoga,).
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The soul endowed with auspicious-cognition (Subhopayoga) is
born as worthy sub-human (plant or animal), human, or
celestial being, and, during such existence, obtains an
assortment of sensual-pleasures.

Explanatory Note: The soul engaged in auspicious-cognition
(Subhopayoga) earns merit (punya), the cause of pleasant-feeling
(satavedaniya), and is reborn in any of these three states of
existence: the sub-human (plant or animal), the human, or the
celestial being. It enjoys sensual-pleasures during existence in
such states.
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The Doctrine expounds that even the celestial beings (devas) do
not enjoy the sense-independent (atindriya), natural happiness
of the soul. Tormented by the bodily craving, they amuse
themselves with agreeable sensual-pleasures.

Explanatory Note: Among all worldly happiness, the kind that
the celestial beings (devas), endowed with supernatural
accomplishments (rddhi), enjoy is considered to be the foremost.
But even that happiness is not the real happiness of the soul. In
fact, it is misery; on being tormented by the bodily urge, the devas
fall into the trap of sensual-pleasures. As a man tormented by
strong grief commits suicide by jumping from the mountain-top, in
the same way, the soul tormented by the bodily urge falls into the
trap of sensual-pleasures. Therefore, sensual-pleasures are of the
nature of misery. These appear to be happiness due to ignorance.
Sensual-pleasures are misery but appear as either happiness or
misery.
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When the souls in all worldly states of existence — human (nara),
infernal (naraka), plant and animal (tiryarica), and celestial
(deva) — suffer from misery incidental to their bodies, how can
their impure-cognition (asuddhopayoga) be classified into the
auspicious (Subha) or the inauspicious (asubha) dispositions?

Explanatory Note: The outcome of the auspicious (Subha)
dispositions is the riches of the celestial beings (deva) and of the
inauspicious (aSubha) dispositions is the misfortune of the infernal
(naraka) beings. In both states, true happiness appertaining to the
soul is absent; in reality, there is misery in both states. From the
spiritual perspective, therefore, there is no difference between the
auspicious (Subha) and the inauspicious (asubha) dispositions.
Effects beingidentical, the causes too are identical.
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The lords of the devas (Indra), the lords of the men (cakravarti),
and the like, appear to be happy while indulging in the sensual-
pleasures attained as a result of their auspicious-cognition
(Subhopayoga). They only feed their body etc. through such
indulgence.

Explanatory Note: Auspicious-cognition (Subhopayoga)
provides the soul extraordinary states such as the lords of the
devas (Indra) and the lords of the men (cakravarti), having access
to the best of the sensual-pleasures. While indulging in such
pleasures they only satisfy their bodily cravings. They appear to be
happy but, in reality, are not so. Although a cause of misery, the
leech drinks contaminated blood with great involvement and feels
happy about it. Similarly, the lords of the devas (Indra), and the
like, appear to be happy while enjoying the sensual-pleasures.
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Certainly, the souls engaged in auspicious-cognition
(Subhopayoga) earn various forms of merit (punya); however,
such merit generates in the beings, up to the celestial beings,
intense craving for the sensual-pleasures.

Explanatory Note: Without doubt, the auspicious-cognition
(Subhopayoga) earns merit (punya) and merit is the cause of
superior states of existence, full of craving for sensual-pleasures.
Wherever there is craving, there is misery; to subdue craving one
indulges in the sensual-pleasures. Without craving, the leech
would not indulge in the drinking of the contaminated blood.
Similarly, without craving, the worldly beings would not indulge in
the sensual-pleasures. Therefore, merit (punya) is the birthplace
of craving.
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Intense craving for the pleasures of the senses causes anguish; in
order to alleviate suffering from craving and consequent
anguish, the worldly beings long for the pleasures of the senses,
and indulge in these till they die.

Explanatory Note: The worldly beings chase happiness by
indulging in the sensual-pleasures obtained by virtue of merit
(punya), as the deer chases a mirage for water. Finding themselves
unable to bear anxiety due to craving for the sensual-pleasures,
they indulge in such pleasures repeatedly, until death. As the
leech, due to its craving for the blood, drinks repeatedly the
contaminated blood till it dies, in the same way, like the vicious
souls the virtuous souls too, subjugated by craving and consequent
anxiety, indulge repeatedly in the sensual-pleasures. They remain
restive till death. Therefore, the happiness obtained by virtue of
merit (punya) is not the real happiness; it is the cause of suffering,
and warrants rejection.

89



Pravacanasara
. bt fafeunt & e
i Al Teg o Wi goraHd a&m 11-761

AR S fafess swenrt fauay |
Ffefgdciel qeired g:@id agr 11-761

wmr=ned - [wq] S [3fed: ] o sfeal o [@ei] g gen
[dred] ga ¢ [aq] o [aa1] T ga [ gena ] 3w & §
Hifr o8 @ [ WuR ] WA 7, [ Snemafgd 1 g, ok st €,
[ fafess ] o/ & S<a 9 forR 21 oren €, [ SFeehiuT | e &
HROT | el 3F=ag@ BIal 2, I8l 319w & Whieh <o ot S0 gl 2,

ST % AR o1azd FH-Yfa ol @1 iR 9% g@ [ faud ] faum
1eiq =T @ Bif-gfg®E 2l

The happiness brought about by the senses is misery in disguise

as

it is dependent, with impediments, transient, cause of

bondage of karmas, and fluctuating.
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Explanatory Note: Worldly happiness and misery have many
similarities. Worldly happiness is dependent (on external objects),
has impediments (like hunger and thirst), is transient (fades away
on rise of the unpleasant-feeling-producing — asatavedaniya —
karmas), is the cause of bondage of karmas (sensual-pleasures are
invariably accompanied by attachment and aversion), and is
fluctuating (characterized by increase and decrease in intensity).
Misery, too, is dependent and with similar other attributes. It is
clear that merit (punya) that produces happiness is like demerit
(papa), the harbinger of misery. As between worldly happiness
(sukha) and misery (duhkha), there is no difference between merit
(punya) and demerit (papa).
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The man, enveloped by delusion (moha), who does not believe
that there is no difference between merit (punya) and demerit
(papa), continues to wander in this dreadful and endless world
(samsara).

Explanatory Note: From the transcendental-point-of-view,
(niscayanaya) there is no difference between the auspicious
(Subha) and the inauspicious (asubha) dispositions and between
worldly happiness (sukha) and misery (duhkha). In the same way,
there is no difference between merit (punya) and demerit (papa).
Both merit and demerit are devoid of the conduct that is the nature
(svabhava) of the pure soul. The man who, out of vanity, prefers
merit (punya) to demerit (papa) and follows conduct that endows
him the glory of the lords of the devas and the men, suffers from
worldly miseries as he ever remains engrossed in the disposition of
attachment (raga). He does not engage himself in pure-cognition
(Suddhopayoga) and suffers misery appertaining to the body while
wandering in the world (samsara).
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The man who knows this reality does not entertain dispositions
of attachment (raga) and aversion (dvesa) toward external
substances; his soul becomes pristine due to pure-cognition
(Suddhopayoga) and annihilates miseries incidental to the body.

Explanatory Note: The man who leaves aside dispositions of
merit (punya) and demerit (papa), considering the two as the same,
and gets established in pure-cognition (Suddhopayoga) with no
attachment (raga) and aversion (dvesa) toward external
substances, annihilates miseries incidental to the body. As the fire
that does not enter the ironball escapes the blow of the
sledgehammer, similarly, the soul established in pure-cognition
(Suddhopayoga) escapes misery. The Acarya, therefore, asks for
refuge in pure-cognition (Suddhopayoga) to end perpetual
wandering of the soul in the world (samsara).
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The man who turns himself away from worldly occupations that
cause demerit (papa) and engages in auspicious-cognition
(Subhopayoga), but entertains delusion (moha), attachment
(raga) and aversion (dvesa), cannot attain his pure soul-nature.

Explanatory Note: The man who, after shunning activities that
cause demerit (papa) and having vowed to establish himself in
excellent conduct known as ‘equanimity’ (samayika)!, when
swayed by the wicked woman appearing in form of delusion (moha)
engages himself in auspicious-cognition (Subhopayoga). Unable to
conquer the army of delusion (moha), he faces many kinds of
misery and does not attain the pure and pristine soul-nature.
Therefore, I have decided to win over the army of delusion (moha).

I ‘Equanimity’ (samayika) is to get established in the state of equanimity (sémya) that
isrid of attachment (rdga) and aversion (dvesa). (see Pandit Asadhara’s ‘Dharmamrta
Anagara’, verse 8-19.)
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He, who knows the Omniscient Lord (the Arhat) with respect to
substance (dravya), qualities (guna), and modes (paryaya),
knows the nature of his soul (a@tma), and his delusion, for certain,
disappears.
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Explanatory Note: Gold attains total purity on its last heating;
the same holds true for the nature of the Arhat. And, certainly, the
nature of the Arhat is the nature of the pure-soul (suddhatma).
Therefore, by knowing the Arhat, one knows the nature of the
pure-soul. That in which qualities (guna) and modes (paryaya)
exist is a substance (dravya). In the soul-substance (jiva dravya),
characteristics like knowledge that are associated with it are
qualities (guna) and modifications that take place every instant in
it are modes (paryaya). The characteristics, which exhibit
association (anvaya) with the substance, are qualities (guna). The
characteristics, which exhibit distinction or exclusion (vyatireka) —
logical discontinuity, “when the pot is not, the clay is,” — are modes
(paryaya). First, assimilate the substance (dravya), qualities
(guna) and modes (paryaya) of the Arhat in your mind, follow it by
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the knowledge of your own soul with regard to its qualities (guna)
and modes (paryaya), and then experience that your soul
intrinsically is the same as the soul of the Arhat. Experience,
altogether, the modes (paryaya) of the soul that exist in the three
times. The necklace, though consisting of pearls but, when worn, is
not individual pearls but the necklace as a whole. Similarly,
experience the soul as a whole, without distinction of its qualities
(guna) and modes (paryaya). As the person wearing the necklace
experiences happiness that emanates from wearing the necklace
as a whole, experience the happiness that emanates from the soul
as a whole. In such experience, the soul is indiscrete (abheda) from
omniscience (kevalajriana). With practice of such concentration,
gradually, distinctions of the doer (karta), the activity (karma) and
the action (kriya) disappear, and the soul’s nature of pure
consciousness appears. Just as the light emanating from the jewel
is pristine and steady, the light of knowledge emanating from the
pure soul is pristine and steady. Under such light, the darkness of
delusion (moha) becomes homeless and must disappear. The
Acarya says that by knowing the way to attain the pure nature of
the soul,  have won over the army of delusion (moha).
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The man whose delusion (moha) has disappeared realizes the
true nature of the soul and then if he gets rid of negligence
(pramada), which takes the form of attachment (raga) and
aversion (dvesa), attains the pure soul-nature.

Explanatory Note: The excellent (bhavya) being who destroys
delusion (moha) by the above-mentioned method acquires the
wish-fulfilling jewel, i.e., realization of the true nature of the soul.
On acquisition of such elevated state, if negligence (pramada) —
attachment (raga) and aversion (dvesa) — does not sway him, he
experiences the true nature of his soul. On the other hand, if
attachment (raga) and aversion (dvesa) are able to sway him, the
thief of negligence robs him of his wish-fulfilling jewel, causing
him great suffering. It is imperative, therefore, that I should be
ever-vigilent to wipe out attachment (raga) and aversion (dvesa,).

Ted fa o aRgar qur faemoror wfageswurr |
Tehree qeltaes foreamer 9 oy afT ui-821

Hasfu e faamm arfuaesutem: |

AT MUt Frgared Taes: 11-821
=g - [9F faume ] 59 et faum 9 [ afudaaie |
o™ o & sfa faam 7o € 09 [@ v sd=r st 9] 9 5@
e dreferida off [ aem ] SE YR 9 [ SUS3T shedl ] SURIT i

[ fadar: ] wie &1 o gUl [der: ] 39 o1E Ja i [FW: ] "0
TIERR T4 |

96



EEERSIE

All the Tirtharikara (the Arhat) have destroyed the karma-
particles by adopting the above method and have attained
liberation after preaching this path-to-liberation. I make
obeisance to all the Tirtharikara (the Arhat).

Explanatory Note: The Tirtharikara have first realized the
nature of the soul by knowing the Arhat with respect to substance
(dravya), qualities (guna), and modes (parydya). Then they
destroyed karmas by experiencing that the nature of their own
soul is no different from that of the Arhat. Subsequently, they
preached, for the benefit of the excellent (bhavya) souls, that this is
the only way to attain liberation. Even today, in this fifth era
(paricama kala), their Doctrine is followed. What more is there to
say? The Tirtharikara (the Arhat) —vitaraga, who have subjugated
all attachment — are supremely propitious; my obeisance humble
tothem in the three times —the past, the present and the future.
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The contrary and ignorant view of the soul about substances —
with respect to their substance (dravya), qualities (guna), and
modes (paryaya) — is ‘delusion’ (moha). Enveloped by delusion-
of-perception (darsanamoha), the soul entertains dispositions of
attachment (raga) and aversion (dvesa), and suffers from
anxiety (ksobha).
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Explanatory Note: Due to delusion (moha), the soul, as if
inebriated, does not come to know or able to perceive the true
nature of substances. It considers the substance (dravya), qualities
(guna), and modes (paryaya) of external objects as its own. Under
the influence of the senses, it entertains dispositions of
attachment (raga) and aversion (dvesa) and thereby perceives
external objects as either agreeable or disagreeable. Although all
objects have their own, independent nature, dispositions of
attachment (raga) and aversion (dvesa) in the soul split these into
agreeable and disagreeable objects. As the bridge on the river, due
to strong overflow of the water, splits into two parts, in the same
way, the soul, due to delusion (moha) and consequent dispositions
of attachment (raga) and aversion (dvesa), splits external objects
into two parts, agreeable and disagreeable. As a result, the soul
suffers from anxiety (ksobha). Delusion (moha), thus, has three
constituents — attachment (raga), aversion (dvesa), and delusion-
of-perception (darsanamoha,).
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The dispositions of delusion (moha) or attachment (raga) or
aversion (dvesa) in the soul give rise to bondage of various kinds
of karmas; therefore, the soul must root out all such
dispositions.

Explanatory Note: Due to its dispositions of attachment (raga),
aversion (dvesa), and delusion (moha), the soul undergoes the
bondage of various kinds of karmas, like knowledge-obscuring
(jaandvaraniya), and, therefore, these three dispositions need
annihilation. Not knowing the trap of the hunter, the male
elephant, deceived by delusion (moha) and overwhelmed by
attachment (raga), moves near the female elephant while chasing
away, out of aversion (dvesa), other male elephants; it ultimately
falls into the camouflaged ditch. In the same way, the karmas form
bonds with the soul when it is under the spell of delusion (moha),
attachment (raga), and aversion (dvesa). The soul aiming for
liberation must root out these three causes of its downfall —
delusion (moha), attachment (raga), and aversion (dvesa).
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Not accepting the objects of the world as these really are,
commiserating with animals and humans out of the ‘sense-of-
mine’ for them, and getting involved with the objects of the
senses, are the signs of delusion (moha).

Explanatory Note: Delusion (moha) has three constituents —
delusion-of-perception (darsanamoha), attachment (raga) and
aversion (dvesa). Not knowing the true nature of the reality and
commiserating with animals and humans out of the ‘sense-of-
mine’ for them are the signs of delusion-of-perception (darsana-
moha). Attraction towards agreeable objects is the sign of
attachment (raga). Revulsion towards disagreeable objects is the
sign of aversion (dvesa). Delusion (moha) needs annihilation as
any of these three signs appear.
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The man who acquires through the study of the Scripture
expounded by the Omniscient Lord valid knowledge (pramana) —
direct (pratyaksa) and other — of the reality of substances
destroys, as a rule, the heap of delusion (moha). It is imperative,
therefore, to study the Scripture meticulously.

Explanatory Note: Earlier, it was made clear that to destroy
delusion (moha) one must realize the nature of the soul through
the knowledge of the Arhat with respect to substance (dravya),
qualities (guna), and modes (paryaya). But how to know the Arhat
with respect to substance (dravya), qualities (guna), and modes
(paryaya)? The knowledge of the Arhat is acquired with the help of
the Scripture. In other words, the Scripture is a powerful tool to
destroy delusion (moha). Those who venture in the field of
knowledge turn to the incontrovertible Scripture expounded by
the Omniscient Lord; only such Scripture is free from faulty
expressions and conclusions. By the strength of the Scripture, one
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develops the wealth of knowledge about the nature of the soul.
Through acquisition of direct (pratyaksa) and indirect (paroksa)
knowledge, one knows and sees all objects; acquisition of such
knowledge results in the destruction of delusion (moha). In order
to destroy delusion (moha), one must, therefore, attend to and
assimilate the knowledge contained in the Scripture. Relying on
the soul’s inherent knowledge-strength, one must incessantly, and
with determination, practise the study of the Scripture.
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The substances (dravya), their qualities (guna — which exhibit
association — anvaya), and modes (paryaya — which exhibit
distinction or exclusion — vyatireka), are known as objects
(artha). The Omniscient Lord has expounded that the substance
(dravya) is the substratum of qualities (guna) and modes
(paryaya).
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Explanatory Note: All three together — substance (dravya),
qualities (guna), and modes (paryaya) — are known as ‘artha’, the
object. Gold is a substance (dravya) because of'its qualities (guna) —
yellowness — and modes (paryaya) — earring. Therefore, the
substance (dravya) — gold —is ‘artha’. Qualities (guna) - yellowness
— are because of gold (dravya). Therefore, qualities (guna) —
yellowness —are ‘artha’. Modes (paryaya) — earring — are because of
gold (dravya). Therefore, modes (paryaya) — earring — are ‘artha’.
This way, the substance (dravya), its qualities (guna), and its
modes (paryaya) are ‘artha’. Since gold (dravya) is inseparable
from its yellowness (quality — guna) and earring (mode - paryaya),
therefore, gold (dravya) is the substratum of its qualities (guna)
and modes (paryaya). In essence, qualities (guna), and modes
(paryaya) cannot exist without the substance (dravya); the
substance (dravya), therefore, is the substratum of its qualities
(guna), and modes (paryaya).
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The man who, having grasped the Words of the Omniscient
Lord, destroys delusion (moha), attachment (ragae), and
aversion (dvesa), gets rid of all miseries, in a short time.
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Explanatory Note: The Words of the Omniscient Lord are the
sharp sword by which one can demolish one’s enemies — delusion
(moha), attachment (raga), and aversion (dvesa). Only that man
who, having grasped the Words of the Omniscient Lord, makes
concerted effort to demolish these enemies succeeds in attaining
the state of happiness that is rid of all miseries. Having understood
this, I am ever watchful and make all-out effort to demolish my
enemies.
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The man who knows, with certainty, that he (his soul) is a
substance (dravya) established in own knowledge-nature, and
all external substances are similarly established in their own
nature, destroys delusion (moha).

Explanatory Note: Consciousness (cetanatva) characterizes the
substance (dravya) of the soul (jiva) and non-consciousness
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(acetanatva) characterizes the other substances (dravya), like the
matter (pudgala). Those who have firm belief that, being of the
nature of consciousness (cetanatva), the soul is different from the
other substances that are of the nature of non-consciousness
(acetanatva), have the power of discernment, which destroys
delusion (moha). I, therefore, make effort to acquire this power-of-
discernment — svaparaviveka or bhedavijiana —that enables me to
distinguish between the self and the non-self.
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Therefore, the man who aspires to become delusion-free
(nirmoha or vitaraga) should, through the study of the
Scripture, understand the distinction between the self and the
non-self, as per the qualities (guna) of the substances (dravya).

Explanatory Note: All objects have two kinds of qualities (guna)

— the general (samanya) and the specific (visesa). The general
qualities express the genus (jati) or the general attributes, and the
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specific qualities describe the constantly changing conditions or
modes. Consciousness (cetanatva) 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 the neem tree, the oak tree or the palm
tree. The knowledgeable man should distinguish his soul from all
other substances by concentrating on the specific qualities of each
substance. He knows the nature of his soul as eternal, not
produced by any external entity, and equipped with the light of
knowledge that knows the self as well as the other substances. I am
not the substance of dharma, adharma, akasa, kala or pudgala;
not even the other soul (jiva). All these six substances inhabit the
same space as the light of many lamps inhabits the same room;
still, each is a different substance. My nature of consciousness
(cetanatva) makes me different from all other substances. In the
soul that understands this distinction between the self and the
non-self, the seed of delusion (moha) does not sprout.
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Certainly, the ascetic (muni, sSramana) who does not have faith
in the six substances in regard to their general (samanya), like
existence (satta), and specific (visesa) qualities, cannot attain the
stage of supreme conduct, i.e., pure-cognition (Suddhopayoga).

Explanatory Note: All substances (dravya) have two kinds of
attributes or qualities (guna) — the general (samanya) and the
specific (visesa). The ascetic who does not know the six substances,
each characterized by its general (samanya) and specific (visesa)
qualities, and does not perceive distinction between the soul and
the non-soul, is not a true ascetic. Without right perception, even
after becoming an ascetic externally, he ever remains anxious and
cannot engage in pure-cognition (Suddhopayoga). The man who is
not able to distinguish between the gold particles and the particles
of other substances in the ore cannot obtain gold even after putting
in great effort. Similarly, the ascetic, who is not able to distinguish
between the soul and the non-soul, cannot attain the stage of
supreme conduct (dharma), i.e., pure-cognition (Suddhopayoga),
even after observing austerity and self-restraint.
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The ascetic (muni, sSramana) who has destroyed the delusion-of-
perception (darsanamoha), has grasped the Doctrine of Lord
Jina, and is established in conduct that is rid of attachment
(raga), is ‘dharma’. Such a profound ascetic is of the nature of
supreme conduct (dharma).

Explanatory Note: The soul itselfis ‘dharma’. These three: right
faith (samyagdarsana) attained on the destruction of delusion-of-
perception (darsanamoha), right knowledge (samyagjriana)
attained on assimilation of the Doctrine of Lord Jina, and right
conduct (samyakcaritra) attained on ridding the soul of
attachment (raga), together, establish the soul in ‘dharma’. My
soul, of the nature of ‘dharma’, now has no enemies (like
attachment) and has attained forever its steady and pure state.
Victory to the Doctrine of Lord Jina, which is adorned by the
qualifying clause ‘syat’, meaning ‘in a way’! Victory to the
‘dharma’, pure-cognition (suddhopayoga), which has endowed me
the soul-nature that is established in conduct-without-attachment
(vitaraga caritra)!

This completes the section on Reality of Knowledge (jrianatattva).
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SECTION-2
Reality of Objects-of-Knowledge (jrieyatattva)
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Certainly, all objects-of-knowledge (jrieya) are substances
(dravya) having existence as their general nature. All
substances (dravya) have qualities (guna) and due to
transformation in substance and qualities, modes (paryaya)
exist; thus, modes (paryaya) are of two kinds: mode-of-substance
(dravyaparyaya) and mode-of-qualities (gunaparyaya). Those
who mistake the mode (paryaya) for the substance (dravya) are
wrong-believers (mithyadrsti).

Explanatory Note: All objects-of-knowledge (jrieya) have both,
qualities (guna) and modes (paryaya). The substance (dravya) is
the substratum comprising infinite qualities (guna). Qualities
(guna) exhibit eternal association (anvaya) with the substance.
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Modes (paryaya) exhibit distinction (vyatireka) and change
sequentially in the three times, the past, the present and the
future. Modes are of two kinds: mode-of-substance (dravya-
paryaya) and mode-of-qualities (gunaparyaya). The impure mode-
of-substance (dravyaparyaya) is the mode obtained on the union of
multiple substances. The mode-of-substance (dravyaparyaya) is of
two kinds: 1) samanajatiya dravyaparyaya — by the union of atoms
of the same class of substance, like different kinds of physical
matter, and 2) asamanajatiya dravyaparydya — by the union of
different classes of substances, like the humans, and the celestial
beings. The mode-of-qualities (gunaparyaya), too, is of two kinds:
1) svabhava gunaparyaya - as the substance of soul (jiva)
transforms with its intrinsic agurulaghuguna, which manifests in
satgunahanivrddhi, and 2) vibhava gunaparyaya — as the quality of
knowledge in the substance of the soul (jiva) becomes less or more
due to association with the matter (pudgala).

As illustration, the cloth is one with its quality (guna), like
whiteness, and mode (paryaya); in the same way, the substance
(dravya) is one with its quality (guna), and mode (paryaya). Union
of threads of the same kind in the cloth makes the samanajatiya
dravyaparyaya; in the same way, union of atoms of the same class
of matter (pudgala) makes the samanajatiya dravyaparyaya.
Union of threads of different kinds (cotton and silk) in the cloth
makes the asamanajatiya dravyaparyaya; in the same way, union
of the soul (jiva) and the matter (pudgala), which results in the
impure states of the soul — like the humans or the celestial beings
(deva) —makes the asamanajatiya dravyaparyaya.

As the cloth, due to its intrinsic agurulaghuguna, which
manifests in satgunahanivrddhi, has the quality like whiteness,
similarly, all substances (dravya) have their natural mode-of-
qualities — svabhava gunaparyaya. As the cloth, due to union with
other substances, exhibits sequentially — before and after —
changes in quality (guna) like whiteness, similarly, all substances
(dravya), due to union with other substances, exhibit such changes
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in quality (guna). These are their unnatural mode-of-qualities —
vibhava gunaparyaya. In the matter (pudgala), sequential
changes take place in qualities like colour, and in the soul (jiva),
sequential changes take place in knowledge, due to union with
other substances; these are unnatural mode-of-qualities —vibhava
gunaparydya. Since every substance (dravya) has infinite number
of qualities (guna) and modes (paryaya), only the Words of the
Omniscient Lord Jina are able to expound these. Those who rely
on absolutistic point-of-view cannot expound such complexities.
People who rely solely on the impure states of substances are
under delusion and are wrong-believers (mithyadrsti).
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Lord Jina has expounded that those who rely solely on the modes
(paryaya), like the human being, are the wrong-believers
(mithyadrsti); such souls are engaged in impure-soul nature
(parasamaya). Those who rely on own soul-nature, like
knowledge (jiana) and perception (darsana), are the right-
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believers (samyagdrsti); such souls are engaged in pure-soul
nature (svasamaya) and are worth knowing.

Explanatory Note: Those who, after acquiring this present state
of being that is the result of the union of the soul (jiva) and the
matter (pudgala), asamanajatiya dravyaparyaya, find themselves
powerless to see the true nature of their souls are, certainly,
ekantadysti — having the absolutistic point-of-view. They suffer
from delusion in two forms: 1) sense-of-mine (mamakara) in
objects or things, like the body, that are not the soul but are the
result of fruition of karmas — ‘This body is mine’, and 2) self-
consciousness (ahamkara) concerning objects or things that
definitely do not belong to the soul — ‘I am the king’. As a result,
fleeing from the true soul nature, they entertain dispositions of
attachment (raga) and aversion (dvesa) towards external entities
like the son, the wife, and the friend. They are engaged in impure
soul-nature (parasamaya). Those who are absorbed in the trio of
substance (dravya), qualities (guna) and modes (paryaya) of the
soul, know the true nature of the soul; they are anekantadrsti —
having non-absolutistic point-of-view. They are rid of sense-of-
mine (mamakara) and self-consciousness (ahamkara) in external
objects or things, like the body. They do not entertain dispositions
of attachment (raga) and aversion (dvesa) towards external
entities, and engage themselves in pure soul-nature (svasamaya).
Being svasamaya is the nature of the soul. Blessed are those
engrossed in pure soul-nature!
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That which does not ever leave its own-nature (of existence),
endowed with origination (ufpada), destruction (vyaya), and
permanence (dhrauvya), and has qualities (guna) and modes
(paryaya), is a substance (dravya).

Explanatory Note: That whose nature is existence, not produced
by anything else, is a substance (dravya). Existence is of two kinds:
‘existence in own nature’ — svaripastitva — and ‘existence-in-
general’ — samanyastitva or sadrsyastitva. These terms are
explained later. Here, the two characteristics — origination-
destruction-permanence and qualities-modes — of the substance
(dravya) are discussed. Origination (utpada) is the attainment of a
new state, destruction (vyaya) is the loss of the previous state, and
permanence (dhrauvya) is the maintenance of the inherent
nature. 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. Existence
(astitva), non-existence (nastitva), oneness (ekatva), manyness
(anekatva), substantiveness (dravyatva), power of changing modes
(paryayatva), pervasiveness (sarvagatatva), non-pervasiveness
(asarvagatatva), with space-points (sapradesatva), without space-
points (apradesatva), corporealness — having a form (martatva),
incorporealness — without having a form (amartatva), with activity
(sakriyatva), without activity (akriyatva), consciousness
(cetanatva), lifelessness (acetanatva), doer (kartatva), non-doer
(akartatva), enjoyer (bhoktrtva), non-enjoyer (abhoktrtva), and
power of maintaining distinction with all other substances
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(agurulaghutva), are some general (samanya) qualities of
substances. Assistance in providing accommodation (avagahana-
hetutva), assistance in motion (gatihetutva), assistance in rest
(sthitihetutva), assistance in continuity of being through gradual
changes (vartanahetutva), colouration (ripa) etc., and
consciousness (cetanatva), are some specific (visesa) qualities of
substances. Modification in the qualities of a substance is mode
(paryaya). The substance (dravya) is the aim (laksya) of
knowledge; origination-destruction-permanence and qualities-
modes are the marks (laksana) of the aim (laksya) of knowledge.
Although there is difference with respect to these being called as
the aim (laksya) and the marks (laksana), there is no difference
bewteen the two; both are of the nature of the object. When a dirty
cloth gets bright on washing, there is origination of brightness and
destruction of dirtiness, but the cloth itself remains the same.
Each substance continually experiences origination of a new state,
destruction of the previous state, and permanence with regard to
its substantiveness. The substance (dravya) is not anything
different from its qualities (guna); qualities are its own-nature
(svabhava). Similarly, the substance (dravya) is not anything
different from its modes (paryaya); modes are its own-nature
(svabhava,).
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Existence in the three times with its qualities (guna), with its
different modes (paryaya), and with origination (utpada),
destruction (vyaya), and permanence (dhrauvya), is certainly
‘existence in own nature’ — svaripastitva — of the substance
(dravya,).

Explanatory Note: Existence is the nature of the substance; its
existence is not dependent on any external reason. Due to this
nature of existence, the substance is beginningless, eternal and
indestructible. Qualities (guna) or the modes (paryaya) are
portrayed as different from the substance (dravya) in order to
highlight the difference between the possessor and the possessed.
Actually, there exists no difference in these as qualities (guna), the
modes (paryaya) as well as the substance (dravya) inhabit the same
space-points (pradesa). The qualities (guna) and the modes
(paryaya) exist due to the substance (dravya), and the substance
(dravya) exists due to the qualities (guna) and the modes
(paryaya). For example, the quality (guna) of yellowness and the
mode (paryaya) of earring are no different — in regard to substance
(dravya), place (ksetra), time (kala), and being (bhava) — from the
substance (dravya), i.e., gold. These, the quality (guna) of
yellowness and the mode (paryaya) of earring, have gold — the
substance (dravya) — as their doer (karta), the bestower (sadhana)
and the substratum (adhara). Without gold — the substance
(dravya) — there is no existence of the quality (guna) of yellowness
and the mode (paryaya) of earring. As a corollary, without the
quality (guna) of yellowness and the mode (paryaya) of earring,
there is no existence of gold — the substance (dravya). In the same
way, origination (utpada) of the bracelet, destruction (vyaya) of the
earring and permanence (dhrauvya) of yellowness ete. exist in
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gold, the substance (dravaya). Gold, the substance (dravya), is the
doer (karta), the bestower (sadhana) and the substratum (adhara)
of all three: origination (utpada) of the bracelet, destruction
(vyaya) of the earring and permanence (dhrauvya) of yellowness
etc. There is no existence of origination (utpada), destruction
(vyaya) and permanence (dhrauvya) without the existence of the
substance (dravya). As a corollary, without the existence of
origination (utpada), destruction (vyaya) and permanence
(dhrauvya), there is no existence of the substance (dravya). To
summarize, the substance (dravya), the qualities (guna) and the
modes (paryaya) have the same existence; all three comprise the
nature of the substance (dravya). Each substance (dravya) has its
own qualities (guna) and own modes (paryaya); it never mingles
with other substances. This explains the meaning of ‘existence in
own nature’ —svarupastitva —of the substance (dravya).
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The Supreme Omniscient Lord, the expounder of the nature of
substances — dharma - has said that in this world though
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substances exist with their own distinctive marks (laksana), still
all substances are characterized by one common mark (laksana),
and that is ‘existence-in-general’ - samanyastitva or
sadrsyastitva. This mark is universal (sarvagata) to all
substances.

Explanatory Note: ‘Existence in own nature’ — svaripastitva —
differentiates between substances (dravya) as it highlights
peculiar marks (laksana) of each substance. ‘Existence-in-general’
— samanyastitva or sadrsyastitva — does not differentiate between
substances (dravya), it permeates all substances, is universal
(sarvagata) and, therefore, the general (samanya) mark (laksana)
of all substances. The word ‘existence’ or ‘sat’ encompasses all
substances; if this is not accepted, some substances will be
expressed by the word ‘non-existence’ and some with the word
‘indescribable’. This is untenable since all substances have
‘existence’ as their nature. ‘Existence in own nature’ -
svarupastitva — classifies trees as the mango or the neem tree, but
‘existence-in-general’ — samanyastitva or sadrsyastitva — sees all
trees as the same due to their common mark of existence as tree.
Similarly, ‘existence in own nature’ — svarupastitva — suggests
existence of six kinds of substances — the soul (jiva), the medium of
motion (dharma), the medium of rest (adharma), the space
(@kasa), the matter (pudgala), and the time (kala). ‘Existence-in-
general’ — samanyastitva or sadrsyastitva — sees all these six
substances as one; all characterized by ‘existence’. When
predication is from the point-of-view of ‘existence in own nature’ —
svarupastitva — difference between substances becomes primary
and their similarity secondary. When predication is from the point-
of-view of ‘existence-in-general’ —samanyastitva or sadrsyastitva —
similarity between substances becomes primary and their
difference secondary. The Words of Lord Jina are non-absolutistic
(anekantatmaka); when the expression treats one attribute of the
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substance as the primary attribute, the other attributes stay in the
background as the secondary attributes. Each individual attribute
of the object is called a naya. A naya thus reveals only a part of the
totality, not to be mistaken for the whole. Pramana is the
comprehensive view; naya is the partial view. To comprehend the
object from one particular standpoint is the scope of naya (the one-
sided method of comprehension). Naya comprehends one specific
attribute of the object but pramana — valid knowledge —
comprehends the object in its fullness. Pramana does not make a
distinction between the substance and its attributes but grasps the
object in its entirety. Both pramana and naya are forms of
knowledge; pramana is sakaladesa — comprehensive and absolute,
and naya is vikaladesa — partial and relative. Pramana is the
source or origin of naya. On acquisition of the knowledge of a
substance derived from pramana, ascertaining its one particular
state or mode is naya. There are as many naya as there are points
of view.

Ted wgTatag afefa fSromm qaeerer aueraTer |
fag au e vresfe it @ fg uwam=m 12-611

T WA g dfgia famreaa: auremdaa: |
fag a9 smmar A=sfa @ | fg uwwawa: -6

| - [ g6 ] TO-TEE-8Y a9y [ @uEidg | o7 @ |
o © @R 9% [ & 3fa ] Ta-wey € umn [ ] 59 e
[ averd: ] T& o [ WHTEATde: ] 9ol YR wed ¢ [F: ] S e
[ 3mTHa: ] 3T ® [ a9r faeg ] 3o YR fag [ 7 gt ] 7t A
[ T ] fro=a 2 [ |: ] 5 [ weawms: ] freansfs 2

118



EEERSIE

The substance (dravya) — with its qualities (guna) and modes
(paryaya)-restsin own nature (svabhavasiddha). Lord Jina, the
expounder of the Reality, has said that existence (sat) is the
nature of the substance (dravya). He, who does not have faith in
this Reality, is engaged in impure-soul nature (parasamaya); he
is a wrong-believer (mithyadrsti).

Explanatory Note: The substance (dravya) has existence for
eternity and it is not the result of any external entity. It rests in
own-nature (svabhavasiddha), with its qualities (guna) and modes
(paryaya). Anything produced out of the substance (dravya) is not
a new substance but a new mode (paryaya) of the same substance.
Modes (paryaya) are transient. Combination of atoms forms
molecules and combination of the soul (jiva) and the matter
(pudgala) forms beings like humans. The substance (dravya)
exists in the three times, with its inherent power-to-exist (satta) or
the quality of existence. Both, the substance (dravya) and the
power-to-exist (satta), have own nature. But, the power-to-exist
(satta) does not have an identity separate from the substance
(dravya); the power-to-exist (satta) is the quality (guna), and the
substance (dravya) is the possessor-of-quality (guni). Because of
this quality (guna) of the power-to-exist (satta), the substance
(dravya) has existence (sat). Though there is difference of guna-
gunt in the substance (dravya) and its power-to-exist (satta), these
are not different as in case of the stick-holder (daridz) and the stick
(darida). Differences are of two kinds, difference of space-points
(pradesabheda) and difference of quality and its possessor
(gunagunibheda). The substance (dravya) and its power-to-exist
(satta) have the gunagunibheda and not the pradesabheda; both
exist in the same space-points. The gunagunibheda highlights
differences of designation, number or mark; it does not indicate
difference as in case of the stick-holder (daridi) and the stick
(darida). Thisis further explained with regard to the standpoint-of-
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substance (dravyarthika naya) and the standpoint-of-mode
(paryayarthika naya). The standpoint-of-mode (paryayarthika
naya) highlights the gunagunibheda, as the cloth and its
brightness. The standpoint-of-substance (dravyarthika naya) does
not highlight the gunagunibheda; in this standpoint, insistence on
the qualities (guna) vanishes and the substance (dravya), as a
whole, remains. The quality (guna) of power-to-exist (satta) is not
separate from the substance (dravya); it is the nature of the
substance (dravya). Those who do not accept this are wrong-
believers (mithyadrsti).
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That which stays in its nature of existence (sat) is the substance
(dravya). In reality, the transformation of the substance
(dravya) in form of origination (u¢pada), destruction (vyaya) and
permanence (dhrauvya) is the nature of the objects (artha).

Explanatory Note: The substance (dravya), with its qualities
(guna) and modes (paryaya), has the nature of existence (sat),
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characterized by origination (utpada), destruction (vyaya) and
permanence (dhrauvya). The space-points (pradesa) of the
substance are its extension, which is permanent. The
transformation (parinama) in each space-point (pradesa) is
sequential. Due to the transformation (parinama) in the substance
(dravya), the space-points (pradesa), in their own place, experience
origination (utpada) of the new state and simultaneous
destruction (vyaya) of the old state. Since the substance (dravya)
inheres in all space-points, it must exhibit permanence (dhrauvya)
too. Picture a necklace with its pearls and the thread, sequentially.
As we proceed, there is the origination (utpada) of the pearl that
comes in view and the destruction (vyaya) of the pearl that is no
more in view. And, the thread that joins the pearls together stays in
the view throughout; it exhibits the permanence (dhrauvya) of the
necklace. Similarly, the substance (dravya) exhibits origination
(utpada) with regard to its upcoming stage in transformation
(parinama), destruction (vyaya) with regard to its stage prior to
transformation (parinama), and permanence (dhrauvya) with
regard to its substantiveness (dravyatva). The substance (dravya),
thus, has three marks (laksana) — origination (uipada),
destruction (vyaya), and permanence (dhrauvya).
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There is no origination (utpada) without destruction (vyaya);
similarly, there is no destruction (vyaya) without origination
(utpada). Origination (utpada) and destruction (vyaya) do not
take place without the object (artha) that has permanence
(dhrauvya) of existence.

Explanatory Note: Origination (utpada) does not take place
without destruction (vyaya), destruction (vyaya) does not take
place without origination (utpada), origination (utpada) and
destruction (vyaya), together, do not take place without
permanence (dhrauvya), and permanence (dhrauvya) does not
take place without origination (u¢pada) and destruction (vyaya),
together. Therefore, origination (utpada) connotes destruction
(vyaya), destruction (vyaya) connotes origination (utpada), and the
combination of origination (ufpada) and destruction (vyaya)
connotes permanence (dhrauvya). To illustrate with an example,
origination (utpada) of the pot is destruction (vyaya) of the lump
(of clay); origination (utpada) of the new mode (paryaya) must
accompany the destruction (vyaya) of the prior mode (paryaya).
Origination (utpada) of the pot and destruction (vyaya) of the lump
(of clay) is permanence (dhrauvya) of clay; the existence of a
substance (dravya) must accompany its mode (paryaya).
Permanence (dhrauvya) of clay is the origination (utpada) of the
pot and the destruction (vyaya) of the lump (of clay); modes
(paryaya) cannot exist without permanence (dhrauvya) of the
substance (dravya). All three — origination (utpada), destruction
(vyaya) and permanence (dhrauvya) — are essential marks
(laksana) of the substance (dravya). Considering origination
(utpada) only as the mark of the substance (dravya) suffers from
two anomalies. 1) Origination (utpada) of the pot is on destruction
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(vyaya) of the lump (of clay); without destruction (vyaya) of the
lump (of clay), it is not possible for the pot to come into existence.
2) If origination (utpada) could take place without permanence
(dhrauvya) of the substance (dravya) then there should be
origination (utpada) of non-existent (asat) objects; it would mean
origination (utpada) of the ‘sky-flowers’. Considering destruction
(vyaya) only as the mark of the substance (dravya), too, suffers
from two anomalies. 1) Destruction (vyaya) itself, without
origination (utpada), will become non-existent, as the cause of
destruction (vyaya) of the lump (of clay) is origination (u¢pada) of
the pot. 2) It would entail destruction (vyaya) of the existence (sat)
and on destruction (vyaya) of the existence (sat) even knowledge
etc. will cease to exist. Considering permanence (dhrauvya) only as
the mark of the substance (dravya), again, suffers from two
anomalies. 1) It would mean non-existence of the mode (paryaya).
2) Momentariness (anityatva) will have no existence, making
everything absolutely permanent (nitya). If mode (paryaya) is non-
existent, the substance (dravya), too, cannot exist; the clay cannot
exist without its modes (paryaya) such as the pot and the lump (of
clay). Without acceptance of momentariness (anityatva) even the
thoughts in the mind would become absolutely permanent (nitya).
Itis clear, therefore, that all three — origination (u¢pada) of the new
mode (paryaya), destruction (vyaya) of the prior mode (paryaya)
and permanence (dhrauvya) of the basic object — together,
constitute the marks (laksana) of the substance (dravya).
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Origination (utpada), permanence (dhrauvya) and destruction
(vyaya) take place in modes (paryaya); as a rule, modes exist in
the substance (dravya), and, therefore, it is certain that all these
- origination (utpada), permanence (dhrauvya) and destruction
(vyaya)—are the substance (dravya) only.

Explanatory Note: These three, origination (utpada),
permanence (dhrauvya) and destruction (vyaya), take place in
modes (paryaya), and modes exist in the substance (dravya). The
seed (bija), the sprout (arikura), and the tree-ness (vrksatva) are
parts (arisa) of the whole (a7isi), that is, the tree (vrksa). These
three parts (a7isa) are subject to origination (utpada), destruction
(vyaya) and permanence (dhrauvya) — destruction (vyaya) of the
seed entails origination (utpada) of the sprout while tree-ness
exhibits permanence (dhrauvya). Similarly, origination (utpada),
destruction (vyaya) and permanence (dhrauvya) are the three
parts (arisa) pertaining to the modes (paryaya) of the whole (a7isi),
that is, the substance (dravya). If it be imagined that origination
(utpada), destruction (vyaya) and permanence (dhrauvya) take
place in the substance (dravya) itself then everything gets
shattered. If destruction (vyaya) were to take place in the
substance (dravya), existence (sat) itself would vanish. If
origination (utpada) were to take place in the substance (dravya),
there would be creation of infinite substances from nowhere —
creation of the non-existence (asat). If permanence (dhrauvya)
were to take place in the substance (dravya), modes (paryaya)
would vanish and without existence of successive modes, the
substance, too, would vanish. Therefore, origination (utpada),
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destruction (vyaya) and permanence (dhrauvya) exist in modes
(paryaya), not in substance (dravya). Modes (paryaya) witness
origination (ufpada) and destruction (vyaya); also permanence
(dhrauvya) with respect to substance (dravya). Modes (paryaya)
depend on substance (dravya); in fact, modes are part of substance
(dravya). There can certainly be no origination (utpada),
destruction (vyaya) and permanence (dhrauvya) in a fictional
entity like the ‘horns of a hare’ (kharavisana).
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Certainly, the substance (dravya) amalgamates with origination
(utpada), permanence (dhrauvya) and destruction (vyaya), and
evolves with these conditions at the same time. The substance
(dravya), therefore, is certainly the substratum of these three —
origination (utpada), permanence (dhrauvya) and destruction
(vyaya).
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Explanatory Note: If one argues that origination (ufpada),
permanence (dhrauvya) and destruction (vyaya) take place at
different times, the Acdrya clarifies that this would have been true
if these phenomena were to occur in the substance (dravya). He
says that these phenomena occur in the mode (paryaya) of the
substance (dravya) and, therefore, happen at the same time. As an
illustration, with the instrumentality of the wheel, the stick, the
potter and the like, the origination of the pot and the destruction of
the lump (of clay) take place at the same time. During both events,
clay itselfis constantly present, without leaving own nature. Thus,
there is permanence (dhrauvya) too. In the same way, on the
availability of internal and external causes, origination of the new
mode (paryaya) and destruction of the old mode (paryaya) take
place at the same time. During this period, the substance (dravya)
does not leave its own nature, exhibiting permanence (dhrauvya).
Asthe substance of clay exhibits origination (utpada), permanence
(dhrauvya) and destruction (vyaya) through its modes of the pot
and the lump, and own-nature (clayness), the same is true for all
substances. Destruction (vyaya) of the old mode, origination
(utpada) of the new mode and permanence (dhrauvya) with regard
to own-nature happen all together, at the same time. If these —
origination (utpada), permanence (dhrauvya) and destruction
(vyaya) — were to take place in the substance then it would have
been right to say that these cannot take place at the same time. But
since these take place in modes (paryaya), there is no anomaly. The
pot, the lump and the clayness are not separate from the substance
of clay; in the same way, origination (ufpada), permanence
(dhrauvya) and destruction (vyaya) are the same as the substance
(dravya).
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In a substance (dravya), origination (utpada) of one mode
(paryaya) takes place while there is destruction (vyaya) of
another mode (paryaya). There is no origination (utpada) or
destruction (vyaya) in the substance (dravya) itself; it has
permanence (dhrauvya)in regard to own nature.

Explanatory Note: The substance (dravya) itself does not
undergo origination (utpada) and destruction (vyaya); it has
permanence (dhrauvya) as its nature. The impure mode-of-
substance (dravyaparyaya) is the mode obtained on the union of
mutiple substances. Mode-of-substance (dravyaparyaya), by
union, is of two kinds: 1) samanajatiya dravyaparyaya — by the
union of atoms of the same class of substance; for example,
different kinds of physical matter, and 2) asamanajatiya
dravyaparyaya —by the union of different classes of substances, for
example, the humans, and the celestial beings. To elaborate, the
union —samanajatiya — of an atom results in destruction (vyaya) of
the old molecule of three atoms and origination (utpada) of the

127



Pravacanasara

new molecule of four atoms. Still, the atom — the substance
(dravya) —has permanence (dhrauvya) as it stays in own nature in
both the modes (paryaya). The man is the union —asamanajatiya —
of two substances, the soul (jiva) and the matter (pudgala). When
the man is reborn as a deva, there is destruction (vyaya) of the
mode (paryaya) that is the man, and origination (u¢pada) of the
mode (paryaya) that is the deva. However, the soul (jiva) and the
matter (pudgala) that comprise the man, have permanence as
these continue to remain in their respective own-nature
(svabhava). The substance (dravya) exhibits origination (utpada)
and destruction (vyaya) from the point-of-view of its modes, but
exhibits permanence (dhrauvya) from the point-of-view of its own-
nature (svabhava). These three, origination (utpada), destruction
(vyaya), and permanence (dhrauvya), have no separate identity
from the substance (dravya). These, therefore, are nothing but the
substance (dravya).
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In the substance (dravya), which is established in own nature
and whose differentia is existence, ‘sat’ or that which exists,
undergoes transformation from one quality (guna) to another
quality (guna). Lord Jina has expounded that the modes-of-
qualities (gunaparyaya) in the substance (dravya), therefore, are
nothing but the substance (dravya).

Explanatory Note: Single substance has modes (paryaya) known
as the modes-of-qualities (gunaparyaya). The quality (guna) of
mango changes from green to yellow due to its transformation over
time. Although there is transformation in the quality (guna) of the
mango, still it is the same substance (dravya), mango. There is
difference in the two states due to change in the modes-of-qualities
(gunaparyaya) but the substance (dravya) remains the same.
There is the origination (utpada) of yellowness, destruction
(vyaya) of greenness, and permanence (dhrauvya) of mangoness
but these three are not distinct from the substance (dravya) —
mango. The substance (dravya) experiences origination (utpada)
with respect to its new mode (paryaya), destruction (vyaya) with
respect to its prior mode (paryaya), and permanence (dhrauvya)
with respect to its substantiveness (dravyatva), still these three
phenomena are not separable from the substance (dravya) itself.
Such is the nature of origination (utpada), destruction (vyaya), and
permanence (dhrauvya) in respect of modes-of-qualities
(gunaparyaya).
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If the substance (dravya) is not of the nature of existence - i.e., if
it is not sat — then its permanence (dhruvatva) must become non-
existent — asat. How can something that is non-existent — asat —
be a substance (dravya), or how can a substance (dravya) exist —
remain as sat — without the nature of existence? Therefore, the
substance (dravya) is of the nature of existence — it is sat.

Explanatory Note: If the substance (dravya) is not of the nature
of existence — if it is not sat — two anomalies arise: 1) the substance
(dravya) must become non-existent — asat, and 2) it must become
discrete from the nature of existence - i.e., sat. If the substance
(dravya) becomes non-existent — asat — it must lose permanence
and face destruction. If the substance (dravya) becomes discrete
from the nature of existence - i.e., discrete from sat — it must carry
on with its own nature, without the nature of existence - i.e., sat.
In this case, the nature of existence - i.e., sat — becomes
superfluous and, under such a hypothesis, the nature of existence
- i.e., sat — itself loses its existence. Only when the substance
(dravya) has existence - i.e., sat — as its nature, will it become
permanent (dhruva) and indestructible. Only when the substance
(dravya) is not discrete from its nature of existence - i.e., sat, will it
be able to exist in own nature, establishing thereby the nature of
existence — as the sat. Therefore, the substance (dravya) is of the
nature of existence — it is sat. The substance (dravya) is the
possessor-of-quality (guni) of the quality (guna) of existence
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(satta). There is no difference of space-points (pradesa) in the
possessor-of-quality (guni) — the substance (dravya) — and the
quality (guna) — of existence (satta); both exist in the same space-
points (pradesa).
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Lord Mahavira has expounded that the existence characterized
by difference of space-points (predesa) is separateness
(prthaktva). The existence characterized by difference of
individual identity, without difference of space-points, is the
self-identity (anyatva). How can that which maintains own
identity be one with the other?

Explanatory Note: The existence characterized by difference of
space-points (pradesa), as in case of the stick-holder (daridi) and
the stick (darida), is separateness (prthaktva). This kind of
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separateness (prthaktva) does not exist between the substance
(dravya) and the existence (satta) since these have commonality of
space-points (pradesa). As the cloth and its whiteness have the
same space-points, in the same way, the substance (dravya) and
the existence (satta) have the same space-points. However, the
nature of substance (dravya), with regard to its designation
(samjria), number (samkhyad), or sign (laksana), is not the same as
that of the existence (satta), and vice versa. Such difference
beween the possessor-of-quality (guni) and the quality (guna) is
due to self-identity (anyatva). This self-identity (anyatva) exists in
the substance (dravya) as well as in the existence (satta). Both the
substance (dravya) and the existence (satta) have the same space-
points (pradesa) but differ with regard to their designation,
number, or sign. Thus, there certainly is the difference of self-
identity (anyatva) between the two. As the cloth and its quality of
whiteness have the difference of self-identity (anyatva), similarly,
the substance (dravya) and the existence (satta) have the
difference of self-identity (anyatva). The quality of whiteness is the
subject of the sense of sight and not of the other senses, but the
cloth is the subject of other senses too. Therefore, the quality of
whiteness is not the same as the cloth and the cloth is not the same
as the quality of whiteness. The quality of existence (satta) has the
substance (dravya) as its substratum, it is one attribute of the
substance (dravya) and is not the substratum of other attributes, it
is one of the infinite attributes of the substance (dravya), and has
many modes (paryaya). The nature of the substance (dravya),
therefore, is not the nature of the existence (satta) and the nature
of the existence (satta) is not the nature of the substance (dravya).
There is the difference of self-identity (anyatva), as between the
possessor-of-quality (guni) and the quality (guna). There is,
however, no difference of space-points (pradesa).
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The substance (dravya) is of the nature of the existence (satta),
the quality (guna) is of the nature of the existence (satta), and
the mode (paryaya) is of the nature of the existence (satta). Such
is the extent of the existence (satta). And, that which is the cause
of difference between the existence (satta), the substance
(dravya), the quality (guna) and the mode (paryaya), is, certainly,
the self-identity (anyatva) of all of these.

Explanatory Note: A necklace comprises the necklace itself, the
thread and the pearls. Similarly, the substance (dravya) comprises
the substance (dravya) itself, the quality (guna) and the mode
(paryaya). The quality of whiteness of the necklace comprises
whiteness of the necklace itself, whiteness of the thread, and
whiteness of the pearls. Similarly, the quality of existence (satta) of
the substance (dravya) comprises the existence (satta) of the
substance (dravya), the existence (satta) of the quality (guna) and
the existence (satta) of the mode (paryaya). This is the extent of the
existence (satta). The quality of whiteness in the necklace, from a
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particular standpoint, is distinct from the necklace, the thread and
the pearls. In the same way, the quality of existence (satta) of the
substance (dravya), from a particular standpoint, is distinct from
the substance (dravya), the quality (guna) and the mode (paryaya).
Also, the substance (dravya), the quality (guna) and the mode
(paryaya) are not the same as the quality of existence (satta). In
essence, the nature of the existence (satta) is distinct from the
nature of the substance (dravya), the quality (guna) and the mode
(paryaya). And, the nature of the substance (dravya), the quality
(guna) and the mode (paryaya) are not the nature of the existence
(satta). This difference — between the possessor-of-quality (guni)
and the quality (guna) — is the self-identity (anyatva). There is no
difference of space-points (pradesa).
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The substance (dravya) is not the quality (guna) and, certainly,
the quality (guna), due to difference in respective nature, is not
the substance (dravya); this difference [between the possessor-
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of-quality (guni) and the quality (guna)] is the difference of self-
identity (anyatva). There is no absolute difference between the
two. The Omniscient Lord has expounded thus.

Explanatory Note: In a substance (dravya), that which is the
substance (dravya) is not the quality (guna), and that which is the
quality (guna) is not the substance (dravya); the difference is from
the empirical (vyavahara) point-of-view, as the two exhibit the
difference of self-identity (anyatva). The difference between the
two is not absolute; it is not that the absence of the substance
(dravya) is the presence of the quality (guna), and the absence of
the quality (guna) is the presence of the substance (dravya). If the
two were to be considered absolutely different, three kinds of
faults would arise: 1) it will indicate manyness of the substance —
anekapand, 2) both the substance (dravya) and the quality (guna)
will become non-existent — ubhayasiinyata, and 3) only the absence
of the one will entail the presence of the other — apoharupata.
These are now explained.

The animate (cetana) and the inanimate (acetana) substances
(dravya) are two absolutely different substances. The absence of
animate substance (dravya) indicates the presence of inanimate
substance (dravya), and vice versa. These, therefore, exhibit
manyness (anekapand). The same is not the case when the
substance (dravya) and the quality (guna) of a single substance are
considered. Considering the two as absolutely different will
indicate manyness (anekapanad) in the single substance (dravya),
which is not tenable.

As the absence of gold means the absence of its quality and the
absence of quality (of gold) means the absence of gold, in the same
way, the absence of the substance (dravya) will mean the absence
of the quality (guna) and the absence of the quality (guna) will
entail the absence of the substance (dravya) itself. Thus, if the two
— the substance (dravya) and the quality (guna) — were absolutely
different, both must become non-existent —ubhayasinyata.
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The absence of the pot must indicate the presence of the board
and the absence of the board must indicate the presence of the pot;
thisis apoharipata. If considered in the same manner, the absence
of the substance (dravya) must indicate the presence of the quality
(guna), and the absence of the quality (guna) must indicate the
presence of the substance (dravya). This is not true as there is no
apohariupata — negation of the one must indicate the presence of
the other —in case of the substance (dravya) and the quality (guna).

Those who wish to avoid the above-mentioned three faults
must accept that there is the difference of self-identity (anyatva)
between the substance (dravya) and the quality (guna). The
difference is that of the possossor-of-quality (guni) and the quality
(guna).
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The transformation (parinama) - in form of origination
(utpada), destruction (vyaya) and permanence (dhruavya) — in
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own-nature (svabhava) of the substance (dravya) is, certainly,
the quality (guna) of existence (satta). Because the substance
(dravya) is established in this quality (guna) of existence (satta),
it is called ‘sat’ — that which exists. This is the Doctrine of Lord
Jina.

Explanatory Note: The own-nature (svabhava) that every
substance (drvaya) possesses, in all transformations (parinama),
is the quality (guna) of existence (satta). This quality (guna) of
existence (satta) is indistinguishable from the substance (drvaya)
itself as it is the own-nature (svabhava) of the substance (drvaya).
This quality (guna) of existence (satta) is the differentia — the most
ubiquitous mark - of the substance (drvaya). The substance
(drvaya) is present in its quality (guna) of existence (satta).
Because of this quality (guna) of existence (satta), the substance
(drvaya) is called ‘sat’ — that which exists. The existence (satta) is
the quality (guna) of the substance (drvaya), the possessor-of-
quality (guni) .
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In this world, there is no existence of either the quality (guna) or
the mode (paryaya) without the substance (dravya). And, the
substance (dravya) has, as its own-nature (svabhava), the
attribute of existence (satta). Therefore, the substance (dravya)
is of the nature of existence (satta).

Explanatory Note: No quality (guna) can exist without the
underlying substance (dravya). Similarly, no mode (paryaya) can
exist without the underlying substance (dravya). Qualities (guna)
and modes (paryaya) exist in the underlying substance (dravya).
Qualities (guna) and modes (paryaya) are not distinct from the
substance (dravya). As the quality of yellowness and the mode of
earring have no distinction from the underlying substance (gold),
in the same way, qualities (guna) and modes (paryaya) have no
distinction from the substance (dravya). The nature of existence
(satta) has no distinction from the substance (dravya); the
substance (dravya) is of the nature of existence (saitta).
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This way, the substance (dravya), established in its nature, is
ever endowed with origination of either the intrinsic-nature
(sadbhava-nibaddha) or the extraneous-nature (asadbhava-
nibaddha), depending on whether it is viewed from the
standpoint-of-substance (dravyarthika naya) or from the
standpoint-of-mode (paryayarthika naya).

Explanatory Note: The substance (dravya) is ever endowed with
the nature of origination (utpada). When viewed from the
standpoint-of-substance (dravyarthika naya), the focus is on the
substance (dravya), not on the mode (paryaya); origination
(utpada) takes place of the same substance (dravya) while the
mode (parydya) changes. This is the sadbhava-utpada. When
viewed from the standpoint-of-modes (paryayarthika naya), the
focus is on the modes (paryaya), not on the substance (dravya);
origination (utpada) takes place of a new mode (paryaya) of the
substance (dravya). This is the asadbhava-utpada. As an
illustration, gold with its eternal qualities like yellowness,
smoothness and heavyness gets modes such as the bracelet and the
earring. Viewed from the standpoint-of-substance (dravyarthika
naya), origination (utpada) of the same substance (dravya) — gold —
takes place in all modes like the bracelet and the earring. There is
no origination (utpada) of a new substance. This is the sadbhava-
utpada of gold. Viewed from the standpoint-of-modes
(paryayarthika naya), the modes (paryaya) like the bracelet and
the earring, are sequential and, therefore, it is predicated that
there is origination of the bracelet or the earring or the ring.
Origination (utpada) takes place of something that did not exist in
the past. This is the asadbhava-utpada of gold. In the same way,
the substance (dravya), together with its eternal qualities,
originates in various modes. When the predication is from the
standpoint-of-substance (dravyarthika naya), it is said that the
same substance (dravya), not anything new, originates in all new

139



Pravacanasara

modes (paryaya). This is the sadbhava-utpada. When the
predication is from the standpoint-of-modes (paryayarthika naya),
it is said that there is the origination (u¢pada) of a new object, in
form of the new mode. That which existed in the past exists no
more. Thisis the asadbhava-utpada. The modes (paryaya), like the
bracelet and the earring, that exist from the standpoint-of-modes
(paryayarthika naya) are nothing but the substance (dravya) gold,;
these modes are due to the inherent power of gold to undergo such
transformations. Gold itself is a mode (paryaya) of the substance
that is gold; the mode (paryaya) is not distinct from the substance
(dravya). The mode (paryaya) of a substance (dravya) is of the
nature of the substance (dravya); the mode (paryaya) is not
distinct from the substance (dravya). Therefore, the mode
(paryaya) is the substance (dravya). From the standpoint-of-
substance (dravyarthika naya), gold, with its qualities like
yellowness, is transformed into modes such as the bracelet and the
earring. So, the substance of gold itself is the modes like the
bracelet and the earring. The substance (dravya), due to its
inherent power, originates in sequential modes. It takes the form
of the existing mode; the substance (dravya) is the mode (paryaya).
It is thus established that the modes (parydya) in asadbhava-
utpada (or asat-utpada) are nothing but the substance (dravya).
And, the substance (dravya) in sadbhava-utpada (or sat-utpada) is
nothing but the mode (paryaya). The distinction between the
substance (dravya) and the mode (paryaya) is only due to the
difference in the standpoints; actually, there is no difference
between these.
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The soul, during the course of transmigration, adopts modes
(paryaya) as the human being, the celestial being, and others —
the infernal being, the plants and animals, and the Siddha.
While adopting such modes (paryaya), does it leave its power of
substantiveness (dravyatva)? If it does not leave its substantive-
ness (dravyatva), how can it adopt the nature of any other
substance?

Explanatory Note: During transmigration, the soul adopts,
infinite times, the modes (paryaya) as the human being, the
celestial being, the infernal being, and the plants and animals. It
also attains liberation. Although, these modes give the soul
different forms, still it does not leave its own nature of
substantiveness (dravyatva). Since the soul, while adopting
different modes, does not leave its power of substantiveness
(dravyatva), it can never become of the nature of any other
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substance. The soul that existed previously as the infernal being
continues to exist as the plant or the animal, as the human being,
as the celestial being, and as the Siddha. In all these states, the
eternal substance (dravya) is one, the soul. Thus, from the
standpoint of sadbhava-utpada (or sat-utpada), while the modes
(paryaya) change, there is the existence of the same eternal
substance (dravya).
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A man cannot be a deva and a deva cannot be a man or the
Siddha; how can the substance (dravya) in all these different
modes (paryaya) be the same?

Explanatory Note: States of existence — like the man, the deva,
or the Siddha — do not happen at the same time. Therefore, these
states of existence — paryaya — are different from one another. The
substance (dravya), which is the doer (karta), the instrument
(karana), and the substratum (adhikarana) of the mode (paryaya),
and which is not distinct from the mode (paryaya), changes,
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conventionally, with each change of mode (paryaya). As the mode
(paryaya) changes, the substance (dravya) must change, albeit
conventionally. From the the standpoint-of-modes (paryayarthika
naya), origination (utpada) takes place in the substance (dravya) -
asadbhava-utpada or asat-utpada. As gold is referred to as the
‘bracelet-gold’ or the ‘earring-gold’, in the same way, the soul (jiva)
is referred to as ‘human-soul’, ‘deva-soul’, and ‘Siddha-soul’.
Thus, in reference to asat-utpada, it is proper to accord a new form
to the substance (dravya) with a change of the mode (paryaya).
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From the standpoint-of-substance (dravyarthika naya), as the
substance (dravya) remains the same, the object (vastu) is ‘not-
other’ (ananya) in different modes (paryaya). From the
standpoint-of-modes (paryayarthika naya), as the object takes
the form of the mode (paryaya), it is said to be ‘other’ (anya) with
each change of the mode (paryaya).

143



Pravacanasara

Explanatory Note: The object (vastu) has two kinds of
attributes, general (samanya) and specific (visesa). The
standpoint-of-substance (dravyarthika naya) and the standpoint-
of-modes (paryayarthika naya) are the two eyes that see these two
kinds of attributes, general (samanya) and specific (visesa). When
viewed with one eye of the standpoint-of-substance (dravyarthika
naya) while closing the other eye, the soul (jiva), with its general
(samanya) attribute, appears to be the same in all modes (paryaya)
— as the man, the infernal being, the deva, or the Siddha. When
viewed with the eye of the standpoint-of-modes (paryayarthika
naya) while closing the other eye, the soul (jiva), with its specific
(visesa) attributes, appears to be different in all modes (paryaya) —
as the man, the infernal being, the deva, or the Siddha. The soul
(jiva) appears to have taken the form of its existing mode. Just as
the fire, while burning, takes the form of the fuel — dung, grass,
leaves, wood — in the same way, the soul (jiva) takes forms
according to its modes (paryaya) of existence. When viewed with
both the eyes — the standpoint-of-substance (dravyarthika naya)
and the standpoint-of-modes (paryayarthika naya)—the soul (jiva)
appears to be one as well as different, with change of modes
(paryaya). Viewing the object with only one eye — standpoint — does
not provide the whole picture; viewing it with both the eyes gives
the complete picture. When the object is viewed with both the eyes,
there is no contradiction in the statement that it is ‘not-other’
(ananya) as well as it is ‘other’ (anya), in different modes

(paryaya).
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According as the substance (dravya) is viewed with regard to its
different modes (paryaya), it may be described by the following
propositions: 1) in a way it is (asti); 2) in a way it is not (nasti); 3)
in a way it is indescribable (avaktavya); 4) in a way it is and is not
(asti-nasti); and by the remaining three propositions: 5) in a way
itis and is indescribable (asti-avaktavya); 6) in a way it is not and
isindescribable (nasti-avaktavya); and 7) in a way it is, is not and
isindescribable (asti-nasti-avaktavya).

Explanatory Note: The substance (dravya) is known through
the seven limbs (saptabhariga) of assertion, the one-sided but
relative method of comprehension (naya). 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 (svabhdva). Simultaneously, a four-fold
negative predication is implied with regard to other-substance
(paradravya), other-space (paraksetra), other-time (parakala),
and other-nature (parabhava). The substance (dravya) is viewed
not only with regard to own-substance (svadravya) but also with
regard to other-substance (paradravya). The substance (dravya) is
of the nature of asti with regard to its svacatustaya. It is of the
nature of nasti with regard to its paracatustaya. Since both, the
affirmation (astz) and the negation (nasti) cannot be expressed
‘simultaneously’, it is indescribable (avaktavya). Viewed
sequentially, it is both, the affirmation and the negation (asti-
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nasti). Further, it can be asti-avaktavya, nasti-avaktavya, and asti-
nasti-avaktavya, depending on the point-of-view. This seven-fold
mode of predication — saptabharigi — with its partly meant and
partly non-meant affirmation (vidhi) and negation (nisedha),
qualified by the word ‘syat’ (literally, ‘in some respect’; indicative
of conditionality of predication) dispels any contradictions that
can occur in thought. The viewpoints of absolute existence,
oneness, permanence, and describability, and their opposites —
absolute non-existence, manyness, non-permanence, and
indescribability — corrupt the nature of reality while the use of the
word ‘syat’ (conditional, from a particular standpoint) to qualify
the viewpoints makes these logically sustainable.
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Modes or states of existence, such as the human or the infernal
being, are not permanent. It cannot be maintained that these
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modes are not due to the activity of the soul that is not in its
natural-state (svabhava). These definitely are due to the activity
of the soul in its unnatural state (caused by its association with
the matter). The activity with excellent conduct-without-
attachment (vitaraga) does not yield fruit of states of existence
like the human or the infernal being, but, certainly, the activity
with attachment (raga) is not without fruit.

Explanatory Note: No mode (paryaya) or state of existence in
this world is permanent. The soul, due to its association with the
matter, evolves into various states of existence. These states of
existence are the fruits of the activity of the soul that is mired,
since infinite time past, with imperfections like attachment (raga)
and aversion (dvesa). The states of existence, such as the human or
the infernal being, are the results of the activity of the impure soul.
As the atoms with qualities of greasiness (snigdha) or roughness
(riiksa) combine together to form molecules, similarly, the activity
of the soul that has imperfections [of delusion (moha), attachment
(raga) etc.] must result in states of existence, such as the human or
the infernal being. It is true that the activity with excellent
conduct-without-attachment (vitaraga) does not yield fruit of the
states of existence like the human or the infernal being, but the
activity associated with imperfections like attachment, certainly,
results in fruit of different states of existence. As the atoms that do
not possess qualities of greasiness or roughness do not combine to
form molecules, similarly, the activity with supreme conduct-
without-attachment (vitaraga) does not result in the worldly
states of existence. Only the activity that is associated with
delusion (moha), attachment (raga), and aversion (dvesa) is the
cause of transmigration. The activity that is without delusion,
attachment, and aversion is the own-nature (svabhava) of the soul-
substance (jivadravya); such activity is the supreme ‘dharma’ that
resultsin the end of transmigration.
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Thereafter, the karma that has the designation of name-
determining or physique-making (namakarma), as per its
nature, envelopes the own-nature (svabhava) of the soul (jiva)
and renders it states of existence as the human (manusya), the
sub-human (¢iryarica — plants and animals), the infernal being
(naraki), and the celestial being (deva).

Explanatory Note: Only the soul gets involved in activity with
dispositions of attachment and aversion, and, therefore, such
activity of the soul is its ‘bhavakarma’. With help from the
instrumental-cause (nimittakarana) of the ‘bhavakarma’,
particles of physical matter (pudgala) turn into various kinds of
karmas. It is for this reason that the particles of physical matter
(pudgala) are called karmas. The fruit of these karmas are states
of existence such as the human and the sub-human (plants and
animals). In reality, activities like attachment and aversion of the
soul are the cause of such states of existence. These states of
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existence are, therefore, the fruits of soul’s activities, like
attachment and aversion. Without activities, like attachment and
aversion, of the soul, the particles of physical matter (pudgala)
cannot turn into various kinds of karmas. Without the particles of
physical matter (pudgala) turning into karmas, the soul cannot
attain these states of existence. As the burning earthen-lamp, with
its nature of flame, dislodges the nature of oil and turns it into the
activity of providing light, similarly, karmas like knowledge-
obscuring (jianavaraniya) dislodge the own-nature of the soul
(jiva) and activate it into various states of existence.
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Certainly, the states of existence of the soul (jiva) as the human,
the sub-human (plants and animals), the infernal being, and the
celestial being are the fruits of its name-karma (namakarma).
Because of this reason, the soul, while enjoying the fruits of its
karmas, does not attain own-nature (svabhava).

149



Pravacanasara

Explanatory Note: The name-karma (namakarma) transforms
the soul (jiva) into four states of existence; still, the soul never
loses own-nature (svabhava). As the gem, set in gold, does not lose
its own-nature, similarly, the soul (jiva) does not lose own-nature
(svabhava) in its various states of existence. However, in these
states of existence, due to the effect of karmas, the soul does not
attain its pristine, pure nature. As the water that flows through
the forest of the neem or the sandalwood loses its natural taste and
smell, similarly, the soul (jiva), while undergoing transformations
due to the fruit of karmas, loses its natural attributes such as being
incorporeal — without material form (eamiurtatva) — and being
delusion-free (nirmoha or vitaraga). It is clear, thus, that the soul
(jiva), due to karmic transformations, becomes of many kinds;
still, it does not lose own-nature (svabhava).
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This world continually witnesses the phenomenon of
destruction (vinasa, vyaya). Still, there is neither origination
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(utpada) nor destruction (vinasa) of the substance (dravya). The
substance (dravya) subsists through the origination (utpada) as
well as the destruction (vinasa). Moreover, the two phenomena —
origination (utpada) and destruction (vinasa) — are different [as
thereis the change of modes (paryaya)].

Explanatory Note: In this ever-changing world, the substance
(dravya), when viewed from the standpoint-of-substance
(dravyarthika naya), undergoes neither origination (utpada) nor
destruction (vyaya). It has permanence (dhrauvya) as it maintains
own-nature throughout. From this standpoint, origination
(utpada) and destruction (vyaya) are not different. When viewed
from the standpoint-of-mode (paryayarthika naya), the substance
undergoes both, the origination (ufpada) and the destruction
(vyaya). From this standpoint, origination (utpada) and
destruction (vyaya) are different. The view that the pot and the
lump-of-clay are the same can be true only from the point of view of
the substance, i.e., the clay. Similarly, the view that the destruction
(vinasa, vyaya) and the origination (ufpada) are the same can
stand scrutiny only from the point of view of the substance
(dravya). Under this standpoint, origination of the state of the
celestial being and destruction of the state of the human being
happen in the same substance, i.e., the soul (jiva). What originates
is the same as what is destroyed; the soul (jiva) exhibits
permanence (dhrauvya) in its states of existence. When viewed
from the standpoint-of-mode (paryayarthika naya), however, there
is difference between the two. The view that the pot and the lump-
of-clay are not the same is true from the point of view of the mode
(paryaya). Similarly, the view that the destruction (vinasa, vyaya)
and the origination (ufpada) are not the same stands scrutiny from
the point of view of the mode (paryaya). The statement that one
thing gets origination (utpada) and another thing gets destruction
(vinasa, vyaya) cannot be true if the thing is viewed from the
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standpoint-of-substance (dravyarthika naya). However, from the
standpoint-of-mode (paryayarthika naya), the statement certainly
holds true. Under this standpoint, the origination of the state of
the celestial being and destruction of the state of the human being
exhibit difference of the substance. What originates is not the
same as what is destroyed; the soul (jiva) exhibits transition in its
states of existence.
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Due to the aforesaid reason, there is no object in this world that
is permanently established in own nature (svabhava). And, the
transformation of the soul-substance (jivadravya), in the four
states of existence, characterizes worldly existence - samsara.

Explanatory Note: Though the soul (jiva) is permanent from the
point of view of its substance (dravya), it is transient from the
point of view of its mode (paryaya). In this world, no state of
existence, like the state of the human being, is permanent. During
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transmigration, the soul (jiva) keeps on attaining new states of
existence while shedding the prior states of existence; this is the
nature of the worldly existence —samsara.
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Mired in karmic dirt and because of the influence of the karmas
bound with it, the soul (jiva) undergoes impure transformations,
like delusion (moha) and attachment (raga). Due to such impure
transformations, the particles of karmic matter fasten to the
space-points (pradesa) of the soul (jiva). Hence, impure
transformations (like attachment) of the soul - its bhavakarma
—are the cause of bondage of material-karmas (dravyakarma).

Explanatory Note: The soul’s impure transformations (like
attachment) cause the bondage of fresh material-karmas
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(dravyakarma), and the material-karmas bound with the soul give
rise to impure transformations (like attachment) — bhavakarma -
in the soul. The material-karmas (dravyakarma) give rise to the
bhavakarma. The soul is bound with material-karmas
(dravyakarma) from infinite time past. The previously bound
dravyakarma give rise to bhavakarma; the bhavakarma give rise
to fresh dravyakarma. There is this cycle of cause-and-effect in
samsara: the dravyakarma already bound with the soul are due to
its past bhavakarma, and further, the newly bound dravyakarma
give rise to bhavakarma. As arule, the soul (jiva) is the doer only of
its impure transformations (like attachment) - bhavakarma.
Moreover, the soul is the doer of the material-karmas (dravya-
karma), only by convention (vyavahara).
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The transformation (parinama) of the soul (jiva) is nothing but
the soul (jiva). Further, the activity (kriya) of transformation of

154



EEERSIE

the soul (jiva) is of the nature of the soul —jivamayi. The activity
(kriya) itself is the karma. Therefore, the soul (jiva) is not the
doer (karta) of the material-karma (dravyakarma,).

Explanatory Note: The transformer (parinami) is the doer
(karta) of its transformation (parinama); there is no distinction
between the transformer (parinami) and the transformation
(parinama). Therefore, the transformation (parinama) of the soul
(jiva) is the soul (jiva) itself. Since the substance (dravya) is
‘identical’ (fanmaya) with the activity (kriya) of its transformation
(parinama), the transformation (parinama) of the soul (jiva) is the
activity (kriya) of the soul (jiva). The soul (jiva) performs activity
(kriya) on its own and, therefore, such activity is the karma of the
soul (jiva). The transformation (parinama), like attachment, of the
impure soul (jiva) is its activity (kriya). The soul (jiva) becomes one
with its activity (kriya) and such activity of the soul is its
‘bhavakarma’. The soul (jiva), certainly, is the doer of its
‘bhavakarma’. When the soul is the doer of its ‘bhavakarma’, it can
never be the doer of the transformation of the particles of matter
(pudgala) into karma —the material-karma or ‘dravyakarma’. The
question arises, what causes the transformation of the particles of
matter (pudgala) into the material-karma — the ‘dravyakarma’
The transformation of the particles of matter (pudgala) is the
pudgala itself since the transformer (parinami) is the doer (karta)
of its transformation (parinama) and the transformer (parinami)
and the transformation (parinama) are but one. The
transformation (parinama) of the particles of matter (pudgala) is
the activity (kriya) of the particles of matter (pudgala). The
activity (kriya) is the karma. The matter (pudgala) performs the
activity (kriya) independently. The matter (pudgala), therefore, is
the doer of its transformation into the ‘dravyakarma’; it is not the
doer (karta) of the activity of the soul — the ‘bhavakarma’. From
the transcendental-point-of-view (niscayanaya), the soul (jiva)
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transforms into the nature of the soul (jiva) and the matter
(pudgala) transforms into the nature of the matter (pudgala).
There is absolute-non-existence (atyantabhava) between the soul
(jiva) and the matter (pudgala); these two can never become one in
the three times. The soul (jiva) is existent with respect to its own
characteristic of consciousness (cetanad) but exhibits absolute-non-
existence (atyantabhava) with respect to the inanimate (acetana)
nature of the matter (pudgala).
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The transformation (parinama) of the soul (jiva) manifests in
the nature of consciousness (cetana). Lord Jina has expounded
that this transformation of the soul (jiva) is of three kinds:
1) knowledge-transformation (jianaparinati), 2) karma-
transformation (karmaparinati), and 3) fruit-of-karma-
transformation (karmaphalaparinati).

Explanatory Note: The nature of the soul (jiva) is consciousness
(cetana). The transformation (parinama) of the soul (jiva) does not
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ever leave consciousness (cetana). The soul (jiva), therefore, has
consciousness (cetana) in all its dispositions. Lord Jina has said
that consciousness (cetand) has three kinds of transformation:
1) knowledge-transformation (jranaparinati), 2) karma-
transformation (karmaparinati), and 3) fruit-of-karma-
transformation (karmaphalaparinati).
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Lord Jina has said that the transformation of the soul (jiva) into
dispositions (bhava) of knowledge that makes distinction
(vikalpa) between objects (artha), the self (jiva) and the non-self
(ajiva), is knowledge-consciousness (jrianacetand). The activity
(karma) of the soul (jiva) in form of dispositions (bhava) of
various kinds is the karma-consciousness (karmacetand or
bhavakarma). And, the fruit of karmas in form of either
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happiness (sukha) or misery (duhkha) is the fruit-of-karma-
consciousness (karmaphalacetana).

Explanatory Note: As the mirror, transformed into form of the
reflected objects, reflects simultaneously objects like the pot and
and the cloth with distinction (vikalpa), similarly, the soul-
knowledge reflects simultaneously all objects, the self and the non-
self, with distinction. This transformation of the soul in form of
dispositions (bhava) of knowledge is knowledge-consciousness
(jianacetand). The transformation of the soul, through the
instrumentality of associated material-karmas (pudgalakarma),
is its karma-consciousness (bhavakarma or karmacetand). The
disposition of the soul on such transformation gives rise to various
kinds of karmas, classified broadly into auspicious (Subha) and
inauspicious (asubha) karmas. The auspicious (Subha) karmas
produce fruits in form of pleasant-feeling (satavedaniya) — sensual
and mental state without anxiety; this is the fruit-of-karma-
consciousness (karmaphalacetana) of happiness (sukha). The
inauspicious (asubha) karmas produce fruits in form of unpleas-
ant-feeling (asatavedaniya) — sensual and mental state with
anxiety; this is the fruit-of-karma-consciousness (karmaphala-
cetana) of unhappiness or misery (duhkha). The transformation of
the soul that experiences fruits of the karmas is fruit-of-karma-
consciousness (karmaphalacetana).
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The soul (jiva) undergoes transformations and transformations
are of the nature of knowledge-transformation (jriana-
parinama), karma-transformation (karmaparinama), and fruit-
of-karma-transformation (karmaphalaparinama). These
transformations, knowledge-transformation (jianaparinama),
karma-transformation (karmaparinama), and fruit-of-karma-
transformation (karmaphalaparinama) should be understood
asthe nature of the soul (jiva).

Explanatory Note: The soul (jiva) is forever of the nature of
transformations (parinama). The transformations are of three
kinds: knowledge-transformation (jianaparinama), karma-
transformation (karmaparinama), and fruit-of-karma-
transformation (karmaphalaparinama). Since there is no
distinction between the transformer (parinami) and the
transformation (parinama), the transformations (parinama) of
the soul (jiva) are the soul (jiva) itself. In the impure state — when
the soul (jiva) is caught in meshes of material environment, the
sopadhi state — the soul (jiva) is one with the karma-
transformation (karmaparinama), and fruit-of-karma-
transformation (karmaphalaparinama). In the pure state — when
the soul (jiva) is untainted, the nirupadhi state — the karmic dust
does not contaminate the soul (jiva) and, therefore, impure
transformations of the soul (jiva) are not possible. Thus, in the
pure substance (dravya), the modification (paryaya) and the
substance (dravya) are one; there is no distinction between these.
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In this state, the pure soul (jiva) experiences only the pure
knowledge-transformation (jianaparinama).
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The ascetic (Sramana) who has ascertained that the doer (karta),
the instrument (karana), the activity (karma) and the fruit-of-
karma (karmaphala) are nothing but the soul (jiva) and does not
evolve into anything that is other than the soul, attains the pure
and stainless state of the self - suddhatma.

Explanatory Note: With the faculty-of-discrimination
(bhedavijnana), the ascetic ascertains that the soul (jiva) is utterly
distinct from all other-substances (paradravya). He also
ascertains that in its pure state, the soul (jiva) is non-distinct from
the doer (karta), the instrument (karana), the activity (karma) and
the fruit-of-karma (karmaphala). He does not transform the soul
(jiva) into impure state of union with other-substances
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(paradravya). Only such a soul (jiva) attains its pure nature of
knowledge — as the jriayaka. He contemplates in the following
manner. As the pure crystal gets the red taint due to its association
with the red flower, I too, due to my ignorance, have tainted myself,
since infinite time past, with karmic dirt; that is certainly not my
nature. In that contaminated state, surely, I was alone. I became
the ignorant doer (karta) of my impure state due to my own
disposition sullied by attachment (raga). I became the instrument
(karana) of my impure state by succumbing to attachment. Due to
my disposition of attachment I got transformed into this impure
state, therefore, I am the activity (karma). I am the fruit-of-karma
(karmaphala) as 1 only experience the misery that is the opposite
of the infinite happiness appertaining to my pure soul. Thus, in my
impure state too, I was non-distinct from these four: the doer
(karta), the instrument (karana), the activity (karma) and the
fruit-of-karma (karmaphala). Now, in my state of knowledge,
untainted from the influence of all other-substances (paradravya)
— as the pure crystal, dissociated from the red flower — I tread the
path to liberation. Now also I am alone, as I was earlier. I am the
independent doer (karta) of my pristine dispositions; I am the
instrument (karana) of my dispositions; I am the activity (karma)
of my dispositions; and I am the fruit-of-karma (karmaphala) as 1
only experience the happiness appertaining to the pure soul.
Contemplating in this manner, the soul (jiva) establishes its utter
distinctiveness with all other-substances (paradravya), in its
impure as well as the pure state. Only with its inherent brilliance
of knowledge, rid of all classifications like the doer (karta) and the
instrument (karana), the soul (jiva) is beautiful and lustrous. As
the soul attains its pure nature, rid of everything that is other than
the self, it stays forever in the state of liberation, shining
brilliantly with the light of knowledge.

This completes the general (samanya) discussion on the substance
(dravya).
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The substances (dravya) are of two kinds, the soul (jiva) and the
non-soul (ajiva). Further, the soul (jiva) is of the nature of
consciousness (cetana) that manifests in form of cognition
(upayoga). Starting from the physical matter (pudgala), the
other substances (dravya) are inanimate (acetana); these
comprise the non-soul (ajiva) substances (dravya).

Explanatory Note: The substances (dravya) are classified into
two, the soul (jiva) and the non-soul (ajiva). The soul-substance
(jivadravya) is of one kind. The non-soul substances (ajivadravya)
are of five kinds: 1) the physical matter (pudgala), 2) the medium
of motion (dharma), 3) the medium of rest (adharma), 4) the space
(akasa), and 5) the time (kala). Consciousness (cetanda) and
cognition (upayoga) are the distinctive marks (laksana) of the soul
(jiva). That which, by its very nature, is ever brilliant, eternal,
adorable, the sum total of the soul, and knowledge as such, is
consciousness (cetana). Consciousness (cefand) manifests in form
of cognition (upayoga). Through cognition (upayoga) the soul
(jiva) engages itself in the knowledge (jiana) and perception
(darsana) of the objects-of-knowledge (jiieya). Thus, cognition
(upayoga) is in form of knowledge-cognition (jianopayoga) and
perception-cognition (darsanopayoga,).
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The space (akasa) is infinite (ananta) and gives room to the souls
(Jjiva) and the matter (pudgala). The medium of motion
(dharmastikaya)!, the medium of rest (adharmastikaya), and
the time (kala) permeate this universe-space (lokakasa). This
much of the space is the universe-space (lokakasa), in the three
times —the past, the present and the future.

Explanatory Note: Space (akasa) has infinite space-points and it
pervades both the universe (lokakasa) and the non-universe

I The term ‘astik@ya’ means spatiality or extensive magnitude. The atom or the
material point is the unit of space; the spatial point is occupied by the atom (anuw).
Since the five entities, the soul (jiva), the physical matter (pudgala), the medium of
motion (dharma), the medium of rest (adharma), and the space (akasa) have
existence, these are ‘asti’ and since these occupy many spatial points, these are ‘kaya’,
hence the term ‘astikaya’. Existence that relates to the space is the ‘astikaya’. The
time (kala) has no extension in space, either directly or indirectly. Hence, time (kala) is
not an astikaya. Though time (kala) is a real entity that accounts for changes in other
things, it lacks spatial points. It is an entity of monodimensional series, without
extensive magnitude.
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(alokakasa). The division of this infinitely expansive space (akasa)
which accommodates the souls (jiva), the matter (pudgala), the
medium of motion (dharmastikaya), the medium of rest
(adharmastikaya), and the time (kala), is the universe-space
(lokakasa). In the infinite space (akasa) beyond, these five
substances do not permeate; this is the non-universe-space
(alokakasa).
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In the universe (loka) of the soul (jiva) and the matter (pudgala),
the transformations (parinama) of origination (utpada),
destruction (vyaya) and permanence (dhrauvya) take place
either through union (fusion or samghata) or division (fission or

bheda).

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

Explanatory Note: The substance (dravya) is the substratum of
qualities (guna). The qualities (guna) are the marks (cihna,
laksana) of the substance (dravya). The nature of the substance
(dravya) is known by the qualities (guna) and, therefore, the
substance (dravya) is the aim (laksya) and the qualities (guna) are
the marks (laksana). There is distinction as well as non-distinction
between the aim (laksya) and the marks (laksana), depending on
the standpoint. There is distinction between the aim (laksya) and
the marks (laksana) if these are viewed from the point of view of
the possessor-of-quality (guni) and the quality (guna). From this
point of view, the possessor-of-quality (guni) is not the quality
(guna) and the quality (guna) is not the possessor-of-quality (guni).
If these are viewed from the point of view of the nature of the
substance (dravya), there is no distinction between the aim
(laksya) and the marks (laksana); both exist in the same space-
points. The marks (laksana) are specific to the substances
(dravya); the corporeal (muartika) substance has corporeal
(martika) qualities (guna) and the non-corporeal (amirtika)
substance has non-corporeal (amirtika) qualities (guna). Only the
physical matter (pudgala) is corporeal (murtika) and the
remaining five substances (dravya) — the soul (jiva), the medium of
motion (dharma), the medium of rest (adharma), the space
(a@kasa), and the time (kala) — are non-corporeal (amurtika).

166



AT SRSt W TG TR |
TEATUTHHTOT I[UTT STHAT YUIEeaT 12-3911

At SEEATE: USRI ST |
FEATUTHHAAT IO 3THAl q@eAT: 12-391

e - [gat: 11 gd o € o [ shgemmen: ] st @ mew R
STd & 3R o [ UITeigeaTereRT: ] JETeised & €1 € qefT [ STHeh{ae: |
aviifeas & | s WE o §1 [ SwAiAt gearun ] o S syt s
% [ Tom: ] € o [ 21t ] Tcdier [ Jide: ] S =ited|

The qualities (guna) that are corporeal (mirtika) are of many
kinds and are recognized by the senses (indriya); the physical
matter (pudgala) has these qualities (guna). The non-corporeal
(amurtika) substances (dravya) have non-corporeal (amirtika)
qualities (guna).

Explanatory Note: The corporeal (miurtika) qualities are
recognized by the senses (indriya). The non-corporeal (amirtika)
qualities are not recognized by the senses (indriya). Thus, that
which is amenable to recognition by the senses is the mark
(laksana) of the corporeal (miurtika) substance (dravya), i.e., the
physical matter (pudgala). That which is not amenable to
recognition by the senses is the mark (laksana) of the non-
corporeal (amurtika) substances (dravya), i.e., the soul (jiva), the
medium of motion (dharma), the medium of rest (adharma), the
space (akasa), and the time (kala).
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The substance (dravya) of matter (pudgala), from the minute
atom (paramanu) to the gross earth (prthivi), have the qualities
of colour (varna), taste (rasa), smell (gandha) and touch
(sparsa). The sound (sabda), which is of many kinds, is the mode
(paryaya) of the matter (pudgala).

Explanatory Note: The substance (dravya) of matter (pudgala)
is of six kinds: 1) siuksma-siiksma — extremely fine, 2) siksma —
fine, 3) siksma-sthiila — fine-gross, 4) sthiila-sitksma — gross-fine,
5) sthiila — gross, and 6) sthiila-sthiila — extremely gross. The atom
(paramanu) is of the first kind, sitksma-sitksma — extremely fine.
The molecules fit to turn into karmas - karmana-vargana — are
stitksma — fine. Touch (sparsa), taste (rasa), smell (gandha) and
sound (Sabda) are sitksma-sthiila — fine-gross; since these are not
recognized by the eye these are fine, and since these are recognized
by the other four senses these are gross too. The image (chaya) is
sthiilla-sitksma — gross-fine; since it is recognized by the eye it is
gross and since it cannot be handled it is fine too. The liquids, like
water and oil, are sthitla — gross; these do not fall apart on piercing
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or chopping. Objects like the earth, the mountain and the wood,
are sthiila-sthiila — extremely gross. The qualities — colour (varna),
taste (rasa), smell (gandha) and touch (sparsa) — are amenable to
recognition by the senses. One may argue that the atom
(paramanu) and the molecules fit to turn into karmas — karmana-
vargana — are not recognized the senses; how can these be called
amenable to recognition by the senses? The answer is that these
have inherent capacity of recognition by the senses; on union with
other matter these certainly become amenable to recognition by
the senses.

All the above-mentioned six kinds of matter (pudgala) must
have the four qualities (guna) of touch (sparsa) etc.; these qualities
are not found in other substances (dravya) that are non-corporeal
(amarttka). These qualities (guna), therefore, are marks (cihna,
laksana) of the matter (pudgala). The sound (Sabda) is recognized
by the sense-of-hearing (srotra) but it is the mode (paryaya) of the
matter (pudgala), not its quality (guna). Since sound is produced
by the union of molecules (skandha) of the matter (pudgala), it is
the mode (paryaya) and not the quality (guna) of the matter
(pudgala). Why the sound is the mode (paryaya) and not the
quality (guna) of the matter (pudgala)? The answer is that the
mode (paryaya) is marked by transitoriness and the quality (guna)
by permanence. If sound were to be the quality (guna) of the
matter (pudgala), all matter (pudgala) would be of the nature of
sound (Sabda); this is certainly not the case. The sound is produced
by the union of molecules (skandha) of the matter (pudgala); it is,
therefore, the mode (paryaya) of the matter (pudgala) and not its
quality (guna). One may argue that as the earth is the mode
(paryaya) of the matter (pudgala) and it is recognized by the four
senses of touch etc., similarly, sound too, which is the mode
(paryaya) of the matter (pudgala), should be amenable to
recognition by the four senses of touch (sparsa) etc. besides by the
sense of hearing (srotra). There is no anomaly in this. The rule is
that each sense has its own subject of recognition; it does not mean
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that every mode (paryaya) of the matter (pudgala) must be
amenable to recognition by all the senses.

The water, a mode (paryaya) of the matter (pudgala), is not
subject to recognition by the sense-of-smell (ghrana), the fire is not
subject to recognition by the senses of smell (ghrana) and taste
(rasana), and the air is not subject to recognition by the senses of
smell (ghrana), taste (rasana) and sight (netra or caksu). In the
same way, sound (sabda) is subject to recognition by the sense of
hearing (srotra) only, not by the other senses. One may now argue
that the water does not have the quality of smell (gandha) and that
is why the sense-of-smell (ghrana) does not recognize it. The fire
does not have the qualities of smell (gandha) and taste (rasa) and
that is why the sense-of-smell (ghrana) and the sense-of-taste
(rasana) do not recognize it. The air does not have the qualities of
smell (gandha), taste (rasa) and colour (varna or ripa), and that is
why the sense-of-smell (ghrana), the sense-of-taste (rasana) and
the sense-of-sight (netra or caksu) do not recognize it. The reply is
that there is no matter (pudgala) which does not have all the four
qualities (guna) of colour (varna), taste (rasa), smell (gandha) and
touch (sparsa). This is the Word of the Omniscient Lord. These,
the earth (prthivi), the water (jala), the fire (agni) and the air
(vayu), have all the four qualities (guna). The distinction is of
primary and secondary. The earth (prthivi) has all four — touch
(sparsa), taste (rasa), smell (gandha) and colour (varna) — as its
primary qualities (guna). The quality of smell (gandha) is
secondary in the water (jala). The qualities of smell (gandha) and
taste (rasa) are secondary in the fire (agni). The qualities of smell
(gandha), taste (rasa) and colour (varna) are secondary in the air
(vayu). Therefore, all forms of matter (pudgala) have all the four
qualities (guna). There is another justification for the above. The
‘candrakantamani’, having the earth as its body, releases the
water; the water is transformed into the pearl that has the earth as
its body; the ‘arni’ wood is able to produce the fire; and the
consumption of the cereal jau’ produces the air in the stomach.
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This establishes the fact that there is no distinction in the matter
(pudgala) of the earth (prthivi), the water (jala), the fire (agni) and
the air (vayu); the distinction lies in the state of their
transformation (parinamana). All forms of matter (pudgala) have
the four qualities (guna) of touch (sparsa), taste (rasa), smell
(gandha) and colour (varna).

AMTTEEAATIE T SHEead THUR G |
SIS g UM JUTT STUTERTIUTET 12-4111

I TOT | TUNSSTT 1 STt wfvrer |
T WEErer uT T grawmgonet 12-421 (ST )

SMHRPITEE! THEE TR |
THNGSERT g TUT: YA: TTFRIUEr 124111

I FAT T, 0T SUART 3 AT Jiome: |
Far Herureren fg gfawgiom we-4210 ()

A - [ AT | SThTRT 54 1 [ 3TeE: ] T & 999 94
S I R I H1 FHRO TE SFaE-A foRie [ € [g] SR
[ enfer ] o 5= 1 [ Teede ] STa-qSiel & T T SR TE
Tfaegea-mn fazie o7 @ [ g ] 9 [ ediaigeaen ] st 57
[ 3qot: ] for=iy 7701 [ S&meRioTar ] Ue &1 90 feefd-wre 6t 9fiord gu
Sfrea-qgrat it feerfd 1 FROTTT 21 [ hTered ] et 557 1 [ e ]
ol T % THI-FHI TR0 i G T HROT CHT A1 19 1 0T
[Ema] 2, [3ma: Tun: ] Sid s &1 fazm 7o [ Suar: gfa
wftra: ] = qiomm €, tEn we A wer 2l [fe] fesm 9 [wa

171



Pravacanasara

T ] vEe e S ety o € 9 [ Wt ] w7 e o H @
[ gfwetomi ] gfiRfed <t oi= 54 € 37k [ J@m: ] ST =ifed|

The specific quality of the substance of space (akasa dravya)is to
provide room — avagahana — to all substances at the same time.
And, the specific quality of the substance of medium of motion
(dharma dravya) is to render assistance in motion — gatihetutva
— to the substances of soul (jiva) and matter (pudgala). Further,
the specific quality of the substance of medium of rest (adharma
dravya) is to render assistance in rest — sthitihetutva — to the
substances of soul (jiva) and matter (pudgala). The specific
quality of the substance of time (kala dravya) is to render
assistance to all substances in their continuity of being through
gradual changes — vartana — and in their modifications through
time. Lord Jina has said that the specific quality of the substance
of soul (jiva dravya) is consciousness (cetana) that manifests in
form of cognition (upayoga). In essence, each of the five non-
corporeal (amiirtika) substances (dravya) must be known to
have the above mentioned specific qualities.

Explanatory Note: To provide room — avagahana — to all sub-
stances at the same time can be the specific quality of only the
substance of space (akasa dravya) since it is all-pervasive
(sarvagata). The other five substances (dravya) are not all-
pervasive (sarvagata). All substances find common accommoda-
tion in the substance of space (akasa dravya). To render assistance
in motion - gatihetutva — to the substances of soul (jiva) and
matter (pudgala) is the specific quality of only the substance of
medium of motion (dharma dravya). To render assistance in rest —
sthitihetutva — to the substances of soul (jiva) and matter
(pudgala) is the specific quality of only the substance of medium of
rest (adharma dravya). To render assistance to all substances in
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their continuity of being through gradual changes — vartana — and
in their modifications through time is the specific quality of only
the substance of time (kala dravya). Consciousness (cetana) that
manifests in form of cognition (upayoga) is the specific quality of
the substance of soul (jiva dravya); the other five substances are
inanimate (acetana) and, therefore, without consciousness.
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The substances of the soul (jiva dravya), the physical-matter
(pudgalakaya), the medium of motion (dharma dravya), the
medium of rest (adharma dravya) and the space (akasa dravya),
each, has innumerable or infinite (asamkhyata or ananta) space-
points (pradesa). The substance of time (kala dravya) does not
have multiple space-points (pradesa).

Explanatory Note: The substances of the soul (jiva), the
physical-matter (pudgala), the medium of motion (dharma), the
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medium of rest (adharma) and the space (aGkasa) have multiple
space-points (pradesa); these five substances occupy many spatial
points and are called the ‘paricastikaya’. The substance of soul
(jiva) has innumerable (asamkhyata) space-points (pradesa), as
the universe-space (lokakasa). The soul is capable of expansion
and contraction; its space-points, however, remain the same. The
matter (pudgala), when viewed from the point of view of its atom
(paramanu), is without multiple space-points (pradesa) but since
atoms have the power of union with other atoms, it can have,
starting from two, numerable (samkhyata), innumerable
(asamkhyadta) or infinite (ananta) space-points (pradesa). From
the empirical-point-of-view (vyavaharanaya), since the medium of
motion (dharma) and the medium of rest (adharma) pervade the
universe-space (lokakasa), these too have innumerable
(asamkhyadta) space-points (pradesa). The substance of space
(@kasa), being all-pervasive, has infinite (ananta) space-points
(pradesa). The substance of time (kala) comprises time-atoms
(kalanu) and does not have multiple space-points (pradesa); it is
not ‘kaya’. Since the time-atoms (kalanu) do not have the power of
union with each other, even empirically, these cannot be called
‘kaya’, as the substance of matter (pudgala) is. Thus, the five
substances — the soul (jiva), the matter (pudgala), the medium of
motion (dharma), the medium of rest (adharma) and the space
(akasa) — have multiple space-points (pradesa). The substance of
time (kala) does not have multiple space-points (pradesa).
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The substance of space (akasa dravya) pervades the whole of the
universe (loka) and the non-universe (aloka). The substances of
medium of motion (dharma dravya) and the medium of rest
(adharma dravya) pervade the universe-space (lokakasa).
Denoted by transformations in the soul (jiva) and the matter
(pudgala), the substance of time (kala dravya), together with the
substances of the soul (jiva dravya) and the matter (pudgala
dravya), are in the universe-space (lokakasa).

Explanatory Note: The substance of space (Gkasa dravya) is all-
pervasive and gives room to other substances; it pervades the
whole of the universe (loka) and the non-universe (aloka). The
substances of medium of motion (dharma dravya) and the medium
of rest (adharma dravya) are in the universe-space (lokakasa); the
soul (jiva) and the matter (pudgala) attain their state of motion or
of rest only in the universe-space (lokakasa), not outside. The
mode (paryaya) as time (samaya) of the substance of time (kala
dravya) is denoted by transformations in the soul (jiva) and the
matter (pudgala). Therefore, the substance of time (kala dravya)
is in whole of the universe-space (lokakasa). The remaining two
substances, the soul (jiva dravya) and the matter (pudgala
dravya), are evidently in the universe-space (lokakasa). The
substance of soul (jiva dravya) has the power of expansion and
contraction; it has space-points (pradesa) that can fill the entire
universe-space (lokakasa). The substance of matter (pudgala
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dravya), due to the nature of union between atoms exhibiting the
qualities of greasiness (snigdha) or roughness (rizksa), undergoes
transformations and can pervade the entire universe-space
(lokakasa). These two substances, the soul (jiva dravya) and the
matter (pudgala dravya), pervade from the single space-point
(pradesa) to the entire universe-space (lokakdasa). Since the
substances of time (kala dravya), the soul (jiva dravya), and the
matter (pudgala dravya) are manifold, these inhabit the entire
universe-space (lokakasa).
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The atom (paramanu) occupies one space-point (pradesa). With
this unit of measurement, there are infinite space-points
(pradesa) in the substance of space (@kasa dravya). Similarly, the
space-points of the remaining substances — the medium of
motion (dharma dravya), the medium of rest (adharma dravya)
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and individual soul (jiva dravya)— are measured with this unit of
measurement. The indivisible atom of matter (pudgala-
paramanu) does not have two or more space-points (pradesa); it
occupies just one space-point (pradesa). The atom (paramanu) is
the source of space-points (pradesa).

Explanatory Note: The indivisible atom (paramanu) is the
smallest unit of measurement and the space it occupies is one
space-point (pradesa). The substance of space (akasa dravya) has
infinite (ananta) space-points (pradesa). The medium of motion
(dharma dravya), the medium of rest (adharma dravya) and the
individual soul (jiva dravya), each, occupy innumerable
(asamkhyata) space-points (pradesa). The medium of motion
(dharma dravya) and the medium of rest (adharma dravya) are, by
nature, stationary in their form but the individual soul (jiva
dravya) undergoes expansion and contraction. Still, the number of
its space-points (pradesa) does not change. How does the soul,
which is without form (amirta), undergo expansion and
contraction? The answer is that when a stout man becomes skinny
and the skinny man becomes stout, the space-points (pradesa) of
his soul must contract and expand. As the child becomes adult, the
space-points (pradesa) of his soul must expand. Thus, the
expansion or contraction of the space-points (pradesa) of the soul
is common experience. The indivisible atom of matter (pudgala-
paramanu) occupies one space-point (pradesa) but its atoms have
the power of union. On union, these atoms form molecules
comprising two or more atoms. Therefore, with reference to its
modes, the substance of matter (pudgala dravya) has numerable
(samkhydta), innumerable (asamkhyata) and infinite (ananta)
space-points (pradesa).
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And, the substance of time (kala dravya) is without space-points
(pradesa); it occupies just one space-point (pradesa). As the
indivisible atom of matter (pudgala-paramanu) traverses slowly
in the substance of space (akasa dravya) from one space-point to
the other, the time-atom (kalanu) evolves into its mode (paryaya)
of time (duration or samaya).

Explanatory Note: The universe-space (lokakasa) has
innumerable (asamkhyadta) space-points (pradesa). Each space-
point (pradesa) of the universe-space (lokakasa) is inhabited by
one time-atom (kalanu). These innumerable (asamkhyata) time-
atoms (kalanu) fill up the entire universe-space (lokakasa). Each
time-atom (kalanu) maintains its separate identity; it does not
unite with other time-atoms (kalanu), as the heap of gems. As the
indivisible atom of matter (pudgala-paramanu) traverses slowly
from one space-point (pradesa) to the other in the substance of
space (akasa dravya), the time-atom (kalanu) transforms into the
mode (paryaya) that is time (duration or samaya). Since the time-
atom (kalanu) has single space-point (pradesa), it is apradest,
without space-points.
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The time taken by the indivisible atom of matter (pudgala-
paramanu) in traversing slowly one space-point (pradesa) of the
space (akasa) is the mode (paryaya) of time (kala), called the
‘samaya’ (the smallest, indivisible unit of time). The eternal
substance (dravya) that continues to exist before and after the
mode (paryaya), called the ‘samaya’, is the substance of time
(kala dravya). The mode (paryaya),i.e., the ‘samaya’, undergoes
origination and destruction.

Explanatory Note: The indivisible atom of the substance of time
(kalanu) that occupies one space-point (pradesa) of the substance
of space (akasa) never unites with other kalanu inhabiting other
space-points. When the atom of matter — pudgala-paramanu —
traverses slowly from one space-point (pradesa) to the other of
space (akasa), it must cross over one kalanu to enter the other. The
infinitesimal time taken by the atom of matter - pudgala-
paramanu — to traverse slowly from one space-point (pradesa) to
the other is the mode (paryaya) of the substance of time (kala).
This infinitesimal time is called the ‘samaya’ — the measure of
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time. If individual kalanu were not separate and if it were possible
for the kalanu to unite with each other, the mode (paryaya) of the
substance of time (kala) — the ‘samaya’ — would not exist. The
‘samaya’ exists because transformation (parinamana) takes place
in an indivisible (akhanda) substance (dravya) as it associates with
separate kalanu, which do not unite with each other. The mode
(paryaya) of the substance of time (kala) —the ‘samaya’—manifests
in the slow movement of the atom of matter — the pudgala-
paramanu. That which neither originates nor vanishes with the
origination or destruction of the mode, i.e., the ‘samaya’, is the
kalanu, the substance of time (kala dravya). The mode that is the
‘samaya’ is transient, the kalanu or the substance of time (kala
dravya)is eternal. There is no smaller time than the ‘samaya’; it is
indivisible. If the ‘samaya’ were divisible, the space-point
(pradesa) of the space (aGkasa) too will become divisible, which is
untenable. It may be argued that since the atom of matter —
pudgala-paramanu — can traverse the entire length (of 14 raju) of
the universe (loka) in one ‘samaya’, the ‘samaya’ must be divisible
into the number of kalanu that the pudgala-paramanu touches
during its journey. The answer is that the pudgala-paramanu has
the power of fast movement; the ‘samaya’is indivisible. The space-
point (pradesa) of the space (akasa) equals one indivisible atom
(paramanu) but has the power to accommodate infinite number of
indivisible atoms of matter (pudgala-paramanu) and molecules of
matter (pudgala-skandha); this does not mean that the space-
point (pradesa) is divisible. This is due to the power of
accommodation that exists in the substance of the space (akasa
dravya). In the same way, because of its inherent power of fast
movement, the pudgala-paramanu covers the entire length of the
universe (loka) in one ‘samaya’. This does not entail divisibility of
the ‘samaya’. The ‘samaya’is the smallest unit of time; it has no
subdivisions.
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Lord Jina has expounded that the part of the substance of space
(akasa dravya) that an indivisible atom (paramanu) occupies is
known as the space-point (pradesa) of space (akasa). One space-
point (pradesa) of space (akasa) has the power to accommodate
the atoms (paramanu) of all the remaining substances including
the infinite indivisible atoms and molecules of matter (pudgala-
paramanu and pudgala-skandha).

Explanatory Note: The part of space (@akasa) that one indivisible
atom (paramanu) occupies is one space-point (pradesa) of space
(akasa). There is nothing smaller than this space; it is not divisible
any further. This minute space-point (pradesa) has the power to
give room to the space-points (pradesa) of the five substances as
well as the infinite indivisible atoms and molecules of matter
(pudgala-paramanu and pudgala-skandha). This power of giving
room to the other substances (dravya) is the special, wonderful
attribute of the substance of space (akasa dravya). Although the
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substance of space (akasa dravya) is one indivisible whole (a single
continuum), still there is this idea of space-points (pradesa) in the
single continuum. As our two fingers occupy different spaces of the
single continuum of space (akasa), its divisions in form of space-
points (pradesa) are imagined.
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The substances (dravya) [other than the time (kala)] have one,
two, numerable, innumerable, and also infinite space-points
(pradesa); however, the substance of time (kala) certainly has
just the mode ‘samaya’—one space-point (pradesa).

Explanatory Note: The substances (dravya) that have multiple
(many) space-points (pradesa) exhibit the oblique-collection
(tiryakpracaya); tiryakpracaya is the collection of space-points
(pradesa) in all directions. The collection of multiple (many)
‘samaya’ is termed the upward-collection (ardhvapracaya). All
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substances (dravya) exhibit the #rdhvapracaya since these
undergo transformation in time (kala) — the past, the present and
the future. All substances (dravya), except the substance of time
(kala dravya), exhibit the tiryakpracaya. The substance of space
(@akasa dravya) has inactive (niscala), infinite (ananta) space-
points (pradesa). The substances of medium-of-motion (dharma
dravya) and medium-of-rest (adharma dravya) have inactive
(niscala), innumerable (asamkhyata) space-points (pradesa). The
substance of soul (jiva) too has innumerable (asamkhyata) space-
points (pradesa) but these are active since the soul (jiva)
undergoes expansion and contraction. The substance of matter
(pudgala dravya) has single space-point (pradesa) with respect to
its substance (dravya), however, due to its modes (paryaya) arising
out of union with other atoms, it has two, numerable,
innumerable, and infinite space-points (pradesa). The substance
of time (kala dravya) has single space-point (pradesa) since the
atoms of time (kalanu) do not unite. The five substances (dravya) —
the space (akasa dravya), the medium-of-motion (dharma dravya),
the medium-of-rest (adharma dravya), the soul (jiva) and the
matter (pudgala dravya) — exhibit the oblique-collection
(tiryakpracaya); the substance of time (kala dravya), being a
substance of single space-point (pradesa), does not exhibit the
tiryakpracaya. All substances (dravya) exhibit the upward-
collection (@rdhvapracaya). The upward-collection (@rdhva-
pracaya) that the five substances (dravya) — the space (akasa
dravya), the medium-of-motion (dharma dravya), the medium-of-
rest (adharma dravya), the soul (jiva) and the matter (pudgala
dravya) — exhibit is due to the instrumentality of the substance of
time (kala dravya); these undergo transformation due to the
substance of time (kala dravya). The mode ‘samaya’ of the time
(kala) causes transformation in the five substances. The upward-
collection (@rdhvapracaya) of time (kala) causes the #rdhva-
pracaya of the five substances (dravya). The upward-collection
(irdhvapracaya) of time (kala) is by the time (kala) itself; its
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transformation is the mode ‘samaya’. The time (kala) itself is the
substantive-cause (upadana karana) as well as the instrumental-
cause (nimitta karana) of the ardhvapracaya of the time (kala).
For the upward-collection (@rdhvapracaya) of the other five
substances (dravya), the substantive-cause (upadana karana) is
the substance (dravya) itself and the instrumental-cause (nimitta
karana)is the ardhvapracaya of the substance of time (kala).
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The simultaneous origination (u¢pada) and destruction (vyaya)
in form of the ‘samaya’ takes place in the substance of time (kala
dravya); it also exhibits permanence (dhrauvya), being
established in own-nature (svabhava,).

Explanatory Note: The ‘samaya’ is the mode (paryaya) of the
substance of time (kala dravya). There is the origination (utpada)
of the new mode and the destruction (vyaya) of the old mode as the
indivisible atom of matter (pudgala-paramanu) traverses slowly
from one time-atom (kalanu) to the other. The origination
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(utpada) of the new mode and the destruction (vyaya) of the old
mode take place simultaneously. One may argue, why the
origination (utpada) and the destruction (vyaya) are postulated to
take place in the substance of time (kala dravya) and not in the
mode that is the ‘samaya’ If the origination (utpada) and the
destruction (vyaya) are postulated to take place in the mode that is
the ‘samaya’, these cannot happen simultaneously, their nature
being opposite to each other. If one says that these may happen
consecutively in the span of one ‘samaya’, this again is not tenable
as the ‘samaya’ is the smallest measure of time and it cannot be
further subdivided. Only after accepting the time-atom (kalanu) as
the substratum, simultaneous origination (utpada) and
destruction (vyaya) in the substance of time (kala dravya) can be
established without any contradiction. In the substance (dravya)
called the time-atom (kalanu), in one ‘samaya’, there is the
destruction (vyaya) of the prior mode (paryaya) of ‘samaya’, the
origination (utpada) of the new mode (paryaya) of ‘samaya’, and
the permanence (dhrauvya) of the substance of time (kala dravya)
itself. If the time-atom (kalanw) is not considered as the substance
(dravya), these three phenomena cannot be explained. As an
illustration, upon bending a finger, the prior mode that is the
straight finger gets to destruction (vyaya), the new mode that is
the bent finger gets to origination (utpada), while the finger itself
has permanence (dhrauvya). The substance of time (kala dravya)
has the nature of existence, the ‘samaya’ is the mode of the
substance of time (kala dravya); both exist in the same space-point
(pradesa). The substance of time (kala dravya) too is characterized
by origination (utpada), destruction (vyaya) and permanence
(dhrauvya), like the other substances (dravya).
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The time-atom (kalanu) or the substance of time (kala dravya)
undergoes the origination (utpada), the permanence (dhrauvya)
and the destruction (vyaya) in each ‘samaya’, that is the mode of
the substance of time (kala dravya). The substance of time (kala
dravya) exists eternally with this characteristic [of the
origination (ufpada), the permanence (dhrauvya) and the
destruction (vyaya)].

Explanatory Note: In one ‘samaya’, there is the origination
(utpada), the permanence (dhrauvya) and the destruction (vyaya)
in the substance of time (kala dravya). The origination (utpada),
the permanence (dhrauvya) and the destruction (vyaya) that takes
place in one ‘samaya’, must take place in all ‘samaya’. The
substance (dravya) of time-atom (kalanu) forever remains
permanent (dhrauvya); thereis the destruction (vyaya) of the prior
mode (paryaya) of ‘samaya’ and the origination (utpada) of the
new mode (paryaya) of ‘samaya’. Thus, the origination (utpada),
the permanence (dhrauvya) and the destruction (vyaya) are
established in the substance of time (kala dravya).
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Any substance (dravya) that has neither the indivisible, multiple
space-points (pradesa) nor a single space-point (pradesa) that
reveals its real nature, is a non-substance (avastu) since it is
other than ‘existence’.

Explanatory Note: Existence of a substance is characterized by
the simultaneousness of origination (u¢pada), destruction (vyaya),
and permanence (dhrauvya). Without the space-points (pradesa)
of the substance (dravya), the existence cannot be maintained. If
not even one space-point (pradesa) is attributed to the substance of
time (kala), the root of its existence will vanish. One may argue,
why not accept just the mode of ‘samaya’ without the existence of
the atom of time (kalanw)? The answer is that the mode of
‘samaya’ cannot sustain itself without the associated permanence
(dhrauvya) of the substance (dravya) that is the atom of time
(kalanu). The support of the mode of ‘samaya’is the atom of time
(kalanu) having just one space-point (pradesa). With this scheme,
the origination (ufpada), the destruction (vyaya), and the
permanence (dhrauvya) in the substance of time (kala dravya) can
occur simultaneously. Someone else may argue, why not consider
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the substance of time (kala dravya) as one indivisible whole
occupying the whole of the universe (loka), rather than as
innumerable atoms of time (kalanu) filling up the universe (loka)?
The answer is that if the substance of time (kala dravya) is one
indivisible whole, the mode of ‘samaya’ cannot be established; only
when the indivisible atom of matter (pudgala-paramanu)
traverses slowly from one space-point (pradesa) to the other, the
mode (paryaya) of time ‘samaya’ appears as the time-atoms
(kalanu) are different in the two space-points. One may agrue next
that if the substance of time (kala dravya) is considered to be an
indivisible whole comprising innumerable space-points (pradesa)
filling up the universe (loka), as the indivisible atom of matter
(pudgala-paramanu) traverses slowly from one space-point
(pradesa) to the other, the mode (paryaya) of time ‘samaya’ can be
established. This argument entails great fault. If the substance of
time (kala dravya) is considered to be an indivisible whole, there
can be no difference of mode (paryaya) of time ‘samaya’. As the
indivisible atom of matter (pudgala-paramanu) would traverse
from one space-point (pradesa) to another, it will encounter the
same mode of time ‘samaya’ in all space-points (pradesa). There
will be no difference of time, that is, the ‘samaya’. The mode of
time ‘samaya’ can only be established when the time-atoms
(kalanu) are different in different space-points (pradesa) of the
space (akasa). The argument has another fault. The substance of
time (kala dravya) does not exhibit the oblique-collection
(tiryakpracaya); it exhibits only the upward-collection
(ardhvapracaya). If the substance of time (kala dravya) is
considered to be an indivisible whole comprising innumerable
space-points (pradesa) filling up the universe (loka), it must
exhibit the oblique-collection (tiryakpracaya). And then the
oblique-collection (tiryakpracaya) must become the upward-
collection (@rdhvapracaya). This is not tenable. The mode of time
‘samaya’ can only be established when the substance of time (kala
dravya) is considered as comprising the atoms of time (kalanu),
each occupying one space-point (pradesa).
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The universe (loka) is eternal (nitya) and fixed, and is filled with
entities (artha) which are endowed with space-points (pradesa).
That which knows this universe (loka) is the substance of soul
(jiva), endowed with four life-essentials (prana).

Explanatory Note: The universe (loka) comprises six substances
(dravya) and exists eternally. Out of the six substances (dravya),
only the substance of soul (jiva) has amazing power and knowledge
of the self and others. The other five substances are the objects-of-
knowledge (jrieya) and the substance of soul (jiva) is both, the
knowledge (jriana) and the object-of-knowledge (jrieya). Although
the substance of soul (jiva), by its inherent nature, is endowed
eternally with the power of knowledge etc., in its worldly
existence, contaminated by the karmic matter, it is related to the
four life-essentials (prana). These four life-essentials (prana) exist
in the empirical-soul (vyavahara-jiva); these are conventional
attributes of the soul (jiva). The four life-essentials (prana) and the
substance of soul (jiva) must be differentiated so that the soul
(jiva) is able to attain its genuine and authentic own-nature
(svabhava), as revealed by the transcendental-point-of-view
(niscayanaya).
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The life-essentials (prana) of the substance of soul (jiva) are the
(five) sense-life-essentials (indriya-prana), the (three) strength-
life-essentials (bala-prana), the age-life-essential (ayuh-prana),
and the respiration-life-essential (Svasocchvasa-prana).

Explanatory Note: The sense-life-essentials (indriya-prana) are
five: the sense of touch (sparsana), the sense of taste (rasana), the
sense of smell (ghrana), the sense of colour (caksu), and the sense
of hearing (karna). The strength-life-essentials (bala-prana) are
three: the strength of body (kayabala), the strength of speech
(vacanabala), and the strength of mind (manobala). The duration
of life of the mode (paryaya), like the human being, of the
substance of soul (jiva) is the age-life-essential (ayuh-prana). The
respiration-life-essential (Svasocchvasa-prana) is one; breathing,
i.e., exhaling and inhaling of the air, is the respiration-life-
essential (Svasocchvasa-prana).
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Certainly, the consciousness (atma) that lives presently, will live
in the future and has lived in the past with the above-mentioned
four life-essentials (prana) is the substance of soul (jiva dravya).
And, these life-essentials are fashioned by the substance of
matter (pudgala dravya).

Explanatory Note: The soul (jiva), from the transcendental-
point of view (niscayanaya), has consciousness (jivatva, cetanatva)
as its principle of life. It is eternal, inherently endowed with
infinite knowledge, happiness etc. However, in its worldly
existence stretching infinite time past, due to union with external
material substance (pudgala dravya), the soul (jiva) undergoes
changes in modes (paryaya) in form of the four states of existence —
the human being (manusya), the infernal being (naraka), the
plants and animals (¢iryarica), and the celestial being (deva). In
these worldly states of existence, the soul (jiva) empirically lives
with the above-mentioned four life-essentials (prana). Actually
these four life-essentials (prana) are not the inherent, own-nature
(svabhava) of the soul (jiva); these prana are fashioned by the
substance of matter (pudgala dravya).
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The soul (jiva) bound with karmas like delusion (moha),
attachment (raga) and aversion (dvesa) is endowed with (four)
life-essentials (prana) and, as it entertains dispositions on
fruition of these karmas, it binds itself with new karmas [like the
knowledge-obscuring (jianavaraniya) karmal.

Explanatory Note: The soul (jiva) attains (four) life-essentials
(prana) that are of the nature of matter (pudgala) due to its
dispositions of delusion (moha), attachment (rdga) and aversion
(dvesa). And due to karmas, material-in-nature (paudgalika), like
delusion (moha), attachment (raga) and aversion (dvesa), the soul
is bound with the four material life-essentials (prana). Thus, the
cause of the four material life-essentials (prana) is material-
karmas (dravyakarma). The effect is as per the cause; caused by
the material-karmas, the life-essentials (prana), the effect, too, are
material. On attaining these life-essentials (prana), as the soul
experiences the fruition of the bound karmas, it again binds itself
with new material-karmas. Therefore, these life-essentials (prana)
are attained due to material-karmas. Product of material-karmas,
these life-essentials (prana) are material in nature. It is clear that
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since the life-essentials (prana) are produced by the matter
(pudgala) and can only produce the matter, these are essentially
material in nature (paudgalika).
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When the (worldly) soul (jiva), out of its dispositions of delusion
(moha) and aversion (dvesa), causes injury to the life-essentials
(prana) of souls (jiva) — self and others, then it certainly
experiences bondage of (eight kinds of) karmas, like the
knowledge-obscuring (jianavaraniya) karma.

Explanatory Note: Being endowed with the four life-essentials
(prana), the soul must experience the fruits of its bound karmas.
While experiencing the fruits, due to its dispositions of attachment
(raga) and aversion (dvesa), it causes injury to the knowledge-
consciousness of own soul (jiva) and also to the material life-
essentials (prana) of other souls (jiva). The soul’s dispositions of
attachment (raga) and aversion (dvesa) may or may not cause
injury to the life-essentials (prana) of the other souls (jiva) but
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certainly cause injury to own soul (jiva). As the soul (jiva)
entertains dispositions of attachment (raga) and aversion (dvesa),
it causes bondage of many kinds of karmas and, as consequence, is
endowed again and again with the material life-essentials (prana).
Thus, these four life-essentials (prana) are due to the material-
karmas.

ST FHFATTHET &Rf UToT QUi quiT 37007 |

U7 Wgfe STa quw <guenury faauyg 12-5811
AT HUACHHET SRATT IO YA: A |
T SETfq AraAHE qguamY fawa 12-581

Arar=ned - [ wHueHE: ] s ¥ wuf 9 ufed S [ etre ]
-5 ® 9% a9 9k [qF: O] [ GA: [ ] SR
[WTom ] Wioif =1 [ eafer ] oRor shdar @ [areq ] S dsh TR
[SEgeamy ] TRR ¢ ge7 o @ [ fawdy ] gmfcs fowal o
[ Weel ] 78 dfeg i [ 7 SgThe ] 7€t i <a1 21

The soul (jiva) that is soiled, since infinite time past, with karmic
dirt keeps on attaining new life-essentials (prana) so long as it
does not get rid of infatuation towards the objects of the senses,
own body being the principal object of the senses.

Explanatory Note: So long as the soul (jiva) does not give up
infatuation towards the sense-objects, like the body, it keeps on
acquiring the life-essentials (prana) and, as a result, transmigrates
in the four states of existence. The internal cause for acquiring the
four life-essentials (prana), therefore, is infatuation. The soul
(jiva) must discard infatuation towards the sense-objects.
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How can the material life-essentials (prana) follow the soul (jiva)
which, after subjugating infatuation towards the sense-objects,
engages in meditation of only the pure soul-consciousness, and
does not get attached to all kinds of karmas?

Explanatory Note: The material life-essentials (prana) can be
got rid of through subjugation of all attachment. Subjugation of all
attachment entails the attainment of the state that is called
‘vitaraga’. The crystal acquires its pure luster when not in
proximity of black, yellow and green objects; similarly, the soul
acquires its pure own-nature (svabhdva) when not soiled with
infatuation towards the sense-objects. On subjugation of all
attachment, the soul acquires its pure state — ‘“vitaraga’.
Thereafter, it does not get bound with material life-essentials
(prana). It is essential to get rid of attachment towards the
desirable (ista) and undesirable (anista) objects.
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The substance of soul (jiva) exists in own immutable nature;
however, due to union with other substances — matter (pudgala)
- it gets transformed into unnatural-modes (vibhava-paryaya)
with particularities of bodily structure (samsthana), joints
(samhanana) etc.

Explanatory Note: Due to union with physical matter (pudgala),
the soul (jiva) is transformed into its unnatural-modes (vibhava-
paryaya), like the infernal being. These modes (paryaya) appertain
to the soul (jiva) that is in its unnatural state; these are utterly
perishable, and worth discarding. The soul (jiva), when rid of
union with physical matter (pudgala), has the self-illuminating,
eternal and immutable mode (paryaya), characterized by
knowledge and perception. This mode (paryaya) of the soul (jiva) is
worth accepting.
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The worldly souls (jiva) attain these unnatural-modes (vibhava-
paryaya) as human (nara), infernal (naraka), plant and animal
(tiryarica), and celestial (deva) on fruition of the name (nama —
physique-making) karmas comprising bodily structure
(samsthana),joints (samhanana) etc.

Explanatory Note: Just as the fire, while burning, adopts
unnatural forms of the fuel — dung, wood, grass — that are modes
(paryaya) of its existence; in the same way, the soul (jiva) adopts
unnatural forms of the human being, the infernal being etc. that
are modes (paryaya) of its existence. These modes (paryaya) are
the result of fruition of karmas; these are not the own-nature
(svabhava) of the soul (jiva).
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The soul (jiva) that knows well the nature of the substance
(dravya) as existence-of-own-nature (svariapastitva) that has
already been expounded as having three distinctions —substance
(dravya), quality (guna), and mode (paryaya) or origination
(utpada), destruction (vyaya), and permanence (dhrauvya) —
does not entertain delusion (moha) in respect of substances
(dravya) that are different from the self.

Explanatory Note: Two ways of (three) distinctions have been
expounded for knowing well the nature of the substance (dravya):
a) in respect of substance (dravya), quality (guna), and mode
(paryaya), and b) in respect of origination (utpada), destruction
(vyaya), and permanence (dhrauvya). The soul that knows well the
nature of the soul (jiva) and the non-soul (ajiva) in respect of these
two kinds of (three) distinctions understands the existence-of-
own-nature (svariapastitva) and is equipped with the power of
discernment through the faculty-of-discrimination (bheda-
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viyriana). The soul equipped with the faculty-of-discrimination
(bhedavijiiana) does not entertain delusion (moha), attachment
(raga) or aversion (dvesa) in substances other than the self. The
soul that, at propitious time, accomplishes either the subsidence
(upasama) or the destruction (ksaya) of the wrong-belief
(darsanamoha) attains the power of discernment between the soul
(jiva) and the non-soul (ajiva). It then knows that the soul (jiva)
must exhibit consciousness (cetanatva) in its substance (dravya),
quality (guna), and mode (paryaya). The transformation of
consciousness (cetanatva), in form of origination (utpada),
destruction (vyaya), and permanence (dhrauvya), takes place
while maintaining the existence-of-own-nature (svarapastitva).
All that is other than the soul (jiva) is the non-soul (ajiva)
substance (dravya). The non-soul (ajiva) must exhibit non-
consciousness (acetanatva) in its substance (dravya), quality
(guna), and mode (paryaya). The transformation of non-
consciousness (acetanatva), in form of origination (utpada),
destruction (vyaya), and permanence (dhrauvya), takes place
while maintaining the existence-of-own-nature (svariapastitva).
‘Due to my delusion (moha), I had mistaken the non-soul (ajiva)
substance (dravya) for my soul (jiva).” This way the knowledgeable
soul (jiva) discriminates between the self and the non-self.
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The soul-substance (jiva dravya) is marked by cognition
(upayoga) that manifests in knowledge-cognition (jianopayoga)
and perception-cognition (darsanopayoga). Certainly, the two
kinds of cognition (upayoga) of the soul (jiva) are in form of
either auspicious-cognition (Subhopayoga) or inauspicious-
cognition (asubhopayoga,).

Explanatory Note: The consciousness (cetana) of the soul (jiva),
which is in impure (asuddha) state, manifests in form of cognition
(upayoga) — knowledge-cognition (jrianopayoga) and perception-
cognition (darsanopayoga). Due to this cognition (upayoga), the
soul (jiva) is bound by material-karmas (dravyakarma). General-
consciousness (samanya cetana) is perception (darsana), and
specific-consciousness (visesa cetana) is knowledge (jnana). The
cognition (upayoga) is classified into pure-cognition (sSuddho-
payoga) and impure-cognition (aSuddhopayoga). The cognition
that is rid of all attachment — vitaraga upayoga — is pure-cognition
(Suddhopayoga) and the cognition with attachment - saraga
upayoga — is impure-cognition (asuddhopayoga). The impure-
cognition (asuddhopayoga) is further classified into two kinds:
that steered by virtuous (visuddha) passions — marndakasaya —and
that steered by wicked (samklesa) passions — tivrakasaya. The
first, steered by mardakasaya, is the auspicious-cognition
(Subhopayoga), and the second, steered by tivrakasaya, is the
inauspicious-cognition (asubhopayoga).
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When the soul (jiva) is engaged in auspicious-cognition
(Subhopayoga), like giving of gifts and adoration of the Supreme
Beings, there is certainly the bondage of meritorious (punya)
karmas. When the soul (jiva) is engaged in inauspicious-
cognition (asubhopayoga), like evil passions and sense-
gratification, there is certainly the bondage of demeritorious
(papa) karmas. When the soul (jiva) is not engaged in either
cognition, no bondage of material karmas takes place.

Explanatory Note: Impure-cognition (asuddhopayoga) of both
kinds - auspicious-cognition (Subhopayoga) and inauspicious-
cognition (asubhopayoga) — is the cause of bondage of karmas.
Only when the soul (jiva) is engaged in pure-cognition
(Suddhopayoga), there is no bondage of karmas. This establishes
the fact that impure-cognition (asuddhopayoga) is the cause of
bondage of karmas and pure-cognition (Suddhopayoga) is the
cause of liberation (moksa).
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The soul (jiva) that knows the nature of the Tirtharikara (Lord
Jina, the Arhat), perceives with knowledge-eyes the liberated
souls (the Siddha), similarly, knows and perceives the saints
(Sramana, anagara) —the chief preceptor (acarya), the preceptor
(upadhyaya), the ascetic (sadhu) — and is compassionate towards
allliving beings, engenders auspicious-cognition (Subhopayoga,).

Explanatory Note: Without attaining the excellent state of
destruction-cum-subsidence (ksayopasama) of the perception-
deluding (darsanamohaniya) and the conduct-deluding (caritra-
mohaniya) karmas, and in the presence of the virtuous-
attachment (Subharaga), the soul (jiva) has the disposition of
adoration of the five Supreme Beings. It also has compassion
towards all living beings. These are marks of auspicious-cognition
(Subhopayoga).
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The soul (jiva) whose cognition (upayoga) is strongly inclined
towards sense-gratification and passions (kasaya) like anger,
who listens to fallacious doctrines, contemplates on inauspicious
dispositions, engages in destructive discussions, has cruel
tendency, and holds false beliefs, engenders inauspicious-
cognition (asubhopayoga,).

Explanatory Note: On fruition of severe perception-deluding
(darsanamohaniya) and conduct-deluding (caritramohaniya)
karmas, the soul (jiva) engages in inauspicious and wicked
attachment (asubharaga). It shows no interest in the Supreme
Beings, holds false beliefs, engages in sense-gratification, listens to
fallacious doctrines; on the whole, its conduct is lamentable. Such
soul is ever engaged in wicked activities and engenders
inauspicious-cognition (asubhopayoga).
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Rid of inauspicious-cognition (asubhopayoga), also not having
dispositions of auspicious-cognition (Subhopayoga), and with a
sense of equanimity towards all other substances (dravya), I,
with knowledge as my innate nature, meditate on the pure soul-
substance (jivadravya, aGtma,).

Explanatory Note: Impure-cognition (asuddhopayoga), in form
of the auspicious-cognition (Subhopayoga) as well as the
inauspicious-cognition (asubhopayoga), is the cause of union of
foreign matter — material-karmas (dravyakarma) — with my soul
(jiva). Both, the auspicious-cognition (Subhopayoga) and the
inauspicious-cognition (asubhopayoga), are due to fruition, mild
and severe, of the deluding (mohaniya) karmas; these are not the
nature of my pure soul (jiva); these are generated due to foreign
matter. Therefore, I adopt equanimity; I do not accept foreign
matter. This way, I get rid of the impure-cognition (asuddho-
payoga). 1 establish myself, eternally and firmly, in my pure soul-
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nature; I adopt pure-cognition (Suddhopayoga). This effort of
mine, to establish myself in soul-nature through pure-cognition
(Suddhopayoga), is my preparation for getting rid of all causes of
union of foreign matter with my soul. It is the path to liberation. It
is, in fact, my assurance for the attainment of liberation (moksa). It
is the pure state of my soul (jiva), rid of the dispositions of the doer
(karta) and the enjoyer (bhokta), and without influx (asrava) or
bondage (bandha) of karmas. It is the state of the liberated soul.
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I-the pure soul (jiva) — am not of the nature of the body; I am not
of the nature of the mind; and certainly, I am not of the nature of
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the speech. I am not the cause of their activities (of the body, the
mind and the speech); I am not the doer, the administrator, or
the approver of these activities.

Explanatory Note: The soul (jiva) that has the power of
discrimination between the self and the non-self knows the nature
of all substances (dravya). It knows that the three activities — of the
body, the mind and the speech — are material (paudgalika) in
nature. It, therefore, does not entertain the misconception that
the self is the doer, the administrator, or the approver - krta,
karita, anumodana - of such activities. Since these activities are
produced by foreign matter, it renounces all such activities.
Eradicating the impure-cognition (asuddhopayoga) that shows up
in form of the auspicious-cognition (Subhopayoga) or the
inauspicious-cognition (asubhopayoga), it gets established firmly
in own-nature (svariipa). In pure-cognition (suddhopayoga), all
causes of the influx of foreign matter are eliminated.
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Lord Jina has expounded that the body, the mind and the speech
are the nature of the substance of matter (pudgala). Further, the
substance of matter (pudgala) certainly is the molecular union
of the infinitesimal atoms of matter.

Explanatory Note: These three — the body, the mind and the
speech — are certainly of the nature of the substance of matter
(pudgala). The mode (paryaya), as a result of the union of atoms
(paramanu), is the unnatural mode (paryaya) of the substance of
matter (pudgala). Although in modes (paryaya) that manifest in
form of the body, the mind and the speech, there is the union of
different atoms (paramanu), these appear to be one due to fusion
that takes place owing to their qualities of greasiness (snigdha) or
roughness (ritksa).
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I (pure consciousness) am not of the nature of the substance of
matter (pudgala); I have not caused the fusion into molecules
(skandha) of the indivisible atoms of the substance of matter
(pudgala). Therefore, I am certainly not the body; not even the
‘doer’ (karta) of the body.

Explanatory Note: 1 am certain that the body, the mind and the
speech are the modes (paryaya) of the substance of matter
(pudgala). The body is formed due to the union of infinite
indivisible atoms (paramanu) of the substance of matter
(pudgala). Since I have no power to transform into the infinite
indivisible atoms (paramanu) of the substance of matter
(pudgala), I am not the doer, the administrator, or the approver of
the body. How can I be the maker of this body? The body is the
result of the inherent power of the substance of matter (pudgala)
for such transformation. I have no such power. I am an altogether
different substance (dravya).
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The indivisible atom (paramanu) of the substance of matter
(pudgala) does not occupy multiple space-points (pradesa); it
occupies just one space-point (pradesa). By itself, it does not have
the quality of sound (Sabda). The atoms, with qualities of
greasiness (snigdha) and roughness (riksa), combine together
to form molecules having two or more space-points (pradesa).

Explanatory Note: The indivisible atom (paramanu) of the
substance (dravya) of matter (pudgala) has the qualities of colour
(varna), taste (rasa), smell (gandha) and touch (sparsa). The sound
(Sabda) is not found in the indivisible atom (paramanu); it is the
mode (paryaya) of the matter (pudgala). The atoms (paramanu)
have qualities of greasiness (snigdha) and roughness (ritksa). Due
to these qualities of greasiness and roughness, the atoms
(paramanu) unite with each other to form molecules, which have
two or more space-points (pradesa). Because of the ability to attain
the mode (paryaya) of molecules, the substance (dravya) of matter
(pudgala)is also known as having multiple space-points (pradesa).
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The degrees, from one to many, of greasiness (snigdha) and
roughness (ritksa) in the indivisible atom (paramanu) are due to
its power of transformation (parinamana). There are infinite
degrees of greasiness and roughness.

Explanatory Note: The indivisible atom (paramanu) has the
qualities of greasiness (snigdha) and roughness (riiksa); these
qualities have infinite kinds of transformations and, hence,
divisions. The last, indivisible part is called the ‘avibhaga-
praticcheda’. Toillustrate the degrees of greasiness and roughness
examples are given of the milk of the she-goat, the buffalo, and the
camel, and the buttermilk (ghee) that have increasing degrees of
greasiness, and of the particles of dust, ash, and sand that have
increasing degrees of roughness. There are infinite degrees of
greasiness and roughness.
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With the exception of the lowest degree, wherever there is
difference of two degrees in greasiness and roughness, whether
even or odd, there is combination of similar or dissimilar types
(greasiness with greasiness, roughness with roughness, and
greasiness with roughness).

Explanatory Note: Both, greasiness and roughness, have
infinite divisions but combination of atoms takes place only when
there is the difference of two degrees in greasiness or roughness.
Combination between atoms cannot take place in any other way.
There is no combination of atoms which are characterized by the
lowest degree (one degree) of greasiness or roughness. There is no
combination of one degree of greasiness with one, two, numerable,
innumerable or infinite degrees of greasiness. In the same manner,
there is no combination of one degree of greasiness with one, two,
numerable, innumerable or infinite degrees of roughness.
Similarly, it should be understood with regard to one degree of
roughness.
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The atom (paramanu) having two degrees of greasiness
combines with the atom with four degrees of greasiness or
roughness. The atom with three degrees (of greasiness or
roughness) combines with the atom with five degrees (of

gre
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asiness or roughness).

Explanatory Note: Combination takes place between similar
and dissimilar types of atoms, if there is difference in degrees of
either property (greasiness or roughness) of two units. There is no
combination in all other instances. There is combination of an
atom of two degrees of greasiness with an atom of four degrees of
greasiness. The same (greasiness of two degrees), however, does
not combine with one, two, three, five, six, seven, eight,
numerable, innumerable and infinite degrees of greasiness.
Similarly, there is combination of an atom of three degrees of
roughness with five degrees of roughness; also of an atom of five
degrees of roughness with seven degrees of roughness.
Combination also takes place between an atom of two degrees of
roughness with an atom of four degrees of greasiness.
Combination takes place between atoms with difference of two
degrees in greasiness, between atoms with difference of two
degrees in roughness, and between atoms with difference of two
degrees in greasiness and roughness. Combination does not take
place between atoms of the same degree of greasiness and
roughness, or between atoms with difference of one degree of
greasiness and roughness. Combination does not take place
between atoms with lowest, i.e., one, degree of greasiness and
roughness. There is no combination of an atom of one degree of
greasiness or roughness with an atom of three degrees of
greasiness or roughness even though there exists a difference of
two degrees of greasiness or roughness.
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The molecules (skandha — combination of atoms), starting from
those occupying two space-points (pradesa) to infinity, are
produced due to their own nature of transformation. And these
fine (sitksma) and gross (sthiitla) molecules of matter in form of
the earth (prthivi), the water (jala), the fire (agni) and the air
(vayu) have various shapes (samsthana, akara).

Explanatory Note: The molecules (skandha) formed of two to
infinite-times-infinite atoms (paramanu) are fine (sitksma) as well
as gross (sthiila) and of various shapes. These molecules, in form of
the earth (prthivi), the water (jala), the fire (agni) and the air
(vayu), are modes (paryaya) of the matter (pudgala). These
molecules exhibit, as primary or secondary, the qualities of colour
(varna), taste (rasa), smell (gandha) and touch (sparsa). It is clear
that the soul (@tma) is not the doer of the molecules (skandha) of
matter; the matter, due to its inherent quality of greasiness or
roughness, has the power to form molecules. The matter (pudgala)
undergoes changes in its form due to own transformation.
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The universe (loka, having innumerable space-points) is filled
densely (without inter-space) in all directions with fine (sitksma)
and gross (sthitla) molecules of matter, with and without the
power to turn into karmas that bond with the soul (atma).

Explanatory Note: Each space-point (pradesa) of the universe
(loka) is packed with infinite-times-infinite molecules of matter fit
to turn into karmas - karmana-vargana. These do not face
obstruction since the substance of space (akasa dravya) has the
power to provide room —avagahana —to all substances at the same
time. Thus, the universe (loka) is packed densely with the souls
(jiva) as well as the matter fit to turn into karmas — karmana-
vargana. The nature of the dispositions — the transformations — of
the soul (jiva) determines the nature of the bondage of karmas. It
is not that the soul (jiva) propels the karmana-vargana to turn into
karmas. Dwelling in the same space, both, the soul (jiva) and the
karmana-vargana, transform by their own respective nature.
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The molecules (skandha) of matter (pudgala) fit to turn into
karmas — karmana-vargana — when in association with the
impure dispositions of the soul (jiva) transform themselves into
(eight types of) karmas. The soul (jiva) is not the cause of this
transformation of the molecules (skandha) of matter (pudgala)
into karmas; the molecules of matter have inherent power to
turn into karmas.

Explanatory Note: The molecules (skandha) of matter
(pudgala) fit to turn into karmas — karmana-varganda — coexist
with the soul (jiva) in the same space. The soul (jiva) due to its
bondage with karmas since infinite time past entertains impure
dispositions. These impure dispositions of the soul (jiva) become
the external instrumental cause (nimitta karana) for the
molecules (skandha) of matter (pudgala) fit to turn into karmas —
karmana-vargand —to transform into (eight types of) karmas. The
soul (jiva) does not transform the karmana-vargana into karmas;
these transform into karmas by own power of transformation. So,
the soul (jiva) is not the doer (kartd) of the material-karmas
(dravyakarma).
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The molecules (skandha) of matter (pudgala) bound earlier with
the soul (jiva) in form of material-karmas (dravyakarma)
certainly transform themselves into the body as the soul (jiva)
adopts anew body on change of its mode (paryaya).

Explanatory Note: The same molecules (skandha) of matter
(pudgala) which had earlier become material-karmas (dravya-
karma), transform into the body as the soul adopts a new body on
change of its mode (paryaya). It is owing to their own power of
transformation that the material-karmas (dravyakarma) turn
into the physical body (rokarma). Thus, the doer (karta) of the
physical body (nokarma), too, is physical matter (pudgala), and
not the soul (jiva).
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The gross-body (audarika sarira), the transformable-body
(vaikriyika Sarira), the luminous-body (taijasa sarira), the
projectable- or assimilative-body (aharaka Sarira) and the
karmic-body (karmana sarira), all are forms of the substance of
matter (pudgala-dravya).

Explanatory Note: The five kinds of bodies are the effects of the
rise of different kinds of name-karma (namakarma). Though
karma is the cause of all types of bodies, by specific usage, the last
one — the karmic-body (karmana sarira) - is restricted to the body
composed of the karmic matter. These five kinds of bodies are
made of the substance of matter (pudgala) and are distinct from
the substance of soul (jivadravya).
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O bhavya soul! 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) - alingagrahana. Its shape
cannot be defined, and it has this quality of consciousness
(cetana).

Explanatory Note: The soul (jiva) is without form (amurta) and
does not possess the qualities of taste (rasa), colour (varna), smell
(gandha) and touch (sparsa) and the mode (paryaya), i.e., sound
(Sabda), that the matter (pudgala) — with form (mirta) — exhibits.
Being of the nature of consciousness (cetana), the soul (jiva) is
different from other substances (dravya) that are without form —
the medium of motion (dharma), the medium of rest (adharma),
the space (akasa), and the time (kala). Existing in its own nature, it
is different from other souls (jiva). That the soul (jiva) cannot be
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comprehended through any mark typical of the matter (pudgala) -
alingagrahana — is elaborated as under. The soul (jiva) cannot be
perceived through the senses (indriya). It knows the objects
without the help of the senses (indriya). The other souls (jiva) too
cannot perceive this soul through the senses (indriya); it is
perceived by the self through the self. The soul (jiva) knows other
objects directly, without employing the indirect method of
inference —like the fire through the smoke. The inferences that the
senses (indriya) employ to ascertain objects of knowledge do not
perceive the soul (jiva). These are some interpretations of
alingagrahana.

The pure soul can only be experienced by the self through the
self; it cannot be explained in words. The pure soul is perceived
through self-knowledge. “Only those with experience can taste the
supreme tranquility of the soul (jiva),” is just an empirical
(vyavahara) expression that points at the bliss appertaining to the
soul (jiva). The soul (jiva), on availability of appropriate causes,
must, by itself, experience own-nature (svaripa). The pure-soul-
substance (Suddhajiva-dravya) is beyond expression; it can only be
experienced.
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The atoms (paramanu) or molecules (skandha), with qualities of
taste (rasa), colour (varna), smell (gandha), and touch (sparsa),
of the matter (pudgala), which is with form (marta), are able to
combine due to their attributes of greasiness or roughness. How
can the soul (jiva), which does not have these qualities, form
bonds of karmas with the matter (pudgala)?

Explanatory Note: The substance of matter (pudgala-dravya) is
with form (miarta) and due to the attributes of greasiness or
roughness its atoms (paramanu) or molecules (skandha) combine
together to form bonds. The soul (jiva) is without-form (amirta)
and does not have the attributes of greasiness or roughness. How
can it bond with the matter (pudgala) fit to turn into karmas —
karmana-vargana? The disciple expresses doubt that on the one
hand there are karmana-vargana with attributes of greasiness or
roughness and on the other hand there is the soul (jiva) without
these attributes of greasiness or roughness; how can the two
combine together to form bonds?
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As the soul (jiva), itself without qualities like colour (varna),
perceives and knows the substance of matter (pudgala-dravya)
and its qualities like colour (varna), similarly, the substance of
matter (pudgala-dravya) binds, in form of karmas, with such
soul (jiva).

Explanatory Note: The soul (jiva) is without form (amurta) but
knows and perceives the substance of matter (pudgala-dravya)
that is with form (marta). Since the soul (jiva) has this power of
knowing and perceiving, it is bound by the substance of matter
(pudgala-dravya); without the power of knowing and perceiving,
the soul (jiva) could not have forged such a bond. Thus, the bond is
due to the soul’s nature of knowing and perceiving. As an
illustration, the child knows and perceives an earthen-bracelet as
his own but actually he is utterly distinct from the bracelet; he
grieves ifiit is broken or taken away by someone. Similarly, the man
knows and perceives a real bracelet as his own but actually he is
utterly distinct from the bracelet; he grieves if it is broken or taken
away by someone. Why do the child and the man, who are
absolutely distinct from the earthen-bracelet and the real bracelet,
grieve on separation from the bracelet? The answer is that both
know and perceive the bracelet as their own. Their dispositions are
linked to the bracelet. The bracelet is the instrumental cause of
transformations in their knowledge. In the same way, the soul
(jiva) has nothing in common with the matter (pudgala) but since
both occupy, since infinite time past, the same space, with the
instrumentality of the matter (pudgala) the soul (jiva) enters into
the impure-cognition (asuddhopayoga) in form of dispositions of
attachment (raga), aversion (dvesa) and delusion (moha). This
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impure-cognition (asuddhopayoga) in form of dispositions of
attachment (raga), aversion (dvesa) and delusion (moha) is the
psychic-bondage (bhavabandha); this is the real bondage of the
soul (jiva). The bondage of the soul (jiva) with the matter
(pudgala) is just empirical (vyavahara). It is clear that whenever
the soul (jiva) perceives and knows the external substance with
dispositions of attachment (raga), aversion (dvesa) and delusion
(moha), it gets into bondage. The impure transformations of the
soul are the cause of bondage.
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When the soul (jiva) having cognition (upayoga) — in form of
knowledge (jiiana) and perception (darsana) — engenders
dispositions of delusion (moha), attachment (raga) and aversion
(dvesa) for the objects of the senses, it again gets bound with
those dispositions (of delusion, attachment and aversion).

Explanatory Note: When the soul (jiva) assigns its cognition
(upayoga) to the objects of the senses, it engenders dispositions of
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delusion (moha), attachment (raga) and aversion (dvesa). These
dispositions are due to the instrumentality of external objects.
Although the innate nature of the soul (jiva) is just the pure-
cognition (Suddhopayoga), it transforms itself into the impure-
cognition (asuddhopayoga) under dispositions of delusion (moha),
attachment (raga) and aversion (dvesa). This is the cause of the
bondage. The innate nature of the crystal is whiteness; when in
contact with blue, yellow and red objects, it transforms itself into
these colours, leaving its nature of whiteness. In the same way, the
soul (jiva) gets into psychic-bondage (bhavabandha) — in form of
delusion (moha), attachment (raga) and aversion (dvesa) — due to
the instrumentality of external objects of the senses.

HTAUT HOT Sftell Y=g Sronie e o |
TEAfE AU YUTT siogif o T Serqdt 12-8411

a3 S9: UPAd WHTErT faed |
THfq A9 g wUUesT: 12-8411

wrar=nedt - [Sie: ] oren [A9 wred ] 59 W, g, Hig- areet
[foua] sfsail & fawg o [md ] o gU sw-1tm usred i
[ wzafa ] 3@ €[S ] S @[99 wa ] @ik s, g,
Hie-&9 YR [ Tafd ] a8 81 o & < € [ g ] e 35
qra-s¢ & a9 [ R ] FEERONE 313 YR & Sod-H [ aead ]
derd € [ 3 SUQeT: ] 9% e ol SR B

Lord Jina has expounded that as the soul (jiva) knows and sees
the objects of the senses with dispositions of delusion (moha),
attachment (raga) and aversion (dvesa), it attains the form of
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those dispositions and gets into psychic-bondage (bhava-
bandha); as a consequence, it is bound with (eight kinds of)
material-karmas (dravyakarma,).

Explanatory Note: The soul (jiva) has cognition (upayoga) that
manifests in form of knowledge (jriana) and perception (darsana).
When it knows and sees the objects of the senses with dispositions
of delusion (moha), attachment (rdga) and aversion (dvesa), its
cognition (upayoga) transforms into such dispositions. This
transformation of cognition (upayoga) is impure-cognition
(asuddhopayoga), the cause of psychic-bondage (bhavabandha).
The (eight kinds of) material-karmas (dravyakarma) are bound
according to the psychic-bondage (bhavabandha).
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Due to their quality of touch (sparsa) — greasiness or roughness —
the karmic molecules — karmana-vargana — form new bonds
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between themselves. Due to its dispositions of attachment
(raga) etc. the soul (jiva) forms psychic bonds — bhavabandha.
Due to the instrumentality of each other, the soul (jiva) and the
karmic molecules — karmana-vargana — existing in the same
space form bonds —jiva-pudgala-bandha or dravyabandha.

Explanatory Note: The soul (jiva) is exposed to three kinds of
fresh bondage. 1) The karmic molecules bound already with the
soul (jiva) make bonds with the new karmic molecules due to their
quality of touch (sparsa), greasiness or roughness; this is the
pudgalabandha. 2) The impure-cognition (asuddhopayoga) of the
soul (jiva) causes the psychic-bondage (bhavabandha) or the
Jivabandha. 3) The soul (jiva) and the karmic molecules existing in
the same space form bonds due to the instrumentality of each
other; thisis thejiva-pudgala-bandha or the dravyabandha.
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The soul (jiva, atma) has innumerable space-points (pradesa).
The karmic molecules penetrate the space-points of the soul and
make bonds when there is vibration in the space-points of the
soul due to the activity of the mind, the speech and the body.
These karmic molecules remain bound with the soul for certain
duration and then separate on fruition.

Explanatory Note: First the psychic-bondage (bhavabandha) or
the jivabandha takes place due to the impure-cognition
(asuddhopayoga) of the soul (jiva). As a result of the bhavabandha,
the dravyabandha takes place. Therefore, the cause of the
dravyabandha is the bhavabandha. Bondage is of four kinds: 1)
according to the nature or species of karma — prakrtibandha; 2)
according to the duration of karma — sthitibandha; 3) according to
the fruition of karma — anubhavabandha; and 4) according to the
quantity of space-points of karma - pradesabandha. The three-
fold activity (yoga) causes prakrtibandha and pradesabandha. The
passions (kasaya) in form of attachment etc. cause sthitibandha
and anubhavabandha.
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The soul (jiva) with attachment (raga) toward the external
objects makes bonds with karmas and the soul without
attachment toward the external objects frees itself from bonds of
karmas. Certainly, the impure-cognition (asuddhopayoga) of the
soul (jiva) is the cause of bondage; know this as the essence of
bondage.

Explanatory Note: The soul that transforms itself into
dispositions of attachment (raga) gets bound with new material-
karmas (dravyakarma). The soul without such dispositions does
not get bound with new material-karmas. The soul with
dispositions of attachment gets bound with new material-karmas
while the previously bound karmas are in existence. The soul
without dispositions of attachment does not get bound with new
material-karmas and gets rid of the previously bound karmas (on
fruition). The soul without dispositions of attachment, therefore,
is called ‘without karmic bonds’ — abandha. This establishes the
fact that the cause of the dravyabandha is the bhavabandha —
impure-cognition (asuddhopayoga) of the soul (jiva) in form of
attachment (raga) etc. The bhavabandha is real bondage; the
dravyabandha is conventional bondage.
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The transformation of the soul (jiva) into impure-cognition
(asuddhopayoga) is the cause of bondage ( dravyabandha). This
transformation of the soul (jiva) is due to dispositions of
attachment (raga), aversion (dvesa), and delusion (moha).
Dispositions of delusion (moha) and aversion (dvesa) are
inauspicious (asubha). Disposition of attachment (raga) is
auspicious (Subha) as well as inauspicious (asubha).

Explanatory Note: The transformation of the soul (jiva) due to
dispositions of attachment (raga), aversion (dvesa), and delusion
(moha) is the cause of bondage. Delusion (moha), in general, takes
three forms: attachment (raga), aversion (dvesa), and delusion
(moha). Aversion (dvesa), and delusion (moha) are necessarily
inauspicious (asubha). Attachment (raga) can be either auspicious
(Subha) or inauspicious (asubha). Attachment (raga) toward
objects that lead to virtuous conduct — dharma - is auspicious
(Subha). Attachment (raga) toward objects that lead to immoral
conduct — adharma - is inauspicious (asSubha). Both kinds of
dispositions, auspicious (Subha) as well as inauspicious (asubha),
cause bondage (bandha).

228



HEUTRUTTHT quuT 3T urd fq wiurgqueg |
YRUTHISUTUURTET GRIRITeRTIUT |9 12891

FUURUME: quIHsy: uratatd qiuraa=ry |
TROUTHN ST g FIHehIuT Tu 12-891

qrar=ref - [ 3 ] AU STene | feey qearast anfeent | S
[ Fpwafioms: ] wfew it werea-Tmed gitorm @ o8 [ qud ] 9o 2,
AR S [ SEI: ] Weed B Huc fOvEaa SyRrE (Wier) [y
afom @ o [ ard ] 9rd 21 [ 3= aiurmm: ] 3-ged | e ged
T < AR I[SIENT-5Y 99§ 98 [ @AHeRNuT | 3@ & AR
1 FHRO-F HereEy 8 [ gha ] o [ wwd ] wanm § [ 9ford ] w8
T R

The transformation of the soul (jiva) in auspicious (Subha)
dispositions, which are other than its innate nature, is merit
(punya). The transformation of the soul (jiva) in inauspicious
(asubha) dispositions is demerit (papa). The Doctrine expounds
that the transformation that does not delve into either
dispositions is the cause of the destruction of misery (duhkha).

Explanatory Note: Transformation (parinama) of the soul (jiva)
is of two kinds; first, that delves into the external objects, and
second, that delves into own nature. Delving into the external
objects is specifically the cause of bondage; it is the ‘specific’
(visesa) transformation. Delving into own nature is not the cause
of bondage; it is the ‘natural’ (avisesa) transformation. The
‘specific’ (visesa) transformation can be auspicious (Subha) or
inauspicious (asubha). The auspicious (Subha) transformation is
the cause of bondage of karmas that result in merit (punya). The
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inauspicious (aSubha) transformation is the cause of bondage of
karmas that result in demerit (papa). Transmuting the cause in
the effect, these auspicious (Subha) and inauspicious (asubha)
transformations are also called merit (punya) and demerit (papa),
respectively. The ‘natural’ (avisesa) transformation is pure
disposition; it has no divisions. It is the cause of the destruction of
misery (duhkha) and, again transmuting the cause in the effect, it
is the root cause of destruction of karmas and attainment of
liberation.
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Then, the soul-bodies (jivanikaya), which have been called
immobile (sthavara) — the earth-bodied (prthivikaya) and the
rest — and the mobile (trasa), are distinct from the substance of
soul (jivadravya) and the substance of soul (jivadravya) too is
distinct from these soul-bodies (jivanikaya).
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Explanatory Note: The worldly souls (jiva) are of two kinds: the
immobile (sthavara) beings and the mobile (trasa) beings. The
immobile (sthavara) beings are of five kinds: the earth (prthivi),
the water (jala), the fire (agni), the air (vayu), and the plants
(vanaspati). These have the sense of touch (sparsa). The mobile
(trasa) beings are those having two to five senses. Five kinds of the
immobile (sthavara) beings together with the mobile (trasa) beings
constitute the six kinds of soul-bodies (jivanikaya). These bodies
are the product of material-karmas and, therefore, essentially
different from the substance-of-soul (jivadravya). Leaving aside
all external encumbrances, the soul (jiva) must get established in
own nature. The substance-of-soul (jivadravya) is one indivisible
whole, of the nature of knowledge.
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The soul (jiva) that does not differentiate between the soul and
the non-soul according to their respective nature as stated
above, is deluded and, as a result, carries misconceptions like, ‘I
am the body,” and ‘the body is mine’.
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Explanatory Note: The soul (jiva) suffering from delusion
(moha) fails to distinguish between the self and the non-self.
Delusion (moha) gives rise to a) sense-of-mine (mamakara) in
objects or things, like the body, that are not the soul but are results
of the fruition of karmas — ‘This body is mine’; and b) self-
consciousness (ahamkara) in regard to objects or things that
definitely do not belong to the soul but are considered as own in
thought — ‘I am the king.” Engagement in external substances is
due to the absence of the faculty-of-discrimination — bheda-
vyniana. Engagement in the ‘self’; i.e., the soul-nature, is due to
the presence of the faculty-of-discrimination —bhedavijiana.
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The soul (jiva) is certainly the doer (karta) of the dispositions
(bhava) that result due to its transformation in own nature. It is
not the doer (karta) of the transformation in material (pudgala)
substances (dravya).
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Explanatory Note: The soul (jiva) is the doer (karta) of its
transformation in own nature; it has the power of such
transformation. Such transformation is the effect (karya) and the
soul (jiva) is the independent doer (karta). The soul (jiva) is not the
doer (karta) of transformation in material-karmas (dravyakarma);
such transformation is the nature of external substance. The soul
(jiva) does not have the power of such transformation. The soul
(jiva), therefore, is not the doer (karta) of transformation in
material (pudgala) substances (dravya); the matter (pudgala) is
the doer (karta) of such transformation.
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The soul (jiva), although existing eternally in midst of the
matter (pudgala), it does not take in external substances like the
material-karmas (dravyakarma), does not give these up, and
certainly is not the doer (karta) of these.

Explanatory Note: The transformation of the matter (pudgala)
does not belong to the soul (jiva); the soul (jiva) neither takes in
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nor gives up the external substances. The fire has its own nature; it
neither takes in nor gives up the iron ball. The rule is that only the
substance (dravya) that causes transformation can take in or give
up the substance. The soul (jiva) does not cause transformation in
the substance of matter (pudgala). Therefore, it does not take in or
give up the substance of matter (pudgala); it is also not the doer
(karta) of the material-karmas (dravyakarma).
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The soul (jiva), in its worldly state, becomes the doer (karta) of
the transformation of the soul-substance (atmadravya) into
impure dispositions. It is then taken in by the particles of
material-karmas, and is also given up by these particles of
material-karmas on fruition.

Explanatory Note: The worldly soul (jiva), due to the
instrumentality of its union with external substance (dravya),
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transforms itself into impure-cognition (asuddhopayoga) and is
the doer (karta) of its dispositions in such state. The soul (jiva) is
the doer (karta) of its state of impure-cognition (asuddhopayoga)
and the dispositions. However, it cannot be the doer (karta) of the
material-karmas. The substance of matter (pudgala), due to the
instrumentality of the soul (jiva) that is engaged in impure-
cognition (asuddhopayoga), with its own inherent power gets
transformed into material-karmas (dravyakarma), like the
knowledge-obscuring (jaanavaraniya) karma. Since the two — the
soul (jiva) and the material-karmas — inhabit the same space, the
material-karmas are bound with the soul (jiva). On fruition, these
material-karmas dissociate from the soul. It is thus clear that the
soul (jiva) does not take in or give up the material-karmas; the
matter only takes in or gives up the matter.
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When the soul (jiva) is engaged in dispositions of attachment
(raga) and aversion (dvesa) and thereby undertakes auspicious
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(Subha) or inauspicious (asubha) activities, at the same time, the
dust of karmic matter enters into the soul (jiva) in form of
karmas, like the knowledge-obscuring (jianavaraniya) karma.

Explanatory Note: During the rainy season when the earth is
awash, physical matter of various kinds present in the soil, with
the instrumentality of rain-water but due to own power, gets itself
transformed into newborn green grass and small green-yellow
sprouts and leaves. Similarly, when the soul (jiva) is sullied by
attachment (raga) or aversion (dvesa) resulting in auspicious
(Subha) or inauspicious (asubha) activities, with the instrumental-
ity of the soul’s auspicious (Subha) or inauspicious (asubha)
activities but due to own power, the karmic matter gets itself
transformed into karmas, like the knowledge-obscuring
(jRandavaraniya) karma. This establishes the fact that the karmic
matter, by its own nature, is the doer (karta) of various kinds of
karmas; the soul (jiva) is not the doer of karmas.
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Since the soul (jiva), having innumerable space-points
(pradesa), is tinged with passions (kasaya) in form of delusion
(moha), attachment (raga), and aversion (dvesa) in its worldly
state, it is bound with the dust of the karmic matter [like the
knowledge-obscuring (jianavaraniya) karma]. This is called the
bondage (bandha) in the Scripture.

Explanatory Note: The soul (jiva), having space-points
(pradesa), due to passions (kasdya) in form of delusion (moha),
attachment (raga), and aversion (dvesa), becomes amenable to the
bondage (bandha) of karmas. The dust of the karmic matter gets
access to and binds with such a soul (jiva). Therefore, the
transformation of the soul (jiva) into the state of delusion (moha),
attachment (raga), and aversion (dvesa) is the real (niscaya)
bondage (bandha). The bondage of the karmic matter is the
empirical (vyavahara) bondage (bandha). The real-point-of-view
(niscayanaya) deals with the transformation of the substance
(dravya) itself. The empirical-point-of-view (vyavaharanaya) deals
with the transformation of the other-substance (paradravya).
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Lord Jina (the Arhat) has discoursed for the ascetics that the
transformation of the worldly soul (jiva) into the state of
attachment (raga) etc. in the aforesaid manner is, in essence, the
real (niscaya) bondage (bandha). The other kind of bondage (of
the karmic matter with the soul) is the empirical (vyavahara)
bondage (bandha).

Explanatory Note: The worldly soul (jiva) is the doer (karta) of
its impure transformation in form of dispositions of attachment
(raga) ete. It, on its own, takes in and gives up such dispositions.
This is the real-point-of-view (niscayanaya) that deals with the
pure-substance (Suddhadravya). That the soul (jiva) is the doer of
transformation of the matter (pudgala) into the karmas, and that
it takes in and gives up such karmas, is the empirical-point-of-view
(vyavaharanaya) that deals with the impure-substance
(asuddhadravya). Thus, bondage (bandha) can be classified with
regard to two points-of-view: from the real-point-of-view
(niscayanaya), and from the empirical-point-of-view (vyavahara-
naya). The real-point-of-view (niscayanaya) is worth accepting as
it deals with the nature of the pure substance (dravya). The
empirical-point-of-view (vyavaharanaya) transmutes the trans-
formation in the other-substance (paradravya) as the transforma-
tion in the soul-substance (atmadravya); therefore, it is not worth
accepting. The real-point-of-view (niscayanaya) avers that the
soul (jiva) is bound by own dispositions of attachment (raga) etc.,
and can get free by own effort. It is not bound by other substance.
This is the only way the soul (jiva) can attain the state of passion-
less conduct-without-attachment (vitaraga caritra) to get rid of all
karmas. That is why the real-point-of-view (niscayanaya) is worth
accepting.
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The one who does not discard infatuation for the body and other
possessions and entertains dispositions of ‘I am this’ and ‘this is
mine’ for such objects embraces the opposite path, departing
from his status of the ascetic (sramana).

Explanatory Note: The ascetic (Sramana) who fails to adopt the
transcendental-point-of-view (niscayanaya) that views substances
(dravya) in their pure state, and accepts only the empirical-point-
of-view (vyavaharanaya) is deluded (mohi). As a result of delusion,
he entertains dispositions of ‘sense-of-mine’ (mamakara) and
‘self-consciousness’ (ahamkara) towards external objects. In such
a state of delusion he takes up the wrong path, giving up his status
of the true ascetic (Sramana). The adoption of the impure-point-of-
view (asuddhanaya) must result in the adoption of the impure-
state-of-the-soul (asuddhatma).
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‘I, the pure-soul (suddhatma), do not belong to the external
objects (like the body) and the external objects do not belong to
me. I am just one, of the nature of knowledge.” Only the one who
meditates thus on the nature of the ‘self’ meditates on the pure-
soul (Suddhatma,).

Explanatory Note: The ascetic becomes indifferent toward the
impure-point-of-view (asuddhanaya), removes delusion about
external objects like the body that assumes these to be either
belonging to him or he belonging to these, and accepts his nature to
be comprising just the pure-knowledge. He detaches his mind
completely from external objects and renounces all volitions and
deliberations. Such an ascetic reaches the state of the pure-soul
(Suddhatma). It is clear that only by adopting the transcendental-
point-of-view (niscayanaya) the soul reaches its pure state.
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This way, I consider my soul (atma) to be pure (Suddha), eternal
(dhruva), of the nature of knowledge (jiiana) and perception
(darsana), a super-substance beyond the senses — atindriya,
steady (acala), and independent (svadhina).

Explanatory Note: The soul (atma) is not produced by any cause;
it is self-sustaining and eternal (dhruva). It is pure (suddha) in its
own-nature (svabhava). It is of the nature of knowledge (jiana)
and perception (darsana), different from all other substances but
one with its own-nature. It is a super-substance that knows
completely all substances in respect of their qualities of touch,
taste, smell and sight, and mode of hearing without the help of the
senses, at one and the same time. It is different from substances
that are amenable to the five senses but knows these substances. It
does not accept or reject the objects of knowledge; it is different
from the external objects of knowledge but the knower of these
objects of knowledge. It does not leave its nature of knowledge; it is

241



Pravacanasara

one, eternal and pure knowledge-substance, different from all
other substances. Such a soul is the eternal truth, to be accepted.
Just as the shadow of the tree is transient and fleeting for the
traveller, in the same way, the dispositions that the soul entertains
on coming in contact with the external objects are transient and
fleeting. Such dispositions are worth rejecting; only the eternal
soul-nature is worth accepting.

T 9T SfqUT a7 YegeraT arel AfHoT |
e UT G gaT Jarasiv T 37T 12-101 11

TET a1 gfauntT a1 gEg:@ S IS |
Sftae 1 | gaT g8 SuARTEeE @ 12-1011

wrrred - [ Qe ] Siefenfe e e [ar] st [ ghrontt ]
v-fes [aT] st [ gEg® ] -t Teafsa famas
gE-3:@ [ a1 319 ] 1 SR [ yrftese: ] - fefes @ - 3
gft HarTs= agre [ Siee ] ofren & [ gar: ] sAfaari [F At ]
Tl €, ot [ SUHRTaTeR: ] FH-S2iaey [ 31 ] gasid [ ga: ]
rfaAmRit a%q B

The body, the possessions, the happiness or the misery, and the
friends or the foes do not have eternal association with the soul
(atma); the pure soul, of the nature of knowledge (jiana) and
perception (darsana), is the only eternal substance.

Explanatory Note: Dispositions pertaining to the body etc.
belong to external objects that are different from the soul (atma)
and, therefore, cause of impurity. These dispositions do not belong
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to the soul and are transient. The soul (atma) is eternal, without a
beginning or an end, a supreme substance, inherently liberated, of
the nature of knowledge (jiana) and perception (darsana), and
one with its own-nature. I, therefore, do not accept transient
objects like the body, and establish myselfin own pure soul.
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The worthy householder (sravaka) or the ascetic (Sramana) who,
after knowing the aforesaid nature of the soul (aGtma), meditates
on the pure-soul (paramatma) destroys the intractable knot of
delusion (moha) and attains the purity of his soul.

Explanatory Note: The householder (sravaka) or the ascetic
(sramana) who delves into the pure and indestructible nature of
the soul attains, in own soul, that same purity. Then, he is able to
meditate on the pure-soul (paramatma) characterized by infinite
strength of knowledge (jiana) and perception (darsana). In
essence, the householder (sravaka) or the ascetic (Sramana) who
meditates, without wavering, on the pure-soul is able to destroy
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the intractable knot of delusion (moha) linked to his soul from
beginningless time. The fruit of the attainment of the pure-soul is
the destruction of the knot of delusion (moha).
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The ascetic (sSramana) destroys the knot of delusion (moha), gets
rid of attachment (raga) and aversion (dvesa) and observes
equanimity in pleasure and pain; he then attains the indestruc-
tible happiness (of liberation).

Explanatory Note: On destruction of the knot of delusion
(moha), destruction of attachment (raga) and aversion (dvesa)
must take place; on destruction of attachment (raga) and aversion
(dvesa), equanimity in pleasure and pain must surface. With
equanimity in pleasure and pain, self-dependent happiness, rid of
all anxiety, appertaining to the soul, must appear. Therefore, the
fruit of destruction of the knot of delusion (moha) is the
attainment of indestructible happiness (of liberation).
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The one who has destroyed the dirt of delusion (moha), has
isolated himself from sense-pleasures, has controlled the
wavering of his mind, and is established firmly in soul-nature,
performs meditation on the pure-soul.

Explanatory Note: As the soul gets rid of delusion (moha), it gets
rid of inclination towards the external objects. As a result, the
objects of the senses no more attract the soul. The flickering mind
becomes stable; as the objects of the senses lose their appeal, the
mind fails to find anything worth exploration and indulgence. The
bird on board a ship in the ocean must return back to the ship as it
cannot find an abode outside the ship. Similarly, the mind, without
the abode that are the objects of the senses, becomes unwavering
and is able to concentrate on the pure soul-nature. Such
concentration of the mind on the nature of the pure soul is
meditation — the experience of the pure consciousness of the ‘self’.
The soul becomes utterly pure.
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What does the supreme-ascetic (the Omniscient Lord, the
Kevalr) who has destroyed the most intractable inimical (ghati)
karmas, has attained the direct (pratyaksa) knowledge of all
substances, has got the better of all objects of knowledge, and is
free from doubt, meditate on?

Explanatory Note: Due to the presence of delusion (moha) that
causes envelopment by the inimical (ghati) karmas including the
knowledge-obscuring (jrianavaraniya) karma, the worldly beings
entertain desires. They are not able to perceive directly all objects
of knowledge; their knowledge is indirect (paroksa). As their
knowledge is not complete, in their quest, they meditate on the
desired objects of knowledge. But the Omniscient Lord (the
Kevali) isrid of all inimical (ghati) karmas, all objects of knowledge
are direct (pratyaksa) to him, and, therefore, knows fully all objects
of knowledge. He has no quest remaining, nothing is unknown to
him. The disciple asks, what does he meditate on?
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With the attainment of the super-sensuous knowledge that is
beyond the senses, rid of all obstructions due to the inimical
(ghati) karmas, and endowed with infinite bliss and infinite
knowledge, the Omniscient Lord (the Keval?) meditates on the
supreme happiness (appertaining to the soul).

Explanatory Note: The Omniscient Lord (the Kevali) does not
depend on the senses. He enjoys infinite bliss and infinite
knowledge. Such bliss and knowledge have no obstruction
whatsoever. He entertains no desire, no quest, no doubt. He just
experiences the supreme happiness that is natural to his supreme
status. Therefore, only empirically, ‘he meditates’. He has already
consummated the stages of dissociation (nirjara), of karmas bound
previously, and stoppage (samvara), of future bonds of karmas.
Therefore, he meditates only empirically. He is the epitome of the
soul’s natural bliss and knowledge.
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My salutation to the Omniscient Lords (the Kevali), the Ford-
makers (the Tirtharikara), and the Most Worthy Ascetics
(sramana) treading the aforementioned path that leads to the
status of the Liberated Soul (the Siddha), and also to the path to
liberation (moksa, nirvana).

Explanatory Note: All the Omniscient Lords (the Kevali), the
Ford-makers (the Tirtharikara), and the Most Worthy Ascetics
(Sramana) who have attained the status of the Liberated Soul (the
Siddha) have only followed the path that relies on meditation on
the pure soul. There is no other path that leads to liberation. This
is the essence. My salutation to the Liberated Souls (the Siddha),
ever experiencing the supreme bliss appertaining to the pure soul;
salutation also to the path to liberation that consists in
experiencing the pure soul-substance.
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Therefore, I, in the same manner, get established in my pure
soul-nature. My soul is the knower of all objects of knowledge
and is utterly distinct from all other objects. I cast away the
sense-of-mine (mamakara) for external objects and adopt
complete non-attachment.

Explanatory Note: The person treading the path to liberation
knows the soul as of the nature of knowledge. He casts away the
sense-of-mine (mamakara) for external objects and then adopts
passionless conduct-without-attachment (vitaraga caritra).
Leaving all other preoccupations, he concentrates just on the pure
soul. He meditates in this manner: “By my very nature, I am the
knower; my relation with external objects is that of the knower
(jiayaka) and the objects-of-knowledge (jrieya). These objects are
not mine; I do not own these objects. I carry no infatuation for
these objects. Since knowing is my nature, these objects get
reflected in me; these seem to get engraved or immersed in me.
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Now, after removing all delusion, I am getting absorbed in my true
nature. All modes of all objects-of-knowledge of the three times are
directly known by me at one and the same time. Due to this
relation of the knower (jiayaka) and the objects-of-knowledge
(jrieya), my nature also takes the form of the universe (loka). Still, I
do not leave my own-nature of infinite knowledge (anantajriana). 1
have this attribute of infinite knowledge (anantajiiana) from
beginningless time but due to delusion (moha) I was ignorant, not
being able to distinguish between the self and the others. Now I
know my true nature and accept it without negligence on my part.
Salutation to my pure-soul that is no different from that of the
Siddha, endowed with infinite knowledge (anantajiana) and
infinite perception (anantadarsana) and ever established in
infinite happiness. Salutation also to all the pure souls that have
attained the supreme status of the Siddha.”

This completes the section on Reality of Objects-of-Knowledge
(jrieyatattva).
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Reality of Conduct (caritratattva)
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After repeatedly making obeisance to the Supreme Lord Jina
(the Arhat), the Liberated Souls (the Siddha) and the Saints
(sramana), we suggest that if your soul too wishes to escape from
misery, may it adopt the conduct — ‘dharma’ — of the ascetic.

Explanatory Note: We promulgate for you, as we have
experienced, the path, typified by the conduct based on equanimity
(samyabhava), that leads to liberation (moksa). May you adopt the
conduct (dharma) of the ascetic.
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After obtaining consent of the family and then taking leave of
the elders, wife and children, he accepts the fivefold observances
(acara) in regard to knowledge (jiana), faith (darsana), conduct
(caritra), austerities (tapa) and strength (virya).

Explanatory Note: The man desirous of adopting asceticism first
takes his family into confidence and then takes leave from the
family members. He explains thus to the family members: “O
brothers of the body of this incarnation! Certainly, my soul is not
yours. My soul has now acquired the light of knowledge; its only
‘brothers’ are its own-nature.” “O parents of the body of this
incarnation! Certainly, you have not produced my soul; cast away
infatuation for my soul. My soul has now acquired the light of
knowledge; its only ‘parents’ are its own-nature.” “O wife, the
subjugator of the mind in the body of this incarnation! Certainly,
you do not give ‘pleasure’ to my soul; cast away infatuation for my
soul. My soul has now acquired the light of knowledge; it gets
‘pleasure’ only when it delves into its own-nature.” “O sons of the
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body of this incarnation! Certainly, you have not been produced by
my soul; cast away infatuation for my soul. My soul has now
acquired the light of knowledge; its only ‘sons’ are its own-nature.”
This way he takes leave of the family. The man desirous of adopting
asceticism is already detached from the family; it is not obligatory
for him to take permission from the family members. If at all he
must say something, he can speak in the aforesaid manner.
Subsequently, the man with right faith just sees, knows and
experiences his soul-nature. He cuts himself off from all worldly
dispositions. He takes leave from all activities that result in merit
or demerit. However, due to fruition of previously bound karmas,
several kinds of undesirable dispositions affect him but he remains
unperturbed. He knows that so long as he is in the state of impure-
cognition (asuddhopayoga) these undesirable dispositions are
bound to appear. He had already cast away all dispositions
contrary to the soul-nature as he acquired the power of
discrimination between the self and the others. Therefore, the
man with right faith has nothing to adopt or leave. But on fruition
of the conduct-deluding (caritramoha) karmas, he adopts the
auspicious (Subha) dispositions and leaves these too subsequently.
The fivefold observances are adopted in the following manner.
1) In regard to knowledge (jiianacara) — appropriate time (kala),
modesty (vinaya), right manner (upadhana), reverence
(bahumana), non-secretive (anihnava), right understanding
(artha), right reading (vyanjana), and combination (tadubhaya) of
the last two. I know that you are not of the nature of the pure-soul,
still I adopt you till I attain, with your help, the status of the pure-
soul. 2) In regard to faith (darsanacara) — without doubt
(nth$ankita), desirelessness (nihkanksita), revulsion-free
(nirvicikitsa), non-deluded (nirmiudhadyrsti), being a shielder
(upabrnhana), restorer (sthitikarana), affectionate (vatsalya), and
propagator (prabhavana). I know that you are not of the nature of
the pure-soul, still I adopt you till I attain, with your help, the
status of the pure-soul. 3) In regard to conduct (caritracara) — of
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thirteen kinds, comprising fivefold supreme-vows (mahavrata),
threefold control-of-activity (gupti), and fivefold regulation-of-
activity (samiti). I know that you are not of the nature of the pure-
soul, still I adopt you till I attain, with your help, the status of the
pure-soul. 4) In regard to austerities (fapacara) — fasting
(anasana), reduced diet (avamaudarya), special restrictions
(vrttiparisamkhyana), giving up tasty food (rasaparityaga), lonely
habitation (vivikta-sayyasana), mortification of the body
(kayaklesa), expiation (prayascitta), reverence (vinaya), service
(vaiyavrttya), study (svadhyaya), meditation (dhyana), and
renunciation (vyutsarga). I know that you are not of the nature of
the pure-soul, still I adopt you till I attain, with your help, the
status of the pure-soul. 5) In regard to strength (viryacara) — you
provide me with strength to follow these observances. I know that
you are not of the nature of the pure-soul, still I adopt you till I
attain, with your help, the status of the pure-soul.
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Then he goes to the worthy head (acarya) of a congregation of
ascetics, who himself practises the fivefold observances and
guides his disciples, rich in virtues, superior in terms of nobility
(kula), form (rupa), and age (vaya), and highly adorable by the
disciple ascetics. He bows down in reverence and pleads, “O
Lord! Please admit me.” He is favoured with admission (into the
congregation).

Explanatory Note: Everyone serves willingly the man born in a
noble family; such a man instinctively is without imperfections
like excessive anger. The head (acarya) has this superiority of the
nobility (kula). His external form is so imposing that it portrays his
internal purity; this is his superiority of the form (ripa). He is free
from imperfections of the intellect that are particular to the child
or the old, and the lust-borne imperfections particular to the
youth. This is his superiority of the age (vaya). He guides the
disciple ascetics in appropriate conduct and preaches them the
right virtues. He is, therefore, adored by all. The person desirous of
treading the path of asceticism goes to such a worthy head
(acarya), bows down in reverence and pleads, with folded hands,
admission into the congregation, “O Lord, I am scared of this
world; please admit me to your congregation so that I too can
attain my pure-soul-substance (suddhatmatattva).” The head
(acarya) admits him to the congregation.
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I do not belong to the external objects; these external objects do
not belong to me. Nothing in this world belongs to me.
Ascertaining reality in this manner, the subjugator of the senses
adopts the form (rapa) that is natural-by-birth (rnagnya,
yathajata).

Explanatory Note: The man who wishes to adopt asceticism
realizes that since each substance (dravya) is distinct and
established in own-nature, he neither belongs to the external
objects nor do the external objects belong to him. “All dispositions
due to bondage of karmas — the quasi-karmas (nokarma), the
material-karmas (dravyakarma) and the psychic-karmas
(bhavakarma) — are not my nature. Different from all such
dispositions, I am an indestructible and eternal substance.”
Reflecting in this manner, he adopts the external symbol — perfect
nudity that is the natural state of the man, by birth — of the ascetic.
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The external-marks (dravyaliriga) of the ascetic are that he
adopts the nude form that is natural-by-birth (nagnya,
yathajata), pulls out his hair of the head and the face by hand,
being pure, he is free from activities that cause injury, and does
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not attend to the body. The internal-marks (bhavaliriga) — the
cause of cessation of births — of the ascetic are that he is free from
infatuation for possessions, has purity of the cognition
(upayoga) and the activities (yoga), and is free from dependence
on everything external.

Explanatory Note: The dispositions of attachment (raga),
aversion (dvesa) and delusion (moha) do not allow one to adopt the
nude form that is natural-by-birth (nagnya, yathajata). When the
soul is free from such dispositions, it naturally attains the nude
form. In this state, there is the absence of attachment for clothes
and ornaments. There remains no need for safeguarding the hair
of the head and the face. No external possessions and no activities
that cause demerit remain. There remains no need for attending to
the body. All these are the external-marks (dravyaliriga) of the
ascetic. From the inside, the ascetic is free from infatuation and
dispositions of attachment (raga), aversion (dvesa) and delusion
(moha). He frees himself from the sense-of-mine (mamakara) and
self-consciousness (ahamkara) for all objects or things. He attains
purity of the cognition (upayoga). He becomes self-dependent, free
from activities (yoga) of the body, the speech, and the mind. These
are the internal-marks (bhavaliriga), the cause of liberation, of the
ascetic. Only when the soul is equipped with both, the external and
the internal marks (liriga), it acquires the status of the ascetic.
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After obtaining the consent of the worthy head (acarya),
adopting the external-marks (dravyaliriga) as well as the
internal-marks (bhavaliriga) of the ascetic, bowing down in
reverence to the head (acarya), and taking note of the duties of
the ascetic including the fivefold supreme vows (mahavrata), he
gets established, with equanimity, as an ascetic (muni,
Sramana).

Explanatory Note: The man wishing to become an ascetic first
adopts the external-marks (dravyaliriga) as well as the internal-
marks (bhavaliriga) of the ascetic. Empirically, the worthy head
(acarya) grants him these two kinds of marks since he educates
him about the manner of adopting these. And the disciple believes
firmly that the worthy head (acarya) has bestowed on him the
status of the ascetic (muni, sramana). Considering the head
(acarya) as his supreme benefactor, he bows to him and adores him
with great devotion. He listens intently to the discourse that
expounds the virtues of the fivefold supreme vows (mahavrata),
the cause of refraining from sinful activities. Accepting the nature
of his soul as utterly pure like that of the Liberated Soul (the
Siddha), he casts away all dispositions of attachment (raga) and
aversion (dvesa), and adopts equanimity. He realizes that his soul-
nature is distinct from the activities that he performs in the three
times and resorts to repentance (pratikramana), renunciation
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(pratyakhyana), and confession (alocana). He becomes steady in
his true nature, shedding all activities (yoga) of the body, the
speech, and the mind. Since activities of the body lead to demerit,
he restricts his bodily activities and remains calm in his natural
state of nude (vathajata) existence.
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The Omniscient Lord has expounded that five supreme vows
(mahavrata), five regulations (samiti), fivefold control of the
senses (paricendriya nirodha), pulling out the hair on the head
and the face (kesalorica), six essential duties (sadavasyaka)!,
renouncing clothes (nagnya, digambaratva), not taking bath
(asnana), sleeping on the ground (bhiamisayana), not cleansing
the teeth (adantadhavana), taking food in steady, standing
posture (sthitibhojana), and taking food only once in a day
(ekabhukti), are certainly the twenty-eight primary attributes
(milaguna) that make the ascetic (Sramana) steady in his
conduct. Negligence in the practise of these primary attributes
calls for their reestablishment as per the rules.

Explanatory Note: These twenty-eight primary attributes
(milaguna) help establishing the soul in own-nature, therefore,
these are essential to be followed by the ascetic (muni, sSramana). If
the ascetic fails to follow any of these primary attributes
(milaguna), he must reestablish his soul in those attributes; thisis
called the process of reinitiation (chedopasthapana). As the man
desirous of gold, must accept gold in all its forms, like the ring, the
bracelet and the coin, similarly, the ascetic desirous of restraint for
attaining the pure soul-nature must accept these twenty-eight
primary attributes (milaguna); these are all parts of the process of
establshing the soul in own-nature. Practise of these attributes
makes the ascetic focussed; if ever he gets negligent, he follows the
rules of reestablishment.

I Six essential duties are: 1) equanimity (sémdayika), 2) adoration of the twenty-four
Tirtharikara (caturvinisatistava), 3) making obeisance to the Perfect One (vandana),
4) repentance for past sinful activity (pratikramana), 5) renunciation of future sinful
activity (pratyakhyana), and 6) observing complete detachment from the body in a
still, standing posture (kayotsarga). (see Pandit Asadhara’s ‘Dharmamrta Anagara’,
verse 8-17.)

Some texts mention the study of the Scripture (svadhyaya), in place of renunciation of
future sinful activity (pratyakhyana), as an essential duty.
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The worthy head (acarya) — guru — who grants initiation (diksa),
with the external as well as the internal marks (liriga), into the
congregation is called the pravrajyadayaka or the diksadayaka
or the diksaguru. Subsequently, as and when the ascetic fails to
observe restraints as specified, the other worthy heads (acarya)
- guru — may reinitiate him in the right course of conduct; these
worthy heads (acarya) are called the niryapakaguru.

Explanatory Note: First, the worthy head (acarya) — guru — who
grants initiation into the congregation is the diksadayaka or the
diksaguru. In later life, as an ascetic, if a minor breach in the
observance of proper restraint occurs, the guru who reestablishes
him in the right course of conduct is the niryapakaguru. In case
there is a major breach in the observance of proper restraint, the
guru may still grant reinitiation into the ascetic fold; such a guru is
also called the niryapakaguru.
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If the breach of proper restraint has occurred due to the
activities of the body, though performed carefully, the ascetic
must, after confession of the fault, follow the course of expiation
as prescribed in the Scripture. If the breach has occurred due to
perversion of the cognition (upayoga), the ascetic must approach
a worthy head (acarya), make confession, and take on the
chastisement as prescribed by the guru.
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Explanatory Note: The breach of restraint is of two kinds,
external and internal. If the breach is due to the activity of the
body, without perversion of the mind, it is external. If the breach is
due to the perversion of the mind, it is internal. The ascetic whose
thoughts are pure and is careful, but due to the normal activities of
the body, like walking, sitting, and sleeping, he happens to breach
proper restraint, he may make confession of the breach and
reestablish himself in the right course of conduct. If the breach is
due to the perversion of the mind, it is more serious. He must
approach a worthy head (acarya), proficient in the administration
of penance for purification, make confession, and accept the
prescribed chastisement. He then reestablishes himself in the
right course of conduct.
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The ascetic (muni, sSramana) may remain in the company of the
worthy preceptor or without his company, but, in either case,
renouncing association with all external objects, he should be
ever vigilant not to breach proper restraint.

Explanatory Note: Whether the ascetic (muni, Sramana) stays
in the company of the worthy preceptors or not, he must renounce
attachment (raga) and aversion (dvesa) towards external objects,
desirable or undesirable. Whenever there is the disposition of
attachment (raga) towards external objects, the cognition
(upayoga) gets contaminated; with impure cognition (upayoga),
passionless conduct-without-attachment (vitaraga caritra) cannot
exist. Commendable restraint is the hallmark of the ascetic;
attachment (raga) towards external objects causes its breach.
That is why, renouncing association with all external objects is
essential to asceticism. The passionless ascetic is without blemish,
whether he stays in the company of the worthy preceptor or
without his company. The ascetic who entertains dispositions of
attachment (raga) and aversion (dvesa) towards external objects
causes the breach of the restraint, whether he lives in the company
of the worthy preceptor or without his company. What must be
renounced is the association with all external objects.
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The ascetic (muni, sSramana) who is ever established in own
‘self’, characterized by perception (darsana) and knowledge
(jiana), and vigilant in observance of the primary attributes
(mulaguna), follows asceticism to perfection.

Explanatory Note: Getting established in own ‘self’ is the real
observance of the status of the ascetic (muni, sSramana). When the
ascetic is established in own ‘self’, he is able to renounce attach-
ment to all external objects. His cognition (upayoga) becomes
stainless and as the cognition (upayoga) becomes stainless, the
asceticism (munipada) too becomes stainless. Knowing this, the
worthy ascetic establishes himself in own soul (atma), character-
ized by infinite perception (darsana) and infinite knowledge
(jiiana). Further, he follows, with due vigilance, the twenty-eight
primary attributes (milaguna) of asceticism. Asceticism reaches
its perfection only when the ascetic (muni, sSramana) gets estab-
lished in own soul (atma), renouncing attachment towards all
external objects.
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The worthy ascetic (muni, Sramana) does not entertain sense of
attachment for the food (ahara), or for fasting (anasana), or for
the dwelling (avasa), or for roaming (vihara), or for the body
(sarira), or for other ascetics (Sramana), or for loquacious
discussions (vikatha).

Explanatory Note: The instrumental cause for becoming an
ascetic is the body, and the body requires food for sustenance. The
ascetic therefore accepts food. In order to attain stability of
concentration, he also accepts, according to his capacity, fasting.
For attaining the stability of mind, he dwells in the solitude of
mountainous caves. For accepting food, he has to roam through
places where people live. He inherently has the possession
(parigraha) of the body (Sarira). He has to interact, for study etc.,
with other ascetics. He has to use words, the material substance, as
the mode of conversation. All these are kinds of possessions for the
ascetic, but what is important is not to have a sense of attachment
for these possessions. These are minute (sitksma) possessions and
entertaining a sense of attachment even with these causes a
breach of restraint for the ascetic; with these possessions he
cannot establish himselfin pure soul-substance.
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Alternatively, the Lord has propounded that negligent activity of
the ascetic (muni, sramana) while sleeping, sitting, standing,
and walking is the cause of injury (himsa) to living beings,
continuously, and at all times.

Explanatory Note: The breach of restraint is impure-cognition
(asuddhopayoga); for the ascetic (muni, Sramana) pure-cognition
(Suddhopayoga) is the right course. Impure-cognition (asuddho-
payoga) denigrates the status of the ascetic as it is the cause of
injury (himsa) to the living beings. Impure-cognition (asuddho-
payoga) causes injury to the life-essential (prana), i.e., pure-
cognition (Suddhopayoga), of the soul. Thus, the major injury that
impure-cognition (asuddhopayoga) causes is to own soul through
impairement of its natural knowledge (jiiana) and perception
(darsana). Impure-cognition (asuddhopayoga) exists when the
ascetic performs his activities negligently, without proper
diligence. Activities of the ascetic without proper diligence cause
impairment to his twenty-eight primary attributes (mulaguna).
Diligence is natural to the ascetic; only when he is engaged in
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impure-cognition (asuddhopayoga) negligence in activities takes
place. Activities with diligence do not cause the breach of restraint;
activities with negligence cause the breach of restraint. Activities
of the ascetic performed with negligence constitute injury (himsa)
that impaires, first and foremost, his soul’s pure-cognition
(Suddhopayoga).
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The ascetic (muni, Sramana) whose activities are without proper
diligence certainly causes injury (himsa) to the living beings,
whether they die or not. The ascetic who observes diligently the
fivefold regulation of activities (samiti) does not cause bondage
even if he has caused injury to the living beings.

Explanatory Note: Injury (himsa) is of two kinds, internal and
external. Internal injury causes impairment of the life-essentials
(prana), in form of knowledge-vitality (jianaprana) or pure-
cognition (Suddhopayoga), of own soul. External injury is
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impairment of the life-essentials (prana) of other living beings.
Internal injury is stronger of the two. Negligent activities may or
may not cause injury to other living beings, but certainly cause
injury to the knowledge-life (jianaprana) or pure-cognition
(Suddhopayoga) of own soul. If the ascetic observes diligently the
fivefold regulation of activities (samiti) he safeguards his restraint
in form of pure-cognition (Suddhopayoga). Therefore, even when
his activities cause injury to other living beings, the internal
disposition of non-injury does not allow bondage of karmas.
Internal injury certainly causes bondage of karmas. External
injury may or may not cause bondage of karmas. If activities are
performed with due diligence and still injury (himsa) takes place,
there is no bondage of karmas. If activities are performed without
due diligence and injury (himsa) takes place, certainly there is
bondage of karmas. Internal injury is certainly worth discarding;
pure-cognition (Suddhopayoga) that engenders disposition of non-
injury (ahimsa) is worth accepting.
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The Doctrine expounds that the ascetic (muni, sSramana) whose
activities are without due diligence certainly engenders bondage
of karmas as he causes injury (himsa) to six classes of embodied
beings. The ascetic who incessantly observes diligence in his
activities does not engender bondage of karmas; he remains
unblemished as the lotus-flower remains untouched by the
water though it grows in the water.

Explanatory Note: When the cognition (upayoga) is tainted with
dispositions of attachment (raga) and aversion (dvesa), the ascetic
(muni, Sramana) certainly becomes lax in his activities. When the
activities are lax, there is existence of impure-cognition
(asuddhopayoga). Such lax activities cause injury (himsa) to six
classes of embodied beings. And for the ascetic engaged in impure-
cognition (asuddhopayoga), injury (himsa) must engender
bondage of karmas. When the ascetic (muni, sSramana) is engaged
in pure-cognition (Suddhopayoga), his activities are with due
diligence; his cognition (upayoga) is not tainted with dispositions
of attachment (raga) and aversion (dvesa). His disposition of non-
injury (ahimsa) keeps him free from bondage of karmas. If, by
chance, injury (himsa) is caused to an embodied being, he still is
not bound with karmas due to his pure disposition. He is like the
lotus-flower that remains untouched by the water though it grows
in the water. In essence, the ascetic must get rid of dispositions of
attachment (raga) and aversion (dvesa) that cause destruction of
internal as well as external restraint.
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Bodily activities of the ascetic (muni, sramana) which cause
injury (himsa) to the living beings may or may not engender
bondage of karmas. However, if the ascetic (muni, sSramana) has
attachment to possessions (parigraha), he certainly engenders
bondage of karmas; knowling this, the supreme ascetics leave all
possessions in the first place.

Explanatory Note: Bodily activities of the ascetic (muni,
Sramana) cause injury (himsa) to living beings; these activities
may or may not cause bondage of karmas. This is the manifold-
point-of-view (anekanta). With pure-cognition (Suddhopayoga)
there is no bondage. With impure-cognition (asuddhopayoga)
there certainly is bondage. However, if the ascetic (muni, sSramana)
has attachment to possessions (parigraha), he certainly engenders
bondage of karmas. The reason is that attachment to possessions
(parigraha) must result in impure-cognition (asuddhopayoga).
Since impure-cognition (asuddhopayoga) causes breach of
internal restraint, the bondage of karmas is certain. Attachment
to possessions (parigraha) is always accompanied by bodily
activities due to impure-cognition (asuddhopayoga). That is why
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supreme ascetics rid themselves of all attachment to possessions
(parigraha) in the first place. The destruction of internal restraint,
i.e., of pure-cognition (Suddhopayoga), is same as the attachment
to possessions (parigraha). Both cause the breach of restraint. The
ascetic (muni, sSramana) must leave attachment to possessions
(parigraha), as he has already left everything that causes the
breach of restraint.
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The ascetic (muni, sSramana) who has not set himself completely
free of attachment to possessions (parigraha) cannot have
purity of mind and without purity in his dispositions, how can he
get rid of all karmas?

Explanatory Note: Even minuscule attachment to possessions
(parigraha) must cause breach of internal restraint, i.e., of pure-
cognition (Suddhopayoga). Breach of pure-cognition (suddho-
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payoga) results in impure dispositions. As the rice with hull is not
free from reddish dirt, similarly, the ascetic (muni, sSramana) with
even minute attachment to possessions (parigraha) is not free
from impure dispositions. The ascetic (muni, sSramana) with even
minute attachment to possessions (parigraha) does not get
established in pure-cognition (Suddhopayoga); without pure-
cognition (Suddhopayoga) how can omniscience be attained? The
ascetic (muni, sSramana) who wishes to get rid of non-restraint
(asamyama) due to impure-cognition (asSuddhopayoga) must
discard completely attachment to possessions (parigraha).
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Since attachment to possessions (parigraha) must result in
infatuation (miarccha) and initiation (arambha) of activity, how
will it not result in non-restraint (asamyama) in the ascetic
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(muni, Sramana)? Also, how can the ascetic (muni, sSramana)
who gets attached to things external due to attachment to
possessions (parigraha) meditate on the pure-soul?

Explanatory Note: Attachment to possessions (parigraha) must
result in infatuation (marccha). Attachment to possessions
(parigraha) necessitates initiation (@Grambha) of activity. When
both infatuation (mirccha) and initiation (arambha) of activity
are present, there is the injury (himsa) to pure-cognition
(Suddhopayoga), the life-essential (prana) of the soul. Causing
injury (himsa) amounts to non-restraint (asamyama) on part of the
ascetic (muni, Sramana). There is another drawback of
attachment to possessions (parigraha). Possessions are external
substances. The ascetic (muni, sSramana) who gets attached to
things external cannot get established in pure soul-substance
(Suddhatmadravya). Getting established in pure soul-substance
(Suddhatmadravya) is the foundation of asceticism. He who does
not establish himself in pure soul-substance (Suddhatmadravya)
isnot an ascetic. In essence, the ascetic must discard attachment to
possessions (parigraha,).
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There is no inappropriateness if the ascetic (muni, sramana)
makes use of, as per the requirement of the time and the place, a
possession (parigraha) whose acceptance or rejection does not
result in the breach of his restraint (samyama).

Explanatory Note: The absolute-path (utsarga marga) stipu-
lates complete abandonment of attachment to possessions
(parigraha). However, depending on the requirement of the time
and the place, the exception-path (apavada marga) is admissible.
When the ascetic (muni, sSramana) lacks strength due to the effect
of the time and the place and is not able to observe complete
restraint (samyama) — passionless restraint (vitaraga samyama) —
as stipulated, he accepts restraint-with-attachment (saraga
samyama). He then accepts certain external possessions
(parigraha) that do not cause the breach of his restraint
(samyama). Breach of restraint (samyama) takes place when there
is impure-cognition (asuddhopayoga). His acceptance of external
possessions (parigraha) is only to avoid the breach of restraint
(samyama). The body (sarira) is the accompaniment of the ascetic
(muni, Sramana), necessary to follow asceticism. The main idea is
to get rid of the impure-cognition (asuddhopayoga); particular
external possessions (parigraha) that help in getting rid of impure-
cognition (asuddhopayoga) are not harmful.
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The ascetic (muni, sSramana) who has to follow the exception-
path (apavada marga) accepts a little of external possessions
(parigraha) which do not result in bondage of karmas, are not
suitable for adoption by those without restraint, and do not
cause faults like infatuation (mirccha) .

Explanatory Note: The ascetic (muni, sSramana) is not prohib-
ited from accepting possessions (parigraha) which the persons
without restraint do not take up, and which do not engender
dispositions like attachment (raga) and, hence, infatuation
(miurecha). In fact, such possessions are recommended. Any
possessions which do not satisfy these conditions are not to be
accepted, even in minute amount. Only that which is suitable for
the ascetic (muni, sSramana) can be accepted.
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Knowing that for the ascetic (muni, sramana) aiming for
cessation of rebirth — liberation — even the body (sarira) is an
external possession (parigraha), Lord Jina has expounded
renunciation of all bodily activities that cause infatuation
(marccha). The argument is, can such an ascetic (muni,
sramana) have external possessions?

Explanatory Note: It has been expounded that the ascetic (muni,
sramana) is indifferent even to his body (Sarira) as it is an external
possession (parigraha). He discards his body without any
attachment towards it. He performs his activities of partaking of
food (a@hara) and roaming (vihara) without attachment. How can
such an ascetic (muni, sramana) accept other external
possessions? It is clear that the absolute-path (utsarga marga) -
with no external possessions — is the true nature of the soul-
substance. The exception-path (apavada marga) — with external
possessions — is not the true nature of the soul-substance. The
absolute-path (utsarga marga) is worth embracing.
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Lord Jina has expounded that the prescribed form - the body
(Sarira) - of the ascetic (muni, Sramana) that is natural-by-birth
(nagnya, yathdjata) is a possession (instrument) for treading the
path to liberation. Accepting the verbal discourse of the
preceptor too is a possession (instrument). In addition,
reverence (vinaya, with help of the physical mind) and study of
the Doctrine are possessions (instruments).

Explanatory Note: All possessions (instruments) that have not
been prohibited in the exception-path (apavada marga) help in
treading the path to liberation and are, therefore, beneficial to the
ascetic (muni, Sramana). The first such possession (instrument) is
the physical body of the ascetic (muni, sSramana) that is natural-
by-birth (nagnya, yathajata). The discourse, in form of physical
sound (Sabda), of the preceptor, and reading (and listening to) the
Doctrine, which too is physical in form, are other possessions
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(instruments). Transformation of the particles of physical mind
into reverence (vinaya) for the knowledgeable preceptor is another
possession (instrument). The ascetic (muni, sramana) is not
allowed to carry the disposition of attachment towards the body; in
the same way, he is not allowed to carry disposition of attachment
towards the physical sound (Sabda) and the mind (mana). These
are not the true nature of the soul-substance and, hence, worth
discarding. The ascetic (muni, sramana) who adopts these
possessions is following the exception-path (apavada marga); the
absolute-path (utsarga marga) is without these possessions
(instruments).
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The ascetic (muni, sSramana) gets indifferent to this world, does
not get attached to the next, and, getting rid of passions
(kasaya), engages in appropriate partaking of food (a@hara) and
roaming (vihara).
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Explanatory Note: The ascetic (muni, Sramana) knows that his
own-nature (svaripa) is different from dispositions that are the
result of the soul’s beginningless association with the matter
(pudgala). Therefore, he does not entertain a sense of ownership
with the modes, like human being, that are the result of the
karmas. He is without passions (kasaya) and, therefore, rid of
activities that humans engage in. He does not seek worldly
pleasures in this birth, and does not long for the divine
enjoyments, of the next birth, appertaining to the celestial beings.
He is thus free from all wish for enjoyment. Just as to be able to see
things clearly one pours the oil and sets the wick to the lamp,
similarly, to be able to attain the pure-soul-substance (suddhatma-
tattva), the ascetic (muni, sSramana) undertakes bodily activities of
appropriately partaking of food (@Ghara) and roaming (vihara).
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The ascetic (muni, sSramana) whose soul (atma), by nature, does
not partake of external substances like food, remains ‘nirahari’
— without food. To attain this ‘nirahari’ nature of the soul is
certainly the internal austerity (tapa). The worthy-ascetic
(mahamuni) partakes of food and performs the activity of
roaming with a view to seek this ‘nirahari’ nature of his soul.
Therefore, such an ascetic does not partake of food; he is
‘nirahari’.
Explanatory Note: The worthy-ascetic (mahamuni) knows his
nature as eternally rid of all external substances. He is free from
the desire of partaking of food; this is his internal austerity (fapa),
called ‘anasana’. He accepts food that is pure and free from all
blemishes, just to sustain his body. Though he partakes of food, he
still does not take food — remains ‘nirahari’—on two counts: firstly,
he knows his own-nature as ‘nirahari’, and, secondly, he accepts
pure food without attachment and, as such, does not get into
bondage. Similarly, he knows that the activity of roaming (vihara)
is not the nature of his soul (atma). If he has to perform such
activity, he does it with due regulation, as laid down in
Tryasamiti’l. Though he performs the activity of roaming
(vihara), he still does not roam —he remains ‘avihari’.
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I In order to attain stoppage (samvara) of the influx of karmas, ascetics must follow
certain rules of conduct. Fivefold ‘samiti’ is regulation or carefulness in activities;
‘Tryasamiti’is carefulness in walking, avoiding injury to organisms.
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The ascetic (muni, Sramana) whose only possession (parigraha)
is his body (Sarira), does not carry the sense-of-ownership with it
and, therefore, does not perform activities of partaking of food
(ahara) and roaming (vihara) inappropriately. He employs his
body for austerity (tapa), without concealing his strength.

Explanatory Note: The ascetic (muni, Sramana) has no external
possessions (parigraha) except the body (sarira), the concurrent
(sahakari) cause (karana) of his status as the ascetic. It is not
possible to forcefully get rid of this possession. Therefore, this
possession (parigraha) is not forbidden. Still, the ascetic (muni,
sramana) does not carry the sense-of-ownership for the body. Lord
Jina has expounded (see verse 3-24) that even the body (Sarira) is
an external possession (parigraha), and enjoined renunciation of
bodily activities that cause infatuation (marccha). Accepting this,
the ascetic (muni, sSramana) does not entertain the disposition of
attachment towards the body, makes no effort of safeguarding it,
and does not feed it in an inappropriate manner. He employs his
body for austerity (tapa), to his strength. In essence, the ascetic is
equipped with the strength of internal disposition that is without-
attachment (vitaraga), all his activities of the body are without
passions and, therefore, his partaking of food is appropriate,
awash with the sense of renunciation.

283



Pravacanasara

Teeh @] o O AWTEYUUIEY Feeleg |
=T FeRauT feam oT THTEeRE T HeHE 13-2911

Teh: @6 9 Wad: IUNYUNE TS |
TeIrerRUE fear 7 et T ugmE: 13-291

g - [| wo: | 98 IS oMeR [Ee | Feeee [TeR: ] T
cnlc (°|°|'('|) AUl r°|'><’4|| Sildl %W i Hlelk eldl % ﬁ?ﬂgzﬁ-’_&[ SRS
[ erafiguiier: ] =< oi & © Ue o0 O B 7, [ aemeteer: ] S
%o et 941 & iR & 4 2, [ Semeres ] fasmgfa w2 o
g 2, [fear] & & & o 99 ®, [F e ] 39 SR o
- femenfs T@ 1 3=t 7 € 9o [ 7 wemiE: ] 2es 3R gy s
U 39 T @

The appropriate food, certainly, is accepted only once (in a day),
is taken less than the fill and in the form it is obtained. Further,
it is accepted as gift while wandering about, in daytime only,

without consideration of taste, and it should not contain honey
and flesh.

Explanatory Note: The ascetic (muni, sSramana) should accept
food only once in a day; taking food only once in a day is sufficient
for the sustenance of the body (Sarira). If the ascetic, due to attach-
ment with the body, takes food more than once in a day, he commits
injury (himsa), both physical and psychical — dravyahimsa and
bhavahimsa. The ascetic does not eat his fill since this causes sloth
and consequent negligence in activity is the cause of injury
(himsa). He must accept food in the form it is obtained; it should
not be prepared specifically for him. Even while eating the food in
the form it is obtained, he should not consume it for taste, as thisis
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the cause of injury (himsa). The food obtained as gift by wandering
about does not entail initiation (@rambha) of activity; initiation
(arambha) of activity is certainly a cause of injury (himsa). One is
able to see clearly in the daylight and can thus truly observe
compassion (daya); it is, therefore, appropriate to eat during the
daytime. Taking food during the night is forbidden. Eating spicy
and juicy food, prepared with taste in view, causes impurity of the
mind; this impurity is the cause of injury (himsa). Simple food is
recommended. Food that contains honey or flesh is prohibited;
such food is the home of injury (himsa).
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The ascetic (muni, sramana), who is adolescent (bala), old
(vrddha), suffering from fatigue (kheda) or disease (roga),
should, as per his strength, observe conduct that does not result
in the breach of his primary restraint (samyama).

285



Pravacanasara

Explanatory Note: The ascetic (muni, sramana) observes
conduct and restraint (samyama) in order to attain the pure-soul-
substance (suddhatmatattva). The absolute-path (utsarga marga)
stipulates complete observance of conduct and restraint
(samyama) even when the ascetic (muni, sSramana) is adolescent
(bala), old (vrddha), suffering from fatigue (kheda) or diseased
(rogt). The exception-path (apavada marga) stipulates restraint
(samyama) to attain the pure-soul-substance (Suddhatmatattva)
while ensuring that the conduct should not cause destruction of
the body (Sarira). The absolute-path (utsarga marga) is rigid and
the exception-path (apavada marga) is moderate. There are thus
two paths in asceticism: the absolute-path (utsarga marga) and
the exception-path (apavada marga). The ascetic following the
exception-path (apavada marga) observes the primary restraint
(samyama) but also protects his body, the instrument of observing
restraint, from destruction. Both the paths are complementary to
each other. The ascetic (muni, sSramana) who views the two paths
as contradictory to each other cannot observe proper restraint
(samyama). The follower of only the absolute-path (utsarga
marga) will cause destruction of his body (sarira), and the follower
of only the exception-path (apavada marga) will cause destruction
of his restraint (samyama). It is essential, therefore, that the
ascetic (muni, sramana) following the absolute-path (utsarga
marga) should be able to resort to the exception-path (apavada
marga) to protect his body (Sarira) from destruction and the
ascetic following the exception-path (apavada marga) should be
able to resort to the absolute-path (utsarga marga) to protect his
restraint (samyama). Only when the two paths are viewed as
complementary to each other, the ascetic (muni, sramana) is able
to observe proper conduct, without the breach of his primary
restraint (samyama).
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The ascetic (muni, sramana) who conducts his activities of
partaking of food (@hara) and roaming (vihara) after properly
understanding the nature of the place (ksetra), the time (kala),
exertion (Srama), strength (sakti), and bodily hazards (upadhi),
incurs very little bondage.

Explanatory Note: After properly understanding the nature of
the place (ksetra), the time (kala), exertion (srama), strength
(Sakti), and bodily hazards (upadhi), the discriminating ascetic
(muni, Sramana), treading the absolute-path (utsarga marga) or
the exception-path (apavada marga), observes restraint
(samyama) and follows rigid or moderate conduct that, while
protecting his body from destruction, incurs least bondage. The
ascetic (muni, sramana) treading the absolute-path (utsarga
marga) is not absolutely rigid; depending on the circumstances, he
adopts the exception-path (apavada marga) and conducts
activities of partaking of food (@ahara) and roaming (vihara) in a
manner that protects his body from destruction without breach of
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restraint (samyama). The ascetic (muni, sramana) treading the
exception-path (apavada marga) is not absolutely moderate;
depending on the circumstances, he adopts the absolute-path
(utsarga marga) and conducts activities of partaking of food
(@ahara) and roaming (vihara) in amanner that do not cause breach
of restraint (samyama) while protecting his body from destruction.
He becomes rigid when there is breach of restraint (samyama). If
the ascetic (muni, sSramana) treading the absolute-path (utsarga
marga) does not become moderate as per the requirement of the
place (ksetra), the time (kala), exertion (Srama), strength (Sakti),
and bodily hazards (upadhi), he causes the destruction of his body
while observing severe austerities and takes birth as a celestial
being (deva). As a deva, he sheds his conduct of supreme restraint
(samyama) as the devas do not follow such restraint. He gets soiled
with excessive bondage of karmas. If the ascetic (muni, sramana)
treading the exception-path (apavada marga) does not become
rigid by adopting the absolute-path (utsarga marga), he becomes
excessively lax in activities of partaking of food (ahara) and
roaming (vihara), breaches his restraint (samyama), leaves
austerities (fapa) and, as a consequence, gets soiled with excessive
bondage of karmas. The Words of Lord Jina are non-absolutistic
(anekantatmaka); both paths — the absolute-path (utsarga marga)
and the exception-path (apavada marga)—lead to the protection of
restraint (samyama). The worthy ascetics have followed both
paths to attain the supreme status. After attaining the supreme
status they got rid of all activities and established themselves in
pure-soul-substance (Suddhatmatattva,).

This completes discussion on the course of conduct for the ascetic
(muni, Sramana).
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He, who has attained concentration (ekagrata) (of knowldege,
perception and conduct), is called the ascetic (muni, sramana).
Concentration is attained by him who has right knowledge of the
objects. Right knowledge is obtained from the Scripture, the
Doctrine of Lord Jina. Therefore, it is important for the ascetic
to study the Scripture.

Explanatory Note: He only is an ascetic (muni, Sramana) who is
established in right knowldege (jiana), perception (darsana) and
conduct (caritra). His knowledge and perception must be free from
imperfections of doubt (samsaya), delusion (vimoha) and misap-
prehension (vibhrama). Knowledge is obtained through the study
of the Scripture, the Doctrine of Lord Jina. Therefore, the ascetic
must first devote himself to the study of the Scripture. Right
knowledge of the objects in terms of their origination (utpada),
destruction (vyaya), and permanence (dhrauvya) in the three
times, and their marks as the substance (dravya), the quality
(guna), and the mode (paryaya), is obtained only from the
Scripture. With the acquisition of right knowledge, the mind
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becomes unwavering and resolute. The ascetic without right
knowledge ever remains indecisive and anxious. He imagines
himself to be the ‘doer’ of the substances external, tries to trans-
form himself into the nature of these substances, carries self-
consciousness (ahamkara) and sense-of-mine (mamakara) for
these substances. As aresult, he ever remains anxious. His mind is
sullied by dispositions of attachment (raga) and aversion (dvesa);
he delineates substances as desirable (ista) and undesirable
(anista); he imagines himself to be the owner of the external
objects; his conduct becomes lax and extrovert as he mistakes
external objects for his soul. It is essential, therefore, to first
acquire right knowledge of the objects in order to attain concentra-
tion (ekagrata). Only through concentration, asceticism can be
followed. How can the ascetic without concentration get estab-
lished in own-soul-nature of knowledge (jiiana), perception
(darsana) and conduct (caritra)? How can he experience the pure-
soul-nature (Suddhatmatattva)? It is clear that asceticism
(munipada) is the path to liberation (moksamarga) and the ascetic
must venerate the Doctrine of Lord Jina, the hallmark of which is
non-absolutism (anekantavada). By assimilating the Doctrine, the
ascetic determines the true nature of objects, by knowing the true
nature of objects he attains concentration, and through concentra-
tion he is able to follow asceticism. There is no difference between
asceticism (munipada) and the path to liberation (moksamarga).
The ascetic treading the path to liberation must engage himself in
the study of the Scripture.
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Certainly, the ascetic (muni, sramana) who is rid of the
knowledge of the Doctrine knows neither the own soul (atma)
nor the other substances. Not knowing the objects-of-
knowledge, how can he attain the destruction of karmas?

Explanatory Note: The ascetic, who lacks knowledge of the
Doctrine and does not engage himself'in the study of the Scripture,
knows not the nature of the soul substance and the non-soul
substances. The nature of the pure-soul, rid of all volition, is
beyond his comprehension. The worldly souls are sullied by
delusion (moha), the cause of strengthening the cycle of births.
Such souls lack the power of discrimination that only the Doctrine
of Lord Jina provides. As an inebriated man fails to discriminate
between the worthy and the non-worthy tasks, the ignorant
ascetic fails to discriminate between the soul and the non-soul
substances. He mistakes soul for his body (sarira) and for his
dispositions of attachment (raga), aversion (dvesa) and delusion
(moha). Without the ability to discriminate between the self and
the non-self - svaparaviveka or bhedavijiiana — he cannot acquire
knowledge of the pure-soul (paramatma). He does not know that
all objects of the three worlds and the three times, in all their
modes, reflect simultaneously in the knowledge of the pure-soul
(paramatma). Without the discriminatory knowledge of the pure-
soul (paramatma), he knows not the pure-soul (paramatma). He
mistakes the soul for the material-karmas (dravyakarma), the
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psychic-karmas (bhavakarma), and the quasi-karmas (nokarma).
He does not appreciate that association of these karmas with the
soul causes damage to the soul and that these karmas do not
constitute the nature of the soul. How can the destruction of the
karmas take place in his soul? The ignorant soul cannot affect the
destruction of the karmas bound with it. It is, therefore, essential
to engage oneselfin the study of the Scripture.
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The ascetics (muni, sSramana) have the Scripture, the Doctrine
of Lord Jina, as their eyes, the worldly souls have the senses
(indriya) as their eyes, the celestial beings (deva) have
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clairvoyance (avadhijiana) as their eyes, and the Liberated
Souls (the Siddha) have omnipresent eyes.

Explanatory Note: The worldly souls are enveloped by
ignorance. They are, therefore, rid of knowledge about the pure
soul and are deluded in regard to external objects. They do not
have the sense-independent eye that can see everything; only the
Supreme Liberated Soul (the Siddha) has such an eye. The ascetic
(muni, Sramana) who treads the path that leads to the status of the
Liberated Soul (the Siddha) has the Scripture, the Doctrine of
Lord Jina, as his eye. He determines the nature of the self and the
non-self with this eye — the Scripture. Although the object-of-
knowledge (jiieya) and the knowledge (jiana) become one, the
ascetic discriminates between these as per their individual marks
(laksana) with the help of the Scripture. With the strength of this
discrimination he is able to conquer his staunch enemy, delusion
(moha). He then attains the pure-soul and gets established forever
in infinite knowledge. It is for this reason that the ascetic (muni,
sramana), treading the path to liberation, sees only through the
eye of the Scripture.
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All objects-of-knowledge (jrieya), with their infinite qualities
(guna) and modes (paryaya), are well-established in the
Scripture. Certainly, the ascetics (muni, sramana) acquire
knowledge about these objects-of-knowledge (jrieya) through
their eyes of the Scripture.

Explanatory Note: The nature of all objects-of-knowledge
(jrieya), with their infinite qualities (guna) and modes (paryaya), is
well-established in the eternally present Scripture. The Doctrine
contained in the Scripture cannot be contradicted in any way; it is
inviolable. The Scripture, which employs the doctrine of non-
absolutism (anekantavada), contains valid knowledge (pramana)
about the infinite attributes (dharma), comprising associated
qualities (guna) and successive modes (paryaya), in regard to the
objects-of-knowledge (jiieya). To know the nature of the objects-of-
knowledge (jrieya), the ascetic (muni, Sramana) uses the Scripture
for his eyes. Nothing is invisible to the eye of the Scripture. The
ascetic (muni, sramana) must, therefore, persistently engage
himselfin the study of the Scripture.
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The Doctrine expounds that in this world, he, whose perception
(drsti) is not based on the tenets contained in the Scripture,
cannot observe proper restraint (samyama). So, how can the one
without restraint (samyama) be an ascetic (muni, Sramana)?

Explanatory Note: The man who has not acquired the right faith
(samyagdarsana) after knowing the tenets contained in the
Scripture, certainly cannot observe proper restraint (samyama).
And, the one without proper restraint (samyama) cannot be called
an ascetic (muni, Sramana). The path to liberation consists in right
faith, right knowledge, and right conduct, together. The ascetic
(muni, sSramana) who has not acquired the right faith (samyag-
darsana) based on the tenets contained in the Scripture cannot
own the faculty-of-discrimination (bhedavijrana). In its absence,
he is not able to discriminate between the self and the non-self. He
considers passions (kasdya) as own-nature and does not make
efforts to dissociate himself from attachment (raga), aversion
(dvesa), and delusion (moha). He indulges in the objects of the
senses and causes injury (himsa) to the living beings having six
kinds of bodies — satkaya. He does not observe asceticism, marked
by renunciation. He remains devoid of the supreme meditation,
the source of the knowledge of the pure-soul. Thus, without the
knowledge of the Scripture and the right faith (samyagdarsana),
proper restraint (samyama) cannot be observed. The accomplish-
ment of the path to liberation and of the asceticism is possible only
when these three — knowledge of the Scripture (agamajnana),
right faith (samyagdarsana) and restraint (samyama) — are
present together.
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The ascetic (muni, Sramana) cannot attain liberation even after
acquiring the knowledge of the tenets as contained in the
Scripture if he does not have the right faith (samyagdarsana) in
the objects of reality. Also, even after acquiring the right faith
(samyagdarsana) he cannot attain liberation if he does not
follow the right conduct (samyakcaritra).

Explanatory Note: The ascetic (muni, sramana) may have
acquired the knowledge of all objects by the study of the Scripture
but if he is not able to comprehend the nature of the pure soul,
lacks faith in what has been expounded in the Scripture, and does
not experience the soul-nature, how can he be called knowledge-
able? He can be called knowledgeable only when he knows the
Scripture and has faith in what has been expounded in the
Scripture. Without faith, he is an ignorant person who derives no
benefit from the study of the Scripture. Further, the ascetic (muni,
sramana) may have acquired the faith as well as the knowledge
about the all-knowing nature of the pure soul but if he is not able to
establish himself, through concentration, in unwavering, supreme
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knowledge-nature of the soul, his faith and knowledge remain
unproductive. His soul ever remains engaged in external disposi-
tions like attachment (raga) and aversion (dvesa), forgoing the
experience of pure-consciousness. Concentration on unwavering,
supreme knowledge-nature of the soul is not possible without
proper conduct and restraint (samyama). The knowledge of the
Scripture, right faith in the objects of reality, and proper restraint
(samyama), together, constitute the path to liberation.
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The karmas that an ignorant man sheds in one trillion
incarnations, the knowledgeable man, established in own-self,
after controlling well the threefold activities of the mind, the
speech and the body, sheds in just one breath.

Explanatory Note: As the ignorant soul tries to shed karmas
through performance of rituals and misplaced austerities, on
fruition of such karmas, it entertains dispositions of attachment
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(raga) and aversion (dvesa), and transforming itself into happiness
or misery, continues the process of bondage of fresh karmas. It
does not get liberated from the bondage of karmas even in trillion
years; its shedding of karmas incessantly causes new bondage of
karmas. The process of shedding and binding of karmas goes on.
The knowledgeable soul, however, with help of the Three Jewels
(ratnatraya) - knowledge of the Scripture, right faith in the objects
of reality, and proper restraint (samyama) — establishes itselfin the
experience of the pure soul-substance (atmatattva), after control-
ling well the threefold activities of the mind, the speech and the
body. In the process, it sheds, in no time and effortlessly, innumera-
ble karmas. It entertains no dispositions of attachment (raga) and
aversion (dvesa) on fruition of karmas, and does not transform
itself into happiness or misery, thus snapping the process of
bondage of fresh karmas. It ends the sequence of transmigration
and attains liberation. Thus, joint presence of these three — knowl-
edge of the Scripture, right faith in the objects of reality, and
proper restraint (samyama) — fructifies through the knowledge of
the soul-substance (atmatattva).
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The man with even infinitesimal infatuation (muarccha) for
external objects like the body (sarira) does not attain liberation,
although he may have studied all the Scriptures.

Explanatory Note: The man who knows the Doctrine expounded
in the Scriptures, understands accordingly the nature of the all-
knowing soul, puts faith in the objects of reality, and observes
proper restraint (samyama). He thus has the Three Jewels
(ratnatraya). But, if the same man, at a certain time, entertains
even infinitesimal infatuation (murccha) for external objects like
the body (Sarira), and thus fails to establish his soul in the
experience of the pure soul-substance, he, for that period of time,
does not shed his deluding karmas. Thus, it is clear that without
pure, passionless meditation on soul-knowledge (atmajiiana) the
Three Jewels — knowledge of the Scripture, right faith in the
objects of reality, and proper restraint (samyama) — do not bear
fruit.
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The worthy ascetic (muni, sSramana) who observes regulation —
samiti — of the fivefold activity, control — gupti — of the threefold
yoga, curbs the five senses — paricendriyanirodha, subdues the
passions (kasaya), and is endowed with faith (darsana) and
knowledge (jiana), is said to have self-restraint (samyama).

Explanatory Note: The worthy ascetic (muni, sramana) knows,
through the study of the Scripture based on the doctrine of condi-
tional predications (syadvada), the soul and the non-soul sub-
stances. He knows the soul that reflects all objects-of-knowledge,
has right faith in the objects of reality, and observes proper
restraint (samyama). He strives for unwavering concentration on
his soul. He observes restraint (samyama) through regulation —
samiti — of fivefold activity of walking, speech, eating, handling,
and excretion. Having realized his pure soul-nature, he curbs the
five senses — paricendriyanirodha. He destroys passions (kasaya),
which infringe pure concentration by mingling with the soul,
through control — gupti — of the threefold yoga — the activity of the
body, the speech, and the mind. With the sword of his knowledge,
he vanquishes passions (kasdya), his real enemies. Rid of all
foreign matter and established in soul-knowledge, he possesses
knowledge of the Scripture, right faith in the objects of reality, and
restraint (samyama). Only such a worthy ascetic (muni, sSramana)
has the soul-knowledge (atmajfiiana) in consonance with these
Three Jewels — right knowledge (jriana), right faith (darsana), and
right conduct (samyama, caritra).
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For the worthy ascetic (muni, sSramana), enemy and kinsfolk,
happiness and misery, praise and censure, iron and gold, and life
and death, are alike (he maintains equanimity).

Explanatory Note: Conduct (caritra) based on right knowledge
(jiana) and right faith (darsana) is proper restraint (samyama).
Such restraint (samyama) is also called ‘dharma’ or equanimity
(samyabhava). Equanimity is the soul’s nature when it is rid of
delusion (moha) and consequent agitation (ksobha). The mark
(laksana) of the ascetic (muni, Sramana) with restraint (samyama)
is equanimity (samyabhava). When the ascetic does not
differentiate between the enemy and the kinsfolk, happiness and
misery, praise and censure, iron and gold, and life and death, he
observes equanimity (samyabhava). Dispositions like mine and
his, pleasure and pain, propitious and unpropitious, favourable
and unfavourable, and life and death, do not occur to the ascetic rid
of delusion (moha). Such an ascetic has no dispositions of
attachment (raga) and aversion (dvesa) and experiences
incessantly the pure-soul, of the nature of knowledge (jiiana) and
faith (darsana). He knows all substances as objects-of-knowledge
(jrieya), not as favourable or unfavourable objects. Rid of all
volition (samkalpa) and inquisitiveness (vikalpa), he remains
established in equanimity (samyabhava). He then experiences
complete harmony of the Three Jewels — knowledge of the
Scripture, faith in the objects of reality, and restraint (samyama) —
with the soul-knowledge (atmajriana). Equanimity (samyabhava),
therefore, is the essential mark (laksana) of the ascetic.
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The ascetic (muni, Sramana), who is well-established in the trio
of right faith (samyagdarsana), right knowledge (samyagjnana)
and right conduct (samyakcaritra), simultaneously, is said to
have attained concentration (ekagrata). And, only such an
ascetic follows perfect asceticism.

Explanatory Note: Correct perception of the objects-of-
knoweldge (jrieya) and the knower (jiayaka) — the soul - is right
faith (samyagdarsana). Knowing the objects-of-knoweldge (jrieya)
and the knower (jiidyaka) — the soul — as these are, is right knowl-
edge (samyagjriana). And to get established in the knowledge-soul,
rid of all activity, is right conduct (samyakcaritra). The soul (atma)
is the originator of these three dispositions. There is the unity of
the originator and the dispositions. These three dispositions are
the limbs (ariga) of the soul (atma), the whole (arigi). The disposi-
tion of equanimity (samyabhava) or restraint (samyama) that the
soul (atma) attains when established in the Three Jewels of right
faith (samyagdarsana), right knowledge (samyagjriana) and right
conduct (samyakcaritra) is one whole, without parts. The drink
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made of mango, tamarind and other ingredients has multiplicity of
taste and smell, but, on the whole, it has one taste and one smell.
Similarly, the disposition of equanimity (samyabhdva) or restraint
(samyama) although has the Three Jewels, it is one whole, without
parts. The one whole disposition of equanimity (samyabhava) or
restraint (samyama) is rid of all external substances. It manifests
in the concentration (ekagrata) of the ascetic (muni, sSramana). It
isthe path to liberation. The description of the path to liberation as
consisting in right faith (samyagdarsana), right knowledge
(samyagjnana) and right conduct (samyakcaritra) is from the
empirical-point-of-view (vyavaharanaya). From the real-point-of-
view (niscayanaya), the path to liberation is ‘one whole’ disposi-
tion of equanimity (samyabhdva) or restraint (samyama). Every
substance in the world can be seen as consisting of parts and as one
whole. Viewing it as consisting of parts is the empirical-point-of-
view (vyavaharanaya), and viewing it as one whole is the real-
point-of-view (niscayanaya). These two views constitute valid-
knowledge (pramana). From the real-point-of-view (niscayanaya),
the path to liberation is one — the disposition of equanimity
(samyabhava) or restraint (samyama). From the empirical-point-
of-view (vyavaharanaya), the path to liberation is threefold — right
faith (samyagdarsana), right knowledge (samyagjnana) and right
conduct (samyakcaritra), together. O worthy souls! Tread the path
to liberation to attain infinite bliss and light in your soul.
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The ascetic (muni, sSramana) without soul-knowledge (atma-
jnana) accepts substances other than the soul and engenders
dispositions of delusion (moha) or attachment (raga) or aversion
(dvesa). As aresult, he is bound with various kinds of karmas.

Explanatory Note: The ascetic (muni, sramana) who does not
meditate, with concentration, on the knowledge-soul, necessarily
accepts external substances and his consequent dispositions drift
him away from the knowledge-soul. The dispositions of delusion
(moha) or attachment (raga) or aversion (dvesa) in such an
ignorant ascetic give rise to bondage of various kinds of karmas; he
does not attain liberation. Therefore, the ascetic (muni, sSramana)
who is not engaged in concentration on the knowledge-soul does
not tread the path to liberation.
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The ascetic (muni, sSramana) with soul-knowledge (atmajriana)
does not engender dispositions of delusion (moha) or attachment
(raga) or aversion (dvesa) in external substances. With resultant
concentration (ekagrata), he certainly sheds various kinds of
karmas.

Explanatory Note: The ascetic (muni, Sramana) who meditates,
with concentration, on the knowledge-soul, does not accept
external substances, the objects-of-knowledge. His sole object of
concentration is the knowledge-soul. The question of his
engendering dispositions of delusion (moha) or attachment (raga)
or aversion (dvesa) in external substances does not arise. His
passionless conduct-without-attachment (vitaraga caritra) leads
him to liberation. He does not get bound with karmas. Therefore,
the ascetic (muni, sramana) who is engaged in concentration on
the knowledge-soul treads the path to liberation.

This completes discussion on the path to liberation.
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As per the Doctrine, the ascetics (muni, sramana) are of two
kinds, those engaged in pure-cognition (Suddhopayoga) and
those engaged in auspicious-cognition (Subhopayoga). The
ascetics engaged in pure-cognition (Suddhopayoga) are rid of the
influx (asrava) of karmas and the rest, engaged in auspicious-
cognition (Subhopayoga), are with the influx of karmas.

Explanatory Note: Can the ascetic engaged in auspicious-
cognition (Subhopayoga), exhibiting conduct-with-attachment
(saraga caritra) due to the rise of passions (kasaya), called an
ascetic (muni, sramana)? The doubt has already been cleared in
verse 1-11. Auspicious-cognition (Subhopayoga) and dharma have
inseparable-inherence (ekarthasamavaya). It means that while
the soul has the attributes of knowledge (jiana) and perception
(darsana), it also simultaneously has the attributes of attachment
(raga) etc. Therefore, there is existence of dharma in the ascetic
engaged in auspicious-cognition (Subhopayoga). He is also an
ascetic; of course, not equal to the one engaged in pure-cognition
(Suddhopayoga). The ascetic engaged in pure-cognition
(Suddhopayoga) is without passions (kasaya) and has no influx
(asrava) of karmas, but the ascetic engaged in auspicious-
cognition (Subhopayoga) is with tinge of passions (kasaya) and has
influx (asrava) of karmas. The ascetic engaged in auspicious-
cognition (subhopayoga) is inferior to the ascetic engaged in pure-
cognition (Suddhopayoga).
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The course of conduct for the ascetic (muni, sSramana) engaged
in auspicious-cognition (Subhopayoga) consists in devotion
(bhakti) to the Arhat etc. (the five Supreme Beings), and fervent
affection (vatsalya) — similar to the tender love of the cow for her
calf—for the preceptors of the Doctrine.

Explanatory Note: The ascetic (muni, sSramana) who is rid of
attachment to all possessions (parigraha), but is not able to
establish himself in his pure-soul due to the tinge of passions
(kasaya), engages in devotion to the Arhat and affection for those
worthy preceptors who preach the pure-soul nature. Only to this
extent he has the tinge of attachment (raga) in external objects,
and deviates from establishing in pure-soul-substance
(Suddhatmatattva). Thus, the marks (laksana) of the ascetic
engaged in auspicious-cognition (Subhopayoga) are devotion to the
Arhat and affection for the worthy preceptors.
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For the ascetic (muni, sramana) engaged in conduct-with-
attachment (saraga caritra) — auspicious-cognition (Subhopa-
yoga) — the following activities are not forbidden: removal of
afflictions caused to the worthy ascetics, their adoration and
salutation, standing up in respect on their arrival, and following
them as they walk.

Explanatory Note: 1t constitutes proper conduct if the ascetic
engaged in auspicious-cognition (Subhopayoga) exhibits
veneration for the preceptor-ascetics through adoration and
salutation, standing up on seeing them, and following them while
walking. If the preceptor-ascetics suffer from affliction, such as
due to a calamity, he should try to assuage it through service
(vaiyavrtti). Meditation is not possible in presence of anxiety; such
service is, therefore, recommended.
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Certainly, the activities of the ascetic (muni, sSramana) engaged
in conduct-with-attachment (saraga caritra) — auspicious-
cognition (Subhopayoga) — include preaching about right faith
(samyagdarsana) and right knowledge (samyagjriana), making
disciples and nurturing them, and imparting instructions on the
worship of Lord Jina.

Explanatory Note: The activities mentioned earlier pertain to
the ascetic (muni, sramana) engaged in auspicious-cognition
(Subhopayoga) and not to one engaged in pure-cognition (suddho-
payoga). The ascetic engaged in pure-cognition (Suddhopayoga)
has passionless conduct-without-attachment (vitaraga caritra).
The ascetic engaged in auspicious-cognition (Subhopayoga) has
conduct-with-attachment (saraga caritra). The latter, due to his
love for dharma, desires that the other souls too should adopt the
virtues of dharma and, therefore, engages in preaching about right
faith (samyagdarsana) and right knowledge (samyagjiiana),
makes disciples and nurtures them, and imparts lessons on the
worship of Lord Jina. All these are activities of the ascetic (muni,
sramana) engaged in auspicious-cognition (Subhopayoga).
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Certainly, the ascetic (muni, sSramana) who always assists the
fourfold community of ascetics through service, without causing
injury (himsa) to living beings having six kinds of bodies —
satkaya, too, exhibits primarily the conduct-with-attachment
(saragacaritra),i.e., auspicious-cognition (Subhopayoga).

Explanatory Note: The fourfold community! of ascetics consists
of anagara, yati, rsi, and muni. The ordinary ascetic is the
anagara. The yati has the ability to engage in pure-cognition
(Suddhopayoga) — he reaches the advanced stages (Sreni) called
upasama and ksapaka. The muni is the one endowed with special
knowledge (jiiana) that may take the form of avadhijiana,
manahparyayajnana and kevalajiiana. The rsi is the one endowed
with special accomplishment (rddhi). The ascetic who assists,
through service, the above mentioned fourfold community of
ascetics does it in order to safeguard the conduct of the pure soul.

I see Mailladhavala’s ‘Nayacakko’, verse 332.
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The fourfold community of ascetics engages itself in the conduct of
the pure soul and, therefore, while maintaining his own conduct,
the ascetic simultaneously assists other worthy ascetics to
maintain conduct that saves them from causing injury (himsa) to
living beings having six kinds of bodies - satkaya.
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If the ascetic (muni, sramana) causes injury (himsa) to living
beings having six kinds of bodies — satkdya — while providing
service to the fourfold community of ascetics then he does not
remain an ascetic; he becomes a householder since such service
is prescribed for the householder.

Explanatory Note: The ascetic (muni, sramana) assists the
fourfold community of ascetics in order to safeguard their conduct
of the pure soul. However, if such service causes injury (himsa) to
living beings having six kinds of bodies — satkaya — he no longer
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remains an ascetic. This kind of service, involving injury (himsa),
causes the breach of restraint (samyama) of the ascetic; such
service is the duty of the layman, the householder. The ascetic
(muni, Sramana) must engage in service to other ascetics only with
a view to safeguarding pure conduct. The service that does not
fufill this condition is not the duty of the ascetic.
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The ascetic (muni, Sramana) can, with disposition of compassion
and without expecting anything in return, perform activity of
service to all true followers — the householders as well as the
ascetics — of the path promulgated by Lord Jina, although such
service causes a little bondage of (auspicious) karmas.

Explanatory Note: The ascetic (muni, sSramana) engaged in
conduct-with-attachment (saraga caritra), i.e., auspicious-
cognition (Subhopayoga), guided by his disposition of compassion,
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performs activity of service to the worthy householders and
ascetics who have faith in the Jaina Doctrine, which has non-
absolutism (anekantavada) as its pillar. He does this with a view to
safeguarding their pure conduct and without anything in return,
not even earning of merit (punya). Such activity of service is not
recommended if it is meant for the unworthy householders and
ascetics who are wrong-believers (mithyadrsti). Service to such
wrong-believers neither attains nor safeguards their dharma of
engaging in pure-soul-substance (Suddhatmatattva).

TRIUT o7 PTT AUEUTAT ST HHUT o7 V€ |

fagT Ui |rg ufserssig AEHwIT 13-521

TAIUT ST QIEET TN AT ST a7 wed |
TEET S0 ATEY: AT TeRar 13-5211

wr=ne - [wre: ] et g [IReT] e [ar] e
[ gqeram ] @< [ ar ] steren [ oot ] weeRs [ o ] st [ STHoT ]
RIWEIEeh & ©eat [ ®€ | difed g [ $THUT ] HerHvar i [ gaT ]
@R [ TSI | 0 vifer o 19 [ wiauerar ] Sergenes
TRl 1| =T TaTtaeh ol §HF ST

The ascetic (muni, sSramana) engaged in auspicious-cognition
(Subhopayoga) should, to the best of his ability, render service to
a co-ascetic if he sees him diseased, or suffering from hunger,
thirst or other afflictions (parisaha). This is the right time for
rendering service.

Explanatory Note: At such time when a worthy ascetic engaged
in pure soul-nature faces a calamity (upasarga) or affliction
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(parisaha), the ascetic (muni, sSramana) engaged in auspicious-
cognition (Subhopayoga) should render assistance. He should
render such assistance as to protect the worthy ascetic from
calamity (upasarga) or affliction (parisaha). Rest of the time he
must engage himself in conduct, like meditation, that establishes
him in pure soul-nature.
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It is not forbidden if the ascetic, as part of his auspicious effort
and with the purpose of rendering service to the worthy ascetic
who is diseased (rogi), a preceptor (guru), adolescent (bala) or
old (vrddha), must talk with the general public.

Explanatory Note: The ascetic (muni, sSramana), usually, does
not talk with the general public. However, if a situation arises
when talking with the general public may help in protecting the
worthy ascetics from calamity (upasarga) or affliction (parisaha),
he should do so. For no other purpose he should establish
communication with the general public.
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The ascetics (muni, sramana) engage themselves (for a
particular time) in this kind of laudable activity [involving
auspicious conduct-with-attachment (saraga caritra)]. The
Doctrine proclaims that for the householders (sravaka) to
engage themselves in this kind of activity is most desirable as by
doing this they gradually (by convention) attain the supreme
bliss (of liberation).

Explanatory Note: Auspicious conduct-with-attachment
(saraga caritra) has a secondary place in the conduct of the ascetic
(muni, Sramana) who observes the supreme vows (mahavrata) to
illumine his pure soul-nature. The pure soul-nature has no tinge of
attachment in it. For the householder, however, this kind of
auspicious conduct-with-attachment (saraga caritra) occupies the
primary place in his course of conduct. Without the supreme vows
(mahavrata), which help in illuminating the pure soul-nature, the
householder is with passions (kasaya). Such auspicious conduct
leads him to gradually (by convention) attain the supreme bliss (of
liberation).
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The auspicious kind of attachment (raga), depending on the
objects of attachment, yields opposing results, just as the seeds
sown in different kinds of soils yield opposing results.

Explanatory Note: As the seed sown in unsuitable soil does not
yield desirable effect, similarly, if the instrumental cause of the
auspicious-cognition (Subhopayoga) is not right, the effect is not
favourable. Depending on the merit or demerit of the person — the
instrumental cause of the auspicious-cognition (subhopayoga) —
the fruit attains merit or demerit.
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The person who is engaged in activities of observing vows,
regulations, study, meditation, and giving of gifts, but with
concocted faith based on the teachings of a non-omniscient
preceptor in objects like deva, guru and dharma, does not attain
liberation but attains birth in pleasurable conditions.

Explanatory Note: The direct (pratyaksa) fruit of the
unwavering auspicious-cognition (Subhopayoga) with right
instrumental cause - belief in objects as revealed by the
Omniscient Lord — is merit. The indirect (paroksa) or gradual — by
convention (parampara) — fruit is that the person with such
unwavering auspicious-cognition (Subhopayoga) attains the
supreme bliss (of liberation). If the instrumental cause of the
auspicious-cognition (Subhopayoga) is not right, the effect is not
favourable. If the instrumental cause of the auspicious-cognition
(Subhopayoga)is not based on right faith as per the teachings of the
Omniscient Lord, the activities of observing vows, regulations,
study, meditation, and giving of gifts do not lead to attainment of
liberation; such activities just lead to birth in pleasurable
conditions, as a deva or a human being.
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Performance of activities, in form of adoration, fond service, and
giving of gifts, in respect of persons who do not know the
Doctrine of the Omniscient Lord Jina, and abound in sense-
pleasures (visaya) and passions (kasaya), gives fruit as birth
among lowly devas or human beings.

Explanatory Note: The teachings of the non-omniscient
preceptors lead to faith in sinful deva and guru. Such deva and
guru, with-attachment (saraga), lacking true knowledge and
abound in sense-pleasures (visaya) and passions (kasaya), are
faulty instrumental causes of auspicious-cognition (Subhopayoga).
Performance of activities like adoration, fond service, and giving of
gifts in respect of such deva or guru generates merit, albeit it takes
the form of birth among lowly devas or human beings.
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The Doctrine of Lord Jina expounds that imperfections like
giving in to sense-pleasures (visaya) and passions (kasaya)
causes demerit (papa); how can those who themselves are sullied
by such imperfections help others cross the ocean of worldly
existence?

Explanatory Note: Giving in to sense-pleasures (visaya) and
passions (kasaya) are accepted as causes of demerit (papa). How
can the preceptors, who themselves are sullied by demerit (papa),
help disciples, whom they call ‘auspicious-souls’, cross the ocean of
worldly existence? How can the fruit be commendable from a non-
commendable cause? Those who give in to sense-pleasures (visaya)
and passions (kasaya) can never be helpful guides for their
disciples.
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The man —ascetic (muni, sSramana)—who is rid of demerit (papa)
that accrues due to indulgence in sense-pleasures (visaya) and
passions (kasaya), has an attitude of equanimity (samya) toward
different attributes (dharma) of substances, and in whom many
virtues inhere, treads the laudable path to liberation.

Explanatory Note: The worthy ascetic (muni, sramana), as
described above, is himself capable of crossing the ocean of worldly
existence, and a guide to others who wish to tread the path. He
earns merit (punya) for himself and attains the supreme bliss of
liberation (moksa), and, in the process, guides others to the right
path. Such worthy ascetic is the right instrumental cause of
auspicious-cognition (Subhopayoga) that must result in favourable
outcome.
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The ascetics (muni, sSramana) who are rid of the dispositions due
to inauspicious-cognition (asubhopayoga) and are engaged in
pure-cognition (Suddhopayoga) or auspicious-cognition (Subho-
payoga) help the worthy souls cross the ocean of worldly
existence. The one who is devoted to these two kinds of ascetics
attains excellent status.

Explanatory Note: Such worthy ascetics themselves attain
liberation (moksa) and rescue others from mundane existence.
Devotion to such ascetics brings about auspicious dispositions in
the devotee; even approval of their devotion and service by others
is the cause of merit (punya). They are the most worthy recipients
(patra) for devotion and service.
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Therefore, admirable men, on seeing the most worthy recipient
(patra), must perform worthwhile activities, the foremost being
standing up in reverence. Lord Jina has preached that they
being endowed with excellent virtues deserve special reverence.

Explanatory Note: Lord Jina has preached that those abound in
virtues, like knowledge, deserve reverence and commendation
from the right-minded persons. It is essential, therefore, that all
right-minded persons must perform activities that show reverence
for the most worthy recipients (patra).
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In this world, the most worthy recipients (patra) — the ascetics
(muni, Sramana) abound in attributes like knowledge — should
be accorded such reverence as greeting them on their arrival by
standing up, welcoming them with words, attending on them,
supporting them, providing for their advancement, extolling
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their virtues, saluting them with folded hands, and bowing
down.

Explanatory Note: The above mentioned laudable activities
must be performed for the ascetics (muni, sSramana) who possess
virtues, like knowledge, that are superior than those possessed by
you.
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Certainly, those worthy ascetics (muni, sSramana) who are adept
in interpretation of the Scripture and abound in virtues like
restraint (samyama), austerities (tapa), and knowledge (jriana),
deserve reverence in form of greeting them on their arrival by
standing up, attending on them, and bowing down.

Explanatory Note: The ascetics (muni, sramana) who are

endowed with right faith (samyagdarsana), right knowledge
(samyagjnana), and right conduct (samyakcaritra) are worthy of
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such reverence and adoration; those who although possess the
form (ripa) — nakedness (nagnya, yathajata) — of the ascetic but
are not endowed with these qualities do not deserve such
reverence and adoration.
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It is proclaimed that the ascetic who although adept in restraint
(samyama), austerities (tapa) and interpretation of the
Scripture but does not have faith in the reality of substances, the
soul (atma) being the primary one, as expounded by the
Omniscient Lord Jina, is not a genuine ascetic.

Explanatory Note: That ascetic is a false-ascetic (Sramana-
bhasa) who although is adept in interpretation of the Scripture,
and observes restraint (samyama) and austerities (tapa), but does
not have faith in the reality of the substances, soul and non-soul, as
revealed by the Omniscient Lord Jina.
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The ascetic who, on seeing a genuine ascetic following the tenets
of the Scripture, derides him out of malice, finds faults in him
and does not take delight in performance of his reverential
duties certainly ruins own conduct (caritra).

Explanatory Note: If on seeing a genuine ascetic who abides by
the tenets of the Scripture, another ascetic derides him with
malice and displays a lack of respect for him, such an ascetic, on
account of his degrading passions (kasaya), ruins own conduct
(caritra).
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The ascetic who lacks merit but due to his vain of being an
ascetic expects reverence from another ascetic who is more
merited than him, wanders in worldly existence for infinity.

Explanatory Note: The ascetic who expects reverence from
another ascetic more merited than him, thinking arrogantly that
he too is an ascetic, wanders in the world. It is essential to have
reverence for ascetics endowed with greater merit.
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If worthy ascetic, endowed with great merit, gets involved in
activities of veneration etc. in company of ascetics who lack
merit then even such worthy ascetic adopts false beliefs and
ruins his conduct (caritra).
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Explanatory Note: The worthy ascetic who displays reverence
for ascetics lacking merit ruins his conduct (caritra), due to this
ignorant activity.
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The ascetic who is adept in interpretation of the Scripture, has
vanquished passions (kasaya), and observes excellent austerities
(tapa), still, if he does not leave company of the worldly beings
(see next verse), he no longer remains a worthy ascetic of
restraint (samyama).

Explanatory Note: The ascetic, who although is adept in
interpretation of the Scripture, knows the nature of the soul-
substance (atmatattva), practices unwavering cognition
(upayoga), and observes great restraint (samyama) through severe
austerities (tapa), if he does not leave company of the worldly
beings (see next verse), he no longer remains an ascetic of
restraint. As the water, in company of the fire, must lose its cold
nature, in the same way, the worthy ascetic, in company of the
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worldly beings, must leave his nature of restraint (samyama).
Therefore, the worthy ascetic must shun company of the worldly
beings.
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If the ascetic who has adopted the form (ripa) that is natural-by-
birth (nagnya, yathajata) — nirgraritha — even though he may be
observing restraint (samyama) and austerities (tapa) but gets
involved in worldly occupations - like palmistry (jyotisa),
medicine (vaidya), chanting of prayers (maritrika), and
invocation of spells (taritrika) —he is a worldly being.

Explanatory Note: Even after accepting the nirgrantha
consecration (diksa), and laden with requirements of restraint
(samyama) and austerities (tapa), if the ascetic, due to excessive
delusion (moha), becomes negligent in observing the duty of
establishing himself in the soul-nature and does not get rid of the
worldly occupations, he is a worldly being. The worthy ascetics
should shun the company of such worldly beings.
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Therefore, the worthy ascetic desirous of release from misery
should live in company of ascetics who are either equal or more
in merit.

Explanatory Note: The worthy ascetic desirous of liberation
should live in the company of ascetics who either match his merit
or have greater merit. As the cool water, when kept in a pot in the
corner of a cool house, maintains or increases its coolness, and
with certain additives, like ice, its coolness is increased, similarly,
the company of those with equal or more merit works towards
increasing own merit. The ascetic in the initial stage adopts the
state of auspicious-cognition (Subhopayoga) and as he advances in
restraint (samyama), adopts the supreme state of pure-cognition
(Suddhopayoga). This supreme state accords him the supreme
light of omniscience (kevalajriana) and sense-independent
(atindriya) bliss.

This completes discussion on the pure-cognition (Suddhopayoga).
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The five jewels, studded in the crown of the non-absolutistic
(anekantatmaka) Doctrine expounded in this text, are
summarized in the next five verses (gatha). The five jewels are:
1) the reality of the worldly-existence (samsaratattva), 2) the
reality of liberation (moksatattva), 3) the reality of the means of
attaining liberation (moksatattvasadhana), i.e., the pure-
cognition (Suddhopayoga), 4) the abode of the liberated-soul (the
Siddha), and 5) the fruit of reading this Scripture (as the
concluding remark).
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The men who adopt the form (ripa) that is natural-by-birth
(nagnya, yathajata) — nirgranitha — of the ascetic but have
wrongly grasped the nature of substances and insist on their
wrong comprehension, wander infinitely long, experiencing the
fruits of their karmas, in worldly existence.

Explanatory Note: Such ignorant men, even after adopting the
naked form (riipa) of the ascetic (muni, Sramana), ascertain, owing
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to their wrong-belief, the nature of substances otherwise than
these actually are. Such men look like ascetics but are away from
real asceticism; they wander in the world for infinite time
experiencing the fruits of their karmas. Such false-ascetics
(Sramanabhasa) are the reality of worldly-existence (samsara-
tattva); there is no other form of worldly-existence (samsara).
Wrong-beliefis the worldly-existence (samsara).
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The ascetic who is free from false conduct, has ascertained the
nature of substances as these actually are, tranquil [rid of
attachment (raga) and aversion (dvesa)] and follows true
asceticism, does not wander long in the fruitless worldly
existence (samsara).

Explanatory Note: The worthy ascetic (muni, Sramana),
equipped with the light of right discrimination, who has
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ascertained the nature of substances as these are, and whose
conduct is based primarily on getting established in own soul-
nature, sheds all his previously bound karmas and keeps new
karmas at bay; he thus gets free from the ignominy of worldly
births. Such a supreme ascetic who is established in pure soul-
nature and free from rebirth in another mode (paryaya) is the
reality of liberation — moksatattva. The soul (jiva), which is free
from external-substances (paradravya) and established in own-
nature (svaripa), is the liberated soul (the Siddha).
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The souls (jiva), which know the reality of all substances, have
renounced external and internal attachments (parigraha) and
do not indulge in the objects-of-the-senses, such stainless souls
are called the Pure Ones (Suddha) — the reality of the means of
attaining liberation —moksatattvasadhana.

Explanatory Note: The Pure Ones (Suddha) are the worthy
ascetics (muni, sramana) who know with help of their non-
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absolutistic (anekantatmaka) vision the knower-soul (jrayaka)
and all objects-of-knowledge (jrieya), and who have renounced all
internal and external attachments (parigraha). Their soul-
substance (atmatattva) is endowed with the strength of infinite-
knowledge (anantajiiana). They have no inclination towards the
objects of the senses. They are happily engrossed, as if in relaxed
sleep, in own soul-nature with no obligations and occupations.
They have destroyed, with great strength, all inlets of karmas and
are immensely influential. They are the Pure Ones (Suddha) in
pure-cognition (Suddhopayoga) — the reality of the means of
attaining liberation —- moksatattvasadhana.
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The Pure-Soul (suddhatma) possesses true asceticism
(Sramanya); it is endowed with infinite perception (darsana) and
knowledge (jiiana), and attains the supreme state of liberation
(nirvana, moksa). True asceticism (Sramanya), with ineffable
and permanent bliss, is really the liberated-soul (the Siddha).
With extreme devotion, I bow to the Siddha.

Explanatory Note: The worthy ascetic (muni, sramana) who is
established in pure-cognition (Suddhopayoga) is the final wish-
fulfilling abode; nothing more remains to be attained. This pure-
cognition (Suddhopayoga) is the path to liberation; it is infinite
perception (darsana) and knowledge (jiana); it is liberation
(nirvana, moksa); it is the liberated-soul (the Siddha). All excellent
states spring from pure-cognition (Suddhopayoga).
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The man, engaged in the duties of the ascetic (muni, sSramana) or
the householder (sravaka), who comprehends the tenets
described in this Scripture, realizes, within a short time, the
essence of his pure-soul-nature.
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Explanatory Note: The ascetic (muni, sramana) or the house-
holder (sravaka), who, after establishing himself in pure percep-
tion (darsana) and knowledge (jriana), comprehends, as these are,
the essence and the details contained in this Scripture -
‘Pravacanasdra’ — experiences pure-soul-nature. He comprehends
the reality of the substances and experiences, as never before, the
supreme bliss appertaining to his pure-soul.

This completes the section on Reality of Conduct (caritratattva).

This concludes the
‘Pravacanasara’ — Essence of the Doctrine -
composed by the supremely holy and stainless
Acarya Kundakunda,
whose expositions wash away all dirt
due to delusion (moha).

O Ascetic Supreme Acarya Kundkundal!
With utmost devotion I bow to you;
may I always attend to my soul, the only source of happiness.
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e Printed on Art Paper
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Tattvarthsttra is invaluable for understanding life, and pursuit of happiness.
The hardships and afflictions that we have to endure are of our own making.
Our deeds, driven by passions, lead to sufferings and reproach in this world
and the next. Virtuous activity alone, which is the cause of merit (punya),
leads to joyous feeling, auspicious life, charming and lustrous physique, and
high status. Our ultimate goal is the attainment of the divine attributes, in
fullness and perfection, of our souls. We can reach the goal only through the
threefold path of right faith, right knowledge and right conduct (ratnatraya).
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As Acharya Vidyanand writes in the Foreword of Samayasara, it is the
ultimate conscious reality. The enlightened soul has infinite glory. It has the
innate ability to demolish karmas, both auspicious as well as inauspicious,
which constitute the cycle of births and deaths, and are obstacles in the path
to liberation.

Samayasara is an 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.

337



Pravacanasara

Shri Amritchandra Suri’s
Purusarthasiddhyupaya
Realization of the Pure Self

WITH HINDI AND ENGLISH TRANSLATION

it sraersEl faxfera
geuTd g

* Sanskrit * Hindi * English

_ Foreword by:
Acharya 108 Vidyanand Muni

English Translation, and Edited by:
Vijay K. Jain

e Published: 2012

e Hard Bound

e Printed on NS Maplitho Paper
e Pages: xvi + 191

e Size: 16 x22.5cm

Shri Amritchandra Suri’s Purusarthasiddhyupdya is a matchless Jaina text
that deals with the conduct required of the householder (sravaka). In no other
text that deals with the conduct required of the householder we see the same
treatment of complex issues such as the transcendental and the empirical
points of view, cause and effect relationships, and injury and non-injury,
maintaining throughout the spiritual slant. The basic tenet of Jainism — non-

Shri Amritchandra Suri’s

Purusarthasiddhyupaya
(Purushartha Siddhyupaya)
Realization of the Pure Self

WITH HINDI AND ENGLISH TRANSLATION

gEuTe g
—

Foreword by:

Acharya 108 Vidyanand Muni

English Translation, and Edited by:
Vijay K. Jain

ISBN 81-903639-4-8
Rs. 350/-

injury or ahimsa—has been explained in detail in the book.
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Dravyasamgraha is one of the finest classical Jaina texts, composed by His
Holiness Acdrya Nemichandra (c. 10th century CE). It deals primarily with
the Realities (tattva) that contribute to world process. The conduct required
for attaining the ultimate goal of liberation follows from the knowledge of
these Realities. Both, the transcendental and the empirical points of view,
have been considered while explaining the nature of substances, souls and
non-souls. It will be of much use to scholars worldwide interested in pursuing
the study of Jaina epistemology.
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His Holiness Acdrya Pujyapada, who graced this earth around 5th
century CE, had crafted some valuable gems of Jaina doctrine, including
Sarvarthasiddhi and Istopadesa. Concise but deep in import, Isfopadesa
unambiguously establishes the glory of the Self. It is an essential reading
for the ascetic. The householder too who ventures to study it stands to
benefit much as the work establishes the futility of worldly objects and
pursuits, and strengthens right faith, the basis for all that is good and
virtuous.
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Acarya Samantabhadra's Svayambhistotra (2nd century CE) is a fine
composition in Sanskrit dedicated to the adoration of the Twenty-four
Tirthankara, the Most Worshipful Supreme Beings. Through its 143
verses Svayambhiistotra not only enriches reader’s devotion, knowledge,
and conduct but also frees his mind from blind faith and superstitions.
Rid of ignorance and established firmly in right faith, he experiences
ineffable tranquility and equanimity.

The book has two useful Appendices. Appendix-1 attempts to familiarize
the reader with the divisions of empirical time that are used extensively in
Jaina cosmology. Appendix-2 provides a glimpse of life stories, adapted
from authentic Jaina texts, of the Twenty-four Tirthankara.
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Aptamimanisa by Acarya Samantabhadra (2nd century CE) starts with a
discussion, in a philosophical-cum-logical manner, on the Jaina concept of
omniscience and the attributes of the Omniscient. The Acarya questions
the validity of the attributes that are traditionally associated with a
praiseworthy deity and goes on to establish the logic of accepting the
Omniscient as the most trustworthy and praiseworthy Supreme Being.
Employing the doctrine of conditional predications (syddvada) — the
logical expression of reality in light of the foundational principle of non-
absolutism (anekantavada) — he faults certain conceptions based on
absolutism. He finally elucidates correct perspectives on issues including
fate and human-effort, and bondage of meritorious (punya) or
demeritorious (papa) karmas.
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Acarya Samantabhadra’s Ratnakarandaka-sravakdcara (2nd century CE),
comprising 150 verses, is a celebrated and perhaps the earliest Digambara work
dealing with the excellent path of dharma that every householder (sravaka) must
follow. All his efforts should be directed towards the acquisition and safekeeping of the
Three Jewels (ratnatraya), comprising right faith (samyagdarsana), right knowledge
(samyagjriana) and right conduct (samyakcaritra), which lead to releasing him from
worldly sufferings and establishing him in the state of supreme happiness.

Giving up of the body in a manner that upholds righteousness on the occurrence of a
calamity, famine, senescence, or disease, from which there is no escape, is called the
vow of sallekhana. All persons with right faith, the ascetic as well as the householder,
look forward to attaining voluntary, passionless death at the appropriate time. The
treatise finally describes the eleven stages (pratima) of the householder’s conduct.
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Acarya Pajyapada’s (circa 5th century CE) Samdadhitaritram is a spiritual work
consisting of 105 verses outlining the path to liberation for the inspired soul.

Living beings have three kinds of soul - the extroverted-soul (bahiratma), the
introverted-soul (antaratma), and the pure-soul (paramatma). The one who mistakes
the body and the like for the soul is the extroverted-soul (bahiratma). The extroverted-
soul spends his entire life in delusion and suffers throughout. The one who entertains
no delusion about psychic dispositions — imperfections like attachment and aversion,
and soul-nature - is the introverted-soul (antaratma). The knowledgeable
introverted-soul disconnects the body, including the senses, from the soul. The one
who is utterly pure and rid of all karmic dirt is the pure-soul (paramatma).
Samadhitanitram expounds the method of realizing the pure-soul, the light of
supreme knowledge, and infinite bliss. Samadhitaritram answers the vexed question,
‘Who am I?’ in forceful and outrightly logical manner, in plain words. No one, the
ascetic or the householder, can afford not to realize the Truth contained in the
treatise, comprehend it through and through, and change his conduct accordingly.
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GUIDE TO TRANSLITERATION

Devandagari IAST* | Devanagari IAST | Devanagari IAST
A a | gha T pa
| a E3 na E pha
H l = ca 9 ba
3 z Ej cha q bha
3 u Sl ja q ma
& u El Jjha q ya
T e Kl fia R\ ra
T at Z ta [l la
af %) 3 tha q va
i au g da il Sa
S r S dha q sa
) [ i na q sa
< m q ta K ha
3 h g tha & ksa
EY ka < da El tra
ke kha g dha Bl Jjia
T ga Kl na 2l sra

*IAST: International Alphabet of Sanskrit Transliteration
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