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PREFACE

TS ARl W et 7ot |
U spgerardl el s&g Hiery 1|

These four are auspicious (mangala) — Lord Mahéavira (the
Omniscient Tirthankara), Gautamasvami (the Apostle — ganadhara
— who assimilated the Word 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 Acdrya Kundakunda has an auspicious significance and is
uttered with great veneration. Almost universally, the Jainas — ascetics
(muni, Sramana) and laymen (Sravaka) — recite the above verse as a mark
of auspiciousness at the start of their activities.

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

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

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

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

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

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

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

The rise of Acarya Kundakunda

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

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

The worthy ascetics, adept in the entire Scripture (agama) and renowned as
Srutakevali, are endowed with the special accomplishment (rddhi) — called the
chaudahapurvi, a kind of buddhirddhi. (see ‘Tiloyapannati’, verse 1010).
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ineffable happiness of liberation (nirvana, moksa).

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

HEfTaRT gl Wy ST wied |
|l a8 hied g HHUT 9 HEAEE 5ol

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

P P .
FIUTTUTTESTE THERTE TIasi Sl 11§21

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

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

dfeqq Heafteg gaA=emunad fE u |
AresT AHIUTESTHUTHT Geehdeituiug 19-2-211

O bhavya (potential aspirants to liberation)! Making obeisance to
all the Siddha, established in the state of existence that is eternal,
immutable, and incomparable (perfection par excellence), I will
articulate this Samayaprabhrta, which has been expounded by the
all-knowing Master of the Scripture — srutakevali.

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

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

d TomiaeT qUE WUl |iggdur |
g SIS UHTUT Fekh B U1 ¥ed 11R-4-4 I

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

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

Traditional story about the life of Acarya Kundakunda

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

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

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

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

Acarya Kundakunda’s time

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

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

Acarya Kundakunda’s works

Acarya Kundakunda, who had great penchant for spiritual exposition, is
universally accepted as the author of the following treatises:
1. Pancastikayasara or Pancastikaya-samgraha
Samayasara
Pravacanasara
Niyamasara
Astapahuda or Atthapahuda
1) Darisanapahuda or Darsanapahuda (36 gatha)

O W

i)  Suttapahuda or Sttrapahuda (27 gatha)

iii)  Carittapahuda or Caritrapahuda (45 gatha)

iv)  Bohipahuda or Bodhapahuda (62 gatha)

v)  Bhavapahuda (165 gatha)

vi)  Mokkhapahuda (106 gatha)

vii) Lirigapahuda (22 gatha)

viii) Silapahuda (40 gatha)
Besides these, the authorship of ‘Rayanasara’ is attributed to Acdrya
Kundakunda. However, as its several versions have different number and

sequence of verses (gatha), some scholars are indecisive about attributing
this treatise to Acarya Kundakunda.

Every treatise mentioned above is a profound masterpiece, composed on
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the strength of knowledge (jiiana) that is beyond-the-senses (atindriya).
Even the best of brains found it difficult to comprehend and assimilate the
Truth contained in these. This prompted some prominent and learned
dcarya, including Acarya Amrtacandra and Acarya Jayasena, to write
elaborate commentaries on some of Acdarya Kundakunda’s works to help
the ascetics as well as the laymen understand the concepts and tenets
contained in these texts. Fortunate are those who are able to reach, read
and assimilate the teachings contained in these Scripture.

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

‘Pancastikaya-samgraha’ of Acarya Kundakunda

Pancastikaya-samgraha or Pancastikaya-sara or Pancastikaya-prabhrita
(known briefly as Pancastikaya and spelled commonly as Panchastikaya)
is one of the four most important and popular works of Acarya
Kundakunda, the other three being Samayasara, Pravacanasara and
Niyamasara. The original text of Parncastikaya-samgraha is in Prakrit
language and contains a total of 173 verses (gatha). This profound
composition has been divided into two mega-chapters. The first mega-
chapter, titled ‘The Six Substances (dravya) including the Five-with-
Bodily-existence (pancastikaya) has 104 verses. The second mega-
chapter, titled ‘The Nine Objects (padartha)— and the Path to Liberation’
has 69 verses, including 20 concluding verses that provide a ‘Brief
Explanation of the Path to Liberation’.

Pancastikaya-samgraha expounds some extremely profound concepts of
Jaina metaphysics — the philosophy of being and knowing — including the
nature of the pure soul-substance (jivastikaya) which is integral to the
seven realities (fattva), the nine objects (padartha), the six substances
(dravya), and the five substances with bodily-existence (astikaya).

The group of five substances with bodily-existence — pancastikaya — is
called the ‘samaya’. These five substances, collectively, constitute the
universe-space (loka). Outside this universe-space (loka) is the infinite
non-universe-space (aloka), comprising just the pure space (akasa). That
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which is amenable to perception by the five senses is the matter-body
(pudgalastikaya). That which is marked by consciousness (cetanatva) is
the soul-body (jivastikaya). The medium-of-motion (dharma dravya) is
the instrumental-cause (nimitta karana) that renders assistance in the
motion of the soul and the matter. The medium-of-rest (adharma dravya)
is the instrumental-cause (nimitta karana) that renders assistance in the
rest of the soul and the matter. The substance-of-space (akasa dravya)
provides room — avagahana - to all substances at the same time. The
substance-of-time (kala dravya) renders assistance to all substances in
their continuity of being through gradual changes —vartana — and in their
modification through time. These (six substances) enter into one another,
provide room to one another, and mix with one another; still these do not
leave their respective own-nature (svabhava,).

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

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

The auspicious (Subha) modifications (parinama) of the soul (jiva) are
merit (punya) and the inauspicious (aSubha) modifications of the soul
(jiva) are demerit (papa). Through these modifications the matter
(pudgala) gets transformed into the material-karmas (dravyakarma).
The influx-of-merit (punyasrava) takes place in the soul (jiva) that has
commendable (prasasta) attachment (raga), compassion (anukampa),
and absence-of-evil-inclinations (citta-akalusata).

Excessive negligent-activity (pramada-carya), evil-inclination (kalusata),
hankering after sensual-pleasures (visaya-lolupata), causing anguish to
others (para-paritapa), and slandering others (para-apavada), are causes
of influx-of-demerit (papasrava).

The disposition (bhava) that causes the influx (asrava) of either merit
(punya) or demerit (papa) makes the soul (jiva) ‘paracaritra’, i.e., with
conduct (caritra) based on the others.

If the soul (atma), sullied with dispositions (bhava) of attachment (raga),
etc., due to being bound with the karmas, engages in auspicious (Subha)
and inauspicious (asubha) activities on rise of such dispositions (bhava),
then, it gets into bondage (bandha) with the material-karmas (pudgala
karma).

In the absence of the cause (hetu) of bondage (bandha) [delusion (moha),
attachment (raga) and aversion (dvesa)], the knowledgeable-soul (jriant),
as a rule, is shielded from the influx (asrava) of karmas, and in the
absence of the influx (asrava), (fresh) karmas do not bind with it. When
the soul (jiva) gets rid of transformations due to the deluding (mohaniya)
karmas, its cognition (upayoga) turns into pure-cognition (Suddho-
payoga). It then adopts conduct (caritra) based on the own-nature
(svabhava) of the soul — svasamaya or svacaritra.

From the real point-of-view (niscaya naya), the soul (atma) itself, when
established in the trio of right-perception (samyaktva, samyagdarsana),
right-knowledge (samyagjniana), and right-conduct (samyakcaritra), is
the real (niscaya) path to liberation (moksa). It does not perform
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activities, like anger (krodha), and does not give up what it inherently
holds — knowledge (jiana) and perception (darsana). Undivided interest
(ruci) in own-soul is right-perception (samyaktva, samyagdarsana),
knowledge of own-soul is right-knowledge (samyagjnana), and
unwavering experience (anubhiiti) of own-soul is right-conduct (samyak-
caritra). These three — the indiscrete Three-Jewels (abheda ratnatraya) —
constitute the real (niscaya) path to liberation (moksa).

The soul (jiva) with devotion to the Arhat, the Siddha, their idols
(pratima), the Scripture (Ggama, sastra), the congregation of ascetics
(munigana), and the knowledge (jiiana), gets bound with excessive merit
(punya). However, it (such devotion) does not destroy the karmas.

The soul (jiva) which, with devotion to the Arhat, the Siddha, their idols
(pratima) and the Scripture (agama, $astra, jinavani), observes supreme-
restraint (parama samyama) and performs austerities (tapa), goes to the
celestial-world (devaloka). It would attain liberation (moksa) in another
birth as a human-being (manusya), after getting established in the pure-
soul-substance (Suddhatmatattva,).

So, do not entertain even the slightest of attachment (raga) for any object.
This way, the potential (bhavya) soul (jiva) becomes without-attachment
(vitaraga) and crosses the ocean of worldly-existence (samsara). The soul
(atma) attains, as never before, the state of liberation (Siddha). It darts
up and reaches the end of the universe (loka). Such a soul (atma), on its
own, becomes all-knowing (sarvajria), all-perceiving (sarvalokadarsi),
and experiences sense-independent (atindriya) happiness that is infinite,
without-impediment (avyabadha), self-born, and incorporeal (amirtika).

The Siddha do not exhibit the attributes of the worldly-souls (jiva),
though not altogether rid of these attributes. The liberated-souls
(Siddha) are without the body and beyond description through words.

We are fortunate in having access to two extremely helpful commentaries
on Pancastikaya-samgraha. One, called ‘Samayavyakhyd’, is by Acarya
Amrtacandra [circa 10th century Vikrama Samvat! (VS)]. This
commentary is brief and to-the-point; at places, it is too technical and
complex for the general reader. Two, called ‘Tatparyavrtti’, is by Acarya

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

- —

Some Important Tenets of Jaina Epistemology

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

Teachings contained in the Jaina Scripture revolve around the soul-
substance (jiva dravya), its attributes and modes, and its distinctiveness
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from other substances. Every statement is made from a particular point-
of-view (naya) that must be ascertained to understand the true meaning
ofthe assertion.

Some important tenets of Jaina epistemology are described here as aid to
understanding the profound teachings contained in the Holy Scripture
‘Paincastikaya-samgraha’ by Acarya Kundakunda. Without understand-
ing and appreciating these tenets, the reader is likely to get confounded
and even misguided.

IHTAATE AT EGE - anekantavada and syadvada

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

Acarya Amrtacandra, in Purusarthasiddhyupdya, has termed the
doctrine of non-absolutism — anekantavada — as the root of the Jaina
Scripture. Without a clear understanding of this gem of Jainism, men of
this world are like the blind men of the parable (of six blind men and the
elephant); they insist on their partial knowledge being accepted as the
whole truth:

YA St g faeR o |
HeheEaAtaarH fatreme TaEEeR=E 1| (R)

I bow to anekanta [(the doctrine of) manifold points-of-view — non-
absolutism], the root of unmatched Jaina Scripture, that reconciles
the partial viewpoints of men, born blind, about the elephant, and
which removes all contradictions about the nature of substances by
apprehending the reality through multiplicity of viewpoints.

Syadvada is the expression of anekantavada in logical and predicational
form. Each individual character of the object-of-knowledge is called a
naya. A naya thus reveals only a part of the totality, and should not be
mistaken for the whole. A synthesis of different viewpoints is achieved by
the doctrine of conditional predication - syadvada — wherein every
viewpoint is able to retain its relative importance. Syadvada, which
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literally signifies assertion of possibilities, seeks to ascertain the meaning
of the object-of-knowledge from all possible standpoints. Its chief merit is
the anekanta, or many-sided view of logic. This, it would be seen at once, is
most necessary in order to acquire complete knowledge about anything.

Acarya Samantabhadra’s Svayambhiistotra:
TehTagETau e avd WHIUT g dedaayrat |
AT Yuitd Glad W Adqcmrelies @ed: | (R-3-%2)

O Lord Suvidhinatha! With the light of your omniscience you had
promulgated the nature of the reality in a manner which
contradicts the absolutist (ekanta) point-of-view, well-founded, and
incorporates the principle of predication involving both, the
affirmation and the negation, depending on the point-of-view.
Others have not been able to view the nature of the reality in such
light.

The particle ‘syad’ in a sentence qualifies the acceptance or rejection of
the proposition or predication. It refers to a ‘point-of-view’ or ‘in a
particular context’ or ‘in a particular sense’. The ‘vada’ presents a theory
of logic and metaphysics. Syadvada means a theory of predication of the
reality from different points-of-view, in different contexts or from
different universes of discourse. Syadvada is the expression of the
pictures of the reality obtained from different points-of-view in definitive
and determinate logical predications. There is no uncertainty or
vacillation in the expression. Syadvada promotes catholic outlook of
many-sided approach to the problem of understanding the reality. It is
anti-dogmatic and presents a synoptic picture of the reality from different
points-of-view. Syadvada expresses protest against the one-sided, narrow,
dogmatic and fanatical approach to the problems of the reality. It affirms
that there are different facets of the reality and these have to be
understood from various points-of-view by the predications of
affirmation, negation and indescribability.

Acarya Samantabhadra’s Aptamimamsa:
TGIE: T IehT=IeaNTd fhamtaigr: |
AU RATeafaviTeh: 1| (g0%)
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Discarding the absolutist (ekanta) point of view and observing the
practice of using the word ‘katharcit’ — ‘from a certain viewpoint’,
or ‘in a respect’, or ‘under a certain condition’ — is what is known
as syadvada — the doctrine of conditional predication. It embraces
the seven limbs (saptabhanga) of assertion, the one-sided but
relative method of comprehension (naya), and also the acceptance
and rejection of the assertion.

Syadvada consists in seven vocal statements adorned by the qualifying
clause ‘in a way’ — syad. When in regard to a single entity — soul, etc. —an
enquiry is made relating to its attribute — existence, etc. — with an all-
round examination there is the possibility of seven statements, adorned
by the term ‘quodammodo’ or ‘in a way’ (syad). This is called the ‘seven-
nuance system’ (saptabhangi). When something is stated about a
substance, viewed through a flux of modifications, there would be seven
modes of predication. (see Panicastikaya-samgraha, verse 14, p. 29-34.)
Things are neither existent nor non-existent absolutely. Two seemingly
contrary statements may be found to be both true if we take the trouble of
finding out the two points-of-view from which the statements were made.
For example, a man may be a father with reference to his son, and a son
with reference to his father. Now it is a fact that he can be a son and a
father at one and the same time. A thing may be said to be existent in a
way and non-existent in another way, and so forth. Syadvada examines
things from seven points-of-view, hence the doctrine is also called
saptabhangt naya (sevenfold method of relative comprehension). The
primary modes of predication are three — syad-asti, syad-nasti and syad-
avaktavya; the other four are obtained by combining these three.

Every object admits of a four-fold affirmative predication (svacatustaya)
with reference to its own substance (svadravya), own space (svaksetra),
own time (svakala), and own nature (svabhava). Simultaneously a four-
fold negative predication is implied with reference to other substance
(paradravya), other space (paraksetra), other time (parakala), and other
nature (parabhava). The substance of an object not only implies its
svadravya but differentiates it from paradravya. It becomes logically
necessary to locate a negation for every affirmation and vice-versa. We
must not only perceive a thing but also perceive it as distinct from other
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things. Without this distinction there cannot be true and clear perception
of the object. When the soul, on the availability of suitable means, admits
of the four-fold affirmation with respect to svadravya, svaksetra, svakala,
and svabhava, it also admits of the four-fold negation with respect to
paradravya, paraksetra, parakala, and parabhdva. The attributes of
existence and non-existence in an object are valid from particular
standpoints; the validity of the statement is contingent on the speaker’s
choice, at that particular moment, of the attribute that he wishes to bring
to the fore as the other attributes are relegated to the background. There
is conditional affirmation of a substance, from a particular point-of-view
and conditional negation from another point-of-view. Two views,
existence and non-existence, are not without any limitation; these views
are neither totally inclusive nor totally exclusive to each other. Leaving
out the limitation will lead to nihilistic delusion. Affirmation, when not in
conflict with negation, yields the desired result of describing truly an
object of knowledge. Only when affirmation and negation are juxtaposed
in mutually non-conflicting situation, one is able to decide whether to
accept or reject the assertion. This is how the doctrine of conditional
predication (syadvada) establishes the Truth.

The seven modes of predication may be obtained in the case of pairs of
opposite attributes like eternal and non-eternal, one and many, and
universal and particular. These pairs of opposites can very well be
predicated of every attribute of the reality. In case of contradictory
propositions, we have two opposite aspects of the reality, both valid,
serving as the basis of the propositions. Hence there is neither doubt nor
confusion; each assertion is definite and clear.

This seven-fold mode of predication (saptabharngi) with its partly meant
and partly non-meant affirmation (vidhi) and negation (nisedha),
qualified with the word ‘syad’ (literally, in some respect; indicative of
conditionality of predication) dispels any contradictions that can occur in
thought. The student of metaphysics in Jainism is advised to mentally
insert the word ‘syad’before every statement of fact that he comes across,
to warn him that it has been made from one particular point-of-view,
which he must ascertain.

The viewpoints of absolute existence, oneness, permanence, and
describability, and their opposites — absolute non-existence, manyness,

XXIII



Parncastikaya-samgraha

non-permanence, and indescribability — corrupt the nature of the reality
while the use of the word ‘syad’ (conditional, from a particular
standpoint) to qualify the viewpoints makes these logically sustainable.

Acarya Samantabhadra’s Svayambhiistotra:
I TGIEEd TR RISRIE: TgIe: |
TR 7 Wger fgaaferieng-fivatrengra: | (R¥-3-23¢)

O Supreme Sage! Being qualified by the word ‘syad’ (meaning,
conditional, from a particular standpoint), your doctrine of
conditional predication (syadvada) is flawless as it is not opposed to
the two kinds of valid knowledge (pramana) — direct (pratyaksa)
and indirect (paroksa). The wisdom propounded by the others, not
being qualified by the word ‘syad’, is fallacious as it is opposed to
both, the direct as well as the indirect knowledge.

Realities of bondage and liberation, causes of these, attributes of the soul
that is bound with karmas and the soul that is liberated, can only be
incontrovertibly explained with the help of the doctrine of conditional
predication (syadvada), certainly not by absolutist (ekanta) views.

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

Acarya Samantabhadra’s Aptamimamsa:

TGIEhaeiAT Faavaueho™ |

g: HIATSHTT=T gata-aau 9ad I (oY)

Syadvada, the doctrine of conditional predication, and kevalajiiana,
omniscience, are both illuminators of the substances of reality. The
difference between the two is that while kevalajiiana illumines
directly, syadvada illumines indirectly. Anything which is not

illuminated or expressed by the two is not a substance of reality
and hence a non-substance (avastu).
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uroT 37 99 - pramana and naya

Objects possess innumerable attributes and may be conceived from as
many points-of-view, i.e., objects truly are subject to all-sided knowledge
(possible only in omniscience or kevalgjiiana). What is not composed of
innumerable attributes, in the sphere of the three times, is also not
existent, like a ‘sky-flower’.
Acarya Samantabhadra’s Aptamimamsa:
AT THIUT o FAIead 9T |
AN o T wgeTaEehad | (20%)
O Lord ! As per your teaching, that by which substances (souls and
non-souls) are rightly known, or knowledge alone, is pramana (lit.
the method of knowledge). Pramana is of two kinds: first, direct
(pratyaksa) — omniscience (kevalajiiana) — which knows the whole
range of objects of knowledge simultaneously, without gradation —
akramabhavi, and second, indirect (paroksa), which knows the
objects of knowledge partially and in succession — kramabhauvi.
Knowledge in succession features the doctrine of conditional
predication (syadvada) and ascertainment, without contradiction,
of one particular state or mode of the object, called naya.

The ordinary human being cannot rise above the limitations of his senses;
his apprehension of the reality is partial and it is valid only from a
particular viewpoint. This leads to the concept of ‘naya’. When ordinary
human knowledge is partial, a new method of stating our approach to the
complex reality had to be devised, and that is the doctrine of conditional
predication — syadvada. Thus, syadvada is the direct result of the strong
awareness of the complexity of the object of knowledge and the limitation
of human apprehension and expression.

Acarya Umasvami’s Tattvarthasitra:
THIOTEREERE: 1 ( §-§ )
The knowledge (of the seven categories) is attained by means of
pramana and naya.
Pramana is of two kinds, namely, for oneself (svartha) and for others
(parartha). All forms of knowledge, except scriptural knowledge,
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constitute pramana for oneself. But scriptural knowledge is of both kinds
— for oneself and for others. Valid knowledge or knowledge itself
constitutes pramana for oneself and knowledge in form of words
constitutes pramana for others. The naya are divisions of pramana.

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
distinction between the substance and its attributes but grasps the object
in its entirety. But naya looks at the object from a particular point-of-view
and puts emphasis on a particular aspect of the object. Both pramana and
naya are forms of knowledge; pramana is sakaladesa — comprehensive
and absolute, and naya is vikaladesa — partial and relative. 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.

Thus, partial knowledge from a particular point-of-view that is under
consideration is the object of naya and it helps in accuracy of expression
through illustration (drstanta). Naya deals only with the particular point-
of-view of the speaker and does not deny the remaining points-of-view, not
under consideration at that time. Pramana is the source or origin of naya.
It has been said in the Scripture, “On the acquisition of knowledge of a
substance derived from pramana, ascertaining its one particular state or
modeisnaya.”

Naya is neither pramana nor apramana (not-pramana). It is a part of
pramana. A drop of water of the ocean can neither be considered the ocean
nor the non-ocean; it is a part of the ocean. Similarly, a soldier is neither
an army nor a non-army; he is a part of the army. The same argument goes
with naya. Naya is partial presentation of the nature of the object while
pramana is comprehensive. Naya does neither give false knowledge nor
does it deny the existence of other aspects of knowledge. There are as
many naya as there are points-of-view.

As regard the fruit of pramana, there is satisfaction in the attainment of
knowledge. The soul, whose knowledge-nature is clouded by the foreign
matter of karmas, finds satisfaction in determining the nature of
substances with the help of the senses. That is spoken of as the fruit of
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knowledge (or of pramana). Or the attainment of equanimity (upeksa)
and the destruction of ignorance (aj7iana) may be considered the fruit.
Equanimity is freedom from attachment and aversion. Also, on the
destruction of darkness, that is ignorance, the self attains the power of
discrimination between what needs to be accepted and rejected. (see
Acarya Samantabhadra’s Aptamimamsa, verse 102.)

Acarya Umasvami’s Tattvarthasitra:

T e NS AV A Eea T =14 1| ( 2-33)

The figurative — naigama, the generic — samgraha, the systematic —
vyavahara, the straight — rjusiitra, the verbal — Sabda, the
conventional — samabhiridha, and the specific — evambhiita are the
standpoints (naya).

These terms are now defined briefly.

The figurative standpoint (naigama naya) takes into account the purpose
or intention of something which is not yet accomplished. For instance, a
person with an axe in his hand is asked by someone for what purpose is he
going. The person replies that he is going to fetch a wooden measure
(prastha). But at that time the wooden measure is not present; the
reference to the wooden measure is the mere intention to make it. Such
instance of general custom where the intention alone of accomplishing a
task is referred to as the basis for speech is the figurative standpoint
(naigama naya).

The generic standpoint (samgraha naya) is that which comprehends
different substances, belonging to the same class, under one common
head. For instance, the words existent (sat), substance (dravya), and jar
(ghata). The word ‘existent’ (sat) groups together, without distinction, all
substances characterized by existence as per the general rule of
perception and discernment. Further, when the word ‘substance’
(dravya) is mentioned, the soul, the non-soul, etc., and their subdivisions
are grouped together, as all these fulfill the definition of substance. When
the word ‘jar’ (ghata) is mentioned, it includes all jars which are inferred
from the word ‘jar’ and its perception and discernment. Other things also
are the subject matter of the generic point of view (samgraha naya) in the
same way.
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The division of reality or objects comprehended by the generic viewpoint,
in accordance with the rule, is the systematic standpoint (vyavahara
naya). What is the rule? The rule is that the analysis or division into
subclasses proceeds in the order of succession. It is as follows. That, which
is comprehended as existence by the generic view, without reference to
the particular objects, is not conducive to the ways of the world. Hence the
systematic standpoint is sought. That which ‘exists’ (sat) is either a
substance or an attribute. Social intercourse is not possible even by the
word ‘substance’ (dravya) of the generic standpoint, without its
subdivisions like the soul (jiva) and the non-soul (¢jiva). Further, the soul
(jiva) and the non-soul (gjiva), solely from the generic standpoint, are not
conducive to worldly occupations. Hence these are further subdivided
into the deva, infernal beings, etc., and jar, etc., by resorting to the
systematic standpoint (vyavahara naya). This standpoint operates up to
the point beyond which no further subdivisions are possible.

That, which addresses the straightforward (present) condition, is the
straight viewpoint (r7jusitra naya). This viewpoint leaves out things of the
past and the future and comprehends the present mode of things, as no
practical purpose can be served by things past and things unborn. It
confines itself to the present moment. It is contended that it would violate
the ways of the world. No. Only the object of this viewpoint is indicated
here. The intercourse of the world is promoted by the aggregate of all the
viewpoints.

The verbal viewpoint (Sabda naya) is intent on removing the anomalies or
irregularities with regard to gender, number, case, etc. Although the
original text highlights many irregularities, just two of these are
mentioned here. Irregularity of gender (lirigavyabhicara) — puspa, taraka
and naksatra — these are of different genders. Yet these are used as
substitutes. Irregularity of time (kalavyabhicara) — ‘visvadrsvasya putro
Jjanita’ — ‘A son who has seen the world will be born to him.” Here, what
will take place in the future (i.e., seeing the world) is spoken of as having
taken place in the past. Though such usage prevails by convention or
custom, yet the verbal viewpoint considers it improper as words with
different meanings cannot be clubbed. If this is opposed to what is
universally current, let it be so. Here truth is investigated; medical
treatment (medicine) does not satisfy the whimsies of the patient!
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As it consists of forsaking several meanings, it is called the conventional
viewpoint (samabhiriidha naya). It gives up the several meanings and
becomes current in one important sense. For instance, the word ‘gau’ has
several meanings such as speech but, by convention, it has come to denote
the cow. Or, words are employed to convey the knowledge of the objects.
That being so, from every word arises knowledge of one particular object.
Hence it is useless to employ synonyms. With the change of the word, the
meaning too must change. The conventional viewpoint (samabhiriidha
naya) abandons several meanings of the word. For instance, ‘Indra’,
‘Sakra’ and ‘purandara’ are three words that are used to describe the lord
of the celestial being. But these must have three meanings. ‘Indra’ means
the one who is endowed with authority and supremacy, ‘Sakra’ means the
strong one, and ‘purandara’ means the one who destroys cities. Same
kind of distinction applies to all words. The important sense of the word,
ignoring its several meanings, becomes the conventional viewpoint
(samabhiridha naya). For instance, “Where do you reside?” The answer
is, “I reside in myself.” Why? It is because one substance cannot reside in
another. If, on the other hand, one thing can reside in another, then there
would be knowledge and colour, etc., in the sky.

That which determines or ascertains an object as it is in its present state
or mode is called the specific viewpoint (evambhiita naya). According to
this standpoint, a word should be used to denote an object only when it is
in the state which the word connotes. When he issues commands, then
only is he the lord (Indra). And at that time he is neither the consecrator
nor the worshipper. Only when it goes, it is the cow, and not when it stands
still or lies down. Or that, which determines a soul by its present mode of
knowledge, is the actual standpoint. For example, the soul which cognizes
IndraisIndra, and that which cognizes fire is fire.

The seven standpoints (naya) are successively of finer scope or smaller
extent, and the succeeding standpoint is dependent on the one preceding
it. These points govern the order of their mention in the sitra. Each
preceding naya has greater range and divergence than the succeeding
one. Since the substance has infinite characteristics, the standpoints are
of numerous subdivisions. All naya, with either primary or secondary
importance, are interdependent, and a harmonious combination of these
paves the way to right faith (samyagdarsana). These are like the cotton
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threads which, when interwoven in the proper form, produce cloth that
wards off cold and provides comfort to the body. But if each thread
remains independent and separate, the purpose is not served.

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

A particular standpoint (naya), when treated as absolute (independent of
other naya), is wrong (mithya) knowledge. When treated as relative
(dependent on other naya) it constitutes right (samyak) knowledge.

Acarya Samantabhadra’s Svayambhiistotra:
7 ua Freerfurerean T faensoer: worgontym: |
q U A foueTe o q: URERelT: WuliueRTioT: I ( 3-2-§2)

O Unblemished Lord Vimalanatha! Those who hold the one-sided,
standalone points of view such as describing a substance absolutely
permanent (nitya) or transient (ksanika), harm themselves and
others, but, as you had proclaimed, when the assertions are
understood to have been made only from certain standpoints, these
reveal the true nature of substances, and, therefore, benefit self as
well as others.

fHgera 3R =@ER - niscaya and vyavahara

The Scripture uses two broad classifications of standpoints (naya):

1) In terms of the substance (dravya) and the mode (paryaya) — the
dravyarthika naya and the paryayarthika naya. Dravyarthika naya refers
to the general attributes of the substance, and paryarthika naya refers to
the constantly changing conditions or modes (paryaya) of the substance.
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2) In terms of the real or transcendental (niscaya) and the empirical
(vyavahara)-the niscaya naya and the vyavahara naya.

Niscaya naya (9=@ 7@ ) - It represents the true and complete point-
of-view. There is no distinction between the substance (dravya) and its
qualities (guna) and there is no figurative (upacarita) suggestion in the
statement. “The soul is one with the wealth ofits attributes.”
Transcendental point-of-view (niscaya naya) has two main subdivisions:
a) Suddha niscaya naya (35 fw=a 7@ ) - It holds the self in its

pure and unconditioned state (the nirupadhi state) that has no
associated karmic contamination. Disentangled from all its
material environment and limitations, the self radiates in its
pristine glory through the wealth of its infinite qualities. Pure and
unalloyed expression of the nature of the self is the topic of suddha
niscaya naya — e.g., “Omniscience (kevalajiiana) is the soul.”
b) asuddha niscaya naya (395 =@ 7a) - This naya
contemplates the self as caught in the meshes of material
environment (the sopadhi state). The presence of karmic
contamination makes it impure or asuddha. Its intrinsic glory is
dimmed but still it is viewed as a whole with its complete nature as
expressed in its attributes though somewhat warped by alien
influences - e.g., “Sensory knowledge, etc., (matijiianadi) is the
soul,” and “Attachment, etc., (ragadi) is the soul.”
Vyavahara naya (98X 79 ) — The empirical point-of-view (vyavahara
naya) makes distinction between the substance (dravya) and its qualities
(guna) and there may be figurative (upacarita) suggestion in the
statement. The term vyavahara implies analysis of the substance
(dravya) with differentiation of its attributes (guna) from the underlying
substance. The complex nature of the self is analyzed with respect to its
diverse qualities, and attention is directed to any particular attribute that
may be of current interest.
The empirical point-of-view (vyavahara naya), too, has two main
subdivisions:
a) sadbhuta vyavahdra naya (959 @@ag” 9 ) — The term
sadbhiita implies the intrinsic nature of the thing. Though
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essentially inseparable, this naya makes distinction between the
substance (dravya) and its subdivisions like qualities (guna), modes
(paryaya), nature (svabhava) and agent (karaka). This naya
envisages distinction in an indivisible whole.
Sadbhiita vyavahara naya has two subcategories:
a-1) anupacarita sadbhiita vyavahara naya ( =R
|Hd @dgr 19 ) — This naya holds the self in its pure and
uncontaminated state (nirupadhi state) but makes distinction
between the substance (dravya) and its attribute (guna) - e.g.,
“Omniscience (kevalajiiana) is the attribute of the soul,” and
“Right faith, knowledge and conduct constitute the path to
liberation.”
a-2) upacarita sadbhuta vyavahdara naya (3uaRa A
FagR T4 ) — This naya holds the self as caught in the meshes of

material environment (sopadhi state) and makes distinction
between the substance (dravya) and its attribute (guna) - e.g.,
“Sensory knowledge (matijiiana) is the attribute of the soul.”

b) asadbhiita vyavahara naya ( 3€gHd G 79 ) — The term

asadbhiita implies importation of alien substance or its qualities
into the substance under consideration or its qualities. In essence,
asadbhiita vyavahdara naya envisages oneness in essentially distinct
substances. The expression under this naya is figurative; e.g., an
‘earthen-pot’ is conventionally termed as a ‘ghee-pot’ due to its
usage.
Asadbhiita vyavahara naya, too, has two subcategories:
b-1) anupacarita asadbhiita vyavahara naya ( 3FTT=RAT
3HqYd FagR ) — This naya makes no distinction between
two substances that stay together and appear to be indistinct.
Anupacarita has no metaphorical or figurative implication. For
example, the statement, “This body is mine,” is sanctioned by
the intimate interrelation that exists between the soul and the
body. Another example of this naya is, “The soul is the cause of
material-karmas (dravyakarma).”
b-2) upacarita asadbhuta vyavahara naya (39=ia
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JHIHA FagR 9 ) — Upacarita is usage sanctified by

convention but with no intrinsic justification. Here the alien
thing with which the self is identified lacks intimate relation
that exists between the soul and the body; e.g., “My ornament.”
Only in a figurative sense can one call the ornament as one’s
own; similarly, certain individuals, the son or the wife, as one’s
own. Identification of the self with other things is a figurative
and transferred predication and that is upacarita asadbhiita
vyavahara naya.

Though the transcendental point-of-view (niscaya naya) and the
empirical point-of-view (vyavahara naya) differ in their application and
suitability, both are important to arrive at the Truth. The former is real,
independent, and focuses on the whole of substance. The latter is an
imitation, dependent, and focuses on the division of substance. The pure,
transcendental point-of-view (niscaya naya) expounded by those who
have actually realized the Truth about the nature of substances is
certainly worth knowing. For those souls who are in their impure state
(like the householder engaged in virtuous activity) the empirical point-of-
view (vyavahara naya) is recommended. The beginner is first trained
through the empirical point-of-view (vyavahdra naya). Just as it is not
possible to explain something to a non-Aryan except in his own non-
Aryan language, in the same way, it is not possible to preach spiritualism
without the help of the empirical point-of-view (vyavahdra naya).
However, the discourse is of no use if the learner knows only the empirical
point-of-view (vyavahdara naya); the transcendental point-of-view
(niscaya naya) must never be lost sight of. Just like for the man who has
not known the lion, the cat symbolizes the lion, in the same way, the man
not aware of the transcendental point-of-view (niscaya naya) wrongly
assumes the empirical point-of-view (vyavahara naya) as the Truth. The
learner who, after understanding the true nature of substances from both
points-of-view, the transcendental as well as the empirical, gets unbiased
toward any of these reaps the full benefit of the teachings.

Attainment of the state of without-attachment (vitaraga) is possible only
by relying on both points-of-view, the real (niscaya) and the empirical
(vyavahara). When applied in relation to each other, these two points-of-
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view become the goal (sadhya) and the means (sadhaka) of each other.
Absolutistic reliance on any of these cannot provide liberation. (see also
Parncastikaya-samgraha, explanatory note on verse 172, p. 327-328.)

A, TUT 3R Ui - dravya, guna and paryaya

Acarya Kundakunda’s Pravacanasara:

IR R AT aTH g |

TUTE o HUSSTE & 4 godl fa geafd | (R-3)

That which does not leave its own nature (of existence — sat),
characterized by origination (utpada), destruction (vyaya) and

permanence (dhrauvya), and endowed with modes (paryaya) and
qualities (guna), is a substance (dravya).

Acarya Umasvami’s Tattvarthasitra:

TETEE g I (4-3¢)

That which has qualities and modes is a substance.

gearsran FRUT IO 0 (%-%g )
Those that have substance (dravya) as their substratum and are

not themselves the substratum of other qualities are qualities

(guna).

That in which qualities (guna) and modes (paryaya) exist is a substance
(dravya). What are qualities and what are modes? Those characteristics
which exhibit association (anvaya) with the substance are qualities.
Those characteristics which exhibit distinction or exclusion (vyatireka) —
logical discontinuity, “when the pot is not, the clay is,” — are modes. A
substance possesses both. That which makes distinction between one
substance and another is called a quality, and the particular state of a
substance is called a mode. The substance (dravya) is inseparable
(residing in same substratum - ayutasiddha) from its qualities, and
permanent (nitya).

That which distinguishes one substance from all others is its distinctive
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quality. Only the presence of this quality makes it a substance. If such
distinctive characteristics were not present, it would lead to intermixture
or confusion of substances. For instance, souls are distinguished from the
matter by the presence of qualities such as knowledge. The matter is
distinguished from the souls by the presence of form (colour), etc.
Without such distinguishing characteristics, there can be no distinction
between the souls and the matter. Therefore, from the general point-of-
view, knowledge, etc., are qualities always associated with the soul, and
form, etc., are qualities always associated with the matter. For instance, in
living beings, these qualities are knowledge of pitcher, knowledge of cloth,
anger, pride, etc., and in matter these qualities are intense or mild odour,
colour, ete. Knowledge is a quality (guna) of the substance-of-soul (jiva
dravya) but it is subject to change; for example, it can change from
sensory knowledge to scriptural knowledge. Such changes are modes
(paryaya) of the quality (guna) called knowledge. The collection or
aggregate of qualities (guna) and modes (paryaya), which somehow is
considered different from these, is called a substance (dravya). If the
aggregate were completely the same, it would negative both, the
substance and the qualities.

From the point-of-view of designation (sany7ia), etc., qualities are
different from the substance. Yet, from another point-of-view, qualities
are not different from the substance as they partake of the nature of
substance and are not found without the substance. Whatever condition
or form the substance, such as the medium of motion, takes, that
condition or form is called its modification (parinama). It is of two kinds,
without a beginning and with a beginning.

The substance (dravya) forms the substratum of qualities (guna) and
modes (paryaya). The substance (dravya) and its qualities (guna) are
inseparable and yet the substance is not the same as its qualities nor the
qualities same as the substance, though the substance manifests its
nature through qualities. The substance without qualities and qualities
dissociated from the underlying substance would all be meaningless
abstractions. Hence, in the world of reality, there can be no existence of
either dravya or guna independent of each other.

Qualities (guna) remain permanently in the substance (dravya) while the
modes (paryaya) change.
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General (samanya) and specific (visesa) qualities (guna)

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

Acarya Samantabhadra’s Svayambhastotra:
TYFHIT: FRAL TG T 5 TWHETIHRIR |
AV WTHTATITTTATTRT TARAIT TUTHETheUd: 1| ( 23--§R )

Just as the two mutually supportive causes, the substantial cause
(upadana karana) and the instrumental cause (nimitta karana),
result in the accomplishment of the desired objective, in the same
way, your doctrine that postulates two kinds of attributes in a
substance, general (samanya) and specific (visesa), and ascertains
its particular characteristic (naya) depending on what is kept as the
primary consideration for the moment while keeping the other
attributes in the background, not negating their existence in any
way, accomplishes the desired objective.

When the expression makes the general (samanya) aspect as its subject,
the specific (visesa) aspect becomes secondary and when the expression
makes the specific aspect as its subject, the general aspect becomes
secondary; thisis achieved by using the word ‘syad’ in expression.

Acarya Mailladhavala’s Nayacakko:
3tfeerd g™ goaT UHAT STHET |
W wgfuTel quugw faamue 1 (gR)

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

UTUT SHUT g A Tad ¢ W THuT S |
FESUNTEUIRSUTHAT § gl o I (23)

These sixteen qualities: knowledge (jiiana), perception (darsana),
happiness (sukha), strength (virya), colouration (ripa), taste (rasa),
smell (gandha), touch (sparsa), assistance in motion (gatihetutva),
assistance in rest (sthitihetutva), assistance in continuity of being
through gradual changes (vartanahetutva), assistance in providing
accommodation (avagahanahetutva), corporealness — having a form
(martatva), incorporealness — without having a form (amartatva),

consciousness (cetanatva), lifelessness (acetanatva) are specific
(visesa) qualities of substances.

Every substance (dravya) has eight general (samanya) qualities; the
substance of soul (jiva dravya) does not have the qualities of lifelessness
(acetanatva) and corporealness (mirtatva) out of the ten mentioned
above. Six specific (visesa) qualities are present in the jiva dravya -
knowledge (j7iana), perception (darsana), happiness (sukha), strength
(virya), incorporealness (amirtatva), and consciousness (cetanatva). The
matter (pudgala) has six specific (visesa) qualities: colouration (ripa),
taste (rasa), smell (gandha), touch (sparsa), corporealness (mirtatva),
and lifelessness (acetanatva). The medium-of-motion (dharma dravya)
has three specific (visesa) qualities: assistance in motion (gatihetutva),
incorporealness (amirtatva), and lifelessness (acetanatva). The medium-
of-rest (adharma dravya) has three specific (visesa) qualities: assistance
in rest (sthitihetutva), incorporealness (amirtatva), and lifelessness
(acetanatva). The substance of space (Gkasa dravya) has three specific
(visesa) qualities: assistance in providing accommodation (avagahana-
hetutva), incorporealness (amiirtatva), and lifelessness (acetanatva). The
substance of time (kala dravya) has three specific (visesa) qualities:
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assistance in continuity of being through gradual changes (vartana-
hetutva), incorporealness (amirtatva), and lifelessness (acetanatva).

IAE, = 31N & - utpada, vyaya and dhrauvya

The substance (dravya) is endowed with origination (utpada), destruction
(vyaya) and permanence (dhrauvya), without ever leaving its essential
character of existence (being or sat). Origination, destruction and
permanence are simultaneous and interdependent and are not possible
without the substance. Origination of the new mode 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.

The soul is a substance (dravya). Manifestation of consciousness (cetana)
is its quality (guna) and its modes (paryaya) are worldly states — human,
sub-human (plants and animals), infernal and celestial — before it may
finally get to the state of liberation. Qualities (guna) reside permanently
in the substance but the modes (paryaya) keep on changing. These three —
origination (utpada), destruction (vyaya) and permanence (dhrauvya) —
take place in modes (paryaya); modes (paryaya), as a rule, dwell in
substance (dravya), and, therefore, the three constitute the substance
(dravya).

Acarya Umasvami’s Tattvarthasitra:
SAEATdEga aq ll (4-30)
Existence (sat) is with (yukta) origination (utpada), destruction

(vyaya) and permanence (dhrauvya).

Acarya Kundakunda’s Pravacanasara:
IuTEg feHT fo~sid eIy uwsire |

Ted fe wifa forad awr T gafe wed 1R-R0
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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.

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 (anisa) of the whole (ansi), that is, the tree (vrksa).
These three parts (ansa) 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 (ansa) pertaining
to the modes (paryaya) of the whole (a71$7), that is, the substance (dravya).
If it be imagined that origination (u¢pada), 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), destruction (vyaya) and permanence (dhrauvya)
exist in modes (parydya), not in the substance (dravya). Modes (paryaya)
witness origination (utpada) and destruction (vyaya); also permanence
(dhrauvya) with respect to the substance (dravya). Modes (paryaya)
depend on the substance (dravya); in fact, modes are part of the 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). To the uninitiated, above statements may sound
confounding but one needs to appreciate that different points-of-view
make the bases of these statements.
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HAA 3 M - kevalajiiana and moksa

The soul established in pure-cognition (Suddhopayoga) attains, on
destruction of the four inimical karmas, omniscience (kevalajiiana) that
knows fully all objects of the three times (the past, the present, and the
future). The nature of the soul is knowledge, and knowledge is
coextensive with the objects-of-knowledge (jrieya); knowledge pervades
the objects-of-knowledge. Since the objects-of-knowledge are all objects of
the three worlds and the three times, it follows that omniscience, the fruit
of pure-cognition (suddhopayoga), knows all objects of the three worlds
and the three times.

Acarya Umasvami’s Tattvarthasitra:

g FAATE AT U= eraTeel shaetq Il ( R0-% )

Omniscience or perfect knowledge — kevalajriana — is attained on
destruction of delusion (moha), and on destruction of knowledge-
covering (jaandavarana), perception-covering (darsanavarana) and
obstructive (antaraya) karmas.

Acarya Amrtacandra’s Purusarthasiddhyupaya:
Tt U ;T AauEi: |
TUUTAA 3 Hehell Ylawheltad USTedTieteht I 1Ll

Victory to the Supreme Effulgence (omniscience — the infinite and
all-embracing knowledge) that images, as it were in a mirror, all
substances and their infinite modes, extending through the past,
the present, and the future.

The soul established in its Pure Self (through suddhopayoga) attains
omniscience (kevalajiana) without the help of or reliance on any outside
agency (such a soul is appropriately termed self-dependent or
svayambhit). 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
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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,).

On destruction of the four inimical (ghati) karmas, the self-dependent
soul - ‘svayambhii’ — attains infinite knowledge (that illumines the self as
well as all other objects) and indestructible happiness, both beyond the
five senses (as such, termed atindriya). It then is characterized by infinite
knowledge — kevalajiiana (on destruction of the jaanavaraniya karma),
infinite perception — kevaladarsana (on destruction of the darsana-
varaniya karma), infinite faith or belief in the essential principles of the
Reality - ksayika-samyaktva (on destruction of the mohaniya karma),
and infinite power — anantavirya (on destruction of the antaraya karma).
The own-nature (svabhava) of the soul is knowledge-bliss (jianananda),
manifested on attainment of its pure state of perfection, rid of all external
influence. Just as the brightness of the sun gets diffused on emergence of
the clouds but regains intensity as the clouds fade away, similarly, on
destruction of the inimical (ghatz) karmas, the soul regains its own-
nature of infinite knowledge-bliss (jranananda).

The Omniscient Lord (kevalajfiani) attains the light of knowledge that is
steady like the light of the jewel. It neither accepts nor rejects the objects-
of-knowledge (j7ieya) and the objects-of-knowledge (jrieya) do not cause
transformation in the soul. The soul experiences only the nature of own
soul by own soul, utterly indifferent to all external objects. As objects like
the pot and the board get reflected in the mirror without the mirror
wanting to reflect these, all objects-of-knowledge (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 (jiiata) and the seer
(drsta). The knowing soul is utterly different from all foreign objects; only
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empirically, there is the relationship of the knower (jiayaka) and the
known (jrieya).

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

Acarya Kundakunda’s Pravacanasara:

S |8 | UMUTHUTde o famet |

Tfee q el gE fa wifad afore ng-uu

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.

Omniscience (kevalajiana) is complete and without envelopment as it
pervades every space-point (pradesa) of the soul with its infinite energy. It
encompasses all objects-of-knoweldge (jiieya). Rid of the karmic dirt that
hinders infinite energy and causes of imperfections like doubt (samsaya),
it is pristine (nirmala). It knows without stages; it knows simultaneously
the whole range of objects-of-knowledge (jieya) 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,
absolute happiness.

Liberation (moksa) is the total destruction of all karmas; it is the fruit of
the human effort. With utter destruction of all karmas, the soul gets
liberated; it attains liberation (moksa) and becomes a Siddha. Liberation
implies complete destruction of the material-karmas (dravyakarma),
quasi-karmas (nokarma), and psychic-karmas (bhavakarma). The
worldly soul is with bondage of karmas; it is thus dependent from a
certain point-of-view. The same soul, on utter destruction of all karmas,
becomes independent.

Acarya Umasvami’s Tattvarthasitra:
TR AW SheeTehU faaHTel Wet: | ( R0-3 )

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

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

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

Acarya Amrtacandra’s Purusarthasiddhyupaya:
Fdhedl: UTHUS UTHTHT TeheT TS araTeT |
TS JEEET TEfd Ted IRR¥N

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

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

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

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

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

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

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

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

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

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

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

Robed in its natural garment of bliss, the liberated soul rises up to the
topmost part of the universe, called the Siddha §Sila, and resides there
forever, free from transmigration, i.e., the liability to repeated births and
deaths. Following description of the Siddha §ila is given in Acdrya
Nemicandra’s Trilokasara, verses 556, 557, 558:

At the top of the three worlds is the eighth earth called
Isatpragbhara which is one rajju wide, seven rajju long, and eight
yojana high.

In the middle of this earth is the Siddha ksetra (Siddha $ila) in the
form of a canopy (chatra), white like silver and with diameter equal
to that of the human region (45,00,000 ygjana long and as many
broad). It is eight yojana thick in the middle and decreases towards
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the margins like a bowl kept upright. In the upper layer of rarefied
air (tanuvatavalaya) of this Siddha ksetra reside the liberated pure
souls, the Siddha, endowed with eight supreme qualities. The
whole of the region below this abode of the pure souls is the region
of transmigration, known as the samsara, which is to be crossed
with the aid of the Supreme Teacher.

Though there is no origination or destruction by external causes in the
liberated soul, there is origination and destruction by internal causes.
Internal causes are described thus by the authority of the Scripture: Each
substance (dravya) has this attribute called the ‘agurulaghuguna’. Due to
this attribute, the substance undergoes six different steps of infinitesimal
changes of rhythmic fall and rise - ‘satgunahanivrddhi’. This wave-like
process is a common and natural feature of all substances, found in the
atom as well as in the mass. Origination and destruction are established
by these changes.

Acarya Samantabhadra’s Ratnakarandaka-sravakacara:

foremeviwfaareTg e favieas: |
Tfersren e f: sraammeaat= g@m 1231

The souls which attain liberation (moksa) dwell in uniform and
eternal bliss characterized by infinite knowledge, infinite faith,
infinite energy, complete equanimity, infinite bliss, absolute
desirelessness, and utmost purity (being rid of all material and
psychic karmas).

Acarya Nemicandra’s Trilokasdra:
wfeRhEERU cHErs & G frehree |
Il SruTafuTe fago wurgE Bife 1ngoll

The happiness appertaining to the king of kings (cakravarti), the
resident of the regions-of-enjoyment (bhogabhiimi), the lord of the
lower-celestials (dharanendra), the lord of the heavenly-kalpa
(devendra), and the lord of the heavens beyond the kalpa
(ahamindra), is successively infinitely more. The supreme
happiness or bliss that appertains to the Siddha paramesthi,
however, can only be described as: ‘Just one instant of bliss that the
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Siddha paramesthi enjoys is infinitely more than the combined
happiness that all the above mentioned worldly-beings (jiva) enjoy
during the course of their past, present and future lives.”

The supreme happiness of the Siddha paramesthi is indescribable; it is
beyond the senses, self-dependent, and devoid of fluctuations or
impediments whatsoever. The happiness of the worldly-beings (jiva), on
the other hand, is sense-perceived, dependent on outside objects, and
characterized by unease or anxiety. As the tongue of the man suffering
from acid reflux is not able to savour the most delectable food, similarly,
the soul which is soiled with the karmic dirt is not able to feel or depict the
supreme, unbounded happiness that appertains to the liberated soul.

——l)-- G—

Acarya Visuddhasagara ( zmerd fasrganm )
— the true guru

Right faith (samyagdarsana), from the empirical point-of-view, is to have
belief, as per the Reality, in the sect-founder (apta or deva), the Scripture
(agama or $astra), and the preceptor (fapobhrt or guru)l. There is,
however, a caveat: the faith should be free from three kinds of follies
(mudhata) — relating to the worldly customs (lokamidhata), relating to
the deities (devamiidhata), and relating to the preachers (gurumiadhata).
The Scripture has meticulously framed rules of conduct for the ascetic
(muni, Sramana). While scouting a true preceptor (guru), the following
excerpt from Acarya Gunabhadra’s Atmanusasana is highly relevant:

giaufarehet F[ET FfH: Wfaster
wRurferese antgerd=afget |
FEFACIRT Aishaal GEATSEgeT
Ffqufarmon afea= o |isk T6: Jard 1§ |

The one who has the wisdom about the reality of substances, has
assimilated the core of the Scripture, knows the ways of the world,

I See Acarya Samantabhadra’s Ratnakarandaka-sravakacara, verse 4, p. 18.
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has no desire for worldly riches and honour, has sharp intellect, is
serene, has sharp wit to know beforehand the answers to all future
questions, has the ability to face with calmness almost all kinds of
questions, enjoys lordship over the audience, is attractive, and is a
repository of good qualities; such leader of the congregation
(sangha) should deliver his discourse in clear and sweet words,
without speaking ill of others.

A tall order in this ‘kali’ age (the fifth aeon, called ‘dusama’)? Yes, but
present in this age also are pious souls, ascetics (muni, sSramana) and
householders (sravaka), endowed with right-faith (samyaktva, samyag-
darsana) who follow laudable conduct (caritra) according to the level of
the destruction-cum-subsidence (ksayopasama) of their conduct-
deluding (caritra-mohaniya) karmas. Acarya Visuddhasagara (born 18
December, 1971) is one such rare gem among the present-day ascetics.

A digambara ascetic (nirgrantha muni) since last twenty-nine yearsl,
Acarya Visuddhasagara’s greatest commitment is to study the Scripture.
A worthy son of ‘Mother Jinavani’, he spends maximum time, during the
day and at night, in her service. With dedication and extraordinary
concentration (ekagrata) he has brought out and assimilated profound
concepts and tenets found deep in the ocean of the Scripture, with their
associated five kinds of meanings — the word-meaning (Sabdartha), the
standpoint-meaning (nayartha), the sectarian-meaning (matartha), the
scriptural-meaning (agamartha) and the spiritual-meaning (bhavartha) -
beyond the reach of the ordinary souls.

As the then Muni Visuddhasagara completed his period-of-study (Siksa-
kala), his guru, Most Worshipful Acarya Viragasagara, in 2007, conferred
on him the status of the Chief Preceptor (Acdrya) that carries with it the
responsibility of nurturing other potential souls who wish to tread the
holy path to liberation. During this period-of-nurturing (ganaposana-
kala), Acarya Visuddhasagara has, till date, accorded Jaina-ordination
(jinadiksa) to some thirty-eight choicest gems among the present-day
worthy souls. His clear message to his disciple-ascetics (Sisya muni) is that
in this ‘kali’ age the greatest austerity (tapa) they can observe is the study
of the Scripture —svadhyaya. He avers that the study of the Scripture, asa

I Digambara Jaina-ordination (jinadiksa) — 21 November, 1991.
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rule, destroys the heap of delusion (moha).

Acarya Visuddhasagara takes great delight in delivering his discourses
(pravacana). He believes that the subject matter of the discourse
(pravacana) of every ascetic should only be the Scripture (aGgama),
nothing else. Although individuals looking for quick-fix solutions to their
worldly woes through popular, but unproven, means including palmistry
(jyotisa), sacred-utterances (marira), and mystical-rituals (tantra) may
find his discourses (pravacana) unfathomable, but the worthy listeners
who long for lasting and true happiness — an attribute of the own-soul
(atmasvabhava) - find these extremely helpful and illuminating.

Acarya Visuddhasagara has mastered the science-of-throught (nyaya),
and his grip on complex concepts of Jaina metaphysics including
anekantavada and syadvada is amazing. In his discourses (pravacana), he
is able to shatter the absolutist (ekanta) views — called durnaya or faulty
points-of-view — of the wrong-believers (mithyadrsti) with the sharp
sword of ‘syadvada’. His discourses are rid of these eight faults!
associated with the absolutist (ekanta) views —durnaya:

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

2. =&faeRt — vyatikara — To transmute the specific quality of one
substance to the other substance. ‘I’ve heard it with my own eyes.’

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

4. IO — vaiyadhikarana — To assume that opposing attributes
can persist in a substance at one and the same time. ‘The water in
the lake is hot and cold.’

5. AT — anavasthd — To make a never-ending assumption.
‘Everything must have a creator; God is the creator of the world.’
Then, who is the creator of God? This goes on ad infinitum.

6. WI — samsaya — To have doubt over the nature of the object. ‘It

1 See Acarya Devasena’s Alapapaddhati, verse 8, sitra 127, p. 158-159.
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may not be true that virtuous karmas lead to birth in heaven.’ Or,
‘Is it silver or nacre?’

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

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

horns of the hare.’

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

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

2. 3ffqefa — ativydpti — over-pervasiveness — The mark (laksana) is
also found outside the object (laksya). ‘Milk-producing (laksana)
animals are cows.’

3. r™Eufa - asambhavi — impossible — The mark (laksana) cannot be

found in the object (laksya). ‘Winged (laksana) animals are cows.’

Acarya Visuddhasagara expounds that right comprehension of the
Scripture, in terms of the spiritualism (adhyatma) as well as the Doctrine
(siddhanta), is incumbent on the knowledge of pramana and naya. He
recommends the study of the following scriptural texts to attain this
knowledge: Sri Samantabhadra Svami’s Aptamimamsa, Bhatta
Akalanka Svami’s Astasati, Sri Vidyananda Svami’s Astasahasri, Sri
Prabhacandra Svami’s Prameyakamala-marttanda and Nyayakumuda-
candra. Further, the study of Bhatta Akalanka Svami’s Siddhi-viniscaya,
Nyaya-viniscaya, Laghiyastraya and Pramana-pariksa, Sri Vidyananda
Svami’s Satyasasana-pariksa, Sri Dharmabhiisanayati’s Nyayadipika,
and Acarya Mallisena’s Syadvada-maijari is recommended. One should
begin with the study of Acarya Sri Manikyanandi’s Pariksamukha-sitra.

During the four months of the rainy season (roughly, July to October), a
very large number of minute organisms evolve in the environment and to
avoid injury to these, the Jaina ascetic (muni) restricts roaming (vihara)

1 See Acarya Dharmabhiisanayati’s Nyayadipikd, p. 143.
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and stays at one location (a particular town or city) during these months.
Except for the period of these four months of rainy season, Acdrya
Visuddhasagara, along with his congregation (sangha), walks
indefatigably, through the length and breadth of India, providing thereby
an opportunity to tens of thousands of souls to earn merit (punya)
through mere ‘darsana’ of such pious souls and also learn about the
nature of the Reality (vastu svabhava) by listening to his discourses that
are beneficial (hitakari), pleasing (madhura) and unambiguous
(nirmala). Neither the icy-wind of December-January nor the heat-wave
of May-June has the power to deter these sky-clad and barefoot marvels of
human race from pursuing what they are up to. The secret behind such
feverish roaming (vihara) is the belief of the Master that the true ascetic
(muni) should neither engender in him attachment (rdga) for any
particular town or city nor a sense-of-ownership (mamatva) for any
temple or dwelling.

Acarya Visuddhasagara delivers his discourses (pravacana) based on
particular scriptural texts (Ggama, grantha) including the Samayasara,
Pravacanasara, Pancastikaya-samgraha, Niyamasara, Rayanasara,
Aptamimamsa, Svayambhistotra, Pariksamukha-sitra, Yogasara,
Tattvarthasitra, Sarvarthasiddhi, Subhasita, Bhavana Dvatrimsatika,
Istopadesa, Dravyasamgraha, Tattvanusasana, Atmanusasana,
Samadhitaniram, Ratnakarandaka-sravakacara and Purusartha-
siddhyupaya. As his discourses (pravacana) are nothing but the
interpretation of the Scripture — or the nature of the Reality (vastu
svabhava) — many of these have been transcribed and published in form of
holy texts that are read by a large number of knowledge-seekers, ascetics
(muni, Sramana) and householders (sravaka,).

Another task that Acarya Visuddhasagara performs with great vigour is
the installation of the idols of the Tirthankara in temples all over India,
and provide, in the process, an opportunity to thousands of devotees to
participate in celebrations depicting the five most auspicious events —
parica-kalyanaka —that mark the life of each Tirthankara.

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

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

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

I bow my head in utter reverence to Acarya Visuddhasagara and each
disciple-ascetic (Sisya muni) of his congregation (sarnigha).

e

I make deep obeisance to the supremely holy Acarya Kundakunda, the
composer of the supreme Scripture ‘Pasicastikaya-samgraha’. Acarya
Kundakunda stands out in the assembly of venerable sages like the moon
in the assembly of the constellations of stars.

My reverential salutations to the most learned Acarya Amrtacandra, the
composer of ‘Samayavyakhyd’, and Acarya Jayasena, the composer of
‘Tatparyavrtti’, for composing these masterpiece commentaries on
‘Pancastikaya-samgraha’. These commentaries have enabled me to get to
the depth of the profound tenets expounded by Acdrya Kundakunda in
this holy text.

I make worshipful obeisance to each of the 8,99,99,997 supreme ascetics?,
from the sixth (pramaittasamyata) to the fourteenth (ayogakevali) stage of
spiritual development (gunasthana), present in the human-world

I See Acarya Kundakunda’s Pravacanasara, verse 3-41, p. 300-301.
2 See Acarya Nemicandra’s Gommatasdra Jivakdnda, Part-2, p. 869-870.
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(manusya loka) comprising the two-and-a-half continents, starting from
Jambudvipa and up to the mountain range of Manusottara in the centre
of Puskaradvipa.

Working on this Scripture ‘Parncastikaya-samgraha’ has refined my
understanding of the nature of the Reality (vastu svabhava), the basis of
the sublime Jaina Doctrine. The unique concept of the ‘Three Jewels’
(ratnatraya)— empirical (vyavahara) as well as transcendental (niscaya) -
ofthe Doctrineis derived from the nature of the Reality (vastu svabhava).

With a sense of fulfillment, I present this treatise in the hands of the
potential (bhavya) readers aspiring to tread the holy path to liberation.

February, 2020 - Vijay K. Jain
Dehradun, India

® ok ok
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Acarya Kundakunda’s ‘Pravacanasara’:
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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.
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— With Authentic Explanatory Notes in English

(The Jaina Metaphysics)
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If you do not observe severe austerities (tapa) because
of your inability to endure hardships, let it be. However,
if you do not subjugate passions (kasaya), etc., which
are conquered through the control of the mind, then it
isyour ignorance.

N (
—




MEGA-CHAPTER-1
YEgA-UHTRdhTT auid
The Six Substances (dravya)
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INVOCATION

Obeisance to all the ‘Jina’ (the Arhat, the Victors, the
Supreme Lords) who are worshipped by one hundred
Indra (lords), whose Words are beneficial (hitakari) for
the three worlds, pleasing and unambiguous, who are



Parncastikaya-samgraha

endowed with infinite qualities, and who have won over
the worldly-existence.

EXPLANATORY NOTE

At the outset, for propitiousness (mafngala), Acarya Kundakunda
makes obeisance to all the ‘Jina’. Each ‘Jina’ is the Supreme Lord, also
called the Tirthankara — the ‘World Teacher’ or the ‘Arhat’ or the
‘apta’. The Tirthankara vanquishes the four inimical (ghati) karmas
due to delusion (moha), attachment (raga) and aversion (dvesa). He
possesses the supreme sense-independent, infinite-knowledge
(anantajiiana, kevalajiana) and infinite-perception (anantadarsana,
kevaladarsana), besides other qualities. The Tirthankara, on
completion of his present mode (paryaya) of life and in absence of the
karmas which lead to wandering in different states-of-existence (gatz)
or whirling around in the cycle of births and deaths — samsara — attains
liberation (moksa). Reflection on the qualities of the ‘Jina’ is called the
psychic-obeisance (bhava-namaskara). Only the Tirthankara is the
Supreme Lord; he only is worshipped by the lords (indra) of the three
worlds. The Scripturel mentions one hundred lords of the three
worlds:

AU féaRaareT gifq aiar |

FUTRESAE Far g URr fafs’

Tl <dl & 40 3%, <R <di & 32 %, houdidl <di & 24
T, SIfash o & gd SR I ¥ 2 T, "I H 1 T
(Fradt) 3R ffsal &1 1 3% (Fhefasy), @9 99 €@ == 2

There are a total of one hundred lords: forty of the residential
(bhavanavasi) deva, thirty-two of the peripatetic (vyantara)
deva, twenty-four of the heavenly (kalpavasi) deva, two — the
sun (sirya) and the moon (candra) — of the stellar (jyotiska)

1. See Sri Brahmadeva’s Sanskrit commentary on Acarya Nemicandra’s
‘Dravyasamgraha’, verse-1, p. 5.
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Verse 1

deva, one king-of-kings (cakravarti) of the humans, and one lion
(sintha) of the sub-humans (¢iryarica).

The three worlds are the lower-world (adholoka), the middle-world
(madhyaloka) and the upper-world (irdhvaloka). Its expanse being
transverse, the middle-world is also called the transverse-world
(tiryagloka).

The Words of the ‘Jina’ — the Tirthankara — are beneficial (hitakari)
since these expound the means to attain the own-nature (svabhava) of
the pure-soul (Suddhatma).

The Words of the ‘Jina’ are pleasing (madhura) as the men desirous of
own-welfare get captivated by these Words.

The Words of the ‘Jina’ are unambiguous (nirmala, spasta) as these
are without the imperfections of doubt (samsaya), indefiniteness
(vimoha or anadhyavasaya), and perversity (viparyaya or vibhrama).l
Doubt (samsaya) means swaying of the mind, not being able to assert
the true nature of a thing. After acquiring the belief that bondage of
virtuous karmas leads to birth in the heavens, entertaining skepticism
about its validity is an instance of doubt (samsaya). Indefiniteness
(vimoha or anadhyavasaya) is vacillation about the real nature of a
thing due to the shrouding of the intellect. For example, when we
touch something while moving, we are conscious that we have touched
something but are unable to determine, with certainty, what it was,
our knowledge is enshrouded in indefiniteness. The cognition of an
object as something which is contrary to its true nature is perversity
(viparyaya or vibhrama). For example, if we perceive nacre to be silver,
we have knowledge vitiated by perversity.

The Words of the ‘Jina’ are unambiguous (nirmala, spasta) also
because these expound the nature of the pure soul-substance
(jivastikaya) which is integral to the seven realities (fattva), the nine
objects (padartha), the six substances (dravya), and the five
substances with bodily-existence (astikaya). Futher, the Words of the
‘Jina’ are unambiguous (nirmala, spasta) because these do not suffer

1 - see also Acarya Mailladhavala’s Nayacakko, verse 306, p. 151-152.
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from inconsistency between an earlier and a subsequent statement
(purvapara virodha). And, the Words of the ‘Jina’ are unambiguous
(nirmala, spasta) because of the splendour of his divine discourse
(divyadhvani). For the Lord’s divine discourse the deva erect a
heavenly-pavilion (samavasarana) befitting his glory and there the
‘Jina’ sits, four fingers (angula) above the huge gold lotus placed on a
throne of heavenly gems. The ‘Jina’ appears to be looking in all the
four directions. His voice is without the movement of the glottis or the
lips, and is, therefore, termed anaksari (without letters). His divine
voice, as a result of one of the marvels (atisaya) of omniscience
(kevalagjniana) is heard and enjoyed by all worthy (bhavya) living-
beings-with-mind (samj7iz) in their respective tongue, with-words or
without-words. The languages include eighteen major-languages
(mahabhasa) and seven hundred minor-languages (Sudrabhasa).!

The ‘Jina’ 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 the souls aspiring for liberation.

Acdarya Samantabhadra’s Ratnakarandaka-sravakdacara:
srreref o Wit wweAr yie war T
e FoTfeuertegTi=gea: fowmue e

3 WEM W & o1, ST YIS A 89 W off, FHei=-
oSt i fed w1 SURY I © FifR S G F owd b ot 9
1% YT B3N U (YRT) A1 SYen el 87 el ww off e

The World Teacher (apta) is free from attachment and,
therefore, delivers his discourse without self-interest for the
well-being of the worthy (bhavya) souls; what does the drum
(mrdanga) long for as it makes sound on the touch of the
drummer’s hand?

1 - see Tiloyapannati-2, verse 910, p. 279.
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After bowing my head in obeisance to the Scripture
(samaya or agama) I shall reveal the true nature of the
substances, based on the Words emanating from the
mouth of the Omniscient Supreme Ascetic (Sramana). His
Words put a stop to transmigration in the four states-of-
worldly-existence (gati) and lead to the state of liberation
(nirvana, moksa). O potential (bhavya) souls, listen!

EXPLANATORY NOTE

The ‘samaya’ means the Scripture (@gama). Being the Words of the
Tirthankara, the ‘samaya’is to be venerated. The Scripture in form of
words is the Sabda-samaya, the dravyagama or the dravyasruta. It
reveals the true nature of the substances — artha. The potential
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(bhavya) soul listens to the sabda-samaya and comes to know its
meaning; this is the jaana-samaya, the arthajiiana, the bhavagama,
or the bhavasruta. The true nature of the substances as revealed by
the sabda-samaya and known by the jiiana-samaya is called the artha-
samaya or the arthagama.

The potential (bhavya) soul, with help from the artha-samaya or the
arthagama, gets established in own pure-soul — jivastikaya. He thus
puts a stop to transmigration in the four states-of-worldly-existence
(gati). He attains the fifth state-of-existence, i.e., liberation (nirvana,
moksa), marked by infinite and eternal happiness. Since the sabda-
samaya is the starting point for attainment of this state of supreme
happiness, the Acarya makes obeisance to the Scripture (samaya or
agama,).

Acarya Kundakunda’s Niyamasara:

T YeTIEadul JeaTaediatied 95 |
ammtafe uRekfed duT g whigan gafa deoear 1l

39 WA () & J@ ¥ e g3 =, S fof @R - 3
IR M - I F Wed € 3R g T, 3T ‘AW’ FE T SR
39 (M) % g He gU & awnd (%=4) B 2

Words emanating from the mouth of the Supreme Lord (apta,
paramatma), free from the fault of inconsistency — contradiction
between an earlier and a subsequent statement — and pure,
constitute the Scripture (@gama). The Scripture expounds the
nature of the substances - tattvartha.
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Verse 3

‘g™’ & ‘aua’ 9 ‘Al © -

The ‘pancastikaya’ is the ‘samaya’ and the ‘loka’ -

quarell Uevg 9us T furmuig quor |
|t =E gafq aiel a«r fH A st @ 131

[UETS: GHaTEr o gert qud sfa fe: e |
9 9 Td 9afd crehaalstadieiier: @9 1311
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3rcleh: ] 3TM oTclish [ @H ] STHERa®Y 2|

It is expounded by Lord Jina that the group of five
substances with bodily-existence — pancastikaya — is
called the ‘samaya’. These five substances, collectively,
constitute the universe-space (loka). Outside this
universe-space (loka) is the infinite non-universe-space
(aloka), comprising just the pure space (akasa).

EXPLANATORY NOTE

The word ‘samaya’ has been explained again in the first part of the

verse. The ‘samaya’ is of three kinds: sabda-samaya, jiana-samaya,

and artha-samaya.

1) Sabda-samaya: The words, phrases and sentences that describe
the group of five substances with bodily-existence —

9
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parncastikaya — constitute the sabda-samaya, the dravyagama or
the dravyasruta.

2) jrana-samaya: The knowledge, rid of the imperfections of doubt
(samsaya), indefiniteness (vimoha or anadhyavasaya), and
perversity (viparyaya or vibhrama), of these pancastikaya is the
Jjhana-samaya, the arthajnana, the bhavagama, or the
bhavasruta.

3) artha-samaya: The group of five substances with bodily-
existence — paricastikaya — described by the Sabda-samaya and
known by the jiana-samaya, is the artha-samaya. The artha-
samaya is the universe-space (loka). It is like this: That which is
amenable to perception by the five senses is the matter-body
(pudgalastikaya). That which is marked by consciousness
(cetanatva) is the soul-body (jivastikaya). The medium-of-motion
(dharma dravya) is the instrumental-cause (nimitta karana)
that renders assistance in the motion of the soul and the matter.
The medium-of-rest (adharma dravya) is the instrumental-cause
(nimitta karana) that renders assistance in the rest of the soul
and the matter. The substance-of-space (@kasa dravya) provides
room — avagahanad — to all substances at the same time. The
substance-of-time (kala dravya) renders assistance to all
substances in their continuity of being through gradual changes
—vartand — and in their modification through time.

The universe-space (loka, lokakasa) has all these substances. Outside

the universe-space (loka) is the infinite non-universe-space (aloka,

alokakasa), comprising just the pure-space (akasa).

10



Verse 4

“Geiaena’ & qaa-favw fiae it weE © -

The existence (satta) and the ‘body’ of the ‘pancastikaya’ -

ST YRTCTeRTaT SHTET dgd AT |
rferifis o TUTAET STUTUTTHEAT STUTHE AT 1141

SiraT: YeIeTeRTaT etet age STeRTI |
fee o THeaT s=en sruTHeETa: gl

areraret - [ Siram: ]S4, [ UeuTereRrE: ] IEiTeish, [ emtert
o, arerd, [ @ war ] qen [ 3Mmenrer ] e [ i fer: ]
Afege ¥ @, [ e=awam: ] (sifad 9) o=ama (1f=T)
[=] 3R [ 3rupHer=: ] SoEer (W9 § §8) ¥

The souls (jiva), the matter-bodies (pudgalakaya), the
medium-of-motion (dharma dravya), the medium-of-rest
(adharma dravya), and the space (akasa dravya) are
established in their own existence (satta), are inseparable
or indistinct (ananya) from their own existence (satta),
and have many space-points (pradesa).

EXPLANATORY NOTE

The souls (jiva) are infinite-times-infinite (anantananta) and the
matter-bodies (pudgalakaya), too, are infinite-times-infinite. The
medium-of-motion (dharma dravya), the medium-of-rest (adharma
dravya), and the space (akasa dravya), each, are one non-divisible
whole.

Existence (satta) is of two kinds: the general-existence (sattasamanya
or mahasatta), that is the attribute of all substances, and specific-
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existence (sattavisesa or avantarasatta), that is the attribute of the
individual substance. (see also Explanatory Note to verse 8, p. 19-20.)
All these five substances are one with their aforementioned two kinds
of existence. It is like this: the form, etc., in the pot is one with the pot;
the hands, etc., in the body are one with the body. In each case, there is
no question of either the supporter (adhara) or the supported
(adheya).

The atom (anu) connotes a single space-point (pradesa). All these five
substances occupy multiple space-points and therefore are said to be
‘anumahan’. For this reason, these five substances have the
characteristic of the body (kaya). The matter (pudgala) comprising a
single atom (anu) is empirically said to have the characteristic of the
body (kaya) since the atoms of the matter, with their qualities of
greasiness (snigdha) or roughness (ritksa), have the power to combine
to form the molecular-matter (skandha). The time-atom (kalanu),
being non-corporeal (amiurtika), has no qualities of greasiness
(snigdha) or roughness (ritksa) and does not have the power to
combine with other time-atoms. The substance-of-time (kala dravya),
therefore, does not possess the characteristic of the body (kaya), even
empirically.

12



Verse 5

“Gerienta’ ot e oiier | ¢ -

The ‘pancastikdaya’ exist in the universe-space (loka) -
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The five substances that exist and exhibit oneness with
their various qualities (guna) and modes (paryaya) are
with bodily-existence — astikaya. The three-worlds or the
universe-space (loka) comprises these five substances
with bodily-existence — parncastikaya.

EXPLANATORY NOTE

The five substances with bodily-existence — parcastikaya — exhibit
oneness with their various qualities (guna) and modes (paryaya).
Those characteristics which exhibit association (anvaya) with the
substance are qualities (guna). Those characteristics which exhibit
distinction or exclusion (vyatireka) — logical discontinuity, ‘when the
pot is not, the clay is,” — are modes (paryaya). The substance (dravya)
possesses both. Although distinction is made between the substance
(dravya) and its qualities and modes from the points-of-view including

13
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designation (samjna), mark (laksana) and purpose (prayojana), from
the point-of-view of existence (satta), these are integral to the
substance, occupying the same space-points (pradesa). That which
makes distinction between one substance and another is called the
quality (guna), and the modification of the substance is called its mode
(paryaya).

Acarya Umasvami’s Tattvarthasitra:

TUTIRTEE Y 1-3¢ 11
o1 SR A Sl 5 2

That which has qualities (guna) and modes (paryaya) is a
substance (dravya).

Qualities and modes are of several kinds. Qualities are divided into
natural-qualities (svabhava guna) and unnatural-qualities (vibhava
guna). Modes are divided into natural-mode (svabhava paryaya) and
unnatural-mode (vibhava paryaya), and also into subtle-mode (artha
paryaya) and gross-mode (vyarnjana paryaya). (see also verse 16, p. 39.)
Take the case of the soul (jiva). Omniscience or perfect-knowledge
(kevalagjniana), etc., are its natural-qualities (svabhava guna) and
sensory-knowledge (matijiiana), etc., are its unnatural-qualities
(vibhava guna). The liberated-soul (Siddha) is its natural-mode
(svabhava paryaya). Existence in states like human- or infernal-being
is its unnatural-mode (vibhava paryaya). Now take the case of the
matter (pudgala). The colour (varna), etc., in the pure, unbound-atom
(paramanu) are the natural-qualities (svabhava guna) of the matter.
The colour (varna), etc., in the bound-atoms (skandha) — formed by the
union of two or more atoms — are the unnatural-qualities (vibhava
guna) of the matter. To exist as the pure, unbound-atom (paramanu) is
the natural-substance-mode (svabhava dravya paryaya) of the matter
(pudgala). The modification of the pure, unbound-atom (paramanu)
from one colour (varna), etc., to another colour (varna), etc., is its

14
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natural-quality-mode (svabhdava guna paryaya). Modification into
bound-atoms (skandha) — formed by the union of two or more atoms —
is the unnatural-substance-mode (vibhava dravya paryaya) of the
matter (pudgala). The modification of the bound-atoms (skandha)
from one colour (varna), etc., to another colour (varna), etc., is its
unnatural-quality-mode (vibhava guna paryaya).

General-qualities (samanya guna), like existence (astitva), activity or
arthakriya (vastutva), power of being known (prameyatva), and power
of maintaining distinction with all other substances (agurulaghutva),
are common to all substances. (see ‘Niyamasara’, p. 306-307). The five
substances with bodily-existence — paricastikaya — exhibit existence
(satta) with respect to these qualities (guna) and modes (paryaya).
Therefore these are said to exist (asti). Now, these five substances
occupy multiple space-points (pradesa) and fill up the three-worlds
(loka). Therefore, these are said to have the characteristic of body
(kaya). Combining the two characteristics —exist (astz) and body (kaya)
— these five substances are called ‘with bodily-existence’ (astikaya).
The substance-of-time (kala dravya) occupies a single space-point
(pradesa) and, therefore, does not possess the characteristic of body
(kaya).
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BE 5 -

The six substances (dravya) —
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These five substances with bodily-existence (astikaya)
which attain modes due to modification in the three
times (past, present and future) and are permanent,
together with the substance (of time) whose mark is to
cause modification, are the six substances (dravya).

EXPLANATORY NOTE

From the point-of-view of the mode — paryayarthika naya — these five
substances with bodily-existence — pancastikdya — are transient
(ksanika), impermanent (anitya) and destructible (vinasvara). From
the point-of-view of the substance — dravyarthika naya — these

substances are permanent (nitya).

Just as smoke is the mark that signifies the existence of fire, similarly,
modification in the substances of the soul (jiva) and the matter
(pudgala), ete., is the mark that signifies the existence of the
substance-of-time (kala dravya). In other words, the instrumental
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Verse 6-7

cause (nimitta karana) in modification of the substances is the
substance-of-time (kala dravya).

Bel gl STUA-3TUH WU ahl 7TEl Bigd -
The six substances (dravya) don’t leave
their own-nature (svabhava) -

J{UUNUUT UfgHar fdar STrEHuuHuoey |
Heiar fa o forest & wwre ot fasegfa won

IS YIA9THa SETIRIITHATSTE |
ooty - 9 @ @WwE 7 fasgt<= nen
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These (six substances) enter into one another, provide
room to one another, and mix with one another; still
these do not leave their respective own-nature
(svabhava).

EXPLANATORY NOTE

These six substances provide room to one another and stay together
for a certain time, still these neither become one with the other, nor do
their specific qualities transmute to another. To assume that one
substance becomes the other is the fault called samkara. To assume
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that the specific qualities of one substance get transmuted to the other
isthe fault called vyatikara.

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

9Tl <hl g -
The nature of existence (satta) -

TAT FeAUIAT AT ATTATSSTAT |
TIOTELET HufSaerar gafg TRl 1L

T FAUSEAT iageareur S-auaian |
g TG et HUTaeT washt 1

sreared - [ W] T [ 9 engsieteent | See-oe-
dieaereh, [ WeRT ] Tk, [ wetugeer | weiusiei-ferd, [ wfaveasar |
Hiagasy, [ s-auatar | sHauaiaqd i) [ aufaasr ] aufaaer
[ wafa ] 2

The existence (satta, sat, sattva) is the differentia of all
objects (vastu, padartha). Existence has many attributes;
it gets transformed into infinite modes (paryaya); it is
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Verse 8

with origination (utpada), destruction (vyaya) and
permanence (dhrauvya); it is one [from the point-of-view
of general-existence (sattasamanya or mahasatta)l; and it
is accompanied by its antithesis (pratipaksa).

EXPLANATORY NOTE

Any existing (sat) object (vastu) is neither absolutely permanent
(nitya) nor absolutely momentary (ksanika). Being subject to
recognition (pratyabhijiiana), it has permanence from a particular
point-of-view, not absolutely. The object also has momentariness since
it exhibits change of state at different times. If the object be considered
absolutely permanent, it cannot undergo transformation. If the object
be considered absolutely momentary, its recognition will be
meaningless. So far as the general characteristic (mahasatta,
samanya satta) of a substance is concerned it neither originates nor
gets destroyed since existence (being or sat) is its differentia. However,
so far as the particular-existence (visesa svabhava, sattavisesa or
avantarasatta) is concerned, the substance originates and gets
destroyed. Thus, the existence (of a substance) is characterized by
these three: origination (utpada), destruction (vyaya) and permanence
(dhrauvya). Mere origination (utpada) does not exist because that is
without stability and departure; mere destruction (vyaya) does not
exist because that is without stability and origination; mere
permanence (dhrauvya) does not exist because that is without
destruction and origination. These three, mutually irrespective, are
like the ‘hair of a tortoise’ or the ‘sky-flower’.

The object (vastu) is existing (sat) with regard to own-substance
(svadravya), own-space (svaksetra), own-time (svakala), and own-
nature (svabhava) but is non-existing (asat) with regard to other-
substance (paradravya), other-space (paraksetra), other-time
(parakala), and other-nature (parabhava). The general-existence
(mahasatta) that is found in all substances has its antithesis
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(pratipaksa) in the particular-existence (avantarasatta) that is found
in one particular substance. The general-existence (mahasatta) that is
found at all times and in all modes has its antithesis as the particular-
existence (avantarasatta) that is found at one time and in one mode.
The general-existence (mahasatta) that has all three marks,
origination (u¢pada), destruction (vyaya) and permanence (dhrauvya),
has its antithesis in the particular-existence (avantarasaita) that has
only one mark of origination or destruction or permanence. The
general-existence (mahasaita) is from the pure generic-point-of-view
(Suddha samgraha naya)l. The particular-existence (avantarasatta) is
from the impure generic-point-of-view (asuddha samgraha naya) and
also from the empirical- or systematic-point-of-view (vyavahara
naya)2.

T i G A § -
The existence (satta) and the substance (dravya) are one -
Tiaafe Tesfe arg arg AeuraussEaE & |
gfad @ WUUTd 3UTUUTYE q dar 1R
gafa Tesfd qiear] e aq_ |
T qq WUT-A FTaYd @ | IR0

1. The generic-point-of-view (samgraha naya) comprehends different
substances, belonging to the same class, under one common head.

2. The division of the reality or the objects comprehended by the generic-
point-of-view (samgraha naya), in accordance with the rule, is the
systematic-point-of-view (vyavahara naya).
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Verse 9
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That which unifies with and attains modes (paryaya), due
to transformations in its nature (svabhava), is called a
substance (dravya) by the Omniscient Lord. The
substance (dravya) is no different from the existence
(satta).

EXPLANATORY NOTE

That which had undergone transformations in the past, undergoes
transformation in the present and shall undergo transformations in
the future is a substance (dravya). The substance (dravya) thus
attains modes (paryaya) which may be its natural-modes (svabhava
paryaya) or unnatural-modes (vibhava paryaya). From the real,
transcendental (niscaya) point-of-view, the existence (satta) is same as
the substance (dravya). The differences are highlighted only from the
points-of-view including designation (samjna), mark (laksana) and
purpose (prayojana). Thus, the definition of the existence (satta),
given in the previous verse, applies also to the substance (dravya).
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T & AL -

The marks (laksana) of the substance (dravya) —
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That which has existence (satta, sat, sattva) as its mark
(laksana), is with origination (utpada), destruction
(vyaya) and permanence (dhrauvya), or in which the
qualities (guna) and the modes (paryaya) exist, has been
called a substance (dravya) by the Omniscient Lord
(sarvajna).

EXPLANATORY NOTE

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

Due to the internal and external causes, each instant, the substance
attains a new state of existence. This is origination (ufpada). For
instance, the origination (utpada) takes place of the pitcher from the
clay. Similarly, the loss of the former state of existence is destruction
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Verse 10

(vyaya). The loss of the lump shape of the clay is destruction (vyaya).
As there is no destruction (vyaya) or origination (utpada) of the
inherent nature or quality of the substance (dravya), it is also
characterized by permanence (dhrauvya). The quality of being
permanent is permanence (dhrauvya). For instance, the clay
continues to exist in all states — the lump, the pitcher and the broken
parts. From the point-of-view of the modes — paryayarthika naya —
these three are different from one another and also from the substance
(dravya). From the point-of-view of the substance — dravyarthika naya
— these three are not different mutually and from the substance
(dravya). Hence it is appropriate to consider these three as marks
(laksana) of the substance (dravya) under consideration (laksya).

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

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

Acarya Umasvami’s Tattvarthasitra:

HEGTAIUTY 114-3R I

T 1 eI T () 2l

The mark (laksana) of a substance (dravya) is existence (being
or sat).
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Existence (sat) is with (yukta) origination (utpada), destruction
(vyaya) and permanence (dhrauvya).

g 3R T -

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



Verse 11

(dravya)] cause origination (utpada), destruction (vyaya)
and permanence (dhrauvya).

EXPLANATORY NOTE

From the point-of-view of the substance — dravyarthika naya — the
substance (dravya) is without a beginning and is eternal. It exists
without being subjected to origination (utpada) and destruction
(vyaya). From the point-of-view of the modes — paryayarthika naya —
origination (utpada), destruction (vyaya) and permanence (dhrauvya)
take place in the modes (paryaya) of the substance.

Acarya Kundakunda’s Pravacanasara:

Iurer g faumar favafe weaem g=ee |
TUSHATUUT g hUTHS 3TgT Tl BT Teer 11R-2< I

forell ©h vala 9 e a5t St qen 9 Hieg @ e
e @ ysred aaReEy 2

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

Acdarya Samantabhadra’s Aptamimamsa:

HeHifergaune Arviamgieafasay |
ViehyHIGATSIRe ST 1T WRqeRd 1Rl
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(When a diadem is produced out of a gold jar —) The one desirous
of the gold jar gets to grief on its destruction; the one desirous of
the gold diadem gets to happiness on its origination; and the one
desirous of gold remains indifferent, as gold remains integral to
both — the jar as well as the diadem. This also establishes the
fact that different characters of existence (origination,
destruction and permanence) are the causes of different
responses.

While the substance (dravya) never leaves its essential character of
existence (satta), 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 (dravya).
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 (the bracelet) of gold, origination (u¢pada) of the new
mode (the earring) of gold, and permanence (dhrauvya) of gold (the
substance — dravya), with its integral qualities, like yellowness and
heavyness.
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T AR uEiT & AAue -

The substance (dravya) is one with the mode (paryaya) —
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The substance (dravya) does not exist without the modes
(paryaya) and the modes (paryaya) do not exist without
the substance (dravya). The ascetics (sSramana) proclaim
that the object (bhava or vastu) is one (abheda) with the
two — the substance (dravya) and the mode (paryaya).

EXPLANATORY NOTE

Just as the cow-produce! (gorasa) does not exist without modes like
the milk and the curd, similarly, the substance (dravya) does not exist
without the modes (paryaya). Or, just as the modes like the milk and
the curd do not exist without the cow-produce (gorasa), similarly, the
modes (paryaya) do not exist without the substance (dravya). Thus,
existence has threefold character — origination (of the mode that is the

1. The genus cow-produce (gorasa) is consumed in many forms like milk,
curd, cheese, and buttermilk.
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curd), destruction (of the mode that is the milk), and permanence (of
the substance that is the cow-produce, present in the curd as well as
the milk). In both, the substance (dravya) and the mode (paryaya),
oneness exists in regard to the object (bhava or vastu).

T A T T 3T -

The substance (dravya) is one with the qualities (guna) -
T fqum U7 IUT uitE g fau ur |weEtd |
AR VTl Ul gafg vl 11311

geAuT far =1 on Iuge o 7 wewata |
FTAREr ATal FERUTT Watd aerd 12311

sraraned - [ gaAur famr ] s fomn [Tom: =] o & g, [
femr 1 o fomn [ g =1 wewafa ] se9 &1 =i, [ e ] sHie
[ geuTe ] 558 3R O o [ reafdfie: e |
areAfafter-aE (StfeEe) [ wafa ] 21

The qualities (guna) do not exist without the substance
(dravya) and the substance (dravya) is not possible
without the qualities (guna). Therefore, the object (bhava
or vastu) is one (abheda) with the two — the qualities
(guna) and the substance (dravya).

EXPLANATORY NOTE

The substance (dravya) is coextensive with its qualities (guna) and
modes (paryaya). Gold is coextensive with its mode of earring or
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bangle, also with its quality of yellowness. The substance (dravya) is
the substratum comprising infinite qualities (guna). Qualities (guna)
exhibit eternal association (anvaya) with the substance. The
substance (dravya) is not anything different from its qualities (guna);
qualities are its own-nature (svabhava). The substance (dravya) is
inseparable (residing in the same substratum - ayutasiddha) from its
qualities (guna), and permanent (nitya).

That which distinguishes one substance from other substances is its
distinctive (bhedaka) qualities (guna). The presence of this quality
proves its existence. The absence of the distinctive qualities would
lead to intermixture or confusion between substances. For instance,
the substance of soul (jiva) is distinguished from the matter (pudgala)
and other substances by the presence of its distinctive qualities, such
as knowledge (jiiana). The matter (pudgala) is distinguished from the
souls (jiva) by the presence of its distinctive qualities, such as form
(colour). Without such distinguishing characteristics, there would be
no distinction between the souls and the matter.

T WIA-HT el § -
The ‘seven-nuance system’ (saptabhangi) —
Tag atfear urfeer 389 eT@wed YUt 9 Afed |
T g AU IQHARU FHATG 181
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The substance (dravya), essentially, is that which is
expressed through the seven-limbs (saptabhanga) of
assertion. These are: in a way (syad)! it simply is — syad-
asti, in a way it simply is not — syad-nasti, in a way it
simply is and in a way it simply is not — syad-asti-nasti, in
a way it simply is indescribable — syad-avaktavya, and the
combinations of ‘indescribable’ (avaktavya) with the first
three: in a way it simply is and in a way it simply is
indescribable - syad-asti-avaktavya, in a way it simply is
not and in a way it simply is indescribable — syad-nasti-
avaktavya, and in a way it simply is, in a way it simply is
not and in a way it simply is indescribable — syad-asti-
nasti-avaktavya.

EXPLANATORY NOTE

The ‘seven-nuance system’ (saptabhangi) embraces the seven limbs
(saptabhanga) of assertion, the one-sided but relative method of
comprehension, and also the acceptance and rejection of the assertion.
Things are neither existent nor non-existent absolutely. Two
seemingly contrary statements may be found to be both true if we take
the trouble of finding out the two points of view from which the
statements were made. For example, a man may be a father with

1. The particle ‘syad’ in a sentence qualifies the acceptance or rejection of
the proposition or predication expressed in the sentence. It refers to a
‘point-of-view’ or ‘in a particular context’ or ‘in a particular sense’.

30



Verse 14

reference to his son, and he may also be a son with reference to his
father. Now it is a fact that he can be a son and a father at one and the
same time. A thing may be said to be existent in a way and to be non-
existent in another way, and so forth. Syadvada examines things from
seven points of view, hence the doctrine is also called saptabhangi naya
(sevenfold method of relative comprehension). It is stated as follows:

1. e 31Ra wa (syad-asti-eva)
In a way it simply is; this is the first ‘nuance’, with the notion of
affirmation.

2. g A W (syad-nasti-eva)
In a way it simply is not; this is the second ‘nuance’, with the
notion of negation.

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

4. g fe i ua (syad-asti-nasti-eva)
In a way it simply is, in a way it simply is not; this is the fourth
‘nuance’, with the notion of successive affirmation and negation.

5. g 3 e Ud (syad-asti-avaktavya-eva)
In a way it simply is, in a way it is simply indescribable; this is
the fifth ‘nuance’, with the notion of affirmation and the notion
of simultaneous affirmation and negation.

6. &g I e W (syad-nasti-avaktavya-eva)
In a way it simply is not, in a way it is simply indescribable; this
is the sixth ‘nuance’, with the notion of negation and the notion
of simultaneous affirmation and negation.

7. ¥ IR A 3tqeaed Wd (syad-asti-nasti-avaktavya-eva)
In a way it simply is, in a way it simply is not, in a way it is
simply indescribable; this is the seventh ‘nuance’, with the

successive notions of affirmation and negation, and the notion of
simultaneous affirmation and negation.
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The phrase ‘in a way’ (syad) declares the standpoint of expression —
affirmation with regard to own substance (svadravya), place
(svaksetra), time (svakala), and being (svabhava), and negation with
regard to other substance (paradravya), place (paraksetra), time
(parakala), and being (parabhava). Thus, for a ‘jar’, in regard to
substance (dravya) — earthen, it simply is; wooden, it simply is not. In
regard to place (ksetra) — room, it simply is; terrace, it simply is not. In
regard to time (kala) — summer, it simply is; winter, it simply is not. In
regard to being (bhava) — brown, it simply is; white, it simply is not.
And the word ‘simply’ has been inserted for the purpose of excluding a
sense not approved by the ‘nuance’; for avoidance of a meaning not
intended. The phrase ‘in a way’ is used to declare that the ‘jar’ exists in
regard to its own substance, etc., and not also in regard to other
substance, etc. Even where the phrase is not employed, the meaning is
conceived by the knowers of it in all cases from the sense; just as the
word ‘eva’, having the purpose of cutting off the non-application.

The seven modes of predication may be obtained in case of the pairs of
opposite attributes like eternal (nitya) and non-eternal (anitya), one
(eka) and many (aneka), and universal (samanya) and particular
(visesa). These pairs of opposites can very well be predicated of every
attribute of the reality. In the case of contradictory propositions, we
have two opposite aspects of reality, both valid, serving as the basis of
the propositions. Hence there is neither doubt nor confusion; each
assertion is definite and clear. To the existence of an entity non-
existence is indispensable; and to its non-existence the former. And
the primariness and secondariness of the two depends on the
standpoint or intent.

When a single entity is designated by the two attributes, existence and
non-existence, applied simultaneously as primary, from the
impossibility of such a word, the entity is indescribable (avaktavya).
The pair of qualities, existence and nonexistence, cannot be stated
together, as one thing, by the term °‘existent’ because that is
incompetent for the expression of non-existence. Similarly, the term
‘non-existent’ cannot be used because that is incompetent for the
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expression of existence. Nor can a single conventional term express
that since it can cause presentation of things only in succession. From
lack of all forms of expression the entity is indescribable, but it stands
out — overpowered by simultaneous existence and non-existence, both
applied as primary. It is not in every way indescribable (avaktavya)
because of the consequence that it would then be undenotable even by
the word ‘indescribable’. It only refers to the impossibility of finding
an idea which could include both, the thesis and the antithesis, at the
same time. The remaining three are easily understood.

Acarya Kundakunda’s Pravacanasara:

stfeer = uifear o @ Tafe srweatafe qoumr g |
SATQUT § ShUTTS AgHAHTIEg HUTT T 11R-23 11
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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 (astt); 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 it is and is indescribable (asti-avaktavya); 6) in a way it is
not and is indescribable (nasti-avaktavya); and 7) in a way it is,
is not and is indescribable (asti-nasti-avaktavya).

Acarya Samantabhadra’s Aptamimamsa:

HATSeq o FaR HAfSugEd adq |
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O Lord ! In your reckoning, the object of knowledge is in a way
existing (sat); in a way non-existing (asat); in a way both
existing and non-existing (sat as well as asat — ubhaya); and in a
way indescribable (avaktavya) [further, as a corollary, in a way
existing (sat) and indescribable (avaktavya); in a way non-
existing (asat) and indescribable (avaktavya); and in a way
existing (sat), non-existing (asat), and indescribable
(avaktavya)]. These assertions are made in accordance with the
speaker’s choice of the particular state or mode of the object —
naya.

wgIe: HedeRraenq fergmteatghan: |
FAHTFATIET 2 ACAfa9dah: 10%1l
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Discarding the absolutist (ekanta) point of view and observing
the practice of using the word ‘katharncit’ — ‘from a certain
viewpoint’, or ‘in a respect’, or ‘under a certain condition’ - is
what is known as syadvada — the doctrine of conditional
predication. It embraces the seven limbs (saptabharnga) of
assertion, the one-sided but relative method of comprehension
(naya), and also the acceptance and rejection of the assertion.
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No destruction of the existing (sat); no origination
of the non-existing (asat) —

ATGET UTfeel UTMET UTHeel STHTEEd oI SWiet |
TUTISTEY Tl SWIEAT Uegaatd 1% Il

e AR 9N IR ATTE =g 3aTe: |
TUTIHTAY, TSl IATEHI Teha=a 1124 I

gt - [ 9T ] 919 1 (9q ) [T ] A [ 9 et ]
& R [o ua ] ae [ SHTEe ] e 1 (31 ) [Sane: |
SR [7 efa ] e @, [ wrem: ] 9e (9 %) [ uraaEiay ]
gt o [ Seareesd ] ScR-o9d [ Wegdt ] i €l

There is no destruction (vyaya, nasa) of the existing-
object-of-knowledge (bhava, vastu, sat, padartha),
similarly, there is no origination (utpada) of the non-
existing-object-of-knowledge (abhava, avastu, asat). The
existing-object-of-knowledge (bhava, vastu, sat, padartha)
undergoes destruction (vyaya, nasa) and origination
(utpada) in its qualities (guna) and modes (paryaya).

EXPLANATORY NOTE

Different modes of the cow-produce (gorasa) — like milk, curd, butter,
cheese, buttermilk and clarified-butter (ghee) — exist due to presence
of the cow-produce (gorasa). When butter turns into clarified-butter
(ghee), there is no destruction of cow-produce (gorasa). Without
destruction (vyaya, nasa) of the cow-produce (gorasa), the mode of
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butter, with its own qualities, gets transformed into the mode of
clarified-butter (ghee), with its own qualities. In both modes, the cow-
produce (gorasa) subsists. If there be no cow-produce (gorasa), on
what would these modes subsist?

Destruction (vyaya) itself, without origination (u¢pada) would entail
destruction (vyaya) of the ‘existing’ (sat) and on destruction (vyaya) of
the ‘existing’ even knowledge, etc., would cease to exist. If origination
(utpada) could take place without permanence (dhrauvya) of the
substance (dravya) then there would be origination (utpada) of the
‘non-existing’ (asat); it would mean origination (utpada) of the ‘sky-
flower’ (akasapuspa or gaganakusuma).

Acarya Kundakunda’s Pravacanasara:
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There is no origination (ufpada) 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.
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The soul (jiva) has qualities (guna)
of consciousness (cetana) and cognition (upayoga) -
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The existing-objects-of-knowledge (bhava, vastu, sat,
padartha) include the soul (jiva). The qualities (guna) of
the soul (jiva) are consciousness (cetana) and cognition
(upayoga). The modes (paryaya) of the soul (jiva) are in
form of numerous celestial-beings (deva), human-beings
(manusya), infernal-beings (naraka), and plants-and-
animals (¢iryanca).

EXPLANATORY NOTE

Consciousness (cetana) is of two kinds: pure-consciousness (Suddha
cetand) and impure-consciousness (aSuddha cetana). Cognition
(upayoga), too, is of two kinds: knowledge-cognition (jianopayoga)
and perception-cognition (darsanopayoga). Pure-consciousness
(Suddha cetana) comprises knowledge-consciousness (jrianacetand).
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Impure-consciousness (asuddha cetana) comprises karma-conscious-
ness (karmacetana or bhavakarma) and fruit-of-karma-consciousness
(karmaphalacetana,).

Knowledge-cognition (jranopayoga) is with details and makes
distinction (vikalpa) between objects (artha), like the soul (jiva) and
the non-soul (ajiva). Perception-cognition (darsanopayoga) is without
details and does not make such distinction. Knowledge-cognition
(jianopayoga) comprises knowledge of eight kinds: sensory-
knowledge (matijriana), scriptural-knowledge (Srutajiiana), clairvo-
yance (avadhijiiana), telepathy (manahparyayajiiana), omniscience
(kevalagjniana), wrong-sensory-knowledge (kumati), wrong-scriptural-
knowledge (kusruta), and wrong-clairvoyance (kuavadhi, vibhanga).
Omniscience (kevalagjriana) is pure (Suddha) and without-envelop-
ment (niravarana). The other seven kinds of knowledge are impure
(asuddha) and with-envelopment (Gvarana).

Perception-cognition (darsanopayoga) is of four kinds: ocular-
perception-cognition (caksudarsana), non-ocular-perception-
cognition (acaksudarsana), clairvoyant-perception-cognition (avadhi-
darsana), and perfect, infinite-perception-cognition (kevaladarsana).
Perfect, infinite-perception-cognition (kevaladarsana) is permanent
as it is the result of destructional (ksayika) dispositions, pure
(Suddha), and without-envelopment (niravarana). The other three are
the results of destruction-cum-subsidential (ksayopasamika)
dispositions, impure (asuddha), and with-envelopment (avarana).
Modes (paryaya) are of two kinds: mode-of-substance (dravyaparyaya)
and mode-of-qualities (gunaparyaya).

The mode-of-substance (dravyaparyaya) is of two kinds: 1) samana-
Jjattya dravyaparydaya — results from the union of atoms of the same
class of substance, like different kinds of physical matter, and 2)
asamanajatiya dravyaparydaya — results from 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
gunaparydya — as the substance of soul (jiva) transforms with its
intrinsic agurulaghuguna, which manifests in satgunahanivrddhi,
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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).

There is another way by which modes (paryaya) are classified: 1) artha
paryaya — the subtle-modes, and 2) vyanjana paryaya — the gross-
modes.

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

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

TR SiE § 3 vaig § ST e € -

The soul (jiva) in form of human-being is
reborn in other modes (paryaya) -
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The possessor-of-the-body (dehi)!, when its mode as a
human-being (manusya) is destroyed, gets born as a
celestial or other being. In the two states (of existence)
there is neither the destruction (vyaya, nasa) nor the
origination (utpada) of a new substance-of-soul
(jivadravya, jivabhava).

EXPLANATORY NOTE

This verse provides an example of the assertion that there is no
origination (u¢pada) and destruction (vyaya, nasa) of the substance
(dravya). (see verse 11, ante).

If a worldly-soul (jiva) that exists in the mode (paryaya) of a human-
being (manusya) dies, it gets reborn as a celestial-being (deva) or in any
other mode, depending on the karmas. Although there is the
destruction (vyaya, nasa) of the mode (paryaya) of the human-being
(manusya) and the origination (u¢pada) of the mode of the celestial-
being (deva), but from the point-of-view of the substance -
dravyarthika naya — there is neither the destruction (vyaya, nasa) nor
the origination (utpada) of the soul (jiva). The modes, like the human-
being (manusya) and the celestial-being (deva), pertain to the same
worldly-soul (jiva) that is in its impure-state (sopadhika). In its pure
state, the soul (jiva) is characterized by its intrinsic agurulaghuguna,
which manifests in satgunahanivrddhi - svabhava gunaparyaya.

1. dehi — the worldly-soul, with the body (deha, sarira)
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The soul (jiva) undergoes
neither destruction nor origination -

| = Wi WUt AIfe U UIgT U7 o SUuu |
SwUUT I fquigt <ar wurg o aeed ugel

W 9 g WIfd Wi afq T 9 T S |
Sy fommr Tar ug= sfa w=ia: uge

areraret - [|: o wa ] o€t [ Wt ] S i iR 9t [ weet
T ] gog ol W Il €, qenfy [ ud S ] 98 Scad e
g [9] @R [F 7% ] 78 & e, [ S| we: | 3d, 5

[ st water: ] oelt wafar [ Seae: ] Seo @it @ [ ] @R [ fomm: ]
o e Bt 2

The same worldly-soul (jiva) gets reborn that had died; in
reality, there is neither destruction (vyaya, nasa) nor
origination (utpada) of the soul (jiva). Only the modes
(paryaya) of the human-being (manusya) and the
celestial-being (deva) have undergone destruction (vyaya,
nasa) and origination (utpada).

EXPLANATORY NOTE

The modes (paryaya) are sequential and exist for a certain time. These
are seen, from the point-of-view of the mode - paryayarthika naya — as
the destruction of the existing form and origination of the new form.
From the point-of-view of the substance — dravyarthika naya — the
substance (dravya) is eternal (nitya); it has the modes (paryaya) which
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are transient (anitya) but still maintains its existence through these
modes. The two attributes — being eternal (nitya) and being transient
(anitya) — pertain to the same substance (dravya) but still there is no
contradiction. The attribute of being eternal (nitya) is from the point-
of-view of the substance — dravyarthika naya. The attribute of being
transient (anitya) is from the point-of-view of the mode - praya-
yarthika naya.

Acarya Pajyapada’s Samadhitantram:
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The introverted-soul (antaratma), established in the soul-
nature, regards transformations in his body - stages like
childhood, youth, old age and destruction — as not pertaining to
his soul and, therefore, remains fearless at the time of death; he
deems death to be just the change of clothes.
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Each state-of-existence (gati) has its own duration (sthiti) -
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This way, the soul (jiva) does not exhibit the destruction
(vyaya, nasa) of the existing (sat) and the origination
(utpada) of the non-existing (asat). It is said that there is
the origination (utpada) of the celestial-being (deva) and
the destruction (vyaya, nasa) of the human-being
(manusya); the reason is that these modes, due to the
name-karma of the state-of-existence — gatinamakarma —
have only that much duration (sthiti) of their fruition
(anubhava).

EXPLANATORY NOTE

The worldly soul (jiva) attains different states-of-existence (gati) for a
pre-determined duration (sthiti) of existence. The states of existence,
like that of a human-being (manusya) or a celestial-being (deva), are
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determined by the name-karma of the state-of-existence (gati), and
the duration of existence is determined by the life-determining (ayuh)
karma. The same soul (jiva) subsists in all these states; these are just
the different modes (paryaya) of its existence. A very long culm of
bamboo is marked by many nodes and internodes that have their own
place in the log. Each internode, or culm segment, has its own
existence, does not exist in any other internode, and is different from
all other internodes. The bamboo, however, is present in all
internodes. Similarly, the states of existence, like that of a human-
being or a celestial-being, are stations in the long journey of the soul
(jiva) in its worldly existence. When the soul (jiva) is viewed from the
point-of-view of the substance (dravyarthika naya), the point-of-view
of the mode (paryayarthika naya) becomes secondary; the soul (jiva) is
said to be permanent (nitya). When the soul (jiva) is viewed from the
point-of-view of the mode (paryayarthika naya), the point-of-view of
the substance (dravyarthika naya) becomes secondary; the soul (jiva)
is said to be transient (anitya). There is no contradiction in the two
statements.

Acdrya Samantabhadra’s Svayambhiistotra:
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The attributes of existence and non-existence in an object are
valid from particular standpoints; the validity of the statement
is contingent on the speaker’s choice, at that particular moment,
of the attribute that he wishes to bring to the fore as the other
attribute is relegated to the background. O Lord Sumatinatha,
you had thus explained the reality of substances; may your
adoration augment my intellect!

Td o1 3G g & fag erawen A ure grar € -

Only the previously impure soul (jiva)
becomes liberated (Siddha) -
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The worldly soul (jiva) is intricately bound with karmas,
like the knowledge-obscuring (jiandavaraniya), and it
attains, as never before, the state of liberation (Siddha)
by destroying all those karmas.
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EXPLANATORY NOTE

The worldly soul (jiva) is bound, from beginningless time, with the
eight kinds of material-karmas (dravyakarma). These are
instrumental causes (nimitta karana) of impure transformations [like
attachment (raga) and aversion (dvesa)], called karma-consciousness
(bhavakarma or karmacetana), in the soul. When a worthy (bhavya)
soul treads the empirical (vyavahara) path to liberation represented
by the discrete Three-Jewels (bheda ratnatraya) and also the
transcendental (niscaya) path to liberation represented by the
indiscrete Three-Jewels (abheda ratnatraya), it destroys the material-
karmas (dravyakarma) as well as the karma-consciousness
(bhavakarma). It then attains, from the point-of-view of the mode
(paryayarthika naya), a state that it has never experienced before, that
of the Siddha. From the point-of-view of the pure substance (Suddha
dravyarthika naya), it has always been of the nature of the Siddha.
Imagine a very long bamboo whose bottom half is artificially tainted
with figures while the top part is clear of all blemish. A person who is
able to see just the bottom part of the bamboo, and not its top part,
would, with his limited knowledge, imagine that the whole of the
bamboo must be such tainted. Same is the case with our
understanding of the nature of the soul (jiva). In its worldly existence,
the soul (jiva), due to its wrong-belief (mithyatva) and unnatural
transformations in form of attachment (raga) and aversion (dvesa), is
contaminated [from the empirical point-of-view (vyavahara naya)].
However, from the point-of-view of the pure substance (Suddha
dravyarthika naya), it has the nature of infinite-knowledge
(kevalajniana), etc. Just as the tainted bottom half of the bamboo
causes the ignorant person to assume that the full bamboo must be
similarly tainted, in the same way, when we perceive the soul from the
eye that is contaminated with wrong-belief (mithyatva) and unnatural
transformations in form of attachment (raga) and aversion (dvesa), we
refuse to see it as a naturally pure substance. Just as the tainted
bottom half of the bamboo becomes clear on washing, similarly, the
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Verse 20-21

contaminated soul gets to purity on attainment of right faith
(samyagdarsana), right-knowledge (samyagjiiana) and right-conduct
(samyakcaritra).

Acarya Pajyapada’s Istopadesa:
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I am one, without infatuation, pure, all-knowing, and capable to
be known by the Master Ascetics. All attachments, internal and
external, are totally foreign to my nature.
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The modes (paryaya) of the soul (jiva)
exhibit four kinds of origination and destruction —
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This way, the soul (jiva), with its qualities (guna) and
modes (paryaya), while wandering in the world,
undergoes origination (bhava, utpada), destruction
(abhava, vyaya, nasa), destruction of the existing-state
(bhavabhava), and, origination of the non-existing-state
(abhavabhava).

EXPLANATORY NOTE

As has already been said, the soul (jiva) is permanent (nitya) from the
point-of-view of the substance (dravyarthika naya) and transient
(anitya) from the point-of-view of the mode (prayayarthika naya). The
worldly soul (jiva), bound with the eight kinds of karmas, at the time of
attaining the state-of-existence as a celestial-being (deva), causes the
origination (bhava, utpada) of the mode of the celestial-being. It also
causes the destruction (abhava, vyaya, nasa) of the mode of the
human-being (manusya). At the time of leaving the state of the
celestial-being, it starts the destruction of this existing mode —
(bhavabhava). Again, it starts the origination of the non-existing mode
ofthe human-being —abhavabhava.

These statements are incontrovertible. While making these
statements, the point-of-view of the mode (prayayarthika naya) is
primary and the point-of-view of the substance (dravyarthika naya) is
secondary, staying in the background.

Acdarya Samantabhadra’s Aptamimamsa:
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Verse 21-22

Each individual attribute (dharma) of an entity (dharmi),
having innumerable attributes, carries with it a particular
meaning. When one attribute is treated as the primary
attribute, the other attributes stay in the background as the
secondary attributes.
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The description of pancastikaya -
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The souls (jiva), the matter-bodies (pudgalakaya), the
space (akasa dravya) and the remaining two substances
[the medium-of-motion (dharma dravya) and the
medium-of-rest (adharma dravya)] with bodily-existence
— astikaya — are uncreated (akrta), established in their
own existence (satta), and certainly are the cause of the
universe-space (loka).
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EXPLANATORY NOTE

The five substances (dravya) with bodily-existence (astikaya) are the
souls (jiva), the matter-bodies (pudgalakaya), the medium-of-motion
(dharma dravya), the medium-of-rest (adharma dravya), and the
space (akasa dravya). These are uncreated; there is no supreme power
that has created these substances. These maintain their existence
(satta) throughout.

The universe-space (loka) is an assemblage of these five substances
(dravya) with bodily-existence (astikaya), besides, of course, the
substance-of-time (kala dravya) that does not possess the characteris-
ticofbody (kaya).

e W o geIEaT § -

The time (kala), too, is a substance (dravya) —
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The Omniscients (sarvajiia) have expounded that,
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certainly, the existence of the substance-of-time (kala
dravya) is established by the changes that take place
incessantly in the substances of the souls (jiva) and the
matter (pudgala) that are of the nature of existence
(satta).

EXPLANATORY NOTE

In this world, the substances of the souls (jiva) and the matter
(pudgala) incessantly undergo transformations in form of the trio of
origination (utpada), destruction (vyaya) and permanence (dhrauvya)
at the same time. These transformations are due to the instrumental-
cause (sahakari karana) of the substance-of-time (kala dravya);just as
the medium-of-motion (dharma dravya), the medium-of-rest
(adharma dravya), and the space (a@kasa dravya) are the instrumental-
causes (sahakari karana) of the motion (gati), the rest (sthiti) and the
accommodation (avagaha), respectively.

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 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, niscaya- kala) is eternal.
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Acarya Kundakunda’s Pravacanasara:
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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 (@kasa) 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.

TyTgeRTa sl @WHY -
The substance of time (niscaya-kala) -
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The substance of time (kala dravya, niscaya-kala) does
not have the five kinds of colour (varna), the five kinds of
taste (rasa), the two kinds of smell (gandha), and the
eight kinds of touch (sparsa), has the power to maintain
distinction with all other substances (agurulaghutva), is
incorporeal (amiurta), and has the mark (laksana) of
rendering help to substances in their continuity of being
through gradual changes — vartana.

EXPLANATORY NOTE

Acarya Umasvami’s Tattvarthasitra:
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Assisting substances in their continuity of being through
gradual changes (vartana), in their modification (parinama), in
their movement (kriya), in their endurance (paratva) and in
their non-endurance (aparatva), are the functions of time (kala).

Colour (varna) is of five kinds: black (kala), blue (nila), yellow (pila),
white (safeda) and red (lala). Taste (rasa) is of five kinds: bitter (¢ita),
sour (khatta), acidic (kadua), sweet (mitha) and astringent (kasaila).
Smell (gandha) is of two kinds: pleasant smell (sugandha) and
unpleasant smell (durgandha). Touch (sparsa) is of eight kinds: soft
(komala), hard (kathora), heavy (bhart), light (halka), cold (thanda),
hot (garma), smooth (snigdha) and rough (ricksa).

The substance of time (kala dravya, niscaya-kala) assists in the
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transformation of other substances. It is like this: In winters, the
disciples study on their own but fire assists them in their activity. Or,
the potter’s wheel revolves on its own but the nail at the bottom helps
itinits revolution.

The disciple asks: Since there is no substance of time (kala dravya,
niscaya-kala) beyond the universe-space (lokakasa), how do
transformations take place in the non-universe-space (alokakasa)? It
is like this: The agreeable touch (sparsa) by one part of the body
results in pleasant feeling in whole of the body. Or, the bite of a snake
in one part of the body results in the spread of the poison throughout
the body. Or, the wound in one part of the body causes affliction in
whole of the body. In the same way, although the substance of time
(kala dravya, niScaya-kdla) exists only in the universe-space
(lokakasa) but it assists, as an instrumental cause, transformations in
the non-universe-space (alokakasa) too. Another question is raised.
The substance of time (kala dravya, niscaya-kala) assists
transformations in the other substances but what assists
transformations in the substance of time itself? The answer is that the
substance of time (kala dravya, niscaya-kala) assists itself. It is akin to
the substance of space (akasa dravya) that finds support in itself. Or, it
islike the knowledge, the sun, the lamp, etc.; all illumine others as well
as the self. No outside assistance is needed for their illumination. In
the same way, the substance of time (kala dravya, niscaya-kala) assists
itselfin own transformations. A counter-question is raised: Why other
substances, like the soul (jiva), do not assist themselves in own
transformations? Why do you say that these depend on the substance
of time for their transformations? The special-quality (visesa guna) or
the mark (laksana) of the substance of time (kala dravya, niscaya-
kala) is that it renders help to substances in their continuity of being
through gradual changes — vartana. The substance of space (akasa
dravya), the medium-of-motion (dharma dravya), the medium-of-rest
(adharma dravya), the soul (jiva) and the physical-matter (pudgala
dravya) undergo transformations due to the substance of time (kala
dravya). The mode ‘samaya’ of the substance of time (kala) causes
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transformations in the five substances. The upward-collection
(irdhvapracaya) of the time (kala) causes the ardhvapracaya of the
five substances (dravya). The upward-collection (“rdhvapracaya) of
the time (kala) is by the time (kala) itself; its 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
(ardhvapracaya) 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). (see ‘Pravacanasara’, p. 182-184).

The special quality of the substance of space (akasa dravya) is to assist
other substances in their accommodation (avagaha), of the medium-
of-motion (dharma dravya) is to assist other substances in their
motion (gati), and of the medium-of-rest (adharma dravya) is to assist
other substances in their rest (sthiti). The special quality of one
substance is not found in other substances. If all substances, which are
only the substantive-cause (upadana karana) of their transforma-
tions, become the instrumental-cause (nimitta karana) too of their
transformations, the instrumentality of the substance of space (akasa
dravya), the medium-of-motion (dharma dravya), and the medium-of-
rest (adharma dravya) in providing assistance to other substances in
their accommodation (avagaha), motion (gati), and rest (sthiti),
respectively, will become meaningless. Only two substances — the soul
(jiva) and the matter (pudgala) — will remain. This is against the
Scripture and the accepted conventions.
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g ol &R -
The empirical (vyavahara) time (kala) -
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The (modes of) time (kala), known by ‘samaya’, ‘nimisa’,
‘kastha’, ‘kala’, and ‘ghadi’, resulting in ‘dina-rata’,
‘masa’, ‘rtu’, ‘ayana’, and ‘varsa’, are dependent.

EXPLANATORY NOTE

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 dravya). This infinitesimal time is called the
‘samaya’ — indivisible unit of empirical (vyavahara) 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.!

1. see Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 179-180.
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Acarya Kundakunda’s Pravacanasara:
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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).

Acarya Kundakunda’s Niyamasara:
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The empirical (vyavahara) substance of time (kala) is of two
kinds: the samaya and the avali. Or, it is of three kinds: the past
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(atita), the present (vartamana) and the future (anagata). The
empirical past (atita kala) is equal to the numerable avali
multiplied by the number of liberated souls (the Siddha).

The smallest and indivisible unit of empirical (vyavahara) time (kala)
is called the ‘samaya’. It depends on the movement of the the atom of
matter —pudgala-paramanu. The ‘nimisa’ depends on the blink of the
eye. The ‘kastha’, ‘kala’ and ‘ghadi’ are all multiples of ‘nimisa’. The
‘dina-rata’ depends on the movement of the sun. The ‘masa’, rtv’,
‘ayana’and ‘varsa’are all multiples of ‘dina-rata’.

Terms constituting numerable (samkhydta) time that are found in the
Scripture are as under:!

Innumerable samaya = 1 avalt
Numerable avali = 1 ucchvasa (also called ‘prana’)
7 ucchvasa = 1stoka
7stoka = 1lava
38%lava = 1 nalt
2 nali = 1 muhirta (= 48 minutes)
30 muhurta = 1dina-rata (= 24 hours)
15dina-rata = 1 paksa
2paksa = 1 masa (month)
2masa = 1rtu
3rtu = layana
2ayana = 1varsa (year)
Svarsa = 1yuga
2yuga = 10varsa
10,000 x 10 varsa = 1laksa (lakh) varsa
84 x 1laksa (lakh) varsa (years) = 1 parvanga
1parva = 84 lakh x 1 parvanga
= 84 lakh x 84 lakh years

1 — see Appendix-1 to Acarya Samantabhadra's Svayambhustotra —
Adoration of The Twenty-four Tirthankara, p. 173-174.
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= 70560000000000 years
(also, 1 parvakoti = 1 crore X 1pirva;
1 crore = 100 x 11lakh = 100,00,000)

1lparvanga = 84x1purva

1 parva = 84 lakh x 1 parvanga
lnayutanga = 84x1parva

1nayuta = 84 lakh x 1 nayutanga
1 kumudanga = 84 x 1 nayuta

1 kumuda = 84 lakh x 1 kumudanga
1padmanga =84x1kumuda
1padma = 84 lakh x 1 padmanga
lnalinanga =84x1padma

1nalina = 84 lakh x 1 nalinanga

1kamalanga =84x1nalina

1 kamala = 84 lakh x 1 kamalanga
ltrutitanga = 84x1kamala

1trutita = 84 lakh x 1 trutitanga
latatanga =84 x1trutita

1atata = 84 lakh x 1 atatanga

The series continues in this fashion. The Jaina Scripture has
named the elements of the series as: purvanga, pirva, parvanga,
parva, nayutanga, nayuta, kumudanga, kumuda, padmanga, padma,
nalinanga, nalina, kamalanga, kamala, trutitanga, trutita, atatanga,
atata, amamanga, amama, hahanga, haha, hihanga, hitha, latanga, lata,
mahalatanga and mahalata. After this, 1 mahalata multiplied by 84
lakh gives 1 Srikalpa. 1 Srikalpa multiplied by 84 lakh gives
1 hastaprahelita. 1 hastaprahelita multiplied by 84 lakh gives
1 acalatma. It is mentioned that 84 multiplied by itself 31 times
followed by ninety zeros constitutes 1 acalatma.1

These are divisions of numerable (samkhyata) time.

1 - see Tiloyapannati-2, p. 82-90; Harivansapurana, p. 133-134.
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Time periods of still greater values are known as innumerable time
(asamkhyata); these are not expressed in years but in terms of the time
required to perform certain mental activities as mentioned in the
Scripture. Briefly, numbers expressing innumerable time periods, are
expressed, in ascending order, as under:

vyavaharapalya leads to the time period known as vyavahara-
palyopama; uddharapalya leads to the time period known as
uddharapalyopama; and addhapalya leads to the time period
known as addhapalyopama (palyopama or palya, in short).

Further, 10 x 1 crore x 1 crore addhapalyopama =
addhasagaropama (sagaropama or sagara, in short).

Terms like palyopama and sagaropama are used to express the age
of worldly souls, the duration of karmas, and the worldly cycle of time.

Jaina cosmology divides the worldly cycle of time (kalpakadla) in
two parts or half-cycles — ascending (utsarpini) and descending
(avasarpini) — each consisting of 10 x 1 crore x 1 crore addha-
sagaropama (10 kotakoti sagaropama). Thus, one cycle of time
(kalpakala) gets over in 20 kotakoti sagaropama. During the
ascending period (utsarpini) of the half-cycle, in the regions of Bharata
and Airavata, there is the all-round increase in age, strength, stature
and happiness of the living beings, while during the descending period
(avasarpini) of the half-cycle, there is the all-round deterioration. Just
as the moon continues its never-ending journey of waxing and waning
luminance, there is incessant and eternal revolution of the worldly
cycle of time in these regions.

Time periods beyond these values are termed as infinite (ananta)
in Jaina cosmology.
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The empirical (vyavahara) time (kala) is dependent —
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The duration of time (kala) as ‘long’ or ‘short’ is not
comprehended without a measure and that measure
certainly does not come into being without the substance
of matter (pudgala dravya). Therefore, the [empirical
(vyavahara)] time (kala) is said to be due to the
instrumentality of the matter (pudgala).

EXPLANATORY NOTE

The conventional time (kala), when it is called either ‘long’ or ‘short’,
has limitations. The terms ‘long’ and ‘short’ are relative. Since,
conventionally, measures like the blink of the eye, or filling of a vessel,
or movement of the sun, are used to determine the duration of time, it
is said to be dependent. By convention, there are particular activities,
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namely, instant, etc., and cooking, etc., which are referred to as an
instant of time, cooking time, and so on. But, in this conventional
usage as an instant of time, cooking time, and so on, the term (samjna)
‘time’ (kala) is superimposed. And this term ‘time’ (kala) signifies the
existence of the ‘real’ (mukhya) time (kala), which is the basis of the
conventional or secondary (vyavahara or gauna) time. How? This is
because the secondary must imply the real. Thus, there are two kinds
of time (kala), the real-time (mukhya-kala or paramartha-kala or
niscaya-kala) and the conventional-time (vyavahara-kala). The real-
time has its mark (laksana) as continuity of being (vartana), and the
conventional-time has its marks (laksana) as modification
(parinama), etc. The conventional-time is determined (recognized) by
modification in other substances, which are ascertained by others. It is
threefold, the past (bhiita), the present (vartamana) and the future
(bhavisyat). In the real-time the conception of time is of primary
importance, and the idea of the past, the present and the future is
secondary. In the conventional-time, the idea of the past, the present
and the future is of prime importance, and the idea of real-time is
subordinate. This is because the conventional-time depends on the
substances endowed with-activity (kriyavana), and on the real-time.
The unit of conventional time is the infinitesimal time taken by the
atom of matter — pudgala-paramanu — to traverse slowly from one
space-point (pradesa) to the other. It is called ‘samaya’ — the mode
(paryaya) of the substance of time (kala dravya).

Acarya Nemicandra’s Dravyasamgraha:
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Conventional time (vyavahara kala) is perceived by the senses
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through the transformations and modifications of substances.
Real time (niscaya kala), however, is the cause of imperceptible,
minute changes (called vartana) that go on incessantly in all
substances.

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.

Acarya Nemicandra’s Dravyasamgraha:
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Real time (niscaya kala) is of the extent of space-points of the
universe, pervading the entire universe. Each particle or unit of
the real time is distinct and occupies one unit of space; these
innumerable particles of the real time, thus, exist in the entire
universe (lokakasa), like heap of jewels.
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Sia-ge i ST -

The substance of soul (jiva) -
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The soul (jiva) is that which has life-principles (prana),
has consciousness (cetana), has cognition (upayoga), is
the lord (prabhu), is the doer (karta), is the enjoyer
(bhokta), is of the size of the body (Sarira-pramana), is
incorporeal (amirta) from the real point-of-view, and is
bound with karmas (karmasamyukta).

EXPLANATORY NOTE

From the pure transcendental point-of-view (Suddha niscaya naya),
the soul (jiva) lives with its life-principles (prana) of existence (satta),
soul-principle (jivatva) and knowledge (jiana), etc. From the impure
transcendental point-of-view (asuddha niscaya naya), the soul (jiva)
lives with its life-principles (prana) of dispositions or thought-
activities — bhava — due to destruction-cum-subsidence (ksayopasama)
of karmas, and the fruition (udaya) of karmas. From the empirical
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point-of-view (vyavahara naya) — anupacarita asadbhiita vyavahara
naya — the soul (jiva) lives with its four life-principles (prana) —
dravyaprana — of strength (bala-prana), senses (indriya-prana),
duration of age (ayuh-prana), and respiration (ucchvasa-nihsvasa-
prana). Worldly souls go round the cycle of rebirths since eternity; we
cannot think of Jainism without its doctrine of transmigration. The
cause of rebirths is karma; a subtle form of matter associated with the
soul.

Acarya Nemicandra’s Dravyasamgraha:
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From the empirical or phenomenal point-of-view (vyavahara
naya), that which is living at present, will continue to live in the
future, and was living in the past, through its four principles of
organism [prana — strength (bala prana), senses (indriya prana),
duration of age (ayuh prana), and respiration (ucchvasa-nihsvasa
prana)], is the jiva. From the transcendental or noumenal point-
of-view (niscaya naya), that which has consciousness is the jiva.

From the pure transcendental point-of-view (Suddha niscaya naya),
the soul (jiva) has pure knowledge-consciousness (jiianacetanad). From
the impure transcendental point-of-view (asuddha niscaya naya), the
soul (jiva) has karma-consciousness (karmacetana or bhavakarma)
and fruit-of-karma-consciousness (karmaphalacetana).

Consciousness (cetana) manifests itself in the form of cognition
(upayoga). Through the faculty of cognition (upayoga), the soul (jiva)
engages itself in the knowledge (jiiana) or perception (darsana) of the
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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. From the pure
transcendental point-of-view (Suddha niscaya naya), the soul (jiva)
has pure perception-cognition (darsanopayoga) and knowledge-
cognition (jranopayoga). From the impure transcendental point-of-
view (aSuddha niscaya naya), the soul (jiva) has impure cognition
(upayoga) comprising perception and sensory-knowledge, etc.,
acquired according to the destruction-cum-subsidence (ksayopasama)
of karmas.

From the pure transcendental point-of-view (Suddha niscaya naya),
the soul (jiva) is the lord (prabhu) since it has the power of
transforming itself into pure dispositions pertaining to liberation and
its means. From the impure transcendental point-of-view (asuddha
niscaya naya), the soul (jiva) is the lord (prabhu) since it has the power
of transforming itself into impure dispositions pertaining to the
worldly-existence (samsara) and its means.

From the pure transcendental point-of-view (suddha niscaya naya),
the soul (jiva) is the doer (karta) of its pure dispositions (bhava). From
the impure transcendental point-of-view (asuddha niscaya naya), the
soul (jiva) is the doer (karta) of its impure dispositions (bhava), like
attachment (raga) due to karma-consciousness (bhavakarma). From
the empirical point-of-view (vyavahara naya) - anupacarita
asadbhiita vyavahara naya — the soul (jiva) is the doer (karta) of its
material-karmas (dravyakarma), like knowledge-obscuring
(jrnanavaraniya), and quasi-karma (nokarma), like the external body
(Sarira).

Acarya Nemicandra’s Dravyasamgraha:
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From the empirical point-of-view (vyavahara naya), the soul is
said to be the producer of karmic matter (like knowledge-
obscuring karma); from the impure transcendental point-of-view
(asuddha niscaya naya), the soul is responsible for its psychic
dispositions (like attachment and aversion); but from the pure
transcendental point of view (Suddha niscaya naya), the soul is
consciousness — pure perception and knowledge.

From the pure transcendental point-of-view (Suddha niscaya naya),
the soul (jiva) is the enjoyer (bhokta) of the pure and supreme
happiness appertaining to the soul itself. From the impure
transcendental point-of-view (asuddha niscaya naya), the soul (jiva) is
the enjoyer (bhokta) of the happiness and misery appertaining to the
senses (indriya). From the empirical point-of-view (vyavahara naya) —
anupacarita asadbhiita vyavahara naya — the soul (jiva) is the enjoyer
(bhokta) of the agreeable and disagreeable external objects of the
senses, like food, that provide it with happiness or misery.

Acarya Nemicandra’s Dravyasamgraha:
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From the empirical point-of-view (vyavahara naya), the soul is
said to be the enjoyer of the fruits of karmas in form of pleasure
and pain, but from the transcendental point-of-view (niscaya
naya), the soul experiences only consciousness (cetana),
concomitant with perception (darsana) and knowledge (jiiana).
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From the transcendental point-of-view (niscaya naya), the soul (jiva)
has innumerable (asamkhydta) space-points (pradesa) as the
universe-space (lokakasa). However, from the empirical point-of-view
(vyavahara naya) the soul (jiva), due to its capacity of expansion and
contraction, is co-extensive with the physical body that it inhabits.
Thus it is said to be of the size of the body (sarira-pramana).

Acarya Nemicandra’s Dravyasamgraha:
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From the empirical point-of-view (vyavahara naya), the soul, in
states other than that of samudghata, due to its capacity of
expansion and contraction, is co-extensive with the physical
body that it inhabits, but from the transcendental point-of-view
(niscaya naya), the soul has innumerable space-points.

From the transcendental point-of-view (niscaya naya), the soul (jiva)
is incorporeal (amiirta). However, from the empirical point-of-view
(vyavahara naya) the soul (jiva), being sullied with the karmic dirt
including the body, is said to be corporeal (murta).

From the transcendental point-of-view (niscaya naya), the soul (jiva)
is pure, rid of the karmas. However, from the empirical point-of-view
(vyavahara naya) the soul (jiva) is bound with the karmas (karma-
samyukta).
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JATHT Y okl STTTAT T WY -
The nature of the liberated soul (atma) -
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The soul (atma) that is rid of all karmic mire darts up
and reaches the end of the universe (loka). Becoming all-
knowing (sarvajnia) and all-perceiving (sarvadarsi), it
experiences infinite, sense-independent (atindriya)
happiness.

EXPLANATORY NOTE

With utter destruction of all karmas, the soul gets liberated; it attains
liberation (moksa). Liberation implies complete destruction of the
material-karmas (dravyakarma), quasi-karmas (nokarma), and
psychic-karmas (bhavakarma). The worldly soul is with bondage of
karmas; it is thus dependent from a certain point-of-view. The same
soul, on utter destruction of all karmas, becomes independent.

Liberation (moksa) is attained on destruction of the dispositions
(bhava) like the subsidential (aupasamika), and the capacity for
liberation — bhavyatva. However, there is no destruction of infinite-
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faith — kevalasamyaktva, infinite-knowledge — kevalajriana, infinite-
perception —kevaladarsana, and infinite-perfection — siddhatva.

The liberated soul does not go beyond the end of the universe as no
medium of motion —dharmastikaya — exists there.

On liberation, the soul attains the state of sense-independent
(atindriya) perfect knowledge — kevalajriana — and perception of
unimaginable splendour and magnificence.

Acarya Kundakunda’s Niyamasara:
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The Liberated Souls (the Siddha) are rid of the eight kinds of
karmas, endowed with supreme eight qualities (guna), most
exalted, stay at the summit of the universe, and eternal (nitya).
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The knowledge (jnana), perception (darsana) and
happiness (sukha) of the liberated soul -
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Such a soul (atma), on its own, becomes all-knowing
(sarvajria) and all-perceiving [sarvalokadarsi — perceiver
of the universe (loka) as well as the non-universe (aloka)],
experiences happiness that is infinite, without-
impediments (avyabadha), self-born, and incorporeal
(amurtika).

EXPLANATORY NOTE

From the transcendental point-of-view (niscaya naya), the soul (atma)
has the nature of perfect-knowledge (kevalajriana), perfect-perception
(kevaladarsana) and perfect-happiness (paramasukha). However, in
its worldly-state, due to envelopment with karmas and destruction-
cum-subsidence (ksayopasama) of the knowledge-obscuring
(jnanavaraniya) karmas, it knows only through the sense-dependent
knowledge. It perceives a little through the eye and the mind. It
experiences happiness only through the senses and the mind. This
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happiness is dependent and with-impediments.

Acarya Kundakunda’s Pravacanasara:
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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.

The same soul (atma) when with own exertion it becomes all-knowing
(sarvajiia) and all-perceiving (sarvalokadarsi), experiences sense-
independent and infinite happiness.

Acarya Kundakunda’s Pravacanasara:
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The Omniscient Lord has proclaimed that the knowledge that is
self-born, perfect, spread over every object, stainless, and free
from stages — including apprehension (avagraha) and
speculation (zha) — is certainly the absolute (pure) happiness.
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Life-principles (prana) of the worldly soul —
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That which is living at present, will live in the future and
has lived in the past through the four life-principles
(prana) is the soul (jiva). And, the four life-principles
(prana) are strength (bala-prana), senses (indriya-prana),
duration of age (ayuh-prana), and respiration (ucchvasa-
nihsvasa-prana).

EXPLANATORY NOTE

The living organism must have these four fundamental life-principles
(prana):
1. bala-prana or channels of activity:
(a) manobala or strength of mind.
(b) vagbala or strength of speech.
(c) kayabala or strength of body.

2. indriya-prana are the senses:
(a) sparsa or contact sense through the skin.
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(b) rasa or taste through the tongue.
(c) ghrana or smell through the nose.
(d) Sabda or sound through the ears.
(e) caksu or vision through the eyes.

3. ayuh-prana-theduration of age.
4. ucchvasa-nihsvasa-prana —respiration.

Thus the four life-principles (prana) become ten when details are
taken into consideration. Not all ten kinds are present in every soul;
there are organisms which have not all the five senses.

These life-principles are the result of the name-karma (namakarma).
These are considered essential characteristics of the soul only from the
empirical point-of-view (vyavahara naya) — anupacarita asadbhiita
vyavahara naya, i.e., non-figurative expression of an apparently
connected but essentially alien attribute. These life-principles do not
form the nature of the soul-stuff but are indicators or signs of the
presence of the soul in an embodied condition. Since in our mundane
existence we are unable to directly perceive the soul, we try to perceive
it through these empirical life-principles. These life-principles are not
the natural attributes of the soul but are karma-generated. Bound,
from beginningless time, with delusion and other karmas, the soul
incessantly acquires these material life-principles. Enjoying the fruits
of karmas through these life-principles, it again gets bound with
karmas. These life-principles are the cause as well as the effect of
material karmas and, therefore, are material in nature, as against the
non-material nature of the pure soul. So long as the soul does not give
up attachment towards external objects, own body being the foremost,
it keeps on possessing these material life-principles.
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Verse 31-32
Sta & %P fawiw Iur, gHIT onfe -

Some special attributes, number, etc., of souls —
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The agurulaghuguna — the power of maintaining
distinction with all other substances — are infinite. All
souls (jiva) undergo transformations due to the infinite
agurulaghuguna, and have innumerable (asamkhyata)
space-points (pradesa). Some souls (jiva), from a
particular standpoint, fill up the entire universe-space
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(lokakasa) but many others do not undergo such
expansion. Many (infinite) souls, due to association with
wrong-belief (mithyadarsana), passions (kasaya) and
activities (yoga), are the transmigrating (samsari) souls.
And many (infinite) souls, rid of these — wrong-belief
(mithyadarsana), passions (kasaya) and activities (yoga) —
are the liberated (Siddha, mukta) souls.

EXPLANATORY NOTE

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

That which is uncountable is innumerable (asamkhyata). Innumera-
ble is of three kinds, the minimum, the maximum, and that which is
neither the minimum nor the maximum (i.e., midway between the
two). Here the third variety of innumerable is implied. A space-point
(pradesa) is said to be the space occupied by an indivisible elementary
particle (paramanu). The medium of motion (dharma), the medium of
rest (adharma) and each individual soul (jiva) have the same innumer-
able (asamkhyata) space-points (pradesa). The media of motion and of
rest are ‘niskriya’ — without activity — and co-extensive with the
universe (loka). Though the soul has the same number of space-points
as these two, still it is capable of contraction and expansion. So it
occupies either a small body or a big one as determined by the karmas.

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

76



Verse 31-32

But, when, at the time of kevali-samudghatal, the soul expands, filling
up the entire universe, the central eight space-points of the soul
remain at the centre of the Citra prthivi below Mount Meru and the
remaining space-points spread filling up the entire universe in all
directions.

The universe is full of minute, one-sensed souls (jiva), governed by the
‘sthavara’ name-karma (namakarma). From this point-of-view, some
souls are in the entire universe. Some gross, one-sensed, two- to four-
sensed, and five-sensed souls (jiva) inhabit only certain places of the
universe. Infinite souls (jiva), having been perennially associated with
wrong-belief (mithyadarsana), passions (kasaya) and activities (yoga),
are the transmigrating (samsari) souls. Infinite souls (jiva), rid of
these three, are the liberated (Siddha, mukta) souls.

Acarya Umasvami’s Tattvarthasitra:
HATROT Harg 1R-201l
e Had ok g - U8 T TER & 2

Souls are of two kinds: the transmigrating (samsari) and the
liberated (mukta).

1 - kevali-samudghata — the Omniscient emanates from his body the
spatial units of his soul, without wholly discarding the body, for the
purpose of levelling down the duration of the other three non-destructive
karmas to that of the age (ayuh) karma.
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Sie T SEYHTOTOAT -

The soul (jiva) expands or contracts
according to the size of the body (sarira) —
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Just as the lotus-hued-ruby (padmaraga ratna) immersed
in milk imparts its sheen (prabha) to the whole of milk,
similarly, the possessor-of-the-body (dehi), i.e., the soul
(jiva), while in the body, imparts its sheen to the whole of
body.

EXPLANATORY NOTE

The sheen (prabha) of the lotus-hued-ruby (padmaraga ratna) that
has been immersed in a jug filled with milk spreads to the whole of
milk. Similarly, the soul (jiva) that inhabits a particular body spreads
its space-points (pradesa) to the whole of body. Upon boiling, as the
milk expands, the sheen of the ruby too expands, and as the milk
settles down, the sheen too contracts to the smaller volume of the
milk. Similarly, as the body expands due to intake of food, etc., the
space-points (pradesa) of the soul expand, and as the body shrinks due
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Verse 33-34

to old-age, etc., the space-points (pradesa) of the soul contract to the
new size of the body.

When the same ruby is put in a bigger jug with more milk, its sheen
spreads to the bigger volume of milk. Similarly, when the soul adopts a
new, bigger body, its space-points (pradesa) expand to the new size of
the body. When the same ruby is put in a smaller jug with lesser milk,
its sheen contracts to the smaller volume of the milk. Similarly, when
the soul adopts a new, smaller body, its space-points (pradesa) contract
to the new size of the body.

Sita 3k g w1 Hesthae 3k goreRu -
The body and the soul (jiva) coexist, still each is different -
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The same soul (jiva) pervades all the bodies — the present
body and the sequentially-attained future bodies. It

79



Parncastikaya-samgraha

pervades the particular body but does not become one
with the body. The soul (jiva), with dispositions of
attachment (raga), etc., gets sullied with the dirt of the
karmas and wanders in the world.

EXPLANATORY NOTE

In its worldly existence, the soul (jiva) adopts a particular body at any
particular time; the process goes on sequentially and incessantly. In
each case, though the possessor-of-the-body (the soul) and the body
live together inseparably like the milk and the water, still both are
entirely distinct substances having their respective own-nature
(svabhava).

The dispositions of attachment (raga), etc., present in the soul (jiva)
from the beginningless time, constitute its karma-consciousness
(bhavakarma, karmacetana). Karma-consciousness (bhavakarma)
becomes the instrumental cause (nimitta karana) of bondage of the
material-karmas (dravyakarma). The bound material-karmas
(dravyakarma)become the instrumental cause (nimitta karana) of the
soul’s karma-consciousness (bhavakarma). The process goes on
incessantly till snapped by the soul’s own-effort. The soul (jiva), in its
worldly existence, keeps on adopting the body, one after another, due
to being perennially bound with the material-karmas (dravyakarma)
and the inter-dependent karma-consciousness (bhavakarma).

Acarya Kundakunda’s Samayasara:
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Verse 34-35

The association of the soul (jiva) with these attributes, like the
colour (varna), ete., must be understood as the mixing of milk
with water. These attributes are not part of the soul as the
soul’s characteristic is cognition (upayoga).

Tagl w1 SRUCEYHIT Ig WSIRa®Y TE -

The liberated-souls (Siddha) do not have material bodies —
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The ones that do not exhibit the attributes of the
worldly-souls (jiva) though not altogether rid of these
attributes, are without the body, and are beyond

description through words, are the liberated-souls
(Siddha).

EXPLANATORY NOTE

The liberated souls (Siddha) do not live with the four life-principles
(prana) — dravyaprana - typical of the worldly-souls (samsari jiva).
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However, the liberated souls (Siddha) are not altogether rid of the life-
principles (prana). These live with the life-principles (prana)
comprising existence (satta), soul-principle (jivatva) and knowledge
(jnana), ete. Since the liberated souls are rid of the material-karmas
(dravyakarma) and the karma-consciousness (bhavakarma), there is
no reason for these to adopt the material body (sarira). As the soul
attains liberation, it is rid of all karmas, including the body-making
(nama) karmas; without the body-making (nama) karmas, no
expansion or contraction can take place in the soul and, therefore, it
maintains the form of the last body.

Without the life-principles (prana) and the physical body that
characterize the worldly-souls, the liberated souls attain their pure,
untainted state — the nirupadhi state — free from karmic dirt and
impure transformations. Such souls are beyond description through
words and stay in the state of supreme bliss for eternity.

Acarya Kundakunda’s Pravacanasara:
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The Pure-Soul (suddhatma) possesses true asceticism
(sSramanya); it is endowed with infinite perception (darsana) and
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Verse 35-36

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).
With extreme devotion, I bow to the Siddha.

gl @t wE-wror wra @ Y -
The souls get liberated (Siddha) not due to
any cause-and-effect relationship -
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The liberated souls (Siddha) do not come into existence
due to any cause (karana), therefore, these are not the
effect (karya). Also, the liberated souls (Siddha) do not
bring into existence any effect (karya), therefore, these
are not the cause (karana).
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EXPLANATORY NOTE

The worldly souls, due to the incessant presence of the cause (karana)
— the interplay of the karma-consciousness (bhavakarma) and the
material-karmas (dravyakarma) — adopt modes (paryaya) such as the
celestial being (deva), the human being (manusya), the infernal being
(naraka), and the plants-and-animals (Ziryasica), as the effect (karya).
This cause (karana) and effect (karya) relationship is not applicable to
the liberated souls (Siddha). With utter destruction of the karma-
consciousness (bhavakarma) and the material-karmas (dravya-
karma), the soul becomes liberated (Siddha) on its own, without any
cause (karana).

Further, the modes (paryaya), such as the celestial being (deva), the
human being (manusya), the infernal being (naraka), and the plants-
and-animals (tiryanca), of the worldly souls become the cause (karana)
of the effect (karya) — the karma-consciousness (bhavakarma) and the
material-karmas (dravyakarma), and adoption, again, of these modes
(paryaya). This cause (karana) and effect (karya) relationship, too,
does not apply to the liberated souls (Siddha). With utter destruction
of the karma-consciousness (bhavakarma) and the material-karmas
(dravyakarma), the soul becomes liberated (Siddha) on its own, and
does not produce any effect (karya), like the karma-consciousness
(bhavakarma) or the modes (paryaya) of the worldly beings.
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Verse 37
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The state-of-liberation is not without the soul (atma) -
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If in liberation (moksa) there is no association of the soul
(atma), its attributes of being eternal (sasvata),
destruction (uccheda, vyaya), happening (bhavya), non-
happening (abhavya), non-existence (Siinya), existence
(asunya), knowledge-consciousness (vijriana), knowledge-
unconsciousness (avijiana), too, cannot exist.

EXPLANATORY NOTE

In the liberated souls (Siddha), these eight attributes are found:
1) These are eternal (Sasvata) since these maintain their nature
of infinite knowledge (jiana) and perception (darsana)
forever.

2) The liberated souls (Siddha) undergo transformations with
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their intrinsic agurulaghuguna, which manifest in
satgunahanivrddhi. This signifies destruction (uccheda,
vyaya) and concomitant origination (utpada).

3) The souls are happening (bhdavya) since, while maintaining
their pure own-nature, these undergo transformations and
exist in own pure state.

4) The souls are non-happening (abhavya) since, while
maintaining their pure own-nature, these will never get
transformed into the past states marked by wrong-belief, etc.
Those impure states will never happen in these pure-souls.

5) The liberated souls (Siddha) exhibit non-existence (Sinya)
since these do not exist with regard to other-substance
(paradravya), other-space (paraksetra), other-time (parakala),
and other-nature (parabhava,).

6) These exhibit existence (asiinya) since these exist with regard
to own-substance (svadravya), own-space (svaksetra), own-
time (svakala), and own-nature (svabhava,).

7) The liberated souls (Siddha) have knowledge-consciousness
(vijriana) since these are endowed with perfect-knowledge
(kevalajriana) that reflects all substances (dravya) and modes
(paryaya) simultaneously.

8) These have knowledge-unconsciousness (avijiiana) since these
are rid of all kinds of impure knowledge, like the sensory
(mati)- and the scriptural (sruta)-knowledge.

Without existence of these eight attributes in the state of liberation,
the liberated souls (Siddha) would not exist. Thus, the soul maintains
its existence (satta) in the state of liberation.
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Verse 38
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Consciousness manifests in three forms —
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One kind of souls (jiva) experiences the fruit-of-karmas
(karmaphala) [in form of either happiness (sukha) or
misery (duhkha)], one kind of souls (jiva) experiences the
exertion (karya), i.e., the karmas, and one kind of souls
(jiva) experiences the knowledge (jriana). Consciousness,
thus, takes three forms in different souls (jiva).

EXPLANATORY NOTE

The soul whose natural tendencies of pure-consciousness, like
knowledge, etc., are greatly enveloped with the mire of karmas
experiences the fruit-of-karma-consciousness (karmaphalacetana) in
form of either pleasant-feeling (satavedaniya) or unpleasant-feeling
(asatavedaniya). The soul whose natural tendencies of pure-
consciousness, like knowledge, etc., are not greatly enveloped with the
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mire of karmas experiences the karma-consciousness (bhavakarma or
karmacetana). As the clean mirror reflects simultaneously objects like
the pot and and the cloth with distinction, similarly, the soul whose
natural tendencies of pure-consciousness, like knowledge, etc., are not
enveloped with the mire of karmas, reflects simultaneously all objects,
the self and the non-self, with distinction. The transformation of the
soul in form of knowledge is knowledge-consciousness (jianacetana).

Acarya Kundakunda’s Pravacanasara:
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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
(gjiva), is knowledge-consciousness (jianacetanad). The activity
(karma) of the soul (jiva) in form of dispositions (bhava) of
various kinds is the karma-consciousness (karmacetana or
bhavakarma). And, the fruit of karmas in form of either
happiness (sukha) or misery (duhkha) is the fruit-of-karma-
consciousness (karmaphalacetanad).
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Verse 39
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The possessor souls of the three kinds of consciousness -
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All souls (jiva) subject to the ‘sthavara’ name-karma
(namakarma) certainly experience the fruit-of-karma-
consciousness (karmaphalacetana); all souls subject to
the ‘trasa’ name-karma (namakarma) certainly
experience the fruit-of-karmas together with the exertion
(karya), i.e., the karma-consciousness (karmacetana); all
souls who have transgressed the worldly life-principles
(prana) experience the knowledge-consciousness
(jaanacetana).

EXPLANATORY NOTE

Earth-bodied (prthivikayika), water-bodied (jalakayika), fire-bodied
(agnikayika), air-bodied (vayukayika), and plant-bodied (vanaspati-
kayika), are the one-sensed ‘sthavara’ beings. These experience the
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fruits of the auspicious (Subha) and inauspicious (asubha) karmas in
form of either pleasant-feeling (satavedaniya) or unpleasant-feeling
(asatavedaniya). These are said to experience the fruit-of-karma-
consciousness (karmaphalacetana).

The ‘trasa’ beings are those having two, three, four, and five senses
(indriya). These experience not only the fruits of the auspicious
(Subha) and inauspicious (asubha) karmas but also the exertion
(karya) in form of attachment (raga) and aversion (dvesa), etc. These
are said to experience the karma-consciousness (karmacetana,).

The pure souls who have transgressed the worldly life-principles
(prana) — dravyaprana — of strength (bala-prana), senses (indriya-
prana), duration of age (ayuh-prana), and respiration (ucchvasa-
nih$vasa-prana), experience only the pure knowledge-consciousness
(jranacetana)in form of perfect-knowledge (kevalajiiana).

SUHRT-T[OT ST ST -

The cognition or ‘upayoga’ -
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Surely, the soul (jiva), at all times, is inseparable from
these two kinds of cognition (upayoga): 1) with
knowledge — knowledge-cognition (jranopayoga), and
2) with perception — perception-cognition
(darsanopayoga).

EXPLANATORY NOTE

That, which arises from both internal and external causes and
concomitant with soul-consciousness (caitanya) is cognition (upayoga)
— active or attentive consciousness. The soul (jiva) is of the nature of
consciousness (cetana) that 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 (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. By cognition (upayoga), the soul is distinguished
from the body.

How are knowledge-cognition (jianopayoga) and perception-
cognition (darsanopayoga) different? Knowledge-cognition
(jranopayoga) is with details and, therefore, called sakara or
savikalpa. Perception-cognition (darsanopayoga) is without details
and, therefore, called nirvikara or nirvikalpa or samanyavalokana.
These occur in succession in ordinary souls (non-omniscient souls),
but occur simultaneously in those who have annihilated karmas.

Acarya Umasvami’s Tattvarthasitra:

SUAT AT 1R 1|
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Cognition (upayoga) is the mark (laksana) — distinctive
characteristic — of the soul (jiva).
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Acarya Nemicandra’s Dravyasamgraha:
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Cognition (upayoga) is of two kinds — perception-cognition
(darsanopayoga) and knowledge-cognition (jianopayoga).
Perception-cognition (darsanopayoga) is of four kinds — 1) ocular
perception (caksudarsana), 2) non-ocular perception
(acaksudarsana), 3) clairvoyant perception (avadhidarsana),
and 4) perfect, infinite perception (kevaladarsana).

FEAGET & A -

Divisions of knowledge-cognition (jrnanopayoga) -
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(Right) Knowledge is of five kinds — sensory (mati),
scriptural (sruta), clairvoyance (avadhi), telepathy
(manahparyaya), and perfect (kevala). Further, with the
three kinds of erroneous-knowledge — erroneous-sensory
(kumati), erroneous-scriptural (kusruta), and erroneous-
clairvoyance (vibhanga), the knowledge-cognition
(jranopayoga) is of eight kinds.

EXPLANATORY NOTE

Just as the sun is one with its own brightness but when overshadowed
by the clouds its brightness gets many hues and shades, similarly, the
soul (atma) is one indivisible whole with pure knowledge but being
bound, from beginningless time, with the knowledge-obscuring
(jrnanavaraniya) karmas, its pure knowledge is overshadowed and
takes many hues and shades.

That which reflects on the objects-of-knowledge through the senses
and the mind, or that through which the objects-of-knowledge are
reflected upon, or just reflection, is sensory-knowledge (matijiiana).
Owing to the destruction-cum-subsidence (ksayopasama) of karmas
which obscure scriptural-knowledge, that which hears, or through
which the ascertained objects are heard, or just hearing, is scriptural-
knowledge (srutajiana). The next kind of knowledge is called
clairvoyance (avadhi) as it ascertains matter in downward range or
knows objects within limits. Ascertaining the objects located in
another’s mind (mana) is telepathy (manahparyaya). Telepathy
(manahparyaya) works on the strength of destruction-cum-
subsidence (ksayopasama) of karmas of that kind. That for the sake of
which the seekers pursue the path of external and internal austerities
(tapa) is pure and perfect-knowledge (kevalajriana). It also means
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‘without the help of anything else’. Perfect-knowledge extends to all
substances (dravya) and all their modes (paryaya), simultaneously.
These are the five kinds of (right) knowledge.

Erroneous-sensory (kumati), erroneous-scriptural (kusruta), and
erroneous-clairvoyance (vibharga) co-exist in the soul with wrong
belief (mithyadarsana).

AT & 9T -

Divisions of perception-cognition (darsanopayoga) -
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Perception-cognition (darsanopayoga), too, has been
classified as: ocular (caksu) perception, non-ocular
(acaksu) perception, clairvoyant (avadhi) perception, and
all-perceiving and indestructible (kaivalya, kevala)
perception.
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EXPLANATORY NOTE

The soul (atma) is one indivisible whole with pure perception but
being bound, from beginningless time, with the perception-obscuring
(darsanavaraniya) karmas, its pure perception is overshadowed and
takes different forms. Due to destruction-cum-subsidence
(ksayopasama) of the perception-covering (darsandvaraniya) karmas
of different kinds, ocular-perception (caksudarsana), non-ocular-
perception (acaksudarsana), and clairvoyant-perception (avadhi-
darsana) are manifested. Ocular-perception (caksudarsana)
perceives, partially and generally, the corporeal (mirta) substances
(dravya) with the help of the sense-of-sight (caksu-indriya). Non-
ocular-perception (acaksudarsana) perceives, partially and generally,
the corporeal (mirta) and the incorporeal (amirta) substances
(dravya) with the help of the four senses (other than the sense-of-
sight), and the mind (mana). Clairvoyant-perception (avadhidarsana)
perceives, partially and generally, but directly — without the help of the
senses (indriya) and the mind (mana) — the corporeal (murta)
substances (dravya).

Perfect-perception (kevaladarsana, ksayika darsana) manifests on
total destruction of the perception-obscuring karmas. It is all-
perceiving and indestructible.
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Tk AT 3k AT -

Many kinds of knowledge in a single soul (atma) -
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The knowledge (jiana) is no different from the possessor-
of-knowledge (jriani). Now, knowledge (jriana) is of many
kinds [like the sensory-knowledge (matijiana)]. The
knowers of the reality, therefore, have said that the
substance (dravya) is of many (infinite) kinds.

EXPLANATORY NOTE

The soul (atma) — the possessor-of-knowledge (jriani) — is coextensive
with knowledge (jiiana). Since both, the possessor-of-knowledge
(jnani) and the knowledge (jiana) — inhere in the same substance
(dravya), these are one with respect to the substance (dravya); since
both are coextensive, these are one with respect to the place (ksetra);
since both exist at the same time, these are one with respect to the time
(kala); and since both are of the same nature, these are one with
respect to their being (bhava). Still, as the substance (dravya) is of
many kinds, many kinds of knowledge [like the sensory-knowledge
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(matijiiana)] inhere, without any contradiction, in any one soul. In
reality, the substance (dravya), though one, is a collection of
coexisting, infinite qualities (guna) and sequential modes (paryaya).
Therefore, the substance (dravya) is said to be of infinite kinds.

Acarya Kundakunda’s Pravacanasara:
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The soul (atma) is coextensive with knowledge (jriana). Lord
Jina has expounded that knowledge (jiiana) is coextensive with
the objects-of-knowledge (jrieya). All objects of the universe
(loka) and beyond, i.e., aloka, are the objects-of-knowledge
(jrieya). Therefore, knowledge is all-pervasive (sarvagata or
sarva-vyapaka); it knows everything.
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T 3R Ut welen fi W ¥ -
The substance (dravya) and the qualities (guna)
are not absolutely distinct -
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If the substance (dravya) is distinct from the qualities
(guna), and the qualities (guna), too, are distinct from the
substance (dravya) then the substance (dravya) would
attain either infiniteness (anantata) or non-existence
(abhava).

EXPLANATORY NOTE

The substance (dravya) is not anything different from its qualities
(guna). The qualities (guna) exist due to the substance (dravya), and
the substance (dravya) exists due to the qualities (guna). The
substance (dravya) is the substratum of qualities (guna). The qualities
(guna) are the marks (cthna, 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),
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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 (gunz). 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.

Acarya Kundakunda’s Pravacanasara:
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The marks (cihina, laksana) are specific to the substances
(dravya) — the soul (jiva) and the non-soul (gjiva) — and the
substances are known through these marks. These marks are
the corporeal (mirtika) and the non-corporeal (amurtika)
qualities (guna) of the substances (dravya).

The substance (dravya) is the substratum comprising infinite
qualities (guna). Qualities (guna) exhibit eternal association (anvaya)
with the substance.

The qualities (guna) subsist on the substance (dravya). If the
substance (dravya) is considered absolutely distinct from the infinite
qualities (guna), on what would these qualities (guna) subsist? The
proposition would attribute infiniteness (anantata) to the substance
(dravya) so as to be able to support infinite qualities (guna). If the
infinite qualities (guna) are considered absolutely distinct from the
substance (dravya), what would constitute the substance (dravya)?
The proposition would entail non-existence (abhava) of the substance
(dravya) itself.
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T 3R U W wmeifer U -
The substance (dravya) and the qualities (guna)
have indistinctness from a particular point-of-view -
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The substance (dravya) and its qualities (guna) exhibit
inseparable (avibhakta) indistinctness (ananyapana). The
knowers of the reality, therefore, do not accept that these
exhibit either separable (vibhakta) distinctness
(anyapana), or its opposite, i.e., separable (vibhakta)
indistinctness (ananyapana,).

EXPLANATORY NOTE

It is accepted that the substance (dravya) and the qualities (guna)
subsist in the same space-points (pradesa). That these exist in
different space-points (pradesa) and exhibit either separable
(vibhakta) distinctness (anyapana) or separable (vibhakta) indistinct-
ness (ananyapand) is not accepted. It is explained thus: The atom
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(paramanu) occupies one space-point (pradesa). The atom (paramanu)
and its one space-point are one indivisible whole; these exhibit
inseparable (avibhakta) indistinctness (ananyapana). The qualities
(guna), like touch (sparsa), taste (rasa), smell (gandha) and colour
(varna), of the atom (paramanu), too, are found in the same space-
point (pradesa). Therefore, these qualities (guna) and the atom
(paramanu) exhibit inseparable (avibhakta) indistinctness (ananya-
pand). These, the atom and its qualities, do not exhibit separable
(vibhakta) distinctness (anyapana) as illustrated by the two
mountains, the Vindhyachal and the Himalaya, which are far apart.
Also, the atom and its qualities do not exhibit separable (vibhakta)
indistinctness (ananyapanad) as illustrated by the mixing of the water
and the milk; these two mix with each other but are essentially
different.

Since the substance (dravya) and the qualities (guna) subsist in the
same space-points (pradesa), these do not exhibit either separable
(vibhakta) distinctness (anyapana) or separable (vibhakta) indistinct-
ness (ananyapana,).

Empirically, however, distinction is made between the substance
(dravya) and its qualities (guna) from the points-of-view such as
designation (samjniia), mark (laksana) and purpose (prayojana,).
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The substance (dravya) and the qualities (guna)
do not become distinct by mere form-of-speech, etc. -
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The form-of-speech (vyapadesa), the shape (samsthana),
the count (samkhya), and the subject (visaya) [of the
substance (dravya) and its qualities (guna)] are many.
These four divisions may refer to distinctness (anyapana)
as well as indistinctness (ananyapana) between the
substance (dravya) and its qualities (guna).

EXPLANATORY NOTE

The four divisions — the form-of-speech (vyapadesa), the shape
(samsthana), the count (samkhya), and the subject (visaya) — may
indicate distinctness (anyapana) as well as indistinctness (ananya-
panad).

The form-of-speech, “Devadatta’s cow,” refers to distinctness
(anyapana). The forms-of-speech, “Tree’s branch,” and “Substance’s
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quality,” refer to indistinctness (ananyapana). The form-of-speech
applies also to the sixfold factors-of-action (karaka): 1) the doer
(karta), 2) the activity (karma), 3) the instrument (karana), 4) the
bestowal (sampradana), 5) the dislodgement (apadana), and 6) the
substratum (adhikarana). When it refers to distinctness (anyapana),
the form-of-speech can be exemplified as: “The man named Devadatta
plucks, with the help of the hook, the fruit from the tree in the garden
for Dhanadatta.” Here Devadatta is the doer (karta), fruit is the
activity (karma), the hook is the instrument (karana), Dhanadatta is
the bestowal (sampradana), the tree is the dislodgement (apadana),
and the garden is the substratum (adhikarana). Here, all six factors-
of-action (karaka) exhibit distinctness (anyapana).

When it refers to indistinctness (ananyapana), the form-of-speech can
be exemplified as: “The soul attains omniscience (kevalajriana)
depending on the self, concentrating on own knowledge-character,
through its own knowledge-character, thereby attaining pure-
consciousness, destroying impure subsidential-knowledge, and
infinite knowledge and energy are manifested in the soul itself.” The
soul attains omniscience (kevalajiiana) depending on the self; 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 the 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). Here, all six factors-of-action (karaka)
exhibit indistinctness (ananyapana).

The shape (samsthana) may refer to distinctness (anyapana) as well as
indistinctness (ananyapana) between the substance (dravya) and its
qualities (guna). When it refers to distinctness (anyapana), the shape

103



Parncastikaya-samgraha

(samsthana) can be exemplified as: “Tall Devadatta’s tall cow.” When
it refers to indistinctness (ananyapana), the shape (samsthana) can be
exemplified as: “Huge tree’s huge branches,” or “Corporeal soul’s
corporeal qualities.”

The count (samkhya) may refer to distinctness (anyapana) as well as
indistinctness (ananyapana) between the substance (dravya) and its
qualities (guna). When it refers to distinctness (anyapana), the count
(samkhyad) can be exemplified as: “Devadatta’s ten cows.” When it
refers to indistinctness (ananyapana), the count (samkhya) can be
exemplified as: “One tree’s ten branches,” or “One substance with
infinite qualities.”

The subject (visaya) may refer to distinctness (anyapana) as well as
indistinctness (ananyapana) between the substance (dravya) and its
qualities (guna). When it refers to distinctness (anyapana), the subject
(visaya) can be exemplified as: “Cows in the cowshed.” When it refers
to indistinctness (ananyapana), the subject (visaya) can be
exemplified as: “Tree’s branch,” or “Substance’s qualities.”

These four - form-of-speech (vyapadesa), the shape (samsthana), the
count (samkhya), and the subject (visaya) — exhibit indistinctness
(ananyapana) in regard to same substance (dravya) and its qualities
(guna). These exhibit distinctness (anyapana) in regard to other
substance (dravya) and its qualities (guna).
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TEEY ¥ 9T AR 39T T ISR -
The reality can be described based on
distinctness (prthaktva) and oneness (ekatva) -
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The man with ‘wealth’ (dhana) is called the ‘possessor-of-
wealth’ (dhani) and the man with ‘knowledge’ (jiana) is
called the ‘possessor-of-knowledge’ (jiiani); these forms-
of-speech rely on two bases. In the same way, the knowers
describe the reality in two ways: based on distinctness
(prthaktva) and based on oneness (ekatva).

EXPLANATORY NOTE

When essentially distinct entities are described as one, the convention
is based on distinctness (prthaktva). When essentially indistinct
entities are described as separate, the convention is based on oneness
(ekatva).

The ‘wealth’ (dhana) and the ‘possessor-of-wealth’ (dhani) exhibit
distinctness (anyapana) in terms of the name (or form-of-speech)
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(vyapadesa), the shape (samsthana), the count (samkhya), and the
subject (visaya). To call the man with ‘wealth’ (dhana) as the
‘possessor-of-wealth’ (dhani) is the convention based on distinctness
(prthaktva).

The ‘knowledge’ (jriana) and the ‘possessor-of-knowledge’ (jriani)
exhibit oneness (ananyapana) in terms of the name (or form-of-
speech) (vyapadesa), the shape (samsthana), the count (samkhya), and
the subject (visaya). To call the man with ‘knowledge’ (jriana) as the
‘possessor-of-knowledge’ (jriani) is the convention based on oneness
(ekatva,).
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Fault if the substance (dravya) is considered
eternally distinct from the quality (guna) -
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If the ‘possessor-of-knowledge’ (jriani or atma) and the
‘knowledge’ (jiana) are considered eternally distinct
(arthantara) from each other then both — the ‘possessor-
of- knowledge’ (jiani or atma) and the knowledge (jiana)
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— shall become inanimate (acetana); this is the precept of
Lord Jina.

EXPLANATORY NOTE

There is fault in considering absolute distinctness (arthantarapana)
between the substance (dravya) and its qualities (guna). If the
‘possessor-of-knowledge’ (jiiani or atma) has absolute distinctness
with the ‘knowledge’ (jriana), it will become incapable of ‘knowing’
and, therefore, will become inanimate, just as the fire without its
quality of heat loses meaning and its power to burn. If the ‘knowledge’
(jiana) has absolute distinctness with the ‘possessor-of-knowledge’
(jrant or atma), it will become incapable of ‘knowing’ and, therefore,
will become inanimate, just as the quality of heat without the fire loses
meaning and its power to burn. Both the ‘possessor-of-knowledge’
(jnani or atma) and the ‘knowledge’ (jiana) become inanimate when
these are considered distinct from one other.

There is oneness in terms of space-points (pradesa) between the
quality (guna) and the possessor-of-quality (guni). These do not
exhibit the nature of togetherness (samyoga); these exhibit the nature
ofinseparableness (ayutsiddha) - residing in the same substratum.
The substance (dravya) does not exist without the qualities (guna) and
the qualities (guna) do not exist without their substratum, i.e., the
substance (dravya)

Acarya Umasvami’s Tattvarthasitra:
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Those which incessantly have substance (dravya) as their
substratum and do not have qualities — nirguna — are qualities
(guna).
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Fault in accepting that the knowledge and the
possessor-of-knowledge ‘inhere’ in each other -
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The assertion that the soul (afma) and the knowledge are
entirely distinct but due to inherence (samavaya)l —
relation between two entities — the soul becomes the
‘possessor-of- knowledge’ (jiiani) is not true. The phrase
‘without-knowledge’ (ajiani) for the soul, in fact, goes to
prove oneness (ektava) between the quality (guna) and
the possessor-of-quality (guni).

EXPLANATORY NOTE

If it be accepted that the soul (atma) becomes the ‘possessor-of-

1 - In the Nyaya-VaiSesika ontology, ‘samavaya’ relates to ‘inherence’ —
permanent relation between two distinct entities, one of them inheres in
the other. [see Vijay K. Jain (2016), Aptamimamsa, p. 103-104.]

108



Verse 49-50

knowledge’ (jrani) due to inherence (samavaya) with the ‘knowledge’
(jrana), the question arises: Was the soul with-knowledge (jriani) or
without-knowledge (ajiiani) before inherence (samavaya) with the
‘knowledge’ (jrnana)? If the answer be with-knowledge (jriani), then its
inherence (samavaya) with the ‘knowledge’ (jiiana) is fruitless. If the
answer be without-knowledge (ajiani), then again two questions
arise: 1) Was the soul without-knowledge (ajriani) due to its inherence
(samavaya) with ‘nescience’ (aqjriana)? The response is that inherence
(samavaya) of the soul without-knowledge (ajfiani) with ‘nescience’
(ajriana) is fruitless. 2) Was the soul without-knowledge (ajfiani) due
to its oneness with ‘nescience’ (qjiana)? The response is that without
inherence (samavaya) with the ‘knowledge’ (jiiana), the soul was
already without-knowledge (ajriani). It follows that the phrase
‘without-knowledge’ (ajriani) indicates oneness (ekatva) with the
nature of the soul. In the same way, the phrase ‘with-knowledge’ or
‘possessor-of-knowledge’ (jiani) should indicate oneness (ekatva)
with the nature of the soul. There is, thus, oneness (ekatva) between
the quality (guna) and the possessor-of-quality (guni).

T 3T Ui @ srgatatg § -
The substance (dravya) and the qualities (guna)
have inseparableness (ayutasiddhi) -

THET THETS LR I et T |
aweT gerpunt Iler fafgfa forfegt o

THEldE U YL AHIA G o |
qoTg. geAuT 3 fafgifa ffesr mo

srgared - [ wuafae 9uar: | SHedaT 98 qHA €,
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[ srgeregaem ] 981 g [ 9] SiN [ erafdged ]
SFFAfTgT €1 [ e ] s9fed [ genure ] w4 SR TN i
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‘Samavaya’ should mean ‘living together’ (sahavrtti,
samavarti). The quality of ‘living together’ or ‘samavaya’
is same as indistinctness (aprthaktva) and
‘inseparableness’ (ayutasiddhi) — living in the same
substratum. Therefore, the Doctrine says that there is
this ‘inseparableness’ (ayutasiddhi) between the
substance (dravya) and its qualities (guna).

EXPLANATORY NOTE

According to the Jaina Doctrine, ‘samavaya’ means ‘living together’.
From a particular point-of-view, ‘samavaya’ is the ever-present-
togetherness (tadatmya) that cannot be snapped. There is no other
meaning of ‘samavaya’. The substance (dravya) and its qualities
(guna) have singular existence and live together (sahavrtti, samavartt)
from beginningless time and will remain such till eternity. The
substance (dravya) and its qualities (guna) , from the point-of-view of
existence (satta), are integral to the substance, occupying the same
space-points (pradesa). However, from the points-of-view including
designation (samyjrnia), mark (laksana) and purpose (prayojana), there
is distinctness (prthaktva) between the two. But this distinctness is
not the same as exemplified in case of the stick-holder (dandz) and the
stick (danda). (see also Sri Mallisenasuri’s ‘Syadvadamaijari’, verse
7,43-47.)
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Verse 51-52
o S U § wWER fu=ar iR e @ suwER -

The substance (dravya) and the qualities (guna)
are non-distinct as well as distinct —

FUURETRTET TCHITE e faaafs |
TGl T IUTUUN UUTHUIITETT Bifd sl

SHUTOTTOTIUT A&T SIS UTSIgIUT UTUUTHETIuT |
Tl YU HEArd & U gumEmar 1IwR|

FUIHT ST : T ar fagi: |
TS TAAT: ITAURIIRT HAT-d 1142 11

YA qAT Aol S-=Id |
FUSYTE: JYeRd ea: & A WHa R

araene - [ URHTIIUE A | W] H YEa R S oo o
[ SroiEriereasTi: ] avi-39-Ty-799) [ gend 3= 9] 59 §
T Tdd gu [ faom: ] (SFusen & wrunga) faerst g

[ STATURIITERT: WAl | 3T hl T i ol B B
(e § 3%y T €), [ 9T ] 39 YR [ Shafierg ] Sia o
g T [ g9He™ | I¥H-TM [ 3F=d ] (Sese §) o=
Fdd g [ SaueymE: ] SRV §N [ ggerd sed: & ] gued &
F T, [ e ] @WE ¥ (gUEd H) e Rl

The qualities (guna) of colour (varna), taste (rasa), smell
(gandha) and touch (sparsa) that are attributed to the
atom (paramanu) have indistinctness (ananyapana) with
the substance (dravya) of the matter (pudgala). However,
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through the form-of-speech (vyapadesa), etc., distinctness
(anyapana) too is highlighted with the substance (dravya)
of the matter (pudgala). Similarly, the qualities (guna),
like perception (darsana) and knowledge (jrana), have
indistinctness (ananyapana) with the substance (dravya)
of the soul (jiva). However, through the form-of-speech
(vyapadesa), ete., distinctness (anyapana) too is
highlighted with the substance (dravya) of the soul (jiva).
Mutual distinctness (anyapana) is certainly not their
nature.

EXPLANATORY NOTE

The substance (dravya) and its qualities (guna), from the point-of-
view of existence (satta), are integral to the substance, occupying the
same space-points (pradesa). The qualities (guna) of colour (varna),
taste (rasa), smell (gandha) and touch (sparsa) exist in the same space-
point (pradesa) as the atom (paramanu). However, from the points-of-
view including designation (samyjria), mark (laksana) and purpose
(prayojana), distinctness (anyapana) is highlighted between these
qualities (guna) and the atom (paramanu). In the same way, the
qualities (guna), like perception (darsana) and knowledge (jriana),
exist in the same space-points (pradesa) as the soul (jiva). However,
from the points-of-view including designation (samjria), mark
(laksana) and purpose (prayojana), distinctness (anyapana) is
highlighted between these qualities (guna) and the soul (jiva). Such
distinction, certainly, is not their nature.
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Sl T |TEl ekt AT | Ui -
The souls (jiva) and their classification
in respect of dispositions (bhava) -

STaT SAUTEfUTgun Har Utar I Siawrerer |
HeUTEE! 3TUTAT YSRUTENOT I 1Ik3 11

STET STATEHEAT: |idr FHary SHawrand |
HFTEArsHar: TSRRUTIEMT: o 14301

e - [ Sfram: ] Sita [ srfefeET: ] (aienthaes- e /)
sfe-3ra & [|iar ] (Showfass onfe = el @) oid (etefq
Tife-wiq) € [o] @R [ Shawrerg T ] Stade @ omd ©
(3terfq g Tgraey anfararE 9 |ifs-emd ) [ wgraa:
3raT: | Fifh Fg@ ¥ Sia 3 & B 21 [ TYERuTIeE: o ]
3 " q&d O 9 YU a2l

The souls (jiva) from the point-of-view of their
dispositions (bhava) of inherent-nature (parinamika) are
without-beginning-and-end (anadi-ananta), from the
point-of-view of the three dispositions (bhava) — rising
(audayika), subsidential (aupasamika), and destruction-
cum-subsidential (ksayopasamika) — these are with-
beginning-and-end (santa or sadi-santa), and from the
point-of-view of their own-nature these are without-end
(ananta) [arising from destructional (ksayika)
dispositions (bhava), the souls (jiva) are with-beginning-
and-without-end (sadi-ananta)]. The souls (jiva) are
without-end (ananta) when established in their own-
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nature. The souls (jiva), thus, have these five distinctive
qualities (guna) — rising (audayika), subsidential
(aupasamika), destruction-cum-subsidential
(ksayopasamika), destructional (ksayika), and inherent-
nature (parinamika).

EXPLANATORY NOTE

From the point-of-view of the pure substance (suddha dravyarthika
naya), all souls (jiva) have dispositions (bhava) of their pure-inherent-
nature (Suddha-parinamika-bhava) that is present forever, and
therefore, such souls are without-beginning-and-end (anadi-ananta).
From the point-of-view of the three dispositions (bhava) — rising
(audayika), subsidential (aupasamika), and destruction-cum-
subsidential (ksayopasamika) — these are with-beginning-and-end
(santa or sadi-santa). This means that these dispositions (bhava) arise
and end. From the point-of-view of the destructional (ksayika)
dispositions (bhava), the souls (jiva) are with-beginning-and-without-
end (sadi-ananta). This means that such dispositions (bhava) have a
beginning but remain forever. These dispositions (bhava) are the own-
nature of the soul and, therefore, remain with it forever, like the
liberated soul lives forever. Although all souls (jiva) are pure in respect
of their own-nature but due to their beginningless (anadi) bondage
with karmas, these are seen, from the empirical (vyavahara) point-of-
view, as getting transformed in the three dispositions (bhava) of rising
(audayika), subsidential (aupasamika), and destruction-cum-
subsidential (ksayopasamika).

Now the numbers are mentioned. From the point-of-view of the
substance (dravyarthika naya), i.e., own-nature of the soul (jiva),
these are indestructible-infinite (aksaya-ananta). The phrase with-
beginning-and-end (santa or sadi-santa) is explained now: the souls
(jiva) whose worldly-existence (samsara) is with-end (santa) are the
potential (bhavya) souls. The souls (jiva) whose worldly-existence
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(samsara) is without-end (ananta) are the non-potential (abhavya)
souls. The non-potential (abhavya) souls are infinite (ananta) in
number. The number of the non-potential (abhavya) souls multiplied
by infinite (ananta) are the potential (bhavya) souls. The number of
the potential (bhavya) souls multiplied by infinite (ananta) are the
potential (bhavya) souls which are like the non-potential (abhavya)
souls and, therefore, will never attain liberation.

Sralt @ Arat @t sThe Wifg-wia oy wr  ferder Y ¥ -
Classification of the souls (jiva) in respect
of dispositions (bhava) has no contradictions -

Td wal foumEr swEr Stae w13 W |
3fe forerfé witte sruunvuTfasgHfassg ksl

Te war fomnsadr sftea weeaTe: |
3fa fmatifanarsafaegafasgd s

g - [WE ] 39 UK [ Sftaed ] Sia &l [ga: faemn: ] 99
1 fammer SR [ 31Ed: Sre: ] 316 %1 3 [ watd ] g e
[3fa ] o [ Fomat: wiraq ] fomad 3 a1 2, [ sraratass ]

St fm e (TER) fagg (19— Men & oA & WY fouy
) &, qenfy [ erfaegn ] sfaes 2

The aforementioned description ascertains that there is
the destruction (vinasa) of the existing (sat) and the
origination (utpada) of the non-existing (asat) in the soul
(jiva). This has been expounded by Lord Jina. This
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apparently contradicts the earlier (see verse 19, ante)
assertion but, in reality, there is no contradiction.

EXPLANATORY NOTE

Due to its dispositions or thought-activities (bhava) of five kinds
mentioned in the previous verse, the soul (jiva) undergoes
transformations. The destruction (vinasa) of its existing state, as a
human being, etc., and the origination (utpada) of its non-existing
state, as a celestial-being, etc., takes place. The statement appears to
be in contradiction with the statement made earlier (see verse 19,
ante) which states that ‘the soul (jiva) does not exhibit the destruction
(vyaya, nasa) of the existing (sat) and the origination (ufpada) of the
non-existing (asat)’. However, it is not so. From the point-of-view of
the substance — dravyarthika naya — there is neither the destruction
(vyaya, ndsa) nor the origination (utpada) of the soul (jiva). From the
point-of-view of the mode - paryayarthika naya — there is the
destruction (vyaya, nasa) and the origination (utpada) of the soul
(jiva). Both, the point-of-view of the substance — dravyarthika naya —
and the point-of-view of the mode — paryayarthika naya — are relative
to each other. Both fit the bill.

el & SATE-STT T HIUT HH-3UTRT § -
Karmas are the cause of origination and
destruction in the souls (jiva) —

TREATAREWUTST < gfq TIHEser uaEt |
Feafd TEl UTH TEST WA TS luy |l

ARRfI AT ST 3 AHHTAT: Yh: |
Al Tl AVTHEAT ATEEAEd iy |l
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st - [ TRehRfadeeT: 3am: | R, Fréds, 3 8ik 3=
[ sfa -roegar: ] T i areft [ wepaa: 1 (A9 i) geshfaat
[ E: 9™ ] Tq 99 HT A SR [ STE: Wi Sdrey ] 316
w9 1 3R [ gEfa ] Fw )

The classes of the name-karma (namakarma) comprising
names — the infernal (naraka), the subhuman (tiryanca),
the human (manusya) and the celestial (deva) — cause the
destruction (nasa, vyaya) of the existing (sat) and the
origination (utpada) of the non-existing (asat).

EXPLANATORY NOTE

The ocean itself does not undergo the destruction (nasa, vyaya) of the
existing (sat) and the origination (utpada) of the non-existing (asat).
However, the waves in its water, caused by the wind blowing from all
sides, illustrate the origination (u¢pada) of the non-existing (asat) and
the destruction (nasa, vyaya) of the existing (sat). In the same way, the
soul (jiva) itself does not undergo the destruction (nasa, vyaya) of the
existing (sat) and the origination (u¢pada) of the non-existing (asat).
However, its sequentially acquired modes (paryaya) — as the infernal-
being (naraka), the subhuman-being (¢iryarnca), the human-being
(manusya) or the celestial-being (deva) — which are contingent on the
fruition of the name-karma (namakarma), cause the destruction
(nasa, vyaya) of the existing (sat) and the origination (utpada) of the
non-existing (asat).

117



Parncastikaya-samgraha
el & uter wral W qui -

The five dispositions (bhava) of the souls (jiva) -
IGUUT ITHHUT T @IV gfe fafemefe uiomy |
AT O Sienun 9gg 9 ey fafeuom iwg

STAAUYHA o AT grean fHfaren aRomaT |
TFEATEd SHSR[UT Sgy oy fawdion: &l

e - [SEA] 33T W I, [ SUvWE ] SWH ¥ I,

[ &0 ] &% 9§ g, [ greant fafdrameat ] (97 @ fufe@) emioem
T 7o [] &R [ aRoms gem: ] oo 9@ g (9] T
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ardfy feaion: ] 3= oms yahil H fagga fan <mn 2

These five are the distinctive characteristics (guna,
svatattva) of the soul (jiva): dispositions or thought-
activities (bhava) arising from fruition (udaya),
subsidence (upasama), destruction (ksaya), destruction-
cum-subsidence (ksayopasama), and inherent-nature
(parinama). These are of different kinds.

EXPLANATORY NOTE

These five dispositions (bhava) are the distinctive (asadharana)
characteristics — guna, svatattva — of the soul (jiva). The fruition of
karmas in the presence of certain causes is fruition (udaya). Just as
the mud in the water settles down when clearing nuts are put into it, so
also the karmic matter does not manifest its power in the soul due to
causes (i.e., the disposition of the soul). This is called subsidence
(upasama). The third state is the mixed state of destruction-cum-
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subsidence (ksayopasama), as in case of the water, which, owing to the
presence of clearing nuts, becomes clear as well as muddy in different
parts. When the same water is poured into another vessel it becomes
completely free from mud. In the same way, complete removal of the
karmic matter is destruction (ksaya). The essential nature (svaripa)
of the soul, irrespective of the karmic matter, is its inherent nature or
capacity — parinama. Thus, the five distinctive characteristics — guna,
svatattva — of the soul (jiva) are the five dispositions (bhava) of rising
(audayika), subsidential (aupasamika), destruction-cum-subsidential
(ksayopasamika), destructional (ksayika), and inherent-nature
(parinamika). Among these five, the first four are contingent on the
karmas. Although in the destructional (ksayika) state, there is no
existence (satta) of the karmas, but since it is the result of the
destruction (ksaya) of all karmas, it is termed as contingent on the
karmas. The last —inherent-nature (parinamika)— disposition (bhava)
is the own-nature of the soul (jiva).

Depending on the karmas and their particular nature, and on the
soul’s different dispositions, these five have been detailed further as of
different kinds.

Acarya Umasvami’s Tattvarthasitra:

afuTfyeRenfienr wrat fasry o waraHifaenuTioTiient

= 1R-R1

Sita & Sieithes it & WE SR i den sliefas 3
wionfass - 3w 9w feE €, sefq 3 Sha % eifafed g o
T&l B

The distinctive characteristics (svatattva) of the soul (jiva) are
the dispositions or thought-activities — bhava — arising from
subsidence — upasama, destruction - ksaya, destruction-cum-
subsidence — ksayopasama - of karmas, the fruition — udaya — of
karmas, and its inherent nature or capacity — parinama.
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These are of two, nine, eighteen, twenty-one and three kinds,
respectively.

e U fiefaew enfe W&l 1 e -
The soul (jiva) as the doer (karta) of the
dispositions (bhava) -

HE AT et Wie shifd SiEd |
W AUT 99 T gaie A T 9o ufed il
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The soul (jiva), while experiencing the karmas, undergoes
transformations in its dispositions (bhava) and, in this
manner, it is the doer (karta) of those dispositions
(bhava). This has been said in the Doctrine.



Verse 57

EXPLANATORY NOTE

The soul (jiva) is bound with the karmas — the material-karmas
(dravyakarma) like the knowledge-obscuring (jianavaraniya) — from
the beginningless time. As the karmas come to fruition (udaya), the
soul (jiva) experiences their effect in form of happiness and misery.
While experiencing these effects of the karmas, the soul (jiva)
undergoes transformations in its dispositions (bhdva) in form of
attachment (raga) and aversion (dvesa), etc. From the impure
transcendental point-of-view (asuddha niscaya naya), the soul (jiva)
becomes the doer (karta) of those impure dispositions (bhava,).

Acarya Amrtacandra’s Purusarthasiddhyupaya:
Sagd aioTs e gu" TR |
AN URUTHIST YITeT: HAWET 1R

S gR1 forg T WgEiteen faaa-ame w1 fAfaaas ot fhe sita
T foE S e o 39 ST | 319 3 € hHey ¥ g
H B

As a consequence of the transformations (parinama) [like
attachment (raga)] in the soul, the physical matter (pudgala), on
its own, gets bound with the soul, transforming itself into the
karmic matter [like the knowledge-obscuring (jianavaraniya)
karmal].
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st snfe wral wh wHea et T § -

The karmas have been said as the doer (karta)
of the dispositions (bhava) of the soul (jiva) -
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Without the operation of the karmas, the soul (jiva) does
not experience the dispositions (bhava) of fruition
(udaya), subsidence (upasama), destruction (ksaya), and
destruction-cum-subsidence (ksayopasama). Therefore,
the karmas are said to be the doer (karta) of these four
kinds of dispositions (bhava).

EXPLANATORY NOTE

In the soul (jiva), the dispositions (bhava) of rising (udaya), subsidence
(upasama), destruction (ksaya), and destruction-cum-subsidence
(ksayopasama) are due to the material-karmas (dravyakarma). On the
rising (udaya) of the material-karmas (dravyakarma), the dispositions
(bhava) of rising (audayika) take place in the soul (jiva), in form of
rising of imperfections like attachment (raga) and aversion (dvesa).
On subsidence (upasama) of the material-karmas (dravyakarma), the
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subsidential (aupasamika) dispositions (bhava) take place in the soul
(jiva), in form of subsidence of imperfections like attachment (raga)
and aversion (dvesa). Similarly it should be understood for
destruction-cum-subsidential (ksayopasamika) dispositions (bhava).
The destructional (ksayika) dispositions (bhava) take place on
complete destruction of the material-karmas (dravyakarma); such
dispositions (bhava) are with a beginning but without an end. Since
the destructional (ksayika) dispositions (bhava) appear on complete
destruction (ksaya) of the karmas, these, too, are attributed to the
material-karmas (dravyakarma). As the four kinds of dispositions
(bhava) mentioned above do not take place without the material-
karmas (dravyakarma), the material-karmas (dravyakarma) are said
to be their doer (karta) from the empirical point-of-view (vyavahara
naya)—anupacarita asadbhiita vyavahara naya.

The inherent-nature (parinamika) dispositions (bhava) are ever-
present in the soul (jiva); these are independent of all karmas, being
own-nature of the soul (jiva).

afg Tl il FHEHA HE A ST HH KN Hdl & AT § -

If the dispositions (bhava) are due to karmas,
the soul (jiva) becomes the doer (karta) of the karmas —

OTall Sife Fiehal 3TAT HHEd e fehy e |
uT sRuTte T feRfar fa gem oot & are mk)l

aTet afg g AT HUUT Wafd &Yl |
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[ 2ATHT HUUT: hal WAl | A HH HT (5eFHH H1) hdl BT
el [ RS ] 98 @ HU B Fehal 22 [ AT ] Hifeh e
[ Teh uTd araT | S0+ 99 i S [ 3Faq ferferg 3ifu ]
3 %3 Ot [T wAfa ] T Fa

If the karmas are the doer (karta) of dispositions (bhava)
in the soul (jiva) then the soul (jiva) must be the doer
(karta) of the karmas. How can this be possible? The soul
(jiva) is not the doer of anything other than its own
dispositions (bhava).

EXPLANATORY NOTE

A doubt is raised in this verse. If the karmas are the doer (karta) of the
dispositions (bhava), like rising (audayika), in the soul (jiva), then the
soul (jiva) is not the doer (karta) of such dispositions (bhava). But the
soul (jiva) as the non-doer (akarta) is not acceptable. So the soul (jiva)
should be accepted as the doer (karta) of the material-karmas
(dravyakarma). But this, again, is not possible as the soul (jiva) is not
the doer (karta) of anything other than its own dispositions (bhava).

As explained in the next verse, the dispositions (bhava) in the soul
(jiva) are the instrumental-cause (nimitta karana) of the material-
karmas (dravyakarma,).
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qe T W e UL o HHIE -
Reply to the doubt raised in the previous verse —
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The karmas are the instrumental-cause (nimitta karana)
of the dispositions (bhava) in the soul (jiva). Further, the
dispositions (bhava) in the soul (jiva) are the
instrumental-cause (nimitta karana) of the karmas.
These - the dispositions (bhava) in the soul (jiva) and the
karmas — are certainly not the doer (karta) of each other.
Also, these do not take place without the doer (karta).

EXPLANATORY NOTE

Since the material-karmas (dravyakarma) are the instrumental-cause
(nimitta karana) of the dispositions (bhava) in the soul (jiva), the
material-karmas (dravyakarma) are said, from the empirical point-of-
view (vyavahara naya), to be the doer (karta) of such dispositions
(bhava) in the soul (jiva). And since the dispositions (bhava) in the soul
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(jiva) are the instrumental-cause (nimitta karana) of the material-
karmas (dravyakarma), the dispositions (bhava) in the soul (jiva) are
said, from the empirical point-of-view (vyavahara naya), to be the doer
(karta) of the material-karmas (dravyakarma). From the transcen-
dental point-of-view (niscaya naya), however, neither the material-
karmas (dravyakarma) are the doer (karta) of the dispositions (bhava)
in the soul (jiva), nor the dispositions (bhava) in the soul (jiva) are the
doer (karta) of the material-karmas (dravyakarma). At the same time,
it is not true that the dispositions (bhdva) in the soul (jiva) and the
material-karmas (dravyakarma) take place without the doer (karta).
In reality, the soul (jiva) is the doer (karta) of its own dispositions
(bhava) and the physical-matter (pudgala) is the doer (karta) of its
own transformations as the material-karmas (dravyakarma).

St Rl U WTEl AT Shded § -
The soul (jiva) is the doer (karta) of
own dispositions (bhava) -
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o1 f& e el 3 RuTeEeT quiee g R

e T TS AT Tl R WITET |
7 f& qgereRHuTiiG Rae Jraes 15210

e - [W@eh WHE | 39 @EE &l (IRem 1) [ e ]
A gaT [ 3nerr ] ovenn [T ] ara ® [ e e ] ot

1 1 [ ohat ] Fal €, [T YSIICTeRHUT ] JETashal 1 e,
[ sfa] ¢on [ fmeee ] -390 (9= e &6t i)

[ Araed | S

126




Verse 61-62

Verily, getting transformed in own-nature (svabhava), the
soul (jiva) itself is the doer (karta) of own dispositions
(bhava); the soul (jiva) is not the doer (karta) of the
material-karmas (dravyakarma, pudgala-karma). This is
the Word of the Omniscient Lord.

EXPLANATORY NOTE

From the impure transcendental point-of-view (asuddha niscaya
naya), imperfections, like attachment (raga), in the soul (jiva) are its
own impure transformations. It is, therefore, appropriate to call the
soul (jiva) as the doer (karta) of such impure transformations. From
the same point-of-view, the soul (jiva), certainly, cannot be called the
doer (karta) of the material-karmas (dravyakarma, pudgala-karma).
This has been expounded by Lord Jina.

w3 T SUA-3U TEET & el & -

The karmas and the soul (atma), each, is the
doer (karta) of own-nature (svaripa) -
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The karmas, too, as per their own-nature (svabhava) and
on their own, get transformed [into the material-karmas
(dravyakarma)] and, thus, are the doer (karta) of such
transformations. Similarly, the soul (jiva), too, due to own
karmic-dispositions (karma-bhava) [like rising
(audayika)] is the doer (karta) of own dispositions
(bhava).

EXPLANATORY NOTE

The verse refers to the sixfold factors-of-action (karaka) from the
transcendental point-of-view (niscaya naya).

As mentioned earlierl, for the accomplishment of work the sixfold
factors-of-action (karaka) are required: 1) the doer (karta), 2) the
activity (karma), 3) the instrument (karana), 4) the bestowal
(sampradana), 5) the dislodgement (apadana), and the substratum
(adhikarana).

When the accomplishment of work is through external instrumental
causes (nimitta karana) it is the empirical sixfold factors-of-action
(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 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.

1 - see also Explanatory Note to verse 46, p. 103, ante.
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The matter (pudgala) that is fit to turn into karmas, verily, attains the
form of karmas without the help of or reliance on any outside agency.
The matter (pudgala), on its own, transforms itself into the molecular-
matter (skandha) that is fit to turn into karmas; the matter, therefore,
is the doer (karta). The matter (pudgala), on its own, transforms itself
into the nature of karmas; the matter, therefore, is the activity
(karma). The matter (pudgala), on its own, has the power to turn into
karmas; the matter, therefore, is the instrument (karana). The matter
(pudgala), on its own, imparts its new nature to itself; the matter,
therefore, is the bestowal (sampradana). The matter (pudgala), on its
own, destroys its previous nature but still maintains its eternal
nature; the matter, therefore, is the dislodgement (apadana). The
matter (pudgala), on its own, acts as the substratum for all its
transformations; the matter, therefore, is the substratum
(adhikarana).

The soul established in its Pure Self (through suddhopayoga) attains
omniscience (kevalajriana) without the help of or reliance on any
outside agency. 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).
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Tfe FH BT A -3 WEY ® Hal & ar
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Why should the soul (@tma) enjoy the fruit of the karmas?
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If the (material) karmas are the doer (karta) of the
karmas (karma) and, also, the soul (atma) is the doer
(karta) of (transformations in) the soul, then how do the
karmas [of which the soul (atma) is not the doer (karta)],
produce fruit in the soul (aGtma), and why should the soul

(atma) experience the fruit of karmas [of which it is not
the doer (karta)]?

EXPLANATORY NOTE

A question is raised. If if it be assumed that the soul (atma) and the
material-karmas (dravyakarma) are absolutely independent and
exhibit no reciprocal (anyonya) characteristic of the doer (karta) of
each other, how can one produce fruit to be experienced by the other?
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Verse 64

-G YT T iR § S ¥ -
The universe (loka) is densely filled with
matter-bodies (pudgalakaya) -
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The whole of the universe (loka) is densely filled with
different kinds of fine (sizksma) and gross (badara)
matter-bodies (pudgalakaya) that are infinite-times-
infinite (anantananta) in number.

EXPLANATORY NOTE

Here is the Doctrine for answering the question raised in verse 63:

The whole of the universe (loka) is filled densely without any inter-
space, like a sachet with collyrium-powder, with infinite-times-infinite
matter-bodies (pudgalakdaya), fine and gross. The matter-bodies
(pudgalakaya) include matter-molecules (pudgala-skandha) that are
fit to turn into the karmas — karmana-vargana. This means that such
matter-molecules (pudgala-skandha) do exist in the space that is
occupied by the soul (atma). These are not brought in this space by any
external agency. In essence, the matter-molecules (pudgala-skandha)
that are fit to turn into the karmas coexist with the soul (atma), like
the milk and the water.

131



Parncastikaya-samgraha

AL H IATA FoFE YT Bt © SHEAT HIT -

Transformation of the matter-molecules
into material-karmas -
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When the soul (atma) becomes the doer (karta) of own
dispositions [like attachment (raga) and aversion
(dvesa)], the coexisting matter-molecules (pudgala-
skandha) that are fit to turn into the karmas, as per their
own-nature, get into reciprocal (anyonya) and deep
bondage with the soul (aGtma), thereby transforming
themselves into the material-karmas (dravyakarma).

EXPLANATORY NOTE

In its worldly state of existence, the soul (atma) is bound, from
beginningless time, with the karmas. In this impure state, without
ever leaving its inherent-nature (parinamika bhava), the soul (atma)
becomes the doer (karta) of impure dispositions (bhava) comprising
attachment (raga) and aversion (dvesa). When these impure
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Verse 65

dispositions (bhava) affect the soul (atma), it becomes ‘tainted’ with
greasiness (snigdha) and the door for the karmas to affect it is opened.
Wherever and whenever the soul (aGtma) gets ‘tainted’ with impure
dispositions (bhava) of attachment (raga) and aversion (dvesa), at the
same place and time the coexisting matter-molecules (pudgala-
skandha) fit to turn into the karmas, as part of their own-nature,
transform themselves into the material-karmas (dravyakarma). And,
these matter-molecules (pudgala-skandha) get into reciprocal
(anyonya)bondage with the soul (atma).

Acarya Kundakunda’s Pravacanasara:
ST FHIHATTHE TRUTH TEfe Hss |
T fafeie s qwT s g aiRoTmEr 1R-3R11
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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).
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wHf ot fafemar st & gRT e @t S -

Material-karmas take many forms,
uncreated by others —
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As in the physical-matter (pudgala dravya) many forms
of molecular-formations (skandha-racana), uncreated by
others, can be seen, in the same way, know that the
karmas take many forms, uncreated by others.

EXPLANATORY NOTE

The verse underlines that the formation of the karmas into various
species is not due to intervention by others. Just as in this world, due
to the instrumental cause of the light from the sun or the moon, the
molecules of physical-matter (pudgala-skandha) transform them-
selves into many kinds, like the red-evening-sky, the rainbow, or the
halo, in the same manner, on the availability of the instrumental cause
of the dispositions, like attachment (raga) and aversion (dvesa), in the
soul (atma), the karmic molecules transform themselves into many
kinds of karmas, like the knowledge-obscuring (jranavaraniya),
without the need for any external doer (karta).
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HAER § SN FHU HT T WO § -

The soul enjoys the fruit of the material-karmas
on their fruition, from the empirical point-of-view -
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The soul (jiva) and the karmic-matter-bodies
(pudgalakaya, dravyakarma) are bound together
reciprocally and deeply. The bond separates with time, on
fruition. At this time, the karmas result in happiness
(sukha) or misery (duhkha), and the soul (jiva) enjoys
these.

EXPLANATORY NOTE

The soul (atma) adopts the attribute of greasiness (snigdha) due to its
impure dispositions (bhava) comprising attachment (raga) and
aversion (dvesa). The physical-matter (pudgala-skandha) inherently
has the attribute of greasiness (snigdha). Like union between two
atoms or molecules of the physical-matter (pudgala-skandha) takes
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place due to their respective greasiness (snigdha), the soul (atma) and
the physical-matter (pudgala-skandha), too, get into bondage due to
their respective greasiness (snigdha). When these two separate on
fruition, the shedding of the physical-matter (pudgala-skandha) takes
place. At the time of separation, from the transcendental point-of-view
(niscaya naya), the dispositions (bhava) of either happiness (sukha) or
misery (duhkha) are enjoyed by the soul (aGtma). From the empirical
point-of-view (vyavahadra naya), however, at the time of separation the
soul (atma) enjoys happiness (sukha) or misery (duhkha) in form of
worldly (sense-driven) pleasures or pain.

T T Wik il TGN &l SUHER -
The scheme of the doer (karta) and the enjoyer (bhokta)
in respect of the karma and the soul -

TRET HH Al WA & dSEry s |
AT g A Al SETHEAuT HAFA 11§11

TR g WOH & GIaue Sfas |
T q Wald STagaehyTeT shuwerd 11§11

araend - [ qd ] sHfed [ oty Siee v fe wgaq ] sia
% WE 9 gy (Ffa wfeq) tw (| ] =6 (GFwH) [ ]
sl & (F95a @ o771 ol IR =EER 9 Sfa9e &1 i, W
a8 el T €) [q] @R [Sfra: ] (Fm) Ste @ [ eraemera ]
<Idh- e & HRU [ RUBY | FHB T [ WiemT ] e B 2l

Therefore, the material-karmas (dravyakarma), when in
association with the dispositions (bhava) of the soul
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Verse 68

(jiva), certainly, are the doer (karta) of own
transformation into karmas. Similarly, the soul (jiva),
when the fruition of the material-karmas (dravyakarma)
takes place, becomes the doer (karta) of own dispositions
(bhava). However, the soul (jiva) alone, with its impure-
consciousness (asuddha cetana), enjoys the fruit of the
karmas.

EXPLANATORY NOTE

From the transcendental point-of-view (niscaya naya), the material-
karmas (dravyakarma) are not the substantive-cause (upadana
karana) of the dispositions (bhdava) in the soul, and the dispositions
(bhava) in the soul are not the substantive-cause (upadana karana) of
the material-karmas (dravyakarma). In other words, from the
transcendental point-of-view (niscaya naya), the material-karmas
(dravyakarma) are the doer (karta) of own transformations, and, from
the empirical point-of-view (vyavahara naya), of the dispositions
(bhava) in the soul (jiva). Similarly, from the transcendental point-of-
view (niscaya naya), the soul (jiva) is the doer (karta) of own
dispositions (bhava), and, from the empirical point-of-view (vyavahara
naya), of the material-karmas (dravyakarma).

Although the material-karmas (dravyakarma) are the doer (karta) of
transformation from both points-of-view (naya), these, from any
point-of-view (naya), are not the enjoyer (bhokta). Why? This is
because these do not possess the attribute of consciousness
(cetanatva). Only the soul (jiva) which possesses the attribute of
consciousness (cetanatva) is the enjoyer (bhokta) of the fruit of the
karmas. The fruit, from different points-of-view, may be the
dispositions (bhava) of happiness (sukha) and misery (duhkha) in the
soul itself, or the worldly (sense-driven) pleasures and pain.
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The worldly soul (jiva) has lordship (prabhutva)
as the doer (karta) and the enjoyer (bhokta) —
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This way, the soul (jiva) due to its own karma-
consciousness (bhavakarma) becomes the doer (karta)
and the enjoyer (bhokta). Being enveloped with delusion
(moha), it wanders, with-end (santa) or without-end
(ananta), in this world (samsara).

EXPLANATORY NOTE

This is the description of the lordship (prabhutva) of the soul (jiva),
bound with the karmas. From the impure transcendental point-of-
view (aSuddha niscaya naya), the soul (jiva) is the doer (kartd) and the
enjoyer (bhokta) of its own auspicious (Subha) and inauspicious
(asubha) dispositions (bhava). From the empirical point-of-view
(vyavahara naya), the soul (jiva) is the doer (karta) and the enjoyer
(bhokta) of the auspicious (Subha) and inauspicious (asubha) material-
karmas (dravyakarma). The impure soul is enveloped, from
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Verse 69-70

beginningless time, with delusion (moha) and wanders in the four
states-of-existence (gati) in this world (samsara). For the potential
(bhavya) souls (jiva) the wandering in the world (samsara) is with-end
(santa) and for the non-potential souls (jiva) the wandering in the
world (samsara) is without-end (ananta).

Acdarya Amrtacandra’s Purusarthasiddhyupaya:
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Thus, the soul, although distinct from its modifications due to
the influence of the karmic matter including the quasi-karmic
matter (particles of matter fit for the three kinds of bodies and
the six kinds of completion and development), it appears to be
one with these modifications to the ignorant. And this
misapprehension is truly the seed of the worldly cycle of births
and deaths (samsara).

HHAAT-T(E Sfa T TIEROT -
The lordship (prabhutva) of the soul (atma)
as it gets freed from bondage of the karmas -
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The undaunted soul (jiva), treading righteously the path
to liberation as expounded by Lord Jina, crosses the
stages of quiescent-passions (upasantamoha) and free-
from-passions (ksinamoha), and dwelling in self-
knowledge reaches the abode of liberation (nirvana,
moksa).

EXPLANATORY NOTE

This is the description of the lordship (prabhutva) of the soul (jiva), as
it gets free from bondage of the karmas.

When the same soul (jiva) treads the path as revealed by Lord Jina, as
the perception-deluding (darsanamoha) karmas get to subsidence
(upasama), destruction-cum-subsidence (ksayopasama) and
destruction (ksaya), the light of right knowledge manifests in it. It
crosses the stages of quiescent-passions (upasantamoha) and free-
from-passions (ksinamoha). It no longer is the doer (karta) or the
enjoyer (bhokta) of the material-karmas (dravyakarma). True
lordship (prabhutva) manifests in it and now it treads the path
illumined by the soul-knowledge. It reaches the abode of liberation
(nirvana, moksa) marked by attainment of the pure-soul-substance
(Suddha atmatattva).
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Verse 71-72
Slta-ge o 9 -

The divisions of the soul (jiva) -
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Such Supreme-Soul (mahatma) is essentially one. The
same soul (jiva) is of two kinds; has three marks
(laksana); has four states-of-existence (gati); exhibits five
main qualities (guna) — dispositions (bhava). The same
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soul (jiva), since it departs in six directions, is of six
kinds; since it is established by the seven-limbs
(saptabhanga) of assertion, is of seven kinds; being the
substratum of eight qualities (or karmas), is of eight
kinds; since it blends with nine objects (padartha), is of
nine kinds; and since it exists in ten kinds of bodies, is of
ten kinds.

EXPLANATORY NOTE

The soul (jiva), from the generic-point-of-view (samgraha naya), is one
with its supreme soul-nature of consciousness (cetanatva).

As consciousness (cetanatva) manifests in knowledge-cognition
(jnanopayoga) and perception-cognition (darsanopayoga), the soul
(jiva)is of two kinds.

The same soul (jiva) has three marks (laksana) that are mentioned in
three ways: 1) knowledge-consciousness (jiianacetand), karma-
consciousness (karmacetana or bhavakarma) or fruit-of-karma-
consciousness (karmaphalacetana); 2) origination (utpada),
destruction (vyaya) and permanence (dhrauvya); and 3) substance
(dravya), qualities (guna) and modes (paryaya).

In its worldly state, the soul (jiva) wanders in four states-of-existence
(gati), the infernal-being (naraka), the human (manusya), the plant-
and-animal (¢iryarnica) and the celestial-being (deva). It is thus of four
kinds.

The soul (jiva) exhibits five main qualities (guna) or dispositions
(bhava) - subsidential (aupasamika), destructional (ksayika),
destruction-cum-subsidential (ksayopasamika), rising (audayika),
and inherent-nature (parinamika). It is thus of five kinds.

The soul (jiva), while in transit from one body to another, traverses in
six directions only — the four transverse, the upward, and the
downward directions. It is thus of six kinds.

The soul (jiva) is established by the seven-limbs (saptabharnga) of
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assertion: ‘in a way’ (syad) it simply is — syad-asti, ‘in a way’ (syad) it
simply is not — syad-nasti, ‘in a way’ (syad) it simply is and in a way it
simply is not - syad-asti-nasti, ‘in a way’ (syad) it simply is
indescribable — syad-avaktavya, ‘in a way’ (syad) it simply is and in a
way it simply is indescribable — syad-asti-avaktavya, ‘in away’ (syad) it
simply is not and in a way it simply is indescribable — syad-nasti-
avaktavya, and ‘in a way’ (syad) it simply is, in a way it simply is not
and in a way it simply is indescribable — syad-asti-nasti-avaktavya. It is
thus of seven kinds.

The soul (jiva) is the substratum of eight kinds of karmas, like the
knowledge-obscuring (jianavaraniya) or of eight supreme-qualities
like the perfect-knowledge (kevalajniana, omniscience). It is thus of
eight kinds.

The soul (jiva) blends with nine objects (padartha) — soul (jiva), non-
soul (gjiva), influx (asrava), bondage (bandha), stoppage (samvara),
gradual-dissociation (nirjara), liberation (moksa), merit (punya), and
demerit (papa). It is thus of nine kinds.

The soul (jiva) exists in ten kinds of bodies — earth (prthivi), water
(jala), fire (agni), air (vayu), plants-with-one-common-body
(sadharana vanaspati), plants-with-individual-body (pratyeka
vanaspati), two-sensed, three-sensed, four-sensed and five-sensed
beings. It is thus of ten kinds.
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The liberated soul (jiva) moves upward,
other souls in six directions -
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The soul (jiva) rid completely of the bondage (bandha) of
four kinds — nature or species (prakrti), duration (sthiti),
fruition (anubhaga), and quantity-of-space-points
(pradesa) — goes straight upward. The remaining souls
(jiva), at the time of transit from one body to another,
traverse in only the six directions, that exclude the
intermediate-points (vidisa) of the compass.!

EXPLANATORY NOTE

The worldly soul (jiva) is bound with the karmas and its transit to
acquire the new body is in straight lines only. These lines are in six

1 — Directions are ten: the four main directions (disa) of east, west, north
and south, the four intermediate-points (vidisa) of the main directions,
the upward and the downward.
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directions — the four transverse, the upward and the downward. The
movement of the liberated soul is straight upward only. Immediately
after attaining release from all karmas, the soul goes up to the end of
the universe and stays there forever as the liberated-soul (Siddha).

The liberated soul (Siddha) is rid of eight kinds of karmas, and
possessed of eight supreme qualities:

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

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

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

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

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

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

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

8. avyabadha - it is undisturbed, infinite bliss, manifested on
destruction of the feeling-producing (vedaniya) karma.
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The Matter-body
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The divisions of the matter-body (pudgalastikaya) —
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The matter-body (pudgalastikaya) should be known as
comprising four divisions: the skandha, the skandhadesa,
the skandhapradesa and the atom (paramanu).

EXPLANATORY NOTE

The skandha is one composite aggregate of the atoms (paramanu).
The matter-body (pudgalastikaya, pudgala-dravya) may exist in four
modes (paryaya): the skandha, the skandhadesa, the skandhapradesa
and the atom (paramanu). These terms are explained in the next
verse.
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The marks of the four divisions of
the matter-body (pudgalastikaya) -
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The complete and aggregate molecular-matter is the
skandha. The half of it is called the skandhadesa. The
half of this half is called the skandhapradesa. The atom
(paramanu) is the smallest unit that cannot be divided
any further.

EXPLANATORY NOTE

The aggreagte matter-body (pudgala-dravya), comprising infinite-
times-infinite atoms (paramanu), is the mode (paryaya) known as the
skandha. The half of this aggreagte matter-body (pudgala-dravya) is
the mode (paryaya) known as the skandhadesa. The half of this
skandhadesa is the mode (paryaya) known as the skandhapradesa.
The atom (paramanu) is the last division of the skandha; it cannot be
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divided any further and it occupies just one space-point (pradesa).

For the sake of illustration, let us assume that the aggreagte matter-
body (pudgala-dravya), known as the skandha, has sixteen atoms (and
not infinite-times-infinite). The matter-body comprising sixteen
atoms will be known as the highest-skandha. Now take away,
successively one atom at a time, from it. From original sixteen till it
reaches nine atoms, it will remain as the skandha. From fifteen to ten
atoms it will be known as the medium-skandha. The matter-body
comprising nine atoms will be known as the lowest-skandha. When
the matter-body reaches eight atoms, it will be known as the highest-
skandhadesa. From seven to six atoms it will be known as the
medium-skandhadesa. When it reaches five atoms, it will be known as
the lowest-skandhadesa. The matter-body comprising four atoms will
be known as the highest-skandhapradesa. When it reaches three
atoms, it will be known as the medium-skandhapradesa. With two
atoms, it will be known as the lowest-skandhapradesa. These
divisions can also be seen in the reverse order, as union of atoms or
molecules. The union is termed ‘samghata’.

The atom (paramanu) has one space-point (pradesa) and is the
smallest, indivisible unit of the skandha.
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The aggregate molecular-matter (skandha) is
conventionally termed the ‘matter’ (pudgala) -
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The aggregate molecular-matter (skandha), gross
(badara) or fine (sitksma), is conventionally termed the
‘matter’ (pudgala). The ‘matter’ (pudgala) are of six
kinds and fill completely the three-worlds or the
universe-space (loka).

EXPLANATORY NOTE

The term ‘pudgala’ indicates the nature of increase (pirana) and
decrease (galana) — ‘satgunahanivrddhi’ — rhythmic rise and fall. The
term also indicates that the pudgala have the qualities (guna) of touch
(sparsa), taste (rasa), smell (gandha) and colour (varna), which exhibit
the nature of increase and decrease. Since the atom (paramanu) has
the power of union to turn into the aggregate molecular-matter
(skandha), it, too, gets the name pudgala. Since the aggregate
molecular-matter (skandha) comprises many pudgala, it is
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conventionally called the pudgala. Now, the pudgala are broadly
classified as gross (badara) or fine (sitksma), but have been classified
further into six kinds; these fill completely the three-worlds or the
universe-space (loka).The six kinds of pudgala are:

1. Extremely gross (badara-badara): wood, stone, etc., which do
not unite again after being pierced;

2. Gross (badara): milk, butter-milk, oil, water, juice, etc., which
unite again on being pierced,;

3. Gross-fine (badara-sitksma): shadow, sunlight, darkness,
moonlight, etc. — since these are recognized by the eye these are
gross, and since these cannot be pierced, slit or handled these
are fine too;

4. Fine-gross (sitksma-badara): touch (sparsa), taste (rasa), smell
(gandha) and sound (sabda), etec. — 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;

5. Fine (sitksma): molecules (pudgala-skandha) that are fit to turn
into the karmas — karmana-vargana, etc., which are fine and
cannot be perceived by the senses;

6. Extremely fine (siksma-sitksma): extremely minute molecules
(pudgala-skandha), finer than the karmana-vargana, upto the
two-atom molecules.
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The description of the atom (paramanu) -
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The last limit of all molecular-matter (skandha) is to be
known as the atom (paramanu). The atom (paramanu) is
one [(eka — having one space-point (pradesa)], eternal
(Sasvata), corporeal (murtiprabhava), and without-sound

(aSabda).

EXPLANATORY NOTE

The last, smallest part of the aforesaid six modes (paryaya) of the
molecular-matter (skandha) is the atom paramanu. There is nothing
smaller than the indivisible atom (paramanu). There are no space-
points (pradesa) for atom (paramanu), as it is of the extent of one
space-point. One space-point of space is considered without space-
points as its splitting or division is not possible. The atom (paramanu,)
is one since there can be no division of its space-point. Since, as a
substance (dravya), it is ever-existent in own-nature, it is eternal. It is
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corporeal (murtiprabhava) since it has the qualities of colour (varna),
taste (rasa), smell (gandha) and touch (sparsa). It is without-sound
(asabda); know that the sound (sabda) is the mode (paryaya) of the
matter (pudgala).

Acarya Kundakunda’s Niyamasara:
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The atom (paramanu) is itself the beginning, the middle and the
end. It cannot be perceived by the senses and it cannot be
divided any further.
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The atoms (paramanu) are not of different classes —
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That which is described as corporeal (miurtika), and is the
cause (karana) of the four elements — earth (prthivi),
water (jala), fire (agni), and air (vayu) — is to be known as
the atom (paramanu). It has the quality of modification
(parinama) and, by itself, is without-sound (asabda).

EXPLANATORY NOTE

Both, distinction (bheda) and non-distinction (abheda), are admitted
between the substance (dravya, guni) and the quality (guna),
depending on the point-of-view. Neither the substance (dravya) nor
the quality (guna) exists without the other; there is, thus, non-
distinction (abheda) between these. But the two have distinction
(bheda) from the point-of-view of designation (samjna), mark
(laksana), purpose (prayojana), etc. The corporeal (mirtika) qualities
(guna) of colour (varna), taste (rasa), smell (gandha) and touch
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(sparsa) exist in all kinds of matter; their degrees vary. The four
elements, of earth (prthivi), water (jala), fire (agni), and air (vayu),
exhibit these qualities and are caused by the atom (paramanu).
Substance (dravya) does not exist without the mode (paryaya). The
modification (parinama) of the substance (dravya) is its mode
(paryaya). As a rule, at no time does the substance (dravya) exist
without its modification (parinama). In addition, without the
existence of the substance (dravya), the modifications (parinama)
cannot exist. The atom (paramanu), too, has this quality of
modification (parinama). The four elements, of earth (prthivi), water
(jala), fire (agni), and air (vayuw), are its modifications (parinama).

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 is the sound 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 certainly is 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).

Acarya Kundakunda’s Niyamasara:
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That which is the cause of these four forms of matter — the earth
(prthivi), the water (jala), the fire (agni), and the air (vayu) — is
to be known as the cause-atom (karana-paramanu,). The
smallest possible division of the molecule (when no further
division of its spatial unit is possible) is to be known as the
effect-atom (karya-paramanu).

Acarya Kundakunda’s Pravacanasara:
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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).
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Sound (sabda) is the mode (paryaya) of
the molecular-matter (skandha) -
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The sound (sabda) is originated by the molecular-matter
(skandha). The molecular-matter (skandha) is produced
by the union (samghata) of groups of atoms. On touching
(striking) with each other, these, the molecular-matter
(skandha), produce sound (sabda). Certainly, the
molecular-matter (skandha) that is fit to turn into the
sound - bhasa-vargana — produces the sound (Sabda).

EXPLANATORY NOTE

In this world, the sense-organ (dravyendriya) of hearing (srotra)
receives the sound that comes in contact with it. The psychic-sense
(bhavendriya) apprehends it. The sound, truly, is the mode (paryaya)
of the molecular-matter (skandha) that consists of infinite number of
atoms (paramanu,).

The molecular-matter (skandha) should be understood as of two
kinds. One, the molecular-matter (skandha) that is fit to turn into the
sound — bhasa-vargana — which is the internal (basic) cause of the
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sound (Sabda). It is fine (sitksma) and encompasses the whole of the
universe (loka). Two, the molecular-matter (skandha) which is the
external cause of the sound (Sabda). Speech through the lip-
movement, ringing of the bell, thundering of the clouds, etc., are its
examples. When both, the internal and the external, causes come
together the molecular-matter (skandha) that is fit to turn into the
sound - bhasa-vargana — produces the sound (Sabda). Thus the sound
(Sabda), certainly, is the product of the molecular-matter (skandha)
that is fit to turn into the sound - bhasa-vargana.

Sound is of two kinds. One that is of the nature of languages —
bhasatmaka — and the other that is not of the nature of languages —
abhasatmaka. The first, again, is of two kinds, sounds which are
expressed (indicated) by letters —with the script, and sounds which are
not expressed by letters — without the script. Languages having the
script are rich in literature. The well-developed languages serve as the
means of intercourse among civilized persons, and other languages
among primitive peoples. The latter kind of sounds (i.e. sounds not
having the script) is the means of ascertainment of the nature of
superior knowledge amongst creatures with two or more senses. Both
these kinds of sounds are produced by the efforts of the living beings,
not by nature.

Sounds not of the nature of languages are of two kinds, causal -
prayogika — and natural —vaisrasika. Natural sounds are produced by
the clouds, and so on. The causal sound is of four kinds - tata, vitata,
ghana, and sausira. Sound produced by musical instruments covered
with leather, namely the drum, the kettle-drum, etc., is #ata’. Sound
produced by stringed instruments such as the lute, the lyre, the violin,
and so on, is ‘vitata’. Sound produced by metallic instruments, such as
the cymbal, the bell, etc. is ‘ghana’. Sound produced by wind-
instruments such as the flute, the conch, etc., is ‘sausira’.1

1 - See also Vijay K. Jain (2018), Acarya Umdsvami’s Tattvarthasitra,
p. 207-208; also Pt. Phoolcandra Sastri (2010), Acarya Pajyapada’s
Sarvarthasiddhi, p. 224-225.
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The atom (paramanu) has just one space-point (pradesa) —
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The atom (paramanu) is eternal (nitya) since its one
space-point (pradesa) is never absent. It is not that the
atom (paramanu) does not provide room to others; it is
not ‘anavakasa’. It is not that the atom (paramanu)
provides room to others; it is not ‘savakasa’. It is the doer
(karta) and the splitter (bhedaka) of the molecular-matter
(skandha). Also, it splits the time (kala) (into ‘samaya’,
etc.) and provides the measure of numbers (samkhya).

EXPLANATORY NOTE

The atom (paramanu) is eternal (nitya) with its qualities (guna) of
colour (varna), etc., and its nature of one space-point (pradesa). In the
same one space-point (pradesa) it provides room to qualities (guna)
like touch (sparsa), etc., which are inseparable (abhinna) from it;
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therefore, the atom (paramanu) is not ‘eanavakasa’. Since the atom
(paramanu) does not have more than one space-point (pradesa), it, by
itself, is the beginning, the middle and the end; in this sense, it does
not provide room to others and, therefore, is not ‘savakasa’.

The atom (paramanu) is the cause of the fission (bheda) as well as the
fusion (samghata) of the molecular-matter (skandha). The smallest
possible division of the molecule (when no further division of its
spatial unit is possible) is to be known as the effect-atom (karya-
paramanu). The ‘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). The atoms (paramanu) that cause these four forms of matter
are called the cause-atoms (karana-paramanu). (see ‘Niyamasara’, p.
54-55).

The infinitesimal time taken by the atom (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 unit of time. Thus the atom (paramanu)
splits the time (kala) into ‘samaya’, etc. It also splits the numbers
(samkhya) into one, two, etc. The atom (paramanu) comprising one
space-point (pradesa) is the lowest (jaghanya) number. The
molecular-matter (skandha) comprising infinite atoms (paramanu) is
the highest (utkrsta) number. The numbers are mentioned in respect
of the substance (dravya), place (ksetra), time (kala), and being
(bhava).

Acarya Umasvami’s Tattvarthasitra:
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There are no space-points (pradesa) in the indivisible atom
(paramanu) — as it is of the extent of one space-point.
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UTHTI] o W TUT-UAT T R HAT -
The substance of atom (paramanu) has
qualities (guna) and modes (paryaya) —
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The atom (paramanu) has one taste (rasa), one colour
(varna), one smell (gandha) and two (kinds of) touch
(sparsa). It is the cause (karana) of the sound (Sabda);
itself without-sound (asabda). It is in the molecular-
matter (skandha) but still different from it. Know that it
certainly is one substance (dravya).

EXPLANATORY NOTE

The natural-qualities (svabhava-guna) of the matter (pudgala)
manifest in the atom (paramanu) in form of these five: one taste (rasa)
out of the five, one colour (varna) out of the five, one smell (gandha)
out of the two, and two non-contradictory (kinds of) touch (sparsa) out
of these four - cold (thanda) and hot (garma), and smooth (snigdha)
and rough (rizksa). The other four kinds of touch (sparsa) — soft
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(komala) and hard (kathora), heavy (bhari) and light (halka), being
relative, are not manifested in the atom. These natural-qualities
(svabhava-guna) manifest in the modes (paryaya) of the atom, which
are sequential. The unnatural-qualities (vibhava-guna) of the matter
(pudgala) manifest in the molecular-matter (skandha) comprising
two or more atoms (paramanu). The unnatural-qualities (vibhava-
guna) are perceivable by all the senses.

Since the atom (paramanu) has the power to get transformed into the
molecular-matter (skandha) having the mode of the sound (sabda), it
is the cause (karana) of the sound (sabda). Since the quality of the
molecular-matter (skandha) having the mode of the sound (sabda)
cannot manifest in the atom (paramanu), it is without-sound (asabda).
Although the atom (paramanu) subsists in the molecular-matter
(skandha) due to its qualities of being smooth (snigdha) or rough
(ritksa), still it does not leave its own-nature (svabhava); it is certainly
one substance (dravya).

Acarya Kundakunda’s Niyamasara:
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162

T 36 YRR U 0N @ I H] SO Al el T U A
TRHT] WE ThY S0 W I T, 3 &Y, IS T AR h TRl o
I Tl © e fa9Ten e el T ) aeqd g € R wang
- € SR Whey fa9E-ggie B

The atom (paramanu), having one taste (rasa), one colour
(varna), one smell (gandha) and two (non-contradictory kinds
of) touch (sparsa), are the natural-qualities (svabhava-guna) of
the matter (pudgala). The molecule (skandha), perceivable by
all the senses, is said to possess unnatural-qualities (vibhava-
guna) of the matter (pudgala).

Acarya Umasvami’s Tattvarthasitra:
WYREEEuia: qEret: k-R31
T9l, T, T AR 9l ol YT B e

The forms of matter (pudgala) are characterized by touch
(sparsa), taste (rasa), smell (gandha) and colour (varna).
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Hd UA-9al sl SUHEN -
The several kinds of matter (pudgala) -
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The subjects (visaya) of the senses (indriya), the
physical-senses (dravyendriya) and the body (sarira),
the mind (mana), the karmas (karma), and all that is
corporeal (mirtika), should be known as the matter
(pudgala).

EXPLANATORY NOTE

The subjects (visaya) of the senses (indriya) are touch (sparsa), taste
(rasa), smell (gandha), colour or form (varna) and sound (sabda). The
physical-senses (dravyendriya) are touch (sparsana), taste (rasana),
smell (ghrana), sight (caksu), and hearing (srotra). The five kinds of
bodies are the gross (audarika), the transformable (vaikriyika), the
projectable (a@haraka), the luminous (taijasa) and the karmic
(karmana). Now the mind (mana) is of two kinds, the physical-mind
(dravyamana) and the psychic-mind (bhavamana). The psychic-mind
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(bhavamana) is knowledge, an attribute of the soul. So it comes under
the soul. As the physical-mind (dravyamana) is characterized by
colour (rapa), etc., it is a mode (paryaya) of the matter (pudgala). The
physical-mind (dravyamana) is characterized by colour (ripa), etc.,
for it is the cause or instrument of knowledge, like the sense of sight
(caksu). The eight kinds of karmas, like the knowledge-obscuring
(jranavaraniya) are not present in the pure-soul-substance (suddha
atmadravya)but are present in its worldly state. These karmas are the
forms of the matter (pudgala). Further, all molecular structures
resulting from the union of two, numerable, innumerable or infinite
atoms are the forms of the matter (pudgala).

IR d9T 3TeHi e

The substances of
the medium-of-motion and the medium-of-rest

TR TR & &Y Sl HIT -

The nature of the medium-of-motion (dharmastikaya) —
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The substance of the medium-of-motion (dharmastikaya)
is without-touch (asparsa), without-taste (arasa),
without-colour (avarna), without-smell (agandha), and
without-sound (asabda). It pervades the whole of the
universe (loka), it is one, indivisible whole (akhanda —
without parts), has vastness, and has innumerable space-
points (pradesa).

EXPLANATORY NOTE

Devoid of the qualities of touch (sparsa), taste (rasa), colour (varna),
and smell (gandha), the substance of the medium-of-motion
(dharmastikaya) is incorporeal (amirta) and, therefore, without-
sound (asabda). It pervades the whole of the universe and, therefore,
lokavyapaka. Since all its constituents in different space-points
(pradesa) are inseparable (residing in the same substratum -
ayutasiddha), it is one, indivisible whole (akhanda — without parts,
gaps or interval). By nature, it is vast, pervading the universe-space.
From the transcendental point-of-view (niscaya naya), it is a single
continuum (akhanda — without parts), however, from the empirical
point-of-view (vyavahdara naya) it has innumerable (asamkhyata)
space-points (pradesa), as the universe-space (lokakasa).
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IRt & & 99 WHY -

More on the nature of the
medium-of-motion (dharmastikaya) -
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The substance of the medium-of-motion (dharmastikaya)
undergoes incessant transformations due to its infinite
agurulaghuguna, it is permanent (nitya), it is the
instrumental-cause (karana) of the movement (gati) of
substances tending to move, and it, in itself, is without-
movement (akarya, niskriya).

EXPLANATORY NOTE

In the Scripture, infinite attributes - ‘agurulaghuguna’ — which
maintain individuality of substances, are admitted. These undergo six
different steps of infinitesimal changes of rhythmic rise and fall
(increase and decrease), called ‘safgunahanivrddhi’. Origination
(utpada) and destruction (vyaya) in all substances (dravya) are
established by this internal cause. External cause also produces
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origination (ufpada) and destruction (vyaya). The medium-of-motion
(dharma) is the cause of motion (gati) of the souls (jiva) and the matter
(pudgala). Since the state of motion (gati) changes from instant to
instant, the cause, i.e., the medium-of-motion (dharma), must also
change; this way, origination (utpada), etc., by external cause is
attributed to the medium-of-motion (dharma). Thus, though
‘niskriya’ — without activity — itself, it is the instrumental-cause
(nimitta karana) of activity (movement) of the souls and the matter.
Since it never leaves its own-nature, it is permanent (nitya).

Acarya Umasvami’s Tattvarthasitra:

Taftramfor = ny-v
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These three [the medium of motion (dharma), the medium of
rest (adharma) and the space (akasa)] are also without-
movement (niskriya).
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guifedenta o Tfdade o g -

Illustration of assistance in movement provided by the
medium-of-motion (dharmastikaya) -
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Know that in this world, just as the water facilitates
movement of the fish, similarly the medium-of-motion
(dharma) facilitates movement of the souls (jiva) and the
matter (pudgala), tending to move.

EXPLANATORY NOTE

As the fish moves in the water, the water itself does not move, nor does
it prompt the fish to move. But it facilitates, unconcernedly, the
movement of the fish. It is the instrumental cause (nimitta karana) for
the movement of the fish. Similarly, the medium-of-motion (dharma)
renders assistance, in form of facilitating motion, to the souls (jiva)
and the matter (pudgala) tending to move. Itself, the medium-of-
motion (dharma) neither moves nor does it prompt these substances
(dravya)to move.
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AR & WEY Rl hAT -

The nature of the medium-of-rest (adharmastikaya) -
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Know that similar to the substance of the medium-of-
motion (dharma dravya), there is another substance by
the name ‘medium-of-rest’ (adharma dravya). Like the
earth (prthivi), this medium-of-rest (adharma dravya)
renders assistance, in form of facilitating rest to the souls
(jiva) and the matter (pudgala), tending to rest.

EXPLANATORY NOTE

As the substance of the medium-of-motion (dharma dravya) has been
expounded, the substance of the medium-of-rest (adharma dravya)
should be known similarly. The difference is that while the medium-of-
motion (dharma dravya) is the instrumental cause, like the water
(jala) for the movement (gati) of the souls (jiva) and the matter
(pudgala), tending to move, the medium-of-rest (adharma dravya) is
the instrumental cause, like the earth (prthivi) for the rest (sthiti) of
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the souls (jiva) and the matter (pudgala), tending to rest.

The earth (prthivi), on its own, is at rest and does not prompt others to
be at rest. But it facilitates, unconcernedly, the rest (sthiti) of the other
objects. It is only the instrumental cause for the rest of the other
objects. Similarly, the medium-of-rest (adharma dravya) renders
assistance, in form of facilitating rest (s¢hiti) to the souls (jiva) and the
matter (pudgala), tending to rest. Itself, the medium-of-rest
(adharma dravya), like the medium-of-motion (dharma dravya), is
‘niskriya’—without activity.

e} 3T ered & wewe @t fafg & fod 2q -

The media of motion (dharma) and of rest (adharma)
cause the division of the universe and the non-universe -

AN TN A FewTaer o TSt |
o fa o war fawsr stfav=r o=asr T nesi

STAHTohelleh Ta: TgTaay THAET |
grafu = wdr favadrafasysdy aieRamEr = 1l

st - [ Tfeert ] (Sa-qgma ) T iR feufa (=]
qer [ 3Tcliaheiiah | 3Talieh 3R olish o1 fawm, [ =@ dgraa: |
39 5l % T o [ ] e 21 (@] SR [g efu] A
Al [ fawert | favwe, [ arfasery | stfase [=1] 31X

[ SeRATET ] SishyHor [ |et ] &g T |

The movement (gati) and the rest (sthiti) of the souls
(jiva) and the matter (pudgala), and the division of the
universe (loka) and the non-universe (aloka) are due to
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the existence of the medium-of-motion (dharma dravya)
and the medium-of-rest (adharma dravya). These two are
considered mutually separable (bhinna, vibhakta), also
mutually inseparable (abhinna, avibhakta), and are of the
same expanse as the universe (loka).

EXPLANATORY NOTE

Without the existence of the medium-of-motion (dharma dravya) and
the medium-of-rest (adharma dravya) the division of the space (akasa)
into the universe-space (lokakasa) and the non-universe-space
(alokakasa) cannot take place. The universe-space (lokakasa) is where
the six substances (dravya), including the soul (jiva), exist. The non-
universe-space (alokakasa) is where only the pure space (akasa) exists.
If the movement (gati) and the rest (sthiti) of the souls (jiva) and the
matter (pudgala) are not attributed to these external causes — the
medium-of-motion (dharma dravya) and the medium-of-rest
(adharma dravya) — then there would be nothing to contain the
movement or the rest of the objects. These would find unbridled
existence in the non-universe-space (alokakasa) too. The division of
the space (akasa) into the universe-space (lokakasa) and the non-
universe-space (alokakasa) would become untenable. The medium-of-
motion (dharma dravya) and the medium-of-rest (adharma dravya)
are two distinct substances with independent existence and,
therefore, are mutually separable (bhinna, vibhakta). Since the two
exist in the same universe-space (lokakasa), these are inseparable
(abhinna, avibhakta). Since the two render assistance to the souls
(jiva) and the matter (pudgala) in whole of the universe-space
(lokakasa), these are as extensive as the universe-space (lokakasa).

Acarya Umasvami’s Tattvarthasitra:
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The medium-of-motion (dharma) and the medium-of-rest
(adharma) pervade the entire universe-space (lokakasa).
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The media of motion (dharma) and of rest (adharma)
are only the instrumental causes of motion and rest -
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The substance of the medium-of-motion (dharmastikaya)
itself does not move, nor does it prompt the other
substances to move. It is, however, the instrumental
cause for the movement of the souls (jiva) and the matter
(pudgala), tending to move.
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EXPLANATORY NOTE

The substance of the medium-of-motion (dharmastikaya) is not like
the wind that appears to be the cause of the fluttering of the flag. Or, it
is not like the moving horse that appears to be the cause of the
movement of the rider on its back. It is seen in the world that only
substances with activity, such as the water, are the cause of the
movement of the fish and other objects. There is no contradiction. The
medium-of-motion (dharma dravya) simply renders help to the souls
(jiva dravya) and the matter (pudgala dravya) in their movement; it
does not cause the movement. Just as the eyes help in the sight of the
colour, but do not notice the colour in case the mind of the person is
utterly distracted, similarly, though itself without activity — niskriya —
the medium of motion (dharma dravya) renders help in the movement
(gati) of the souls (jiva dravya) and the matter (pudgala dravya) only if
these tend to move. As inactivity is admitted in case of the medium-of-
motion (dharma dravya), it follows that the souls (jiva dravya) and the
matter (pudgala dravya) are characterized by activity (movement);
these are kriyavana.

The same argument holds for the substance of the medium-of-rest
(adharmastikaya).

Acarya Umasvami’s Tattvarthasitra:
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The functions of the medium-of-motion (dharma) and the
medium-of-rest (adharma) are to assist motion and rest,
respectively.
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T o iR St g it T ST W B -

The media of motion (dharma) and of rest (adharma)
do not cause the motion and rest of objects —
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The same object, hitherto in the state-of-motion
(gamana), gets to the state-of-rest (sthiti), and the same
object, hitherto in the state-of-rest (sthiti), gets to the
state-of-motion (gamana). The objects get to these states
of motion or rest due to their own modifications
(parinama,).

EXPLANATORY NOTE

This verse expounds that the medium-of-motion (dharma dravya) and
the medium-of-rest (adharma dravya) are not the substantive-causes
(upadana karana) of the movement (gamana) or the rest (sthiti) of
objects. Though, from the empirical point-of-view, the medium-of-
motion (dharma dravya) and the medium-of-rest (adharma dravya)
are the external-causes (nimitta karana) of the movement or the rest
of objects, these do not prompt objects to get to the state-of-motion
(gamana) or the state-of-rest (sthiti). Had these been the substantive
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causes (upadana karana) of the movement (gamana) or the rest
(sthiti) of objects, the moving object would have continued forever in
its state-of-motion and the stationary object in its state-of-rest.
Moreover, objects that were in the state-of-motion (gamana) are seen
later in the state-of-rest (sthiti), and objects that were in the state-of-
rest (sthiti) are seen later in the state-of-motion (gamana).

The truth is that objects, due to their own modifications (parinama),
get to the state-of-motion (gamana) or the state-of-rest (sthiti).

Acarya Nemicandra’s Dravyasamgraha:
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The substance of medium-of-motion (dharma dravya) renders
assistance to souls and matter in their state of motion, just as
water assists aquatic animals in their motion; it does not cause
them to move if they are stationary.
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The substance of medium-of-rest (adharma dravya) renders
assistance to souls and matter in their state of rest, just as the
shade (of a tree, etc.) assists travellers in their state of rest; it
does not hold them back if they are moving.
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STTRTITTRART

The Space (akasastikaya)
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The substance-of-space (akasa dravyastikaya) -
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In the universe (loka), that which provides inclusive
accommodation (avagaha, avakasa) to the souls (jiva) and
the matter (pudgala), besides to the remaining
substances (dravya), is the substance-of-space (akasa).

EXPLANATORY NOTE

In the universe (loka) comprising six substances (dravya), the
substance-of-space (a@kasa dravya) is the instrumental-cause (nimitta
karana) of providing inclusive accommodation to the remaining five
substances.

A doubt is raised. In the universe (loka), there are infinite-times-
infinite souls (jiva). The matter (pudgala) are infinite times the
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number of souls (jiva). How is it possible for the space (akasa), of
innumerable (asamkhydta) space-points (pradesa), to provide room to
all the souls (jiva) and the matter (pudgala)? The answer is that even
the material (miurta) objects have the nature of getting accommodated
and of getting transformed into subtle forms. As the lights from many
lamps in a room intermingle without causing obstruction to each
other, in the same manner, the material (miartia) objects can get
accommodated in the same space at the same time. It should be
understood in this manner from the authority of the Scripture also:
“The universe is densely (without inter-space) filled with variety of
infinite-times-infinite forms of matter (pudgala) of subtle (sitksma)
and gross (sthitla) nature in all directions.”

Acarya Umasvami’s Tattvarthasitra:

TAHTRTISTE: 1I5-2 R

I YIS S T ST (TIH) wAhTRe H 2

These substances — the media of motion and of rest, the souls,
and the forms of matter — are located in the universe-space
(lokakasa).
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s | AET AfEd ATHTRIT & -

There is infinite non-universe-space (alokakasa) beyond
the universe-space (lokakasa) -
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The substances (dravya) — the souls (jiva), the matter
(pudgala), the medium-of-motion (dharma), the medium-
of-rest (adharma), and the time (kala) — are indistinct
(ananya) from the universe-space (lokakasa). The infinite
space (akasa) is indistinct (ananya) as well as distinct
(anya) from the universe-space (lokakasa).

EXPLANATORY NOTE

This verse expounds that the space (@kasa) is infinite and endless; it
exists beyond the universe-space (lokakasa). The five substances — the
souls (jiva), the matter (pudgala), the medium-of-motion (dharma),
the medium-of-rest (adharma), and the time (kala) — share their
space-points (pradesa) with the space-points (pradesa) of the
universe-space (lokakasa). Still, each substance maintains its own-
nature. These substances do not become one with the other; if this
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were to happen, the fault called ‘samkara’ would arise. Also, these
substances do not transmute their specific qualities to another; if this
were to happen, the fault called ‘vyatikara’ would arise. (see also verse
7,p.17-18, ante).

Space (akasa) is divided into two parts, the universe-space (lokakasa)
and the non-universe-space (alokakasa). Space in the universe is the
universe-space (lokakdasa). And beyond it is the infinite non-universe-
space (alokakasa). The distinction between the universe (loka) and the
non-universe (aloka) should be known by the presence or absence of
the media of motion and of rest. In the universe-space (lokakasa) there
is the presence of the media of motion and of rest. Outside this space is
the infinite non-universe-space (alokakasa). If the medium-of-motion
(dharma dravya) did not exist in the universe-space, there would be no
certain cause of movement. And then there would be no distinction of
the universe and the non-universe. If the medium-of-rest (adharma
dravya) did not exist in the universe-space, there would be no certain
cause of assisting rest. Things will not be stationary, or there will be no
distinction of the universe and the non-universe. Therefore, owing to
the existence of both, the media of motion and of rest, the distinction of
universe (loka) and non-universe (aloka) is established.

Acarya Nemicandra’s Dravyasamgraha:

STTSET STl QRTeASHar o |iq Safed |
M |l AR a9l WEl ARl IR0l

o, s1ed, el, gl 3R Se - 3wl o T e W ¥,
T8 A TR T SN IH AR o A AAHERT 2

The part of space (akasa) which contains the medium-of-motion
(dharma), the medium-of-rest (adharma), the substance of time
(kala), the matter (pudgala) and the souls (jiva) is the universe-
space (lokakasa), beyond which is the non-universe-space
(alokakasa).
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3meRTyT ¥ Tfafeafadda ot gM w1 ey -

The space (akasa) does not assist
the motion (gati) and the rest (sthiti) —
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If the space (akasa) were the cause of providing not only
accommodation (avagaha, avakasa), but also of motion
(gati) and rest (sthiti), why would the liberated souls, of
the nature of darting upward, stop [(at the summit of the
universe (loka)]?

EXPLANATORY NOTE

The liberated souls do not go beyond the end of the universe (loka) as
no medium-of-motion (dharma) exists in the non-universe (aloka),
beyond the universe (loka). Should the assistance rendered by the
medium-of-motion (dharma) and the medium-of-rest (adharma) not
attributed to the space (akasa) which is all-pervasive (sarvagata)? No,
the space (akasa) has another function; it gives room to all substances
including the medium-of-motion (dharma) and the medium-of-rest
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(adharma). As there is no medium-of-motion (dharma dravya), which
aids movement, in the non-universe (aloka), the liberated souls do not
go beyond the universe (loka). Otherwise there would be no distinction
between the universe (loka) and the non-universe (aloka). If we
attribute the functions of motion (gati) and rest (sthiti) also to the
space (akasa), then there would be no distinction between the
universe (loka) and the non-universe (aloka).

fagl &1 ek & 3T o famT weT © -

The liberated-souls (Siddha) stay forever
at the summit of the universe (loka) -

ST SaigTot fagmt fuerfE uuor |
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As (Lords) Jina have proclaimed, the liberated-souls
(Siddha) stay forever at the top of the universe (loka),
therefore, know that the space (akasa) does not assist
objects in their motion (gati) and rest (sthiti).
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EXPLANATORY NOTE

Since the liberated-souls (Siddha) stay forever at the top of the
universe (loka), therefore, it is certain that the space (akasa) does not
assist objects in their motion (gati) and rest (sthiti). The medium-of-
motion (dharma dravya) is the cause that assists objects in their
motion (gati), and the medium-of-rest (adharma dravya) is the cause
that assists objects in their rest (sthiti).

IR § TafafaRde & A9E & 2q -

The reason why space (akasa) does not assist
the motion (gati) and the rest (sthiti) —

Sife gafq TMUTRG H STUTRIUT A |
qHSfe STANEIU Al a Hquiggt 1R
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If the space (akasa) be the cause of motion (gati) and of
rest (sthiti) of objects [the souls (jiva) and the matter
(pudgala)], it would entail the contraction of the non-
universe (aloka) and also the expansion of the universe

(loka).
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EXPLANATORY NOTE

Only by accepting that the space (akasa) is not the cause of motion
(gati) and of rest (sthiti), the boundary between the universe (loka)
and the non-universe (aloka) can exist. If the space (akasa) be assumed
as the cause of motion (gati) and of rest (sthiti) of objects and since the
space (@kasa) has existence everywhere, it will not be possible to draw
a limit in the space (@akasa) up to which the souls (jiva) and the matter
(pudgala) could exist. This would entail the loss of the non-universe-
space (alokakasa) every moment and, as a result, the universe-space
(lokakasa) would expand, till it becomes infinite. Therefore, the space
(a@kasa)is not the cause of motion (gati) and of rest (sthiti).

JMeRTYT | TfaRAfaR e & 39T T SUHEN -
The conclusion that the space (akasa) does not assist
the motion (gati) and the rest (sthiti) —
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This establishes that the causes of motion (gati) and of
rest (sthiti) are the medium-of-motion (dharma dravya)
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and the medium-of-rest (adharma dravya), respectively,
and not the space (a@kasa). This has been expounded by
Lords Jina for the potential (bhavya) listeners of the
nature of the universe (loka).

EXPLANATORY NOTE

This is the conclusion of the nature of the universe (loka); it expounds
that the causes of motion (gati) and of rest (sthiti) of objects are the
medium-of-motion (dharma dravya) and the medium-of-rest
(adharma dravya), respectively. The space (a@kasa) does not attribute
to the motion (gati) and rest (sthiti) of objects.

e, o7erd 3R emeRTyT W ITaE Wt W W THS -

The medium-of-motion, the medium-of-rest and the
universe-space have oneness in respect of their extension -
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The universe-space (lokakasa), the medium-of-motion
(dharma dravya) and the medium-of-rest (adharma
dravya) have the same extension (parimana). Hence
these are inseparable (aprthagbhiuita) and since each has
own special-qualities (visesa guna), these exhibit oneness
(ekatva) as well as separateness (anyatva).

EXPLANATORY NOTE

All three — the universe-space (lokakasa), the medium-of-motion
(dharma dravya) and the medium-of-rest (adharma dravya) — have
the same extension (parimana), i.e., all three have innumerable
(asamkhyata) space-points (pradesa) and co-exist in the same space. In
this respect, from the empirical (vyavahara) point-of-view — upacarita
asadbhiita vyavahara naya — these are inseparable (aprthagbhiita)
and exhibit oneness (ekatva).

However, from the anupacarita sadbhiita vyavahara nayal, these
substances do not ever lose their respective special (visesa) marks
(laksana), such as assistance-in-motion (gatihetutva) for the medium-
of-motion (dharma). Also, from the real point-of-view — niscaya naya —
the three have their separate existence as individual substances
(dravya) with own-nature. On both counts, these exhibit separateness
(anyatva).

Acarya Kundakunda’s Pravacanasara:

FARTANG Tl SRHTeRts STeal @nm |
Y UGl T SraT YOt THTer ET 1R-%¥%|I

1. anupacarita sadbhiita vyavaharanaya: This naya holds the self in its
pure and uncontaminated state (nirupadhi state) but makes distinction
between the substance (dravya) and its attribute (guna) —e.g.,
“Omniscience (kevalajiiana) is the attribute of the soul,” and “Right
faith, knowledge and conduct constitute the path to liberation.” (see
Preface, p. xxx, ante)
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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).

Al AT WA S =Sree- e -
The corporeal and incorporeal nature and
conscious and non-conscious nature of substances -
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The substances of space (Gkasa), the time (kala), the soul
(jiva), the medium-of-motion (dharma) and the medium-
of-rest (adharma) are incorporeal (amiirta); the
substance of matter (pudgala dravya) is corporeal
(murta). Out of these, the substance of soul (jiva) is with-
consciousness (cetana).

EXPLANATORY NOTE

The substances with which the qualities (guna) of touch (sparsa), taste
(rasa), smell (gandha) and colour (varna) associate are corporeal
(marta). The substances with which these qualities (guna) do not
associate are incorporeal (amiarta). The substance that has
consciousness (cetanatva) is conscious (cetana). The substance that
has no consciousness (cetanatva) is non-conscious (acetana). Now, the
substances of the space (akasa) and the time (kala) are incorporeal
(amarta). The soul (jiva), by own-nature (svabhava), is incorporeal
(amurta), but due to its association with the corporeal matter
(pudgala) in form of the karmas, it is said to be corporeal (murta) also.
The substances of the medium-of-motion (dharma) and the medium-
of-rest (adharma) are incorporeal (amirta). Only the substance of
matter (pudgala) is corporeal (miirta). The substances of the space
(@akasa), the time (kala), the medium-of-motion (dharma) and the
medium-of-rest (adharma) are non-conscious (acetana). Only the
substance of the soul (jiva) is conscious (cetana,).
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gt w1 |fsrgu i fafteraor -
The with-activity and without-activity nature
of substances -
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Due to the presence of the external causes, the soul (jiva)
and the matter (pudgala) are with-activity (kriyavana,).
The remaining substances are without-activity (niskriya).
The (worldly) soul (jiva) is with-activity (kriyavana) due
to the external cause of the matter (pudgala), and the
matter (pudgala) is with-activity (kriyavana) due to the
external cause of the time (kala).

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
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substances (dravya) — the medium-of-motion (dharma), the medium-
of-rest (adharma), the space (akasa), and the time (kala) — exhibit only
the nature-of-being (bhavavanta). Movement is the mark (laksana) of
the activity (kriya). The change-of-being (parinamana) is the mark
(laksana) of the nature-of-being (bhavavanta). All substances (dravya)
experience origination (utpada), destruction (vyaya) and permanence
(dhrauvya) due to their change-of-being (parinamana), since these are
of the nature-of-being (bhavavanta). This results in changes in their
modes (paryaya).

Activity (kriya) takes place only in two substances, the soul (jiva) and
the matter (pudgala). Due to the activity (kriya), the matter (pudgala)
has the nature of movement; union (fusion or samghata) or division
(fission or bheda) takes place in the molecules of matter (pudgala).
The substance of time (kala) is the external cause of activity (kriya) in
the matter (pudgala). 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). The substance of matter (pudgala) is the
external cause of activity (kriya) in the soul (jiva). The soul (jiva) that
isrid completely of the karmic-matter (pudgala karma) —the liberated
soul (Siddha) — is without-activity (niskriya). But since the substance
of time (kala) is eternal, the matter (pudgala) is never without-activity
(niskriya).

Thus, 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).1

1 — See also Vijay K. Jain (2018), Acarya Kundakunda’s Pravacanasara —
Essence of the Doctrine, p. 164-165.
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T 3 e gl & LT T AT -

The marks of the corporeal (murta) and
incorporeal (amirta) substances -
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The substances that are the subjects (visaya) of the
senses (indriya) are corporeal (miurta) and the remaining
substances are incorporeal (amiirta). Both kinds of
substances — corporeal (mirta) and incorporeal (amirta)
— are the subject of the mind (mana).

EXPLANATORY NOTE

Touch (sparsa), taste (rasa), smell (gandha), colour or form (varna)
and sound (Sabda) are the objects of the senses (indriya). Touching is
touch. Tasting is taste. Smelling is smell. Seeing is colour. Sounding is
sound. Since the mind is variable, it is not admitted to be a sense. But,
it does assist cognition (upayoga). Without the mind the senses cannot
function in their province. Sensory-knowledge, therefore, is the
province of both, the senses (indriya) and the mind (mana).

The corporeal (mirtika) qualities are recognized by the senses
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(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 (mirtika) substance
(dravya), i.e., the physical matter (pudgala). That which is not
amenable to recognition by the senses is the mark (laksana) of the
incorporeal (amaurtika) substances (dravya), i.e., the soul (jiva), the
medium-of-motion (dharma), the medium-of-rest (adharma), the
space (akasa), and the time (kala).

The object of scriptural knowledge (Srutajiiana) is the ‘Sruta’ — the
knowledge in comprehensible form or the Scripture. It is the province
of the mind (mana). With the help of the mind (mana), the soul (jiva)
with destruction-cum-subsidence (ksayopasama) of scriptural-
knowledge-obscuring (Srutajianavaraniya) karma, engages in
attainment of the knowledge contained in the Scripture. Or,
scriptural-knowledge is the Scripture. It is the object of the mind. The
mind is capable of accomplishing it independently, without the help of
the senses. The senses are the instrumental cause of scriptural-
knowledge by convention (parampara) only.

Acarya Umasvami’s Tattvarthasitra:
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oyl @, Ty, 9uf (T1], U5 - I Ui HH: SUUe drd sheE o
fowe € ererfq Swiea i sfsal SA-39 fawei o Wt 2

Touch (sparsa), taste (rasa), smell (gandha), colour or form
(varna) and sound (sabda) are the objects of the senses.
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Scriptural knowledge (srutajiiana) is the province of the mind
(mana).
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The nature of the empirical time (vyavahara kala) and
the substance-of-time (dravya kdla, niscaya kala) -
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The empirical time (vyavahara kala) originates from
modifications (parinama) [of the soul (jiva) and the
matter (pudgala)]. The modifications (parinama)
originate from the substance-of-time (dravya kala). This
is the nature of two kinds of the time (kala). The
empirical time (vyavahara kala) is transient
(ksanabhangura) and the substance-of-time (dravya kala)
is permanent (nitya).

EXPLANATORY NOTE

There are two kinds of time (kala): 1) the substance-of-time or the
real-time (dravya kala or mukhya kala or paramartha kala or niscaya
kala), and 2) the empirical-time or conventional-time (vyavahara
kala). The mode (paryaya) of time (kala), called ‘samaya’, is the
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empirical time (vyavahara kala), and the underlying substance is the
substance-of-time (dravya kala).

The empirical time (vyavahara kala), a mode (paryaya) of the
substance-of-time (dravya kala), is recognized by modifications
(parinama) in the soul (jiva) and the matter (pudgala). Modifications
(parinama) in the soul (jiva) and the matter (pudgala), therefore, are
conventionally spoken as the originators of the empirical time
(vyavahara kala).

The substance-of-time (dravya kala) has its mark (laksana) as
continuity of being (vartana). The empirical-time (vyavahara kala) is
determined (recognized) by modification in other substances, which
are ascertained by others. It is threefold, the past (bhiita), the present
(vartamana) and the future (bhavisyata). The substance-of-time
(dravya kala), however, is the underlying substance (dravya); the idea
of the past, the present and the future is secondary.

The empirical-time (vyavahara kala) is transient since it is the mode
(paryaya) of the substance-of-time (dravya kala) and has existence for
a period denoted by ‘samaya’. The substance-of-time (dravya kala) is
permanent (nitya) since it exists eternally in own-nature (svabhava),
with its qualities (guna) and modes (paryaya).

Acarya Kundakunda’s Pravacanasara:

Sumer ugr fawafe wfe wer wmamaf |
e | fa g AuraaHeatgar gate 1R-yoll
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The simultaneous origination (ufpada) 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).
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The time (kala) is permanent (nitya)
as well as transient (ksanika) -
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The expression ‘time’ (kala) indicates the existence
(satta) of the substance-of-time (dravya kala, niscaya
kala); it is, therefore, permanent (nitya). The other, the
empirical-time (vyavahara kala), originates and gets
destroyed incessantly; collectively, it is enduring.

EXPLANATORY NOTE

The verse highlights the two divisions of ‘time’; one is permanent
(nitya), and the other is transient (ksanika).
The term ‘time’ (kala) indicates the existence (satta) of the substance-
of-time (dravya kala, niscaya kala). The expression itself indicates
that there is a substance called ‘time’ (kala), which is permanent
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(nitya). That which originates and gets destroyed immediately
thereafter is, in fact, the mode (paryaya) of the same ‘time’ (kala).
Itself transient, it continues in form of a series; therefore, ‘time’ (kala)
is also enduring. Thus, the empirical-time (vyavahara kala), with
‘samaya’ as its basic unit, is also known by avali, palyopama,
sagaropama, etc., which indicate different durations of time.

The difference between the substance-of-time (dravya kala, niscaya
kala) and the empirical-time (vyavahara kala) is expressed in another
way. The substance-of-time (dravya kala, niscaya kala) is without-
beginning and without-end — anadi-ananta — and is not expressed by
intervals of conventional time, like ‘samaya’. Not being a subject of
the senses (indriya), it is incorporeal (amiarta). It comprises
innumerable (asamkhydta) time-atoms (kalanu) inhabiting the entire
universe-space (lokakasa). Each time-atom (kalanu) has single space-
point (pradesa); it is thus without space-points — apradesi. The time-
atom (kalanu) transforms into the mode (paryaya) that is the
empirical-time (vyavahara kala) manifested in form of duration or
‘samaya’.
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WA & Gl §, HIEUT TR B -
The time (kala) is a substance (dravya) but
without the attribute of ‘body’ (kaya) -
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These — the time (kala), the space (akasa), the medium-
of-motion (dharma), the medium-of-rest (adharma), the
matter (pudgala), and the souls (jiva) — are designated as
substance (dravya), but the substance of time (kala) does
not have the attributes of ‘body’ (kaya).

EXPLANATORY NOTE

The time (kala) is a substance (dravya) because it has the
characteristic attributes of a substance. Substance has been defined in
two ways. Existence is with origination (utpada), destruction (vyaya)
and permanence (dhrauvya). And, that which has qualities (guna) and
modes (paryaya) is a substance (dravya). Both these definitions apply
to the time (kala). It is explained as follows. The time (kala) exhibits
permanence (dhrauvya) based on its internal cause — svanimittaka —
because it persists in own nature (svabhava). Origination (utpada) and
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destruction (vyaya) in the time (kala) are based on external causes —
paranimittaka — and also due to internal causes — svanimittaka — in
view of the rhythmic rise and fall, ‘agurulaghuguna’. Further, the
time (kala) also has two kinds of attributes (guna), general (samanya
or sadharana) and particular (visesa or asadharana). The particular
(visesa or asadharana) attribute (guna) of the time (kala) is assisting
substances in their continuity of being through gradual changes -
vartand — and the general attributes include lifelessness (acetanatva),
without having a form (amirtatva), minuteness (sitksmatva) and
power of maintaining distinction with all other substances
(agurulaghutva). The modes (paryaya) of the time (kala), charac-
terized by origination (utpada) and destruction (vyaya), must be
similarly established. Since both the definitions of the substance
(dravya) apply to the time (kala), it is established as an independent
substance, like the space (akasa).

The time (kala) has been mentioned separately because it lacks the
plurality of space-points (pradesa). We cannot attribute multitude of
space-points (pradesa) to the time, neither from the real (niscaya) nor
from the figurative or conventional (vyavahara) point-of-view. The
time (kala)isnot a ‘kaya’or ‘body’.

With regard to the medium-of-motion (dharma), etc., multitude of
space-points has been mentioned from the real (niscaya) point of view.
For instance, it has been mentioned that there are innumerable
(asamkhyadta) space-points (pradesa) in the medium-of-motion
(dharma), the medium-of rest (adharma) and in each individual soul
(jiva). Similarly, multitude of space-points is attributed to the atom
with a single space-point, figuratively, from a certain point of view,
called pirvottarabhava prajiiapana naya. But for the time (kala) there
is no multitude of space-points from either point of view, real and
figurative. Therefore, the time (kala) has no spatiality (kayatva).

The existence of a substance is characterized by simultaneousness of
origination (utpada), destruction (vyaya), and permanence
(dhrauvya). Without the space-points (pradesa) of the substance
(dravya), its existence cannot be maintained. If not even one space-
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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 (kalanu)? 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 (utpada), the destruction (vyaya), and the
permanence (dhrauvya) in the substance of time (kala dravya) can
occur simultaneously. Someone else may argue, why not consider the
substance of time (kala dravya) as one indivisible whole occupying the
whole of the universe-space (lokakasa), rather than as innumerable
atoms of time (kalanu) filling up the universe-space? 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 the time ‘samaya’
appears as the time-atoms (kalanu) are different in the two space-
points.

One may argue 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-space (lokakasa), as the
indivisible atom of matter (pudgala-paramanu) traverses slowly from
one space-point (pradesa) to the other, the mode (paryaya) of the 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 the 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 the time ‘samaya’ in all space-points
(pradesa). There will be no difference of the time, that is, the ‘samaya’.
The mode of the time ‘samaya’ can only be established when the time-
atoms (kalanu) are different in different space-points (pradesa) of the
space (@kasa). The argument has another fault. The substance of time
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(kala dravya) does not exhibit the oblique-collection (¢iryakpracaya);
it exhibits only the upward-collection (@rdhvapracaya). 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 (#iryakpracaya) must become the upward-
collection (irdhvapracaya). This is not tenable. The mode of the 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).!

Acarya Umasvami’s Tattvarthasitra:

hAaF 1Ik-3%1
w1 ot 57 T
The time (kala) also is a substance (dravya).
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It (the conventional time) consists of infinite (ananta) instants
(samaya,).

1 — See also Vijay K. Jain (2018), Acarya Kundakunda’s Pravacanasara —
Essence of the Doctrine, p. 187-188.
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The fruit of knowing the group of five
substances with bodily-existence (pancastikaya) -
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This way, if a man, after knowing the group of five
substances with bodily-existence (parncastikaya-
samgraha) — the essence of the Doctrine — gets rid of
attachment (raga) and aversion (dvesa), he realizes
freedom from misery (duhkha).

EXPLANATORY NOTE

This treatise is known as ‘parcastikaya-samgraha’. It is a discourse on
five astikaya and six dravya. It expounds the Reality of substances.
The man who understands, with a view to benefit himself, the essence
of this discourse and then applies the knowledge to know own soul —
that is utterly pure by nature but bound with the karmas from
beginningless time — gets rid of the bondage of existing karmas, does
not get bound with fresh karmas, and thus realizes freedom from

misery (dulkha).
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The sequence of getting rid of misery (duhkha) -
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When, after knowing the essence of the Doctrine
expounded herein, the soul (jiva) makes effort as per the
discourse, it gets rid of wrong-belief (darsanamoha),
subdues attachment (raga) and aversion (dvesa), and
destroys the upcoming as well as the previously-bound
karmas.

EXPLANATORY NOTE

This verse details the sequence of realizing freedom from misery
(duhkha). The soul (jiva) first gets to know the pure-soul that has
consciousness (cetand) as its nature (svabhava). It makes effort to
follow the pure-soul and, consequently, gets rid of wrong-belief
(darsanamoha). Due to the right understanding of own-nature, the
light of knowledge appears in the soul. The result is that attachment
(raga) and aversion (dvesa) get subdued. Without attachment (raga)
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and aversion (dvesa), the upcoming as well as the previously-bound
karmas are vanquished. With no remaining cause of bondage in
operation, the soul attains, forever, its own-glory.

9 YR 3TN gach< foRfead JARdehid-§I8 T-oRS i
HEgA-UATaehtd
1 U h ST GUH HEl- YRR FH g3l

This completes the first mega-chapter of
Acarya Kundakunda’s Paiicdstikaya-samgraha outlining the
six substances (dravya) including
the five-with-bodily-existence (parncastikaya).

*® ok ok

My obeisance humble
at the Worshipful Feet of Acarya Kundakunda,
the author of this Scripture.

My worshipful reverence to
Acarya Amrtacandra and Acarya Jayasena
whose commentaries
have made it possible for me to apprehend the profound
Doctrine expounded in this Scripture.

n sit wgrefasmd ==/

1- & gEEEfaed:  THIhaaETUS:’ - HArEe 9
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The Nine Objects (padartha) -
and the
Path to Liberation
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INVOCATION

After making obeisance humble, by bowing my head, to
Lord Mahavira, the cause of freedom from rebirth, I shall
expound the derivatives of the six substances (dravya) —

the nine objects (padartha) — and the path to liberation
(moksa).



Parncastikaya-samgraha

EXPLANATORY NOTE

At the beginning of this mega-chapter, Acarya Kundakunda makes
obeisance to Lord Mahavira, the ‘apta’ or the Supreme Lord, and
declares the subject-matter of his discourse.

In the present era, Lord Mahavira, the twenty-fourth Tirthankara, is
the last revealer of the true ‘dharma’ that guides the potential souls.
He is the cause of freedom from rebirth or of liberation (moksa); by
following the path shown by Lord Mahavira, one gets to the supreme
state of liberation.

As has already been elucidated, the five substances with bodily-
existence (parncastikaya) together with the substance of time (kala),
constitute the six substances (dravya). These six substances give effect
to nine objects (padartha), the subject-matter of this discourse.
Comprehension, without doubt, delusion or misapprehension of the
nine objects (padartha), leads to right-perception (samyagdarsana)
and right-knowledge (samyagjriana), the two main constituents of the
empirical (vyavahara) path to liberation. The empirical (vyavahara)
path to liberation, by convention, leads to the real (niscaya) path to
liberation. The real (niscaya) path to liberation consists in realizing
the pure-soul-substance (Suddha atmatattva) through undivided
interest (ruci), clear observation (pratiti) and unwavering experience
(anubhiti).
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Briefly, the path to liberation -
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For the potential (bhavya) souls with discerning intellect,
the path to liberation consists in following conduct
(caritra) that is rid of attachment (raga) and aversion
(dvesa), and equipped with right-perception
(samyagdarsana) and right-knowledge (samyagjnana).

EXPLANATORY NOTE

Realization of the pure-soul-substance (suddha atmatattva) is
liberation (moksa); bondage (bandha) is the cause of obstruction in its
realization. The abode of liberated souls is full of precious jewels,
including infinite-knowledge. The path to this abode consists in right-
conduct (samyakcaritra), rid of attachment (raga) and aversion
(dvesa), and equipped with right-perception (samyagdarsana) and
right-knowledge (samyagjriana). Only those potential (bhavya) souls
who own discerning intellect are able to tread this path. The non-
potential (abhavya) souls, and even the potential (bhavya) souls who
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engender wrong-belief (mithyadarsana) and are ever engaged, due to
attachment, etc., in pleasures of the senses, do not tread this worthy
path toliberation.

Here, let us understand the concepts of association (anvaya) and
distinction (vyatireka). That in whose presence the effect (karya) takes
place is association (anvaya). That in whose absence the effect (karya)
does not take place is distinction (vyatireka). This is explained further:
The middle-term (hetu) has both - association (anvaya) and
distinction (vyatireka) — with the major-term (sadhya). Association
(anvaya) establishes the homogeneousness (sadharmya), and
distinction (vyatireka) the heterogeneousness (vaidharmya) with the
major-term (sadhya). Association (anvaya) establishes the logical
connection (vyapti) by positivity: “The hill is full of fire (major-term)
because it is full of smoke (middle-term), as a kitchen,” — the presence
of the major-term (sadhya) is attended by the presence of the middle-
term (hetu or sadhana) — presence-in-homologue (sadharmya).
Distinction (vyatireka) establishes the logical connection by
contrariety: “The hill has no smoke (major-term) because it has no fire
(middle-term), as a lake,” — the absence of the major-term (sadhya) is
attended by the absence of the middle-term (hetu or sadhana) —
absence-in-heterologue (vaidharmya).

Homogeneousness (sadharmya) and heterogeneousness (vaidhar-
mya) are relative to each other and always go together. The middle-
term (hetu) is qualified by both — homogeneousness (sadharmya) and
heterogeneousness (vaidharmya).

Smoke has invariable togetherness (avinabhava) with fire: smoke
means existence of fire, and there is no smoke without fire. Fire, on the
other hand, has no invariable togetherness (avinabhava) with smoke
as there can be fire without smoke. It cannot be said that fire must
have smoke, and that without smoke there is no fire.

But existence and non-existence have mutual (ubhaya) invariable
togetherness (avinabhava); non-existence is always accompanied by
existence and existence is always accompanied by non-existence. This
is because existence and non-existence, both, are qualifying attributes
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(visesana) of the same substratum, i.e., the entity (dharmi).1

The association (anvaya), or the presence of, these eight attributes
leads one to the path to liberation: 1) right-perception (samyag-
darsana) and right-knowledge (samyagjriana), 2) right-conduct
(samyakcaritra), 3) rid of attachment (raga) and aversion (dvesa), 4)
disposition (bhava) of liberation, 5) right path (marga), 6) potentiality
(bhavyata), 7) right intellect (buddhi), and 8) rid of passions (kasaya).
The distinction (vyatireka), or the absence of, these eight attributes
does not lead one to the path to liberation.

HEREYA-FH-TIRA &l & -
Right perception, knowledge and conduct -
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1 — See also Vijay K. Jain (2016), Acarya Samantabhadra’s Aptamimamsa
— Deep Reflection On The Omniscient Lord, p. 36-37.
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Belief in the objects — the nine padartha - is right-
perception (samyaktva, samyagdarsana), cognizance of
these objects as these are is right-knowledge
(samyagjnana), and, for those treading the path to
liberation, to have disposition of equanimity — samabhava
— toward the objects of the senses is right-conduct
(samyakcaritra).

EXPLANATORY NOTE

There are nine objects (padartha), also called ‘bhava’. The five
substances with bodily-existence (parncastikaya), together with the
substance of time (kala), are the six substances (dravya). These
constitute two objects (padartha), the soul (jiva) and the non-soul
(ajiva). Due to the intermingling of the souls (jiva) and the matter
(pudgala), the other seven objects (padartha) originate.

The acquisition of right-belief in the nine objects (padartha), as these
truly are, is right-perception (samyaktva, samyagdarsana). On
destruction of wrong-belief (mithyatva, mithyadarsana) emerges
right-perception (samyaktva, samyagdarsana). When the soul (jiva) is
enveloped by wrong-belief (mithyatva, mithyadarsana), the nature of
the nine objects (padartha) appears to be perverted. Right-perception
(samyaktva, samyagdarsana) is the seed that grows into unshakeable
belief in the pure soul-substance that has consciousness (cetanatva) as
itsnature.

On acquisition of right-perception (samyaktva, samyagdarsana), the
soul (jiva) starts cognizing the nine objects (padartha) without doubt
(samsaya), indefiniteness (vimoha or anadhyavasaya), and perversity
(viparyaya or vibhrama). Such cognizance of the nine objects
(padartha)isright-knowledge (samyagjriana). (see also p. 5, ante.)

On acquisition of both, right-perception (samyaktva, samyagdarsana)
and right-knowledge (samyagjriana), the soul (jiva) sets aside all
misleading paths and starts treading the right path to liberation. Rid
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of attachment (raga) and aversion (dvesa), it adopts the disposition of
equanimity — samabhava — toward the objects of the senses. This
uncontaminated, knowledge-based disposition of the soul is right-
conduct (samyakcaritra). Right-conduct (samyakcaritra) is delightful
not only for the present but also for the future; it is the seed of the
ineffable bliss of freedom from rebirth, i.e., liberation.

Acarya Kundakunda’s Samayasdra:
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Belief in the nine objects (padartha) as these are is right faith
(samyagdarsana). Knowledge of these objects without doubt
(samSaya), indefiniteness (vimoha), and perversity (vibhrama), is
right knowledge (samyagjiiana). Being free from attachment,
ete., is right conduct (samyakcaritra). These three, together,
constitute the path to liberation.
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The nine objects (padartha) and their nature —
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The two (main) objects (padartha, bhava) are the soul
(jiva) and the non-soul (ajiva), and due to these are the
(seven) objects — merit (punya), demerit (papa), influx
(asrava), stoppage (samvara), dissociation (nirjara),
bondage (bandha), and liberation (moksa); these are the
nine objects (padartha, bhava).

EXPLANATORY NOTE

The nine objects (padartha, bhava) are the soul (jiva), the non-soul
(gjiva), merit (punya), demerit (papa), influx (asrava), stoppage
(samvara), dissociation (nirjara), bondage (bandha), and liberation
(moksa).

As has already been expounded (see verse 16, ante), that which has
consciousness (cetanatva) as its mark (laksana), is the substance of
soul (jiva). That which has non-consciousness or lifelessness
(acetanya) as its mark (laksana) is the substance of non-soul (ajiva).
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The non-soul (ajiva) substances are five: the matter (pudgala), the
medium-of-motion (dharma), the medium-of-rest (adharma), the
space (akasa), and the time (kala). The soul (jiva) and the non-soul
(gjiva) are the two fundamental substances which have their own
independent existence (astitva) and nature (svabhava).

The other seven objects (padartha, bhava) are due to the intermin-
gling (samyoga) of the soul (jiva) and the matter (pudgala).

The auspicious (Subha) dispositions (bhava) of the soul (jiva), like
giving of gifts (dana) or worship of Lord Jina, constitute psychic-merit
(bhava-punya); the resulting bondage of the soul (jiva) with pleasant-
feeling (satavedaniya) karmas is material-merit (dravya-punya).

The inauspicious (asubha) dispositions (bhava) of the soul (jiva), like
attachment (raga) and aversion (dvesa), constitute psychic-demerit
(bhava-papa); the resulting bondage of the soul (jiva) with unpleasant-
feeling (asatavedaniya) karmas is material-demerit (dravya-papa).
The dispositions (bhava) of the soul (jiva), tinged with delusion
(moha), attachment (raga) and aversion (dvesa), constitute psychic-
influx (bhavasrava); the resulting influx (asrava) of the karmas into
the soul (jiva) is material-influx (dravyasrava,).

The stoppage of dispositions (bhava) of the soul (jiva), tinged with
delusion (moha), attachment (raga) and aversion (dvesa), constitutes
psychic-stoppage (bhavasamvara); the resulting stoppage (samvara) of
influx of new karmas into the soul (jiva) is material-stoppage
(dravyasamvara,).

With increasing purity, the soul (jiva) engages in the twelve kinds of
austerities (fapa) to subdue the power of and attain dissociation of the
already-bound karmas; this is psychic-dissociation (bhavanirjara).
The actual dissociation of the karmas is material-dissociation
(dravyanirjara).

The dispositions (bhava), resulting from delusion (moha), attachment
(raga) and aversion (dvesa), which impart greasiness (snigdhata) to
the soul (jiva) is the psychic-bondage (bhavabandha). Due to the
psychic-bondage (bhavabandha), the soul (jiva) and the karmas get
bound with each other — as the particles of dust stick onto the oily body
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of a man. This intermingling (samyoga) of the soul (jiva) and the
material-karmas (dravyakarma) in the same space-points (pradesa) is
the material-bondage (dravyabandha).

The dispositions (bhava) of the soul (jiva) that have the power to
dissociate it completely from all karmas and thus transform it into its
pure state constitute the psychic-liberation (bhavamoksa). The state
of the soul (jiva) that is completely rid of all karmas is the material-
liberation (dravyamoksa).

Sta-uered sl S -
The object that is the soul (jiva-padartha) —
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The souls (jiva) are of two kinds: transmigrating
(samsari) and liberated (mukta, Siddha). These have the
marks (laksana) of consciousness (cetand) and cognition
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(upayyoga). The transmigrating (samsari) souls (jiva) are
with body (Sarira) and the liberated (mukta, Siddha)
souls (jyiva) are without body (sarira).

EXPLANATORY NOTE

The two kinds of souls (jiva) are: 1) transmigrating (samsari),
meaning impure (asuddha); and 2) liberated (mukta, Siddha),
meaning pure (Suddha). Both kinds of souls (jiva) have the nature of
consciousness (cetand). Consciousness (cetand) can be either pure
(Suddha) or impure (asuddha). Pure-consciousness (Suddha cetana)
comprises knowledge-consciousness (jranacetana). Impure-
consciousness (asuddha cetand) comprises karma-consciousness
(karmacetand or bhavakarma) and fruit-of-karma-consciousness
(karmaphalacetana).

Consciousness (cetana) manifests in cognition (upayoga). The
liberated (mukta, Siddha) souls (jiva) have pure (Suddha) knowledge-
and perception-cognition. The transmigrating (samsari) souls have
impure (aSuddha) knowledge- and perception-cognition in form of
sensory-knowledge, etc.

The transmigrating (samsari) souls are marked by association with
physical body (sarira). The liberated (mukta, Siddha) souls have no
physical body.
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Five particular kinds of souls,
like the earth-bodied (prthivikayika) -
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Earth-bodied (prthivikayika), water-bodied (jalakayika),
fire-bodied (agnikayika), air-bodied (vayukayika), and
plant-bodied (vanaspatikayika) — these are bodies with
the soul (jiva). Of numerous kinds, these soul-bodies
(jivanikaya) are endowed with the sense-of-touch
(sparsana) that is marred with excessive delusion (moha).

EXPLANATORY NOTE

Earth-bodied (prthivikayika), water-bodied (jalakayika), fire-bodied
(agnikayika), air-bodied (vayukayika), and plant-bodied (vanaspati-
kayika), are modifications (parinama) of the matter (pudgala) that are
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associated with the soul (jiva). These modifications are of numerous
kinds. Due to the destruction-cum-subsidence (ksayopasama) of the
sense-of-touch-obscuring karmas (sparsanendriyavarana) of their
associated soul, these beings are endowed with the organ of the sense-
of-touch (sparsana-indriya). Since the natural tendency of pure-
consciousness of these soul-bodies is deeply marred by delusion
(moha), these experience only the fruit-of-karma-consciousness
(karmaphalacetana) in form of either pleasant-feeling (satavedaniya)
or unpleasant-feeling (asatavedaniya).

gRreteRienRtiy Tahfgaia & Sftar & -
The earth-bodied (prthivikayika), etc., are
souls (jiva) with one sense (indriya) —
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Out of these, three kinds of soul-bodies — earth-bodied
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(prthivikayika), water-bodied (jalakayika), and plant-
bodied (vanaspatikayika) — are stationary, or ‘sthavara’;
the remaining two kinds — air-bodied (vayukayika) and
fire-bodied (agnikayika) — are moving, or ‘trasa’. All these
are without-mind (asaini) and possess just one sense
(indriya).

EXPLANATORY NOTE

It is worth noting that all these five kinds of soul-bodies are different
divisions of the ‘sthavara’ name-karma. Still, empirically, the soul-
bodies with tendency to remain stationary are called ‘sthavara’, and
those with tendency to move are called ‘trasa’. From this viewpoint,
air-bodied (vayukayika) and fire-bodied (agnikayika) soul-bodies have
been called ‘trasa’in the verse.l

Acarya Umasvami’s Tattvarthasitra:

gireTSTaTgeaedd: TaRT: 1R-23
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Earth-bodied - prthivikayika, water-bodied — jalakayika, fire-
bodied - agnikayika, air-bodied — vayukayika, and plant-bodied —
vanaspatikayika, are sthavara beings.

1 - From the two-sensed beings up to the Omniscient-without-activity
(ayogakevali) are designated ‘trasa’ in the Scripture. The distinction is
not based on movability or immovability, but on fruition of “rasa’ and
‘sthavara’ name-karma (namakarma). (see ‘Sarvarthasiddhi’, p. 124.)
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The earth-bodied (prthivikayika), etc., as a rule,
have one sense (indriya) only —
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The Omniscient Lord has expounded that these five
kinds of soul-bodies (jivanikaya) — earth-bodied
(prthivikayika), ete. — are without mental-
transformations (i.e., without-mind) and one-sensed
(ekendriya).

EXPLANATORY NOTE

Due to the destruction-cum-subsidence (ksayopasama) of the sense-of-
touch-obscuring karmas (sparsanendriyavarana) and rise of the
obscuring karmas of the remaining four senses as well as the mind,
these five kinds of soul-bodies (jivanikaya) are endowed with just the
organ of the sense-of-touch (sparsana-indriya) and are without-mind.
These possess four life-principles (prana) due to: the sense-organ of
touch (sparsanendriya-prana), strength-of-body (kayabala-prana),
respiration (ucchvasa-nihsvasa-prana) and life-duration (ayuh-
prana).
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Tehfgd ¥ Sitd E9 T UG -

The one-sensed (ekendriya) are living-beings (jiva) -
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Just as those that are developing in the egg, or growing
in the uterus, or the man in a trance, although not able
to use their mind, nevertheless, are living-beings,
similarly, know that the one-sensed (ekendriya) beings,
too, are souls (jiva).

EXPLANATORY NOTE

This verse expounds that the one-sensed (ekendriya) beings have
consciousness (cetand) and, therefore, are souls (jiva). The living-
beings, that are developing in the egg, or growing in the uterus, or even
a stupefied man, do not have discretion. Still, these exhibit
consciousness (cetana). Same is the case with the one-sensed
(ekendriya) beings; these do not have discretion but exhibit
consciousness (cetana,).
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The two-sensed (dvindriya) living-beings (jiva) -
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The sea-snail, the shellfish, the conch-shell, and the
footless-worm are the two-sensed (dvindriya) souls (jiva)
that have the senses of touch (sparsa) and taste (rasa).

EXPLANATORY NOTE

Due to the destruction-cum-subsidence (ksayopasama) of the sense-of-
touch-obscuring karmas (sparsanendriyavarana) and the sense-of-
taste-obscuring karmas (rasanendriyavarana), and due to the rise of
the obscuring karmas of the remaining three senses as well as the
mind, the two-sensed souls (jiva) are endowed with the organs of the
sense-of-touch (sparsana-indriya) and the sense-of-taste (rasana-
indriya) and are without-mind (mana).

The two-sensed (dvindriya) beings have six life-principles (prana) due
to: the sense-organ of taste (rasanendriya-prana) and the strength-of-
speech (vacana-prana), in addition to the four possessed by the
sthavara beings.
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The three-sensed (trindriya) living-beings (jiva) -
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The louse, the bug, the ant, the scorpion and such insects
are the three-sensed (trindriya) souls (jiva) that have the
senses of touch (sparsa), taste (rasa) and smell (gandha).

EXPLANATORY NOTE

Due to the destruction-cum-subsidence (ksayopasama) of the sense-of-
touch-obscuring karmas (sparsanendriyavarana), the sense-of-taste-
obscuring karmas (rasanendriyavarana) and the sense-of-smell-
obscuring karmas (ghranendriyavarana), and due to the rise of the
obscuring karmas of the remaining two senses as well as the mind, the
three-sensed souls (jiva) are endowed with the organs of the sense-of-
touch (sparsana-indriya), the sense-of-taste (rasana-indriya), the
sense-of-smell (ghrana-indriya) and are without-mind (mana).

The three-sensed (¢rindriya) beings have seven life-principles (prana)
due to: the sense-organ of smell (ghranendriya-prana), in addition to
the six mentioned in case of the two-sensed beings.
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waRfga Sial & 99 -

The four-sensed (caturindriya) living-beings (jiva) -
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Further, the gadfly, the mosquito, the fly, the honeybee,
the beetle, the moth, locust or grasshopper, etc., are the
four-sensed (caturindriya) souls (jiva) that have the
senses of touch (sparsa), taste (rasa), smell (gandha) and
sight (ripa, caksu).

EXPLANATORY NOTE

Due to the destruction-cum-subsidence (ksayopasama) of the sense-of-
touch-obscuring karmas (sparsanendriyavarana), the sense-of-taste-
obscuring karmas (rasanendriyavarana), the sense-of-smell-
obscuring karmas (ghranendriyavarana) and the sense-of-sight-
obscuring karmas (caksurindriyavarana), and due to the rise of the
obscuring karmas of the remaining one sense as well as the mind, the
four-sensed souls (jiva) are endowed with the organs of the sense-of-
touch (sparsana-indriya), the sense-of-taste (rasana-indriya), the
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sense-of-smell (ghrana-indriya), the sense-of-sight (caksu-indriya)
and are without-mind (mana).

The four-sensed (caturindriya) beings have eight life-principles
(prana) due to: the sense-organ of sight (caksurindriya-prana), in
addition to the seven mentioned in case of the three-sensed beings.

yafga Sftel & 99 -
The five-sensed (parncendriya) living-beings (jiva) -
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The celestial-beings (deva), the human-beings (manusya),
the infernal-beings (naraka) and the animals (tiryarica)
living in water, on earth, or in air, are the strong, five-
sensed (paricendriya) souls (jiva) that have the senses of
touch (sparsa), taste (rasa), smell (gandha), sight (ripa,
caksu) and hearing (Srotra).
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EXPLANATORY NOTE

Due to the destruction-cum-subsidence (ksayopasama) of the sense-of-
touch-obscuring karmas (sparsanendriyavarana), the sense-of-taste-
obscuring karmas (rasanendriyavarana), the sense-of-smell-
obscuring karmas (ghranendriyavarana), the sense-of-sight-
obscuring karmas (caksurindriyavarana), and the sense-of-hearing-
obscuring karmas (Srotrendriyavarana), and due to the rise of the
obscuring karmas of the the mind (mana), the five-sensed souls (jiva)
are endowed with the organs of the sense-of-touch (sparsana-indriya),
the sense-of-taste (rasana-indriya), the sense-of-smell (ghrana-
indriya), the sense-of-sight (caksu-indriya), the sense of hearing
(Srotra-indriya) and are without-mind. Further, on destruction-cum-
subsidence (ksayopasama) also of the obscuring karmas of the mind
(mana), the five-sensed souls (jiva) are endowed with the mind
(mana).

The celestial-beings (deva), the human-beings (manusya) and the
infernal-beings (naraka) are always with-mind (mana). The animals
(tiryanca) can be with- or without-mind.

The five-sensed (paricendriya) beings, without-mind, of the animal
world — asamyjni tiryanca — have nine life-principles with the addition
of the sense-of-hearing (srotrendriya-prana) to the eight mentioned in
case of the four-sensed beings.

The five-sensed (parnicendriya) beings, with-mind (samyjnii), have ten
life-principles with the addition of the strength-of-mind (manobala-
prana).
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The four states-of-existence (gati)
of the living-beings (jiva) -
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The celestial-beings (deva) are of four classes (nikaya),
the human-beings (manusya) are those born in the
regions-of-labour (karmabhiimija) and those born in the
regions-of-enjoyment (bhogabhiimija), the plants-and-
animals (¢iryanca) are of numerous kinds, and the
infernal-beings (naraka) are classified according to their
abode - the earth (prthivi) or the infernal-region.

EXPLANATORY NOTE

The celestial beings (deva) get this status on the rise of the name-
karma (namakarma) — devagati — leading to the celestial state, with a
period of life determined by the life-determining (aGyuh) karma. There
are four classes of celestial beings — the residential (bhavanavasi), the
peripatetic (vyantara), the stellar (jyotiska) and the heavenly
(vaimanika).
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The human-beings (manusya) get this status on the rise of the name-
karma (namakarma) — manusyagati — leading to the human state,
with a period of life determined by the life-determining (ayu/) karma.
The human-beings (manusya) have two classes: those born in the
regions-of-labour (karmabhiimija) and those born in the regions-of-
enjoyment (bhogabhimija).

The plants-and-animals (¢iryarica) get this status on the rise of the
name-karma (namakarma) — tiryanca — leading to the plants-and-
animals state, with a period of life determined by the life-determining
(ayul) karma. These are of numerous kinds, including the earth-
bodied, the conch-shell, the ant, the honeybee, and the four-legged
animals.

The infernal-beings (naraka) get this status on the rise of the name-
karma (namakarma) — narakagati — leading to the infernal state, with
a period of life determined by the life-determining (ayuh) karma. The
infernal-beings (naraka) are of seven classes according to their abode
in one of the seven earths — Ratnaprabha, Sarkaraprabha, Valuka-
prabha, Pankaprabha, Dhiamaprabha, Tamahprabha and Maha-
tamahprabha.

The celestial-beings (deva), the human-beings (manusya) and the
infernal-beings (naraka) are the five-sensed beings. The plants-and-
animals (¢iryarnca) can be from the one-sensed (ekendriya) to the five-
sensed (paricendriya).
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The four states-of-existence (gati)
are not the own-nature (svabhava) of the soul (jiva) -
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When the earlier-bound name-karma of state-of-existence
(gati-nama-karma) and life-determining karma (ayuh-
karma) of the living-beings are exhausted, the same souls
(jiva), certainly, according to their thought-complexion
(lesya), adopt another state-of-existence (gati) and life
(ayuh).

EXPLANATORY NOTE

The particular name-karma of the state-of-existence (gati-nama-
karma) and the particular life-determining karma (ayuh-karma) that
any soul (jiva) enjoys must exhaust as per the duration of the karmas.

Depending on its thought-complexion (lesya), the soul (jiva) is bound,
once again, with another name-karma of the state-of-existence (gati-
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nama-karma) and life-determining karma (ayul-karma,).

Now, what is meant by thought-complexion (lesya)?
Thought-complexion (lesya) is the source or cause of vibratory activity
(yoga) of the soul (jiva) coloured by the passions (kasaya):

HATACIT ST TG ST |

It is of six kinds, namely black (krsna), blue (nila), dove-grey (kapota),
colour of the flame — yellow (pita), colour of the lotus — pink (padma),
and white (sukla). The first three are resultants of evil and the last
three of good emotions. The Jaina literature gives the example of six
travellers in a forest. They see a tree full of fruits. The man with black
lesya would intend to uproot the tree, the one with blue lesya to cut the
trunk, the one with grey lesya to cut the branches, the one with yellow
lesya to take the twigs, the one with pink lesya to pluck the fruits, and
the one with white lesya would be content to take whatever fruits have
fallen on the ground.

The purity of thought-complexion is called lesyavisuddhi. The first,
i.e., black (krsna)is extremely impure, and the last, i.e., white (Sukla) is
extremely pure.

In this manner, the soul (jiva) continues to get a new state-of-existence
(gati) and life (ayuh) till it makes effort to rid itself of the thought-
complexion (lesya) that results in the bondage of karmas.
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The classes of souls (jiva) -
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The classes of souls (jiva), just described, are associated
with the body (deha, sSarira). The souls without the body
are the liberated-souls (Siddha). The transmigrating
(samsart) souls are of two kinds: with-potential for
liberation — bhavya, and without-potential for liberation —
abhavya.

EXPLANATORY NOTE

From the pure transcendental point-of-view (Suddha niscaya naya),
all souls (jiva) live with their life-principles (prana) of existence (satta)
and consciousness (jivatva, cetand), etc. From the empirical point-of-
view (vyavahara naya), however, the transmigrating (samsari) souls
(jiva) live with their four life-principles (prana) — dravyaprana. The
worldly souls have been going round the cycle of rebirths since
eternity. The cause of transmigration is their association with the
karmas. The souls (jiva) rid completely of the karmas are the pure-
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Verse 120

souls (Suddha jiva, Siddha). These are established, forever, in their
pure-soul-nature (Suddha atmasvabhava).

The transmigrating (samsari) souls (jiva) have been classified as those
with-potential for liberation — bhavya, and those without-potential for
liberation —abhavya.

The distinction between ‘bhavya’ and ‘abhavya’ is not based on the
presence or absence of the capacities. In that case how is the
distinction made? The distinction is made on the basis whether there
would be manifestation or not of these capacities. That individual is a
‘bhavya’ in whom there will be manifestation of right faith, right
knowledge and right conduct. He, in whom there will be no such
manifestation, is an ‘abhavya’. lllustration is given of ‘kanakapasana’
and ‘eandhapasana’. Both inherently have gold; from the former it is
possible to extract gold through processing but from the latter it is not
possible to do so. (see ‘Sarvarthasiddhi’, p. 298.)

Acarya Samantabhadra has provided another illustration: “These,
purity (Suddhi) and impurity (asuddhi), are two kinds of power akin to
the cookability (pakya) or the non-cookability (apakya) of a cereal (viz.
beans like udada and muniga). The manifestation of purity (in a soul)
has a beginning while the manifestation of impurity is beginningless.
And, being (the soul’s) own-nature (svabhava), it is not open to logical
argument (tarka).” (see ‘Aptamimamsa’, verse 100.)
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The soul (jiva) is not the senses or the body -
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It has been expounded thus in the Scripture: the senses
(indriya) are not the soul (jiva); also the six kinds of
bodies (kaya), certainly, are not the soul (jiva). The
knowledge in these is the soul (jiva).

EXPLANATORY NOTE

From the empirical point-of-view (vyavahara naya) — anupacarita
asadbhiita vyavahara naya — the five senses (indriya) are the soul
(jiva). From the impure transcendental point-of-view (asuddha
niscaya naya), the psychic-senses (bhavendriya), consisting of
attainment (labdhi) and cognition (upayoga), are the soul (jiva). From
the empirical point-of-view (vyavahara naya), the ‘sthavara’ [earth-
bodied (prthivikayika), etc.], and the “rasa’ [having two, three, four,
and five senses (indriya)] are the soul (jiva). However, from the pure
transcendental point-of-view (Suddha niscaya naya), the soul (jiva)
lives with its life-principles (prana) of existence (satta), soul-principle
(jivatva) and infinite-knowledge (kevalajiiana), etc. Neither the
senses (indriya) nor the bodies (kaya) are the soul (jiva).
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The soul (jiva) does the work like knowing and seeing -
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The (worldly) soul (jiva) knows and sees all objects
(padartha), longs for happiness (sukha), is afraid of
misery (duhkha), entertains favourable (auspicious) and
unfavourable (inauspicious) dispositions (bhava), and
enjoys the fruit of these dispositions.

EXPLANATORY NOTE

Only the soul (jiva), not the matter (pudgala), is the doer (karta) of the
activity of knowing and seeing the objects (padartha) of the world. The
soul (jiva) is the doer (karta) of the activity of longing for happiness
(sukha) that is caused by the karmas (karma) and quasi-karmas
(nokarma). The soul (jiva) is the doer (karta) of the activity of being
afraid of misery (duhkha). The soul (jiva) is the doer (karta) of the
activity of favourable (auspicious) as well as unfavourable
(inauspicious) dispositions (bhava). The soul (jiva) is the doer (karta)
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of the activity of enjoying the fruit of these favourable (auspicious) and
unfavourable (inauspicious) dispositions (bhava). All these activities
indicate the presence of the chief-operator, i.e., the soul (jiva) in all
worldly-beings.

Thereis another way to explain what has been mentioned above. From
the empirical point-of-view (vyavahara naya) — anupacarita asad-
bhita vyavahara naya — the soul (jiva) is the doer (karta) of the
material-karmas (dravyakarma), like knowledge-obscuring (jriana-
varantya) and quasi-karmas (nokarma). From the impure transcen-
dental point-of-view (asuddha niscaya naya), the soul (jiva) is the doer
(karta) of the dispositions of attachment (raga) and aversion (dvesa),
etc. From the pure transcendental point-of-view (Suddha niscaya
naya), the soul (jiva) is the doer (karta) of its own dispositions of pure
knowledge, etc.

In the same manner, the soul (jiva) is the enjoyer (bhokta) from
different points-of view. From the empirical point-of-view (vyavahara
naya)— anupacarita asadbhiita vyavahara naya — the soul (jiva) is the
enjoyer (bhokta) of the agreeable and disagreeable external objects of
the senses. From the impure transcendental point-of-view (asSuddha
niscaya naya), the soul (jiva) is the enjoyer (bhokta) of the happiness
and misery appertaining to the senses (indriya). From the pure
transcendental point-of-view (Suddha niscaya naya), the soul (jiva) is
the enjoyer (bhokta) of the pure and supreme happiness appertaining
to the soul itself.

232



Verse 123

S-S T Gehtel 3T AT /T YT -
Conclusion of the description of the soul (jiva) and
start of the description of the non-soul (ajiva) -
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In the aforesaid manner, and also from its numerous
other modes (paryaya), understand the nature of the soul
(jiva). Thereafter, understand the nature of the non-soul
(ajiva) that is characterized by the absence-of-knowledge
and other such inanimate (jada) marks (linga).

EXPLANATORY NOTE

From what has been expounded, know the soul (jiva) from its various
modes (paryaya). The knowledge comprises different points-of veiw:

1) From the empirical point-of-view (vyavahara naya): As the
doctrine of the karmas expounds, the soul (jiva) should be
understood from its variegated modes (paryaya), like the stage of
its biological development (jivasthana), the method of inquiry into
its nature (marganasthana), and the stage of its spiritual
development (gunasthana);
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2) From the impure transcendental point-of-view (asuddha
niscaya naya): When the soul (jiva) is in its impure mode (paryaya)
due to contamination with impurities, like attachment (raga) and
aversion (dvesa); and

3) From the pure transcendental point-of-view (suddha niscaya
naya): When the soul (jiva) is in its pure mode (paryaya) that is rid
of all impurities and endowed with its natural splendour of
infinite-knowledge (kevalajriana), etc.

After knowing the soul (jiva), understand the nature of the non-soul
(ajiva) which is characterized by attributes like the absence-of-
knowledge, and non-consciousness or lifelessness (acetanatva). The
non-soul (ajiva) can be associated or unassociated with the soul (jiva).
The non-soul (gjiva) shall be explained now.

arsiia uered

The Non-soul (ajiva)
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Description of the non-soul (ajiva) like the space (akasa) -
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The space (akasa), the time (kala), the matter (pudgala),
the medium-of-motion (dharma), and the medium-of-rest
(adharma) do not possess the qualities (guna) of the soul
(jiva). These have been said to possess non-consciousness
or lifelessness (acetanatva); the soul (jiva) possesses
consciousness (cetanatva).

EXPLANATORY NOTE

The space (akasa), the time (kala), the matter (pudgala), the medium-
of-motion (dharma), and the medium-of-rest (adharma) do not
possess the qualities (guna) of the soul (jiva).

All objects have two kinds of qualities (guna) — the general (samanya)
and the specific (visesa). The general qualities express the genus (jati)
or the general attributes, and the specific qualities describe the
constantly changing conditions or modes. Consciousness (cetanatva)
is a specific (visesa) attribute of the soul (jiva) when viewed in
reference to non-souls but a general (samanya) attribute when viewed
in reference to other souls.

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. He reckons, “I am not
the substance of dharma, adharma, akasa, kala or pudgala; not even
the other soul (jiva). 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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The non-soul (ajiva), like the space (akasa), do not
possess consciousness (cetanatva) -
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The ascetics (sSramana) call it the non-soul (ajiva) which
does not have the knowledge of happiness (sukha) and
misery (duhkha), does not engage in activities considered
favourable, and does not engender fear for activities
considered unfavourable.

EXPLANATORY NOTE

The non-soul (ajiva) substances (dravya), like the space (akasa), do
not ever attain these qualities associated with consciousness
(cetanatva): the knowledge of happiness (sukha) and misery (duhkha),
the ability to engage in activities considered favourable, and to fear
activities considered unfavourable. This establishes that, being
altogether rid of these qualities associated with consciousness
(cetanatva), the non-souls (ajiva) are without consciousness.
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The soul (jiva) and the matter (pudgala) have altogether
different own-nature (svabhava) -
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The bodily-structure (samsthana), the bodily-molecular
interfusion (samghata), colour (varna), taste (rasa), touch
(sparsa), smell (gandha), and sound (sabda) — these
qualities (guna) and modes (paryaya) — are derived from
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the substance-of-matter (pudgaladravya).

Know that the soul (jiva) does not have the qualities of
taste (rasa), colour (varna) and smell (gandha). 1t is
beyond-expression (avyakta) and without-sound (asabda).
Its structure cannot be defined — anirdista-samsthana. It
has the quality (guna) of consciousness (cetana). It cannot
be comprehended through the senses (indriya) —
alingagrahana.

EXPLANATORY NOTE

The two verses highlight the differences between the body (sarira) and
the possessor-of-the-body (sariri).

Colour (varna), taste (rasa), touch (sparsa), and smell (gandha) are the
qualities (guna), and the sound (sabda) is the mode (paryaya) of the
substance-of-matter (pudgaladravya). The bodily-structure
(samsthana) and the bodily-molecular interfusion (samghata), too, are
the modes (paryaya) of the substance-of-matter (pudgaladravya).
These qualities (guna) and modes (paryaya) of the substance-of-
matter (pudgaladravya) are utterly different from the pure soul-
substance that is rid of all imperfections due to association with the
matter (pudgala) and endowed with supreme attributes, like infinite-
knowledge (kevalajriana).

From the transcendental point-of-view (niscaya naya), the soul (jiva),
without assistance from any external entity, has the ability to know
directly the self and the others. The knowledge through the senses
(indriya) is indirect and such knowledge manifests when the soul is in
its impure state, bound with the karmas. The soul (jiva), thus, is not of
the nature of either the psychic-sense (bhavendriya) or the physical-
sense (dravyendriya) of taste (rasa), colour (varna), etc. Thus, it
should be known that the soul (jiva) does not have the qualities (guna)
of colour (varna), taste (rasa), touch (sparsa), and smell (gandha).
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The pure-soul-substance is beyond expression; it is ‘avyakta’. The
passions (kasaya) of anger (krodha), pride (mana), deceitfulness
(maya) and greed (lobha) — attributes of the impure soul — get reflected
in the person possessing that soul. But there is no way the attributes of
the pure soul could get reflected. Therefore, it is ‘avyakta’. The pure
soul can only be experienced by the self through the self; it cannot be
expressed in words. It is perceived only through self-knowledge. The
statement, “Only those with experience can taste the supreme
tranquility of the soul (jiva),” is just an empirical (vyavahdra)
expression that points at the bliss appertaining to the pure soul (jiva).
The soul (jiva), on availability of appropriate causes, must, by itself,
experience own-nature (svabhava).

The soul is one whole (akhanda), without any physical body. That on
rise of which the structure of the body, such as the physical body, is
accomplished is called the name-karma of structure — samsthana. Rid
of the name-karma (namakarma), the pure soul does not have these
six kinds of bodily-structure (samsthana): the perfectly symmetrical
body (samacaturasra samsthana), the upper part alone symmetrical
(nyagrodha parimandala samsthana), the lower part alone
symmetrical (svasti samsthana), the hunchbacked body (kubjaka
samsthana), the dwarfish body (vamana samsthana), and the entirely
unsymmetrical or deformed body (hundaka samsthana).

The pure soul has the quality (guna) of consciousness (cetana) that
manifests in form of infinite-knowledge (kevalajriana) that knows all
objects of the three worlds and the three times.

That the soul (jiva) cannot be comprehended through the senses
(indriya) - ‘alingagrahana’ — is elaborated as under. The soul knows
the objects-of-knowledge 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 the objects-of-knowledge do not
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perceive the soul (jiva). These are some interpretations of

‘alingagrahana’.

Acarya Kundakunda’s Pravacanasara:
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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.
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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. It
has no fixed structure (samsthana), and it has this quality of
consciousness (cetana).
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Intermingling of the soul (jiva) and the matter (pudgala)
is the seed for the rest of seven objects (padartha) -
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Certainly, the worldly souls (jiva) undergo modifications
(parinama) [of greasiness (snigdhata) due to attachment
(raga), etc.]. Due to the modifications (parinama) the
karmas are bound, and due to the karmas,
transmigration in different states-of-existence (gati)
takes place.

On getting the states-of-existence (gati), the physical-
body (deha, sarira) is obtained. The physical-body (deha,
sarira) is accompanied by the senses (indriya). The
senses (indriya) are the cause of interest in the objects of
the senses. Interest in the objects of the senses is the
cause of attachment (raga) or aversion (dvesa).

The Omniscient Lords Jina have proclaimed that such
dispositions (bhava) [of attachment (raga) or aversion
(dvesa)] are responsible for transmigration of the soul in
the worldly cycle of existence which may be without-
beginning-and-end (anadi-ananta) or without-beginning-
but-with-end (anadi-santa).

EXPLANATORY NOTE

The soul (jiva), from the pure transcendental point-of-view (sSuddha
niscaya naya), is of the nature of infinite knowledge and perception.
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However, in its worldly state, due to bondage with with the karmas,
from the empirical point-of-view (vyavahara naya), it undergoes
modifications (parinama) resulting in impure dispositions (bhava),
experienced by itself. Such impure dispositions (bhava) cause the
bondage of material-karmas (dravyakarma), like the knowledge-
obscuring (jianavaraniya). The fruition of these karmas is the cause
of transmigration of the soul (jiva) in four states-of-existence (gati) —
celestial-being (deva), human-being (manusya), infernal-being
(naraka), and plant-and-animal (¢iryarica). In all these worldly states-
of-existence (gati) the soul (jiva) is associated with the physical-body
(deha, sarira). The physical-body is accompanied by the senses
(indriya). The senses are the cause of interest in the objects of the
senses. Interest in the objects of the senses is the cause of dispositions
(bhava) of attachment (raga) and aversion (dvesa). Such dispositions
(bhava) of attachment (raga) and aversion (dvesa) impart greasiness
(snigdhata) to the soul (jiva) due to which fresh karmas get bound
with it. In other words, the soul (jiva) gets ‘greasy’ due to its own
impure dispositions (bhava) of attachment (raga) and aversion
(dvesa). And, as the soul gets ‘greasy’ the coexisting matter-molecules
(pudgala-skandha), fit to turn into the karmas, transform themselves
into the material-karmas (dravyakarma). There is thus reciprocal
(anyonya) bondage of the matter-molecules (pudgala-skandha) with
the soul (atma). The dispositions (bhava) of attachment (raga) and
aversion (dvesa) and the bondage of the karmas exhibit a reciprocal
cause-and-effect (karana-karya) relationship; one becomes the cause
of the other. This relationship can only be snapped by getting the soul
(jiva) rid of the dispositions (bhava) of attachment (raga) and aversion

(dvesa).

Acarya Samantabhadra’s Aptamimamsa:
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The origination of dispositions, like attachment or desire, is
variegated (vicitra) according to the type of karmic bondage
(karmabandha), and this karmic bondage originates from its
own appropriate causes. The souls subject to karmic bondage
are of two types — those possessing spiritual purity (Suddhi) [and
destined to attain liberation (moksa) — bhavya jival, and those
possessing spiritual impurity (asuddhi) [and destined not to
attain liberation (moksa) — abhavya jiva].

qUg-UTT & drFE WTEl S EWE -
The nature of auspicious (subha) and
inauspicious (asubha) modifications in the soul (jiva) -
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The soul (jiva) which engenders dispositions of delusion
(moha), attachment (raga), aversion (dvesa), and mental-
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Verse 131

elation (cittaprasada) undergoes auspicious (Subha) and
inauspicious (asubha) modifications (parinama).

EXPLANATORY NOTE

On rise of the perception-deluding (darsanamohaniya) karmas,
inauspicious modifications (parinama) take place in the soul (jiva).
These are called delusion or ‘moha’. The soul under the spell of
delusion (moha) lacks interest in knowing the true nature of the
Reality.

On rise of variegated conduct-deluding (caritramohaniya) karmas,
modifications (parinama) take place in the soul (jiva) in form of
attachment and aversion; attachment is called raga’ and aversion is
called ‘dvesa’.

On rise of mild (marnda) conduct-deluding (caritramohaniya) karmas,
auspicious modifications (parinama) take place in the soul (jiva) in
form of mental-elation. This mental-elation is called ‘cittaprasada’.
The soul that engenders these dispositions (bhava) of delusion (moha),
attachment (raga), aversion (dvesa), and mental-elation (cittapra-
sada) undergoes either auspicious (Subha) or inauspicious (asubha)
modifications (parinadma). Commendable (prasasta) attachment
(raga) and mental-elation (cittaprasada) result in auspicious (Subha)
modifications (parinama) of the soul (jiva). Delusion (moha),
lamentable (aprasasta) attachment (raga), and aversion (dvesa) result
in inauspicious (asubha) modifications (parinama) of the soul (jiva).

Acarya Kundakunda’s Pravacanasara:
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Parncastikaya-samgraha

When the soul (jiva) is engaged in dispositions of attachment
(raga) and aversion (dvesa) and thereby undertakes auspicious
(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 (jranavaraniya) karma.

qUI-UTY Al o &Y H HAT -
The nature of auspicious (subha) and
inauspicious (asubha) karmas —
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The auspicious (Subha) modifications (parinama) of the
soul (jiva) are merit (punya) and the inauspicious
(asubha) modifications (parinama) of the soul (jiva) are
demerit (papa). Through these modifications (parinama)
the matter (pudgala) gets transformed into the material-
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Verse 132

karmas (dravyakarma).

EXPLANATORY NOTE

From the impure transcendental point-of-view (asuddha niscaya
naya), the soul (jiva) is the substantive-cause (upadana karana) of its
auspicious (Subha) or the inauspicious (asSubha) modifications
(parinama). From the empirical point-of-view (vyavahara naya) —
anupacarita asadbhiita vyavahara naya — these modifications
(parinama) are the instrumental cause (nimitta karana) of the fresh
material-merit (dravya-punya) and material-demerit (dravya-papa).
For the same reason these modifications (parinama) are termed as
psychic-merit (bhava-punya) and psychic-demerit (bhava-papa).
Again, from the transcendental point-of-view (niscaya naya), the
material-merit (dravya-punya) and material-demerit (dravya-papa)
are caused by the karmic-molecules (karmana vargana) fit to turn into
the karmas. But from the empirical point-of-view (vyavahara naya) —
anupacarita asadbhiita vyavahdara naya — these are caused by the
auspicious (Subha) or the inauspicious (asSubha) modifications
(parinama) of the soul (jiva). The material-karmas that result in
pleasant-feeling (satavedaniya), etc., are material-merit (dravya-
punya) and those that result in unpleasant-feeling (asatavedaniya),
etc., are material-demerit (dravya-papa).

Acarya Samantabhadra’s Aptamimamsa:
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Parncastikaya-samgraha

When pleasure and pain in oneself and in others are due to the
limbs (anga) of the auspicious kind of disposition (visuddhi)l,
these are causes of the influx of meritorious-karmas (punya).
When pleasure and pain in oneself and in others are due to the
limbs of the inauspicious kind of disposition (samklesa)?, these
are causes of the influx of demeritorious-karmas (papa). O Lord!
In your view, if pleasure and pain in oneself and in others are
not due to the auspicious or inauspicious kinds of dispositions
then there cannot be influx of either meritorious or
demeritorious karmas; these do not yield any fruit.

1- auspicious kind of disposition (visuddhi) — due to virtuous (dharmya)
and pure (Sukla) kinds of concentration. There are three limbs (aniga) of
the auspicious kind of disposition — its cause (karana), its effect (karya),
and its own-nature (svabhava).

2— inauspicious kind of disposition (samklesa) — due to sorrowful (arta) and
cruel (raudra) kinds of concentration. This also has three limbs (anga) —
its cause (karana), its effect (karya), and its own-nature (svabhava).
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Verse 133
T AT § gefteRT ¥ -
These karmas are corporeal in nature -
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Since the fruit of the karmas that the soul (jiva) enjoys in
form of happiness (sukha) and misery (duhkha) are the
subjects of the corporeal (mirta) senses (indriya), like

that of touch (sparsana), therefore, the karmas too are
corporeal in nature.

EXPLANATORY NOTE

Happiness (sukha) and misery (duhkha) are the fruit of the karmas.
The objects that result in happiness (sukha) and misery (duhkha) are
the subjects of the corporeal senses (indriya). The soul (jiva), from the
pure transcendental point-of-view (Suddha niscaya naya), is eternally
pure and incorporeal (amirta). But from the impure transcendental
point-of-view (asuddha niscaya naya), the soul (jiva) is corporeal
(marta) and enjoys, in form of happiness (sukha) and misery (duhkha),
the subjects of the five senses (indriya) which are corporeal (mirta).
Since the cause (karana) and the effect (karya) must exhibit similarity,
itisinferred that the karmas too are corporeal (mirta).
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Bondage of corporeal karmas with already existing
karmas and with the non-corporeal soul (jiva) -
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The corporeal (mirta) touches the corporeal (mirta). The
corporeal (mirta) gets into bondage (bandha) with the
corporeal (mirta). The otherwise incorporeal (amiirta)
soul (jiva) provides room to the corporeal (mirta)
karmas. The corporeal (murta) karmas provide room to
such a soul (jiva).

EXPLANATORY NOTE

The soul (jiva) is bound with the karmas from beginningless (anadi)
time. These corporeal (mirta) karmas exist in the same space-points
as the soul. These corporeal (mirta) karmas, which have the qualities
of touch (sparsa), etc., touch the fresh corporeal (mirta) karmic-
matter which comes in contact with the soul (jiva) due to its
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Verse 134-135

modifications (parinama) in form of delusion (moha), attachment
(raga), and aversion (dvesa). By virtue of the substantive cause
(upadana karana) of their own greasiness (snigdhatva) and roughness
(ritksatva) these — the already existing and the fresh karmic-matter —
get bound together.

Now how do these karmas get bound with the impure, i.e., corporeal
(miarta) soul? The impure, i.e., corporeal (murta) soul, due to its
modifications (parinama) in form of delusion (moha), attachment
(raga), and aversion (dvesa), provides room to the material-karmas
(dravyakarma) in its space-points (pradesa). The material-karmas
(dravyakarma), too, provide room to the corporeal (mirta) soul in
their space-points. This way, the material-karmas (dravyakarma) and
the soul (Jiva) get into reciprocal (anyonya) bondage. This is what the
bondage of the soul (jiva) with the karmas means.

From the point-of-view of karmic-bondage, the soul (jiva) and the
matter (pudgala) intermingle with each other. From the point-of-view
of their respective marks (laksana), the two are different. The soul
(jiva) is not absolutely incorporeal (amirta).

mEa uered

The Influx (asrava)

qUIATES & WET H HAT -

Description of the influx (asrava) of merit (punya) -
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The influx-of-merit (punyasrava) takes place in the soul
(jiva) that has commendable (prasasta) attachment
(raga), compassion (anukampad), and absence-of-evil-
inclinations (citta-akalusata).

EXPLANATORY NOTE

The verse details the causes of influx-of-merit (punyasrava). Three
causes — commendable (prasasta) attachment (raga), compassion
(anukampad), and absence-of-evil-inclinations (citta-akalusata) — are
mentioned; these are elaborated in the following verses.

The auspicious (Subha) dispositions (bhava) of the soul are the
primary cause of influx-of-merit — bhdava-punyasrava. On the
availability of the primary cause — bhava-punyasrava — influx of the
karmic matter of merit —dravya-punyasrava —takes place.

YIRA—TT & WEY T HAT -
Description of the commendable attachment (raga) -
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Commendable-attachment (prasasta-raga) entails:

1) devotion (bhakti) towards the ‘Arhat’ (Supreme Lords
Jina), the ‘Siddha’ (the liberated souls), and the ‘Sadhu’
(the ascetics), 2) involvement, with dedication, in pious
activities, and 3) following the ‘Masters’ (guru).

EXPLANATORY NOTE

Three characteristics that comprise commendable-attachment -

(prasasta-raga)—are mentioned.

1) Devotion (bhakti) towards the ‘Arhat’ (Supreme Lords Jina), the
‘Siddha’ (the liberated souls), and the ‘Sadhu’ (the ascetics).

2) Involvement, with dedication, in pious activities — keen
enthusiasm for auspicious activities that are part of the ‘dharma’.

3) Following the ‘Masters’ (guru) — to have great devotion for the
chief-preceptors (acarya), the preceptors (upadhyaya) and the
ascetics (muni, Sramana).

By and large, commendable-attachment (prasasta-raga) is based on
devotion (bhakti). It occurs to those who are in the initial stages of
spiritual development and with wrong-knowledge — ajriani. Even
those who are in advanced stages of spiritual development and with
right-knowledge —j7iani — occasionally, take recourse to commendable-
attachment (prasasta-raga) in order to vanquish inauspicious
attachment (asubha raga) for sensual-pleasures (visaya) or passions
(kasaya).
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ITHWT & WET Tl HAT -
The nature of compassion (anukampa) -
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The soul (jiva) that is grieved at the sight of the thirsty,
the hungry and the miserable, and provides succour for
them, is with compassion (anukampa).

EXPLANATORY NOTE

To get moved by the sight of those suffering from thirst, etc., and to
provide succour for them is compassion (anukampa). It occurs in the
initial stages of spiritual development to those with wrong-knowledge
—ajriani. The compassion (anukampa) of those with right-knowledge —
Jjnani — entails dispositions (bhava) of fright at the misery of worldly-
existence — samvega — and detachment for worldly-existence —
vairagya.
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Verse 138
o &l FHuaT & WEY A HAT -

The nature of evil-inclinations (kalusata) -
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When these — anger (krodha), pride (mana), deceitfulness
(maya) and greed (lobha) — overwhelm the heart and
cause agitation (ksobha), the knowledgeable call it evil-
inclinations (kalusata) in the soul (jiva).

EXPLANATORY NOTE

Agitation (ksobha) in the heart (citta) due to excessive rise of passions
of anger (krodha), pride (mana), deceitfulness (maya) and greed
(lobha) is evil-inclination (kalusata). When the rise of these passions is
mild (manda), it results in absence-of-evil-inclinations (akalusata).
Such absence-of-evil-inclinations (akalusata) occurs occasionally in
the person with wrong-knowledge — ajiani — on destruction-cum-
subsidence (ksayopasama) of particular kinds of passions (kasaya).
The absence-of-evil-inclinations (akalusata) also occurs occasionally
in the person with knowledge — jiani — who is in the middle stages of
spiritual development - gunasthana — and who has partially
disengaged his cognition (upayoga) from chasing the passions
(kasaya).
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UIUTEE & TEEd T R -
The nature of the influx-of-demerit (papasrava) -
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Excessive negligent-activity (pramada-carya)l, evil-
inclination (kalusata), hankering after sensual-pleasures
(visaya-lolupata), causing anguish to others (para-
paritapa), and slandering others (para-apavada), are
causes of influx-of-demerit (papasrava,).

EXPLANATORY NOTE

Negligence (pramada) connotes the state of the soul tinged with
passions (kasaya). It involves misinterpretation of the Scripture and
the injunctions contained therein, and indifference to observe the
injunctions. The dispositions (bhava) that cause agitation (ksobha) in

1- The fifteen activities due to negligence (pramada) are indulgence in
four passions (kasaya), five senses (indriya), four kinds of narratives
(vikatha) — pertaining to monarch (rgjakatha) , woman (strtkatha), thief
(corakatha) and food (bhojanakatha) — sleep (nidra) and fondness (sneh).
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Verse 139-140

the heart (citta) are evil-inclinations (kalusata). Penchant for the
pleasures of the senses is hankering after sensual-pleasures (visaya-
lolupata). The dispositions (bhdva) of tormenting others are referred
to as causing anguish to others (para-paritapa). The dispositions
(bhava) of censuring others are referred to as slandering others (para-
apavada).

The above inauspicious (asubha) dispositions (bhava) of the soul are
the primary cause of the influx-of-demerit (bhava-papasrava). On the
availability of the primary cause — bhava-papasrava — the influx of the
karmic matter of demerit —dravya-papasrava —takes place.

qruTEE W e famr | -
The influx-of-demerit (papasrava), in detail -
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The four instincts (samjfia), the three (inauspicious)
thought-complexions (lesya), sense-domination, sorrowful
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(arta) and cruel (raudra) meditation (dhyana),
knowledge-application in deplorable activities, and
delusion (moha), are dispositions (bhava) that cause
demerit (papa).

EXPLANATORY NOTE

Severe delusion (moha) is the cause of the four instincts (samjria):
1) food (ahara), 2) fear (bhaya), 3) copulation (maithuna), and
4) attachment to possessions (parigraha).

The activities (yoga) stained with severe passions (kasaya) cause the
three inauspicious (asubha) thought-complexions (lesya): 1) black
(krsna), 2) blue (nila), and 3) dove-grey (kapota).

The rise of excessive attachment (raga) and aversion (dvesa) results in
sense-domination.

These, attachment (raga) and aversion (dvesa), result also in four
types of sorrowful (arta) meditation (dhyana): 1) relating to removal of
disagreeable (amanojiiya) objects, 2) relating to gain of agreeable
(manojiiya) objects, 3) relating to removal of pain (vedana), and 4)
wish for enjoyment (nidana). Passions (kasaya) result in four types of
cruel (raudra) meditation (dhyana): 1) relating to injury (himsa), 2)
relating to untruth (asatya), 3) relating to stealing (steya), and 4)
relating to safeguarding of possessions (visayasamraksana).
Knowledge-application in deplorable activities means getting
involved in purposeless and inauspicious activities.

Delusion (moha) means obscuration of the ability to distinguish
between what is desirable and what is not. The rise of the perception-
deluding (darsanamohaniya) and conduct-deluding (caritra-
mohaniya) karmas are the causes of delusion (moha).

The above dispositions (bhava) cause the influx-of-demerit — bhava-
papasrava. This bhava-papasrava turns into influx of the karmic
matter of demerit — dravya-papasrava.
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Verse 141
Ha¥ ueted

The Stoppage (samvara)
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Stoppage (samvara) is shutting the door of demerit (papa) -
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Having established themselves on the right path, to the
extent men check the senses (indriya), the passions
(kasaya) and the instincts (samjnia), their doorway for
entry of the influx-of-demerit (papasrava) remains shut.

EXPLANATORY NOTE

Obstruction of the inflow of karmic matter is stoppage (samvara).
Stoppage (samvara) leads to the path to liberation. To the extent —
both in terms of quantum and time — the senses (indriya), the passions
(kasaya) and the instincts (samjna) are checked, the doorway for entry
of the influx-of-demerit (papasrava) remains shut.
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Acarya Umasvami’s Tattvarthasitra:
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The obstruction (nirodha) of influx (asrava) is stoppage
(samvara).

It has been expounded in the Scripture that there are 148 karma-
classes (karma-prakrti):

knowledge-obscuring —jianavarana 5,
perception-obscuring —darsanavarana 9,
feeling-producing —vedaniya 2,
deluding - mohaniya 28,
life-determining —ayuh 4,
name-determining or physique-making-nama 93,
status-determining - gotra 2,
obstructive —antaraya 5.

For the purpose of bondage (bandha), certain karmas need to be
looked from the perspective of non-distinction (abheda):
Perception-deluding (darsanamohaniya) karma is of three kinds,
subsidential-right-belief (samyaktva), wrong-belief (mithyatva), and
mixed-right-and-wrong-belief (samyagmithyatva). Although these are
three from the perspective of rising (udaya) and existence (satta), from
the perspective of bondage, these are taken as one. [Mixed-right-and-
wrong-belief (samyagmithyatva) arises (udaya) in the third stage of
spiritual-development (gunasthana). Subsidential-right-belief
(samyaktva) arises (udaya) from the fourth to seventh stage of
spiritual-development (gunasthana)] So, for the purpose of bondage
(bandha), deduct 2 from the 148 karma-classes (karma-prakrti). (see
‘Gommatasara Karmakanda’, Part 1, p. 25.)

Five kinds of binding (bandhana) and five kinds of molecular-

260



Verse 141

interfusion (samghata), both, are taken to be included in the five kinds
of body (Sarira) name-karma (namakarma). So, from the perspective
of non-distinction (abheda), 10 must be deducted from 148.

Out of 8 kinds of name-karma of touch (sparsa), from the perspective
of non-distinction (abheda), only 1 is taken. So, 7 must be deducted
from 148.

Out of 5 kinds of name-karma of taste (rasa), from the perspective of
non-distinction (abheda), only 1 is taken. So, 4 must be deducted from
148.

Out of 2 kinds of name-karma of odour (gandha), from the perspective
of non-distinction (abheda), only 1 is taken. So, 1 must be deducted
from 148.

Out of 5 kinds of name-karma of colour (varna), from the perspective
of non-distinction (abheda), only 1 is taken. So, 4 must be deducted
from 148. (see ‘Gommatasara Karmakanda’, Part 1, p. 34.)

Thus, for the purpose of bondage (bandha) there remain 120 karma-
classes (karma-prakrti). [148—(2+10+7+4+1+4) = 120]

The non-rise (anudaya) or stoppage (samvara) of particular karmas,
out of 120, takes place as the soul (jiva) ascends the stages of spiritual-
development (gunasthana). (see ‘Sarvarthasiddhi’, p. 318-320.)

1) 16 karma-classes get to non-rise (anudaya) — stoppage (samvara) —
ahead of the first ‘mithyadrsti’ stage of spiritual-development
(gunasthana,).
The self that is subjugated by the karma which causes false beliefis the
‘misbeliever’ or ‘deluded’ — mithyadrsti. Those karma-classes which
flow into the soul chiefly on account of wrong-belief (mithyadarsana)
are cut off in case of those in higher gunasthana. Hence stoppage of
these karma-classes prevails in the beings from the second stage of
spiritual development, namely, ‘downfall’ — sasadanasamyagdysti —
onwards:

wrong-belief —mithyatva,

neuter-sex —napumsakaveda,

infernal-lifetime —narakayuh,
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infernal state of existence — narakagati,

birth as a one-sensed being —ekendriya jati,

birth as a two-sensed being —dvindriya jati,

birth as a three-sensed being - trindriya jati,

birth as a four-sensed being - caturindriya jati,

unsymmetrical body — hunda samsthana,

extremely weak joint — asampraptasrpatika samhanana,

transmigrating force tending to infernal state of existence —
narakagatiprayogyanupurvi,

emitting warm light — atapa,

the body possessing one sense only — sthavara,

the subtle body - siksma,

the undeveloped body - aprayaptaka, and

the collective body — sadharana sarira.

2) 25 karma-classes get to non-rise (anudaya) ahead of the second
‘sasadanasamyagdrsti’ stage of spiritual-development (gunasthana).
Non-restraint (asamyama) is of three kinds — the rise of passions
(kasaya) leading to endless mundane existence —anantanubandhi, the
rise of passions hindering partial restraint — apratyakhyana, and the
rise of passions hindering complete self-discipline — pratyakhyana.
The influx of karmas caused by these passions is stopped in their
absence. Ahead of the second ‘sasadanasamyagdrsti’ stage of
spiritual-development (gunasthana), there is the stoppage of these
twenty-five karmas which are caused due to the rise of ananta-
nubandhi passions (kasaya):

deep-sleep — nidra-nidra,

heavy-drowsiness — pracala-pracala,

somnambulism - styanagrddhi,

anantanubandhi anger — krodha,

anantanubandhi pride — mana,

anantanubandhi deceitfulness — maya,

anantanubandhi greed — lobha,
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female-sex-passion — striveda,

animal age — tiryancayuh,

animal state of existence - tiryancagati,

the middle four (4) types of structure of the body — samsthana,

the middle four (4) types of joints — samhanana,

the transmigrating force tending to the animal state of existence

— tiryaggatiprayogyanupurvi,

cold light — udyota,

awkward motion — aprasasta vihayogati,

bad-tempered - durbhaga,

harsh voice — duhsvara,

lustreless body — anadeya, and

low family — nicagotra.
These karmas, the influx of which is caused by non-restraint
(asamyama) arising from the anantanubandhi passions (kasaya), bind
one-sensed beings, etc., only up to the end of the second stage
‘downfall’ of spiritual development —sasadanasamyagdysti.

3) No fresh karma-classes get to non-rise (anudaya) in the third
‘samyagmithyadrsti’ stage — ‘mixed right and wrong believer’ — of
spiritual-development (gunasthana).

4) 10 karma-classes get to non-rise (anudaya) ahead of the fourth
‘asamyatasamyagdrsti’ stage of spiritual-development (gunasthana).
Ten karmas flow into the soul primarily on account of non-restraint
(asamyama) caused by the rise of passions hindering partial restraint —
apratyakhyanavarana. These are:

apratyakhyanavarana anger — krodha,

apratyakhyandavarana pride — mana,

apratyakhyanavarana deceitfulness — maya,

apratyakhyanavarana greed — lobha,

human age — manusyayuh,

human state of existence — manusyagati,
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gross body - audarika sarira,
the chief and secondary parts of the physical body — audarika
Sarira angopanga,
excellent joining — vajrarsabhanaraca samhanana, and
transmigrating force tending to human birth -
nanusyagatiprayogyanupurui.
These karmas bind from one-sensed beings up to the end of the fourth
stage of spiritual development, namely, ‘vowless right believer’ —
asamyatasamyagdrsti.

5) 4 karma-classes get to non-rise (anudaya) ahead of the fifth
‘samyatasamyata’ stage of spiritual-development (gunasthana).
Owing to the absence of passions hindering partial restraint —
apratyakhyanavarana — there is stoppage of these karmas in the
higher stages. In the third stage of mixed belief — samyagmithyatva —
there is no binding of age-determining (ayuh) karma. That is a
peculiarity. On account of non-restraint (asamyama) caused by the
rise of passions that prevent complete self-control — pratyakhyanava-
rana —these four karmas get to non-rise:

pratyakhyanavarana anger — krodha,

pratyakhyanavarana pride — mana,

pratyakhyanavarana deceitfulness — maya, and

pratyakhyanavarana greed — lobha.
These bind from one-sensed beings up to the end of the fifth stage of
‘partial vows’ —samyatasamyata. There is stoppage of these karmas in
higher stages.

6) 6 karma-classes get to non-rise (anudaya) ahead of the sixth
‘pramattasamyata’ stage of spiritual-development (gunasthana).

The influx of karmas caused by negligence (pramada) is stopped in the
absence of negligence. From the stage higher up the sixth stage of
‘imperfect vows’ — pramattasamyata — there is stoppage of the six
karmas whose influx is caused by negligence, as there is no negligence
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in those stages. These are:
unpleasant-feeling — asatavedaniya,
disliking — arati,
sorrow — Soka,
infirm frame — asthira,
unattractiveness of form — asubha, and
obscurity — ayasahkirti.

7) 1 karma-class gets to non-rise (anudaya) ahead of the seventh
‘apramattasamyata’ stage of spiritual-development (gunasthana).

The commencement of the binding of celestial age — devayuh — is
caused generally by negligence (pramada) and also by the absence of
negligence in the seventh stage of ‘perfect vows’ — apramattasamyata.
Owing to the absence of negligence (pramada), there is stoppage of
this binding of celestial age in the higher stages, i.e., after the seventh
stage of ‘perfect vows’ —apramattasamyata.

8) 36 karma-classes get to non-rise (anudaya) ahead of the eighth
‘apurvakarana’ stage of spiritual-development (gunasthana).
The passions (kasaya) bereft of negligence (pramada), etc., are
stopped as the passions are controlled. Such passions are of three
degrees, namely, intense ({fvra), moderate (madhyama) and minute
(jaghanya). These three degrees of passions (kasaya) remain in the
next three stages (8th, 9th and 10th).
In the eighth stage of ‘unprecedented purity’ — apirvakarana — these
36 karmas bind:

sleep — nidra,

slumber - pracala,

celestial state of existence — devagati,

birth as a being with five senses — paricedriya jati,

transformable body — vaikriyika sarira,

projectable body — aharaka sarira,

luminous body - taijasa sarira,
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karmic body — karmana sarira,

symmetrical build — samacaturasra samsthana,

the chief and secondary parts of the transformable body —
vaikriyika sarira angopanga,

the chief and secondary parts of the projectable body — aharaka
Sarira angopanga,

colour - varna,

odour - gandha,

taste — rasa,

touch - sparsa,

transmigrating force tending to celestial state —
devagatiprayogyanupurui,

neither heavy nor light — agurulaghu,

self-annihilation — upaghata,

destruction caused by others — paraghata,

respiration — ucchvasa,

graceful movement — prasasta vihayogati,

movable body - trasa,

gross body - badara,

complete development — paryapta,

individual body - pratyeka Sarira,

firmness of the body — sthira,

attractiveness of form — subha,

good-tempered — subhaga,

melodious voice — susvara,

lustrous body — adeya,

sturdy formation — nirmana,

the status of the Tirthankara,

laughter — hasya,

liking - rati,

fear — bhaya, and

disgust — jugupsa.
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The influx (asrava) of these karmas is owing to intense passions; as
the passions get progressively less in the higher stages, stoppage
(samvara) takes place.

9) 5 karma-classes get to non-rise (anudaya) ahead of the ninth
‘anivrttibadarasamparaya’ stage of spiritual-development (guna-
sthana,).
In the next stage of ‘checking of gross-passions’ — anivritibadara-
samparaya - five karmas bind:

male-sex-passion —puriveda,

gleaming (samjvalana) anger — krodha,

gleaming (samjvalana) pride —mana,

gleaming (samjvalana) deceitfulness —maya, and

gleaming (samjvalana) greed —lobha.
The influx of these karmas is caused by moderate passions (kasaya).
And owing to the progressive absence of moderate passions, there is
stoppage of these karmas in the higher stages.

10) 16 karma-classes get to non-rise (anudaya) ahead of the tenth
‘siksmasamparaya’ stage of spiritual-development (gunasthana).
In the next stage of ‘checking of even minute passions’ — sitksma-
samparaya, the following sixteen karmas bind:

five kinds of knowledge-covering — jianavarana,

four kinds of perception-covering — darsanavarana,

glory and renown - yasahkirti,

high family — uccagotra, and

five kinds of obstructive karmas — antaraya.
There is stoppage (samvara) of these karmas in the higher stages
owing to the absence of minute passions.

11, 12 & 13) 1 karma-class gets to non-rise (anudaya) ahead of the
eleventh ‘upasanta-kasaya’, the twelfth ‘ksinakasaya’ and the
thirteenth ‘sayogakevali’ stages of spiritual-development (gunas-
thana).
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In the next three stages — eleventh of ‘subsided delusion’ — upasanta-
kasaya, twelfth of ‘destroyed delusion’ — ksinakasaya, and thirteenth
of ‘Omniscient-with-vibration’ — sayogakevali, there is the bondage of
karmas causing pleasant-feeling — satavedaniya, owing to the
presence of mere vibrations or activity (yoga). In the absence of
activity (yoga) in case of the ‘Omniscient-without-activity’ — ayoga-
kevali, there is non-rise (anudaya) of the karma causing pleasant-
feeling —satavedaniya.

Thus, as the soul (jiva) ascends the stages of spiritual-development
(gunasthana) stoppage (samvara) takes place of the 120 karma-classes
(karma-prakrti): 164+25+10+44+6+1+36+5+16+1=120.

Acarya Mailladhavala’s Nayacakko:
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Just as the water cannot enter the boat after the thousands of
holes in it have been plugged, in the same way, stoppage
(samvara) (of karmas) takes place in the soul (jiva) after faults,
like wrong-belief (mithyatva), have been eliminated.
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WO ¥ YU 3T U9 & Gl o WEy -
The nature of stoppage (samvara), in general —
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The influx of auspicious (subha) or inauspicious (asubha)
karmas does not take place in the ascetic (Sramana,
muni) who maintains equanimity in happiness (sukha)
and misery (duhkha), and is rid of attachment (raga),
aversion (dvesa) and delusion (moha) toward all
substances (dravya).

EXPLANATORY NOTE

The ascetic (Sramana, muni) who is established in ‘dharma’ maintains
equanimity in happiness (sukha) and misery (duhkha). 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 experiences incessantly
the pure-soul, of the nature of knowledge (jiiana) and perception
(darsana,).
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When the soul (jiva) is not sullied with attachment (raga) or aversion
(dvesa) that result in auspicious (Subha) or inauspicious (asubha)
dispositions, stoppage (samvara) takes place. No more can the karmic
matter get transformed into the karmas that bind with the soul.
Stoppage (samvara) is of two kinds, psychic-stoppage (bhava samvara)
and material-stoppage (dravya samvara). Cessation of dispositions of
attachment (raga), aversion (dvesa) and delusion (moha) is psychic-
stoppage (bhava samvara). When such dispositions are checked,
auspicious (Subha) or inauspicious (asubha) activities (yoga) that
cause the taking in of the karmic matter are cut off or interrupted; this
is material-stoppage (dravya samvara).

Acarya Nemicandra’s Dravyasamgraha:
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The cessation of the inflow of karmic matter as a result of
dispositions of the soul is psychic stoppage (bhava samvara).
After this cessation the taking-in of karmic matter is cut off or

interrupted. This should be known as material stoppage (dravya
samvara).

faviy (Yuiey ) | W & @WEY -
The nature of complete stoppage (samvara) -
T QT W qUUT S ure o urfeer fevaed |
HUT T8 a7 GerHgchat hs 11R%3 11
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When the activities (yoga) of the detached (virata) ascetic
(sSramana, muni) do not constitute either merit (punya) or
demerit (papa), then, certainly, stoppage (samvara) of
karmas arising from auspicious (Subha) or inauspicious
(asubha) dispositions takes place in him.

EXPLANATORY NOTE

When the ascetic (Sramana, muni) becomes detached (virata), his
activities (yoga) of the mind (mana), the speech (vacana) and the body
(kaya) get rid of both, merit (punya) due to auspicious (subha)
dispositions and demerit (papa) due to inauspicious (asubha)
dispositions. The stoppage (samvara) of fresh material-karmas
(dravyakarma) takes place since the real cause of the influx of such
karmas is either auspicious (Subha) or inauspicious (asubha)
dispositions.

The stoppage (samvara) of auspicious (Subha) or inauspicious (asubha)
dispositions is the cause of psychic-stoppage (bhava samvara) of merit
(punya) and demerit (papa). The psychic-stoppage (bhava samvara) of
merit (punya) and demerit (papa) results in material-stoppage (dravya
samvara).
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foeir uered

The Dissociation or Shedding (nirjara)

Tt uered &t srEE -

The description of dissociation or shedding (nirjara) -
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The soul (jiva) which is equipped with stoppage
(samvara) and ‘yoga’, i.e., pure-cognition (Suddhopayoga),
and which engages in various kinds of austerities (tapa),
as a rule, causes the dissociation or shedding (nirjara) of
numerous karmas.

EXPLANATORY NOTE

Stoppage (samvara) is getting rid of the auspicious (Subha) or the
inauspicious (aSubha) dispositions. ‘Yoga’ means pure-cognition
(Suddhopayoga). When the man equipped with both these attributes
performs external (bahya) as well as internal (abhyantara) austerities
(tapa), he causes the dissociation (nirjara) of numerous karmas.

The six kinds of external (bahya) austerities (tapa) are fasting —
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anasana, reduced diet — avamaudarya, special restrictions while
seeking food - vritiparisamkhyana, giving up stimulating and deli-
cious food - rasaparityaga, lonely habitation — viviktasayyasana, and
mortification of the body - kayaklesa.

The six kinds of internal (abhyantara) austerities (tapa) are expiation
— prayascitta, reverence — vinaya, service — vaiyavrttya, study -
svadhyaya, renunciation —vyutsarga, and meditation —-dhyana.
Stoppage (samvara) weakens the power of the karmas. Pure-cognition
(Suddhopayoga) thrives on external (bahya) as well as internal
(abhyantara) austerities (tapa). It constitutes psychic-dissociation
(bhava nirjara). Due to the effect of psychic-dissociation (bhava
nirjara), dissociation of the previously bound and already weakened
material-karmas takes place and that is called material-dissociation
(dravya nirjara).

Acarya Nemicandra’s Dravyasamgraha:
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Dispositions of the soul to get rid of the karmic matter already
bound with it constitute the subjective shedding of the karmas
(bhava nirjara). The actual dissociation of the karmic matter
from the soul, either when it falls off by itself on fruition —
savipaka, akama — or when it is annihilated through austerities
(tapa) — avipaka, sakama — is the objective shedding of the
karmas (dravya nirjara). Thus nirjara should be known as of
two kinds.
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The main cause of dissociation or shedding (nirjara) -
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That soul (jiva) which, fortified with stoppage (samvara),
gets genuinely immersed in the soul-nature and, after
knowing the soul, meditates, without wavering, on soul-
knowledge, sheds the dirt of the karmas.

EXPLANATORY NOTE

For dissociation of the karmas, the soul (jiva) must first be fortified
with stoppage (samvara). The soul (jiva) fortified with stoppage
(samvara) is freed from the auspicious (Subha) or the inauspicious
(asubha) dispositions. Next, the soul acquires knowledge of the nature
(svabhava) of the objects (vastu) to know what needs to be accepted
(upadeya) and what needs to be rejected (heya). The soul gets detached
from everything that does not belong to it and gets engrossed in that
which is favourable to it.

The ascetic (Sramana, muni) gets immersed in own-soul (atma); he

274



Verse 145-146

experiences nothing but own-soul (atma). When the distinction
between the quality (guna) and the possessor-of-quality (guni)
vanishes, he experiences, without wavering, the soul-knowledge
through own-soul (atma). This is the supreme meditation (dhyana).
Such meditation on the pure-soul results in dissociation of the
previously bound karmas.

In essence, meditation (dhyana) is the cause of dissociation (nirjara) of
the karmas.

M & WEY T HAT -
The nature of meditation (dhyana) -
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In the ascetic (Sramana, muni) who is rid of delusion
(moha), attachment (raga) and aversion (dvesa), and free
from the activities (yoga) — of the mind (mana), the
speech (vacana) and the body (kaya) — flames forth the

275



Parncastikaya-samgraha

fire of meditation (dhyana) that burns down the karmas,
auspicious (Subha) and inauspicious (asubha).

EXPLANATORY NOTE

The verse expounds the nature of meditation (dhyana). Consciousness
(cetand) when engaged, without wavering, on pure soul-nature is
meditation (dhyana). How is meditation (dhyana) attained?

The ‘yogi’ —advanced ascetic — gets detached from all external objects,
including the body, the result of the rise of the perception-deluding
(darsanamohaniya) and the conduct-deluding (caritramohaniya)
karmas. He reckons that the experience of the pure-soul is possible
only when the soul is rid of delusion (moha), attachment (raga) and
aversion (dvesa). ‘Yoga’ means the activities of the mind (mana), the
speech (vacana) and the body (kaya). The ‘yogi’ who entertains
dispositions neither of delusion (moha), attachment (raga) and
aversion (dvesa), nor of ‘yoga’is fit for meditation (dhyana).
Meditation (dhyana) is the fire that burns down the fuel of karmas.
Just as even a small blaze has the power to burn down a huge stock of
fuel, similarly, the fire of meditation, when aided by the strong wind of
the soul rid of wrong-belief (mithyadarsana) and passions (kasaya)
and by the fuel — in form of ‘ghee’ or clarified-butter that the supreme
and amazing happiness of the soul provides — has the power to burn
down the heap of karmas, with all their primary (mula) and secondary
(uttara) classes (prakrti), in no time.

For those born in this ‘kali’ age (the fifth aeon, called ‘dusama’) it has
been said, “The Scripture is without a shore, the life is short, and the
intellect is dim; study only that which is able to put an end to life’s
decay and death.”
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e gared
The Bondage (bandha)
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The description of bondage (bandha) -
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If the soul (atma), sullied with dispositions (bhava) of
attachment (raga), etc., due to being bound with karmas,
engages in auspicious (Subha) and inauspicious (asubha)
activities on rise of such dispositions (bhava), then, it gets
into bondage (bandha) with material-karmas (pudgala
karma).

EXPLANATORY NOTE

The (worldly) soul (atma), from beginningless time, is sullied with
bound karmas. When the bound karmas come to fruition, these give
rise to dispositions (bhava) of attachment (raga), etc. The soul (atma)
falls prey to such dispositions (bhava) and engages further in
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activities, auspicious (Subha) and inauspicious (aSubha). Due to the
instrumental cause of dispositions (bhava) of attachment (raga), etc.,
the soul gets into bondage (bandha) with fresh material-karmas
(pudgala karma). It means that the soul (atma) gets into a state of
greasiness (snigdhata) due to dispositions of attachment (raga), etc.,
and engenders, in itself, auspicious (Subha) and inauspicious (asubha)
transformation. This is psychic-bondage (bhavabandha). As the
matter-molecules (pudgala), turned into auspicious (Subha) and
inauspicious (asubha) karmas, get into reciprocal (anyonya) bondage
with the soul (atma), the material-bondage (dravyabandha) takes
place.

The soul (atma) that is rid of dispositions (bhava) of attachment (raga)
and aversion (dvesa) does not get bound with new material-karmas
(dravyakarma). This establishes the fact that the cause of material-
bondage (dravyabandha) is psychic-bondage (bhavabandha).
Impure-cognition (asuddhopayoga) of the soul (jiva) in form of
attachment (raga) is the real bondage — psychic-bondage (bhava-
bandha); material-bondage (dravyabandha) is conventional bondage.
In real sense, the karmic matter, by its own nature, is the doer (karta)
of various kinds of material-karmas; the soul (jiva) is not the doer
(karta) of the material-karmas.

Acarya Kundakunda’s Pravacanasara:
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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.

Acdarya Nemicandra’s Dravyasamgraha:
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Dispositions of the soul, like perverted faith actuated by
passions, cause psychic bondage (bhavabandha), and the inter-
penetration of the karmic matter with the space-points of the
soul is termed as material bondage (dravyabandha,).
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T B AT T AT HEOT -

The external and internal causes of bondage (bandha) -
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The external-instrumental-cause (bahiranga-nimitta) of
taking in of material-karmas is the activity (yoga). The
activities of the mind (mana), the speech (vacana), and
the body (kaya) constitute ‘yoga’; the activities cause
vibrations in the space-points (pradesa) of the soul
(atma). The dispostions (bhava) of liking (rati),
attachment (raga), aversion (dvesa) and delusion (moha)
that the soul (atma) engenders are the internal
instrumental-cause (antaranga-nimitta) of bondage
(bandha).

EXPLANATORY NOTE

The taking in of material-karmas that exist in the same space-points
as the soul (@tma) is due to the activities — ‘yoga’ — of the mind (mana),
the speech (vacana), and the body (kaya). ‘Yoga’ causes vibrations in
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the space-points (pradesa) of the soul (atma) and makes it fit to enter
into reciprocal (anyonya) bondage with the karmic-matter (karma
pudgala). The activities — ‘yoga’— are the external-instrumental-cause
(bahiranga-nimitta) of bondage (bandha).

Due to the dispostions (bhava) of enjoyment (rati), attachment (raga),
aversion (dvesa) and delusion (moha) that the soul (aGtma) engenders,
the matter (pudgala) fit to turn into karmas gets transformed into
appropriate karmas. The dispostions (bhava) of the soul (atma) are the
internal-instrumental-cause (antaranga-nimitta) of bondage
(bandha).

The word ‘rati’ - liking — connotes the quasi-passions (nokasaya) of
liking (rati), laughter (hasya), female-sex-passion (striveda), male-sex-
passion (punveda), and neuter-sex-passion (napumsakaveda,).

The word ‘raga’ — attachment — connotes the passions (kasaya) of
deceitfulness (maya) and greed (lobha).

The word ‘dvesa’ — aversion — connotes the passions (kasaya) of anger
(krodha) and pride (mana), and quasi-passions (nokasaya) of disliking
(arati), sorrow (Soka), fear (bhaya) and disgust (jugupsa).

The word ‘moha’ - delusion — connotes wrong-belief (darsanamoha or
mithyadarsana).

The activity (yoga) causes nature-bondage (prakrtibandha) and space-
bondage (pradesabandha), and the passions (kasaya) cause duration-
bondage (sthitibandha) and fruition-bondage (anubhavabandha).

Acarya Umasvami’s Tattvarthasitra:
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The living being - jiva, the soul — actuated by passions (kasaya),
retains particles of matter (pudgala) fit to turn into karmas.
This is bondage (bandha,).
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Acarya Pajyapada’s Samadhitantram:
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Due to imperfections of attachment and aversion in the soul,
caused by past karmic bonds, there is tendency toward activity —
of the mind, the speech and the body. Due to this tendency, there
are vibrations in the space-points of the soul, and these
vibrations set into motion the air in the body. Due to movement
of this air, different parts of the body-machine start performing
their respective functions.




Verse 149

TAMTE geeRH ot s & SedT M -

The dispositions of attachment (raga), etc.,
are also the causes of bondage (bandha) -

2 wgfeaau g faaued &wRuT wivE |
afg fo o e afamare o asgEta 1kl

BAveIdfaehedl SEfaehcud Ul qTUTad |
AIAT = TEMSTEETANETE T e 1L%R1

ey - [ wqfasheu: 3 ] (FAMeAER) 9R YHR & 2q

[ sufaeheaed RO ] 378 TR & FHAl % &R [ Wivtaq ] 8
™ €, [ e =] 59 off [wnea: ] (S &) e
FRO T, [ O A9 ] TR & 19 | [F seEw ] (Sha
T ) T de 2

Four causes have been mentioned for bondage of the
eight kinds of karmas. These four causes are due to the
soul’s dispositions of attachment, etc. Without such
dispositions, the soul does not get into bondage (bandha).

EXPLANATORY NOTE

The Scripture outlines four causes — wrong-belief (mithyadarsana),
non-abstinence (avirati), passions (kasaya) and activities (yoga) — for
bondage (bandha) of the eight kinds of karmas. Now, these four causes
arise due to the soul’s dispositions of attachment, etc. Without such
dispositions, the soul does not get into bondage with the karmas. Mere
presence of the karmic-molecules (pudgala) of wrong-belief
(mithyadarsana), non-abstinence (avirati), passions (kasaya) and
activities (yoga), does not result in bondage of the soul. The soul’s
dispositions of attachment, etc., are the real cause of bondage
(bandha).
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Belief in substances ascertained as these are is right faith (samyag-
darsana). Wrong-belief (mithyadarsana) is the opposite of right faith
(samyagdarsana).

Abstinence (virati) is desisting from injury (himsa). Non-abstinence
(avirati) must he understood to be the opposite of abstinence. Non-
abstinence (avirati) is of twelve kinds, relating to the six classes of
embodied souls or beings, and the six senses, mind included. The six
types of living beings are the five kinds of immobile beings, namely,
earth-bodied, water-bodied, fire-bodied, air-bodied and plant-bodied,
and the mobile beings.

There are four primary passions (kasaya) — anger (krodha), pride
(mana), deceitfulness (maya) and greed (lobha). These become sixteen
after accounting for their subdivisions. The sixteen passions (kasaya)
and the nine quasi-passions (nokasaya), together, constitute twenty-
five passions.

Activities (yoga) are three: bodily activity (kayayoga), mental activity
(manoyoga) and speech activity (vacanayoga).

Acarya Kundakunda’s Pravacanasara:
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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.
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Verse 150-151

Hrer uere

The Liberation (moksa)
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With no fresh bondage of material-karmas, the soul
attains psychic-liberation (bhava-moksa) —
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In the absence of the cause (hetu) of bondage (bandha)
[delusion (moha), attachment (raga) and aversion
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(dvesa)], the knowledgeable-soul (jriani), as a rule, is
shielded from the influx (asrava) of karmas, and in the
absence of the influx (asrava), (fresh) karmas do not bind
with it. With the absence of karmas, the soul (atma)
becomes all-knowing (sarvajria) and the three-worlds
reflect in it. It becomes sense-indepenent (atindriya),
free-from-obstructions (avyabadha), and enjoys infinite-
bliss (ananta-sukha).

EXPLANATORY NOTE

The verse describes the psychic-liberation (bhava-moksa), the cause of
dravya-liberation (dravya-moksa).

The cause of the influx (of karmas) is the soul’s disposition (bhava) due
to delusion (moha), attachment (raga) and aversion (dvesa). The
knowledgeable-soul (jriani), as a rule, is shielded from such
dispositions and, therefore, from the influx (of karmas). When there is
no influx, the fresh karmas do not bind with the soul. With the absence
of karmas, the soul becomes all-knowing (sarvajria) and all-perceiving
(sarvadarsi). It then enjoys infinite-bliss (ananta-sukha) that is free-
from-obstructions (avyabadha) and sense-indepenent (atindriya).
This state of the soul (atma) is psychic-liberation (bhava-moksa).
Knowledge-activity takes two forms: the activity of knowing -
Jjnaptikriya, and the activity of transformation-by-the-known -
Jjneyarthaparinamanakriya. The activity of knowing — jriaptikriya —
knows without attachment (raga) and aversion (dvesa). The activity of
transformation-by-the-known — jrieyarthaparinamanakriya — 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 — jrieyarthaparinamanakriya — causes
the bondage of karma.!

1. see Vijay K. Jain (2018), Acarya Kundakunda’s Pravacanasdira —
Essence of the Doctrine, p. 64-65.
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The knowledgeable-soul (jriani) sees and knows all objects-of-
knowledge (jrieya), but neither accepts nor rejects these objects-of-
knowledge; these do not cause transformations in it. It, therefore,
remains free from the influx (of karmas). In the absence of the influx
(asrava), the (fresh) karmas do not bind with it. With the utter
destruction of the deluding (mohaniya) karmas, the soul becomes
pristine and it attains, for up to one muhirta, the twelfth stage called
ksinakasaya. Immediately after that, knowledge- and perception-
covering karmas and obstructive karmas are simultaneously
destroyed and it attains omniscience (kevalajriana). The soul (atma)
whose pure-consciousness (ananta-caitanya) and infinite-strength
(ananta virya) were hitherto covered attains the state of perfect-
knowledge (kevalajiiana), and perception of unimaginable splendour
and magnificence. This explains psychic-liberation (bhava-moksa).

Acarya Umasvami’s Tattvarthasitra:
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Omniscience or perfect knowledge — kevalajiiana — is attained on
destruction of delusion (moha), and on destruction of
knowledge-covering (jianavarana), perception-covering
(darsanavarana) and obstructive (antaraya) karmas.
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FHFHAY & YA TA-FRI-¥0 & o1 @w Y -
Supreme meditation (dyana) is the cause of
the dissociation (nirjara) of all karmas —
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The ascetic (sadhu) established in own-nature (svabhava)
— the Omniscient Lord (kevali) — owns perfect perception
(darsana) and knowledge (jiana). His (supreme)
meditation (dhyana), rid of all external substances
(dravya), is the cause of dissociation (nirjara) of karmas.

EXPLANATORY NOTE

The Omniscient Lord (kevali) is in the state of psychic-liberation
(bhava-moksa). He does not experience happiness or misery
dependent on the senses (indriya) or the fruition of the karmas. All
substances (dravya) and their modes (paryaya) reflect directly (and
simultaneously) in the perfect-knowledge (kevalajiiana) of the
Omniscient Lord. This is possible because the soul, on destruction of
karmas that hinder its natural power, on its own, attains omniscience
(kevalagjniana) — infinite, indestructible, perfect knowledge — that
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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).

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 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
(jrata) 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).1

The experience of the nature of own soul by own soul, utterly
indifferent to all external objects, is the supreme meditation (dhyana),
the cause of dissociation (nirjara) of karmas.

THARHATY o WEY hT HIT -
The nature of final liberation (dravya-moksa) -
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1. see Vijay K. Jain (2018), Acarya Kundakunda’s Pravacanasara —
Essence of the Doctrine, p. 41.
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The soul (jiva), equipped with the stoppage (samvara),
sheds all karmas. It sheds the feeling-producing
(vedaniya) and the life-determining (ayuh) karmas and
then frees itself from transmigration (samsara, bhava)
[by shedding the physique-making (nama) and the status-
determining (gotra) karmas]. This is the attainment of
liberation (moksa).

EXPLANATORY NOTE

The soul (jiva) in the state of psychic-liberation (bhava-moksa) is
equipped with supreme stoppage (samvara) and as such there is the
absence of the cause of bondage. Due to the supreme meditation
(dhyana) of such a soul, the shedding (nirjara) of the still-remaining,
non-destructive (aghati) karmas — feeling-producing (vedaniya), life-
determining (ayuh), physique-making (nama) and status-determining
(gotra)—takes place.

The ‘Tattvarthastutra’, sitra 9-29, mentions that the last two kinds of
meditation — the virtuous (dharmya) and the pure (Sukla) — are the
causes of liberation. Sitra 9-37, mentions that the first two types of
pure meditation — sukladhyana — are attained by the saints who know
the Scripture — piirvavid or Srutakevali. Sutra 9-38, mentions that the
last two types of pure meditation — Sukladhyana — arise in the
Omniscient (kevali).

Acarya Pajyapada in ‘Sarvarthasiddhi’ (p. 360-361) explains how the
Omniscient (kevali) embraces the last two types of pure meditation —
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Verse 153
Sukladhyana:

The pure soul of the Tirthankara or other Omniscient (kevali) shines
like the sun coming out of the clouds. It is worthy to be venerated and
worshipped by the lords of the world. And now the Omniscient Lord
moves from place to place preaching the Truth to the world up to a
maximum period of a little less than parvakofi years. When the
duration of his life-determining (ayuh) karma is within one muhirta,
and the feeling-producing (vedaniya), the body-making (nama) and
the status-determining (gotra) karmas are of the same duration, he
gives up entirely the activities of the speech, the mind and the gross
body. Taking help from slight bodily activity, he embraces the third
type of pure meditation of subtle activity — siksmakriyapratipati. In
case the duration of his life-determining (Gyuh) karma is within one
muhirta, but the duration of the feeling-producing (vedaniya), the
body-making (nama) and the status-determining (gotra) karmas is
more, with remarkable exertion, he makes the duration of these three
karmas same as the life-determining (Gyuh) karma. He is endowed
with the wonderful capacity by which stupendous stoppage is affected.
He performs expansion of the soul which is capable of ripening the
karmas very quickly and destroying or reducing these; this is called
kevali-samudghatal. Here he practises comprehensive pervasion in
the form of a stick (danda), a door (kapata), an oblong (pratara), and
filling up the universe (lokapurana), in four instants and contracting
to his former size immediately in another four instants. He thus
makes the duration of all the four karmas equal, and through subtle
bodily activity embraces the meditation of subtle activity -
sttksmakriyapratipati. And after that he commences the meditation of

1. ‘kevali-samudghata’: The Omniscient emanates from his body the
spatial units of his soul, without wholly discarding the body, for the
purpose of levelling down the duration of the other three non-destructive
karmas to that of the age-karma. The soul fills up the entire universe and
contracts back to the size of the body in eight instants, just prior to
attaining liberation.
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complete destruction of activity — vyuparatakriyanivarti, also called
samucchinnakriyanivarti. This entails complete destruction of
activity as there is disappearance of respiration and movement and
vibration of the spatial units of the soul, arising from activities (yoga)
of the body, the mind and the speech-organ. In this stage of meditation
there is complete annihilation of influx (@srava) of all kinds of bondage
(of karmas). And in the Omniscient-without-activity — ayogakevalz,
endowed with the capacity of annihilating all karmas, there arise
perfect-conduct (yathakhyata caritra), knowledge (jiiana), and faith
(darsana), which are capable of destroying all kinds of cobwebs of
worldly suffering, and which constitute the immediate cause of
complete emancipation or final liberation. Thus, the saint in the
fourteenth stage burns all karmas with the powerful fire of
concentration, becomes purified like 24-carat gold, freed from dirt and
other alloys, and attains eternal bliss. The two kinds of pure
meditation (Sukladhyana) — stiksmakriyapratipati and vyuparata-
kriyanivarti — cause complete stoppage (samvara) of the new karmas
and also dissociation (nirjara) of the old karmas. (see also
“Tattvarthasiutra’, p. 397-398.)

With utter destruction of all karmas, the soul gets liberated; it attains
liberation (moksa). Liberation implies complete destruction of the
material-karmas (dravyakarma), quasi-karmas (nokarma), and
psychic-karmas (bhavakarma). The worldly soul is with bondage of
karmas; it is thus dependent from a certain point-of-view. The same
soul, on utter destruction of all karmas, becomes independent. This
explains the liberation (moksa) of the soul.
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Brief Explanation of
The Path to Liberation
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The path-to-liberation (moksa-marga) -
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The own-nature (svabhava) of the soul (jiva) is perfect
knowledge (jiana) and perception (darsana); these are
one (ananya) with the soul (jiva). To resolutely establish
the soul in these [perfect knowledge (jnana) and
perception (darsana)], rid of imperfections like
attachment (raga), is conduct (caritra). [This is the path
(marga) to liberation (moksa).]

EXPLANATORY NOTE

Conduct (caritra) is to get established in the own-nature (svabhava) of
the soul (jiva). In reality, the own-nature (svabhava) of the soul (jiva) is
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knowledge (jiiana) and perception (darsana) since these are one
(ananya) with it. Knowledge (jriana) and perception (darsana) are
inseparable from the soul’s attribute of consciousness (cetana). Right
conduct (samyakcaritra) is characterized by right faith (samyag-
darsana) and right knowledge (samyagjnana). It is rid of all
imperfections due to attachment (raga), etc. Such conduct is the path
to liberation.

The worldly souls (jiva) have two kinds of conduct (caritra): 1) based
on the soul itself — svacaritra or svasamaya, and 2) based on the others
— paracaritra or parasamaya. When established in soul’s own nature
of knowledge (jiiana) and perception (darsana), the conduct (caritra)
is based on the soul itself — svacaritra or svasamaya. When conditioned
by the nature of the others, the conduct (caritra) is based on the others
— paracaritra or parasamaya. The conduct (caritra) that is based on
the soul itself — svacaritra or svasamaya — is rid of imperfections like
attachment (raga), and constitutes the real path to liberation (moksa).

Acarya Kundakunda’s Samayasara:
Stret siewuTuTUTfser 9 f& wawe o |
UMTARHUCH(EaE o § W07 TeEde 11g-R-R 1l

St S 35 seH-IE-wife o frem 2, 39 fvem 9 wawE S
AR St S digufess wHTSe o feod €, U WEHEg M|
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& e €, &fivHE [URdH q% Site wWEEd 2

Know that the soul (jiva) that rests on pure faith, knowledge,
and conduct, is certainly the Real Self — svasamaya. The soul
that rests in the space-points (pradesa) of the karmic matter is
to be known as other than the Real Self — parasamaya.

Note: The souls that rest on the pure self are called the Real Self. Only
the Arhat and the Siddha are the Real Self. All other souls, up to the

spiritual stage of ‘destroyed delusion’ (ksinamoha) are other than the
Real Self.
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Verse 1564-155

Acarya Kundakunda’s Pravacanasara:
Husite fureamul caruauEREfaeafE |
STt SIfTar SHUTUITUTHRTOTIET 112 -§ 1|

it i SIFGAOT & SRl W Higl Wiw gl 1 e =i 6?2
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Tt <@, ATt 9 qel WY o Al st §9a "igdl

The soul attains liberation (nirvana, moksa) by virtue of conduct
(caritra), characterized by right faith (samyagdarsana) and right
knowledge (samyagjiiana). The path to liberation is
accompanied by the glory of the lords of the heavenly devas
(kalpavast deva), other devas (bhavanavasi, vyantara and
Jyotiska deva), and humans.

AT & I[g WIS T TEUT i | AT AT &1 BT & -

Conduct based on the own-nature of the soul
leads to the destruction of karmas —

Sial WEafuTEEl SIfUTHEiuusseie uiaHst |
Wi /U & THE TeNTHlE wEHTEr IRuk |l

Siter: @vTatE: ey wWEEd: |
afe /Hd Wk TUE TUETd wUsFET 14k I

st - [ Sita: | S [ wwrateEa: ] (5o9-37ian )W)
@aEtEd B W A [ et g wana: | Ak st
- S B d e B [afg ] afk 9w [ wne RmEd |
(fraa vt @ ofofia eeR) Ema &t & € df

[ sruierere ] FHa ¥ [ guEfa ] g2l 2
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The soul (jiva), from the point-of-view of the substance —
dravyarthika naya - is established in its own-nature
(svabhava) [of perfect knowledge (jiana) and perception
(darsana)]. If it exhibits qualities (guna) and modes
(paryaya) that are not in tune with its own-nature
(svabhava), it is ‘parasamaya’ — conduct (caritra) based
on the other. If the same soul turns to ‘svasamaya’ —
conduct (caritra) based on the soul itself — it gets freed
from the karmic bondage.

EXPLANATORY NOTE

In this verse, the path to liberation has been shown as freeing the soul
from the karmic bondage by adopting conduct (caritra) based on the
own-nature (svabhava) of the soul — svasamaya. To get to this stage,
conduct (caritra) based on the other — parasamaya — has to be
discarded. The worldly soul (jiva), from the point-of-view of the
substance — dravyarthika naya — is established in its own-nature
(svabhava) of perfect knowledge (jiiana) and perception (darsana).
However, due to beginningless rise of the deluding (mohaniya) karmas
it undergoes transformations; its cognition (upayoga) turns into
impure-cognition (asuddhopayoga). It adopts conduct (caritra) based
on the other — parasamaya - and lives with unnatural (vibhava)
qualities (guna), like the sensory-knowledge (matijiana), and modes
(paryaya), like the human-being (manusya) and the infernal-being
(naraka). When the same soul (jiva) gets rid of transformations due to
the deluding (mohaniya) karmas, its cognition (upayoga) turns into
pure-cognition (Suddhopayoga). It then adopts conduct (caritra) based
on the own-nature (svabhava) of the soul - svasamaya or svacaritra.

Thus, when the soul (jiva), on getting the light of right-knowledge
(samyagjniana), discards conduct (caritra) based on the other -
parasamaya — and adopts conduct (caritra) based on the own-nature
(svabhava) of the soul — svasamaya or svacaritra — it certainly gets
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Verse 155-156

freed from the karmic bondage. The conduct (caritra) which
establishes the soul in its own-nature (svabhava) — svasamaya or
svacaritra —is the real path to liberation.

T TEUT HIA oA ol S{TEOT -

The conduct (caritra) based on the
others (paracaritra or parasamaya) -

S W ¥E IR (N7 HUTle Al 9F |
W WEfEugt WeREert gafg Siar 1gus

q: UgA JIHWYIH AT Sfa Afg Waw |
H WHANAYY: WARAel Wafd Sfe: 1R4E |l
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T fed) o [ Weidaer: Jafa ] 9=iia &1 ST=Ro i ol
el 2l

The soul (jiva) that entertains auspicious (Subha) or
inauspicious (asubha) dispositions (bhava) due to
attachment (raga) is devoid of the conduct (caritra) based
on the own-nature (svabhava) of the soul - svasamaya or
svacaritra. Such a soul exhibits conduct (caritra) based
on the others — paracaritra or parasamaya.
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EXPLANATORY NOTE

When on rise of the deluding (mohaniya) karmas the soul adopts
cognition (upayoga) that is tinged with attachment (raga), it
entertains dispositions (bhava) toward other substances that are
either auspicious (Subha) or inauspicious (aSubha). Such a soul is said
to be devoid of the conduct (caritra) based on the own-nature
(svabhava) of the soul — svasamaya or svacaritra. The reason is that
the conduct (caritra) based on the pure-soul-substance (svadravya) —
pure-cognition (Suddhopayoga) — is svasamaya or svacaritra, and the
conduct based on the other substance (paradravya) — cognition
(upayoga) tinged with attachment (ragae) - is paracaritra or
parasamaya.

Acarya Pajyapada’s Istopadesa:

A HeAd Sid: @RAT T SRAT |
qTETEdYIeH iae fafe=aem 18

%0 W, AHA-EiEd Sig sear € 3 qHar-ed Sita ged e 2
T W UHR ¥, R 99 & @Y, e @&w &1 & fa=ed
x|

The soul that entertains infatuation (mamatva) with the outside
objects gets into bondage of karmas and the soul that entertains
no such infatuation is freed from bondage. Try persistently,
therefore, to renounce all infatuation.
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Verse 157

TR SR e | Hiemnt Tl § -

The conduct based on the others
does not constitute the path to liberation —

AT ST YUUT AT o1 STOI0TE JTS0T |
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The Omniscient Lords have expounded that the
disposition (bhava) that causes the influx (asrava) of
either merit (punya) or demerit (papa), makes the soul
(jiva) ‘paracaritra’, i.e., with conduct (caritra) based on
the others.

EXPLANATORY NOTE

Certainly, the soul (jiva) when tinged with auspicious (Subha)
disposition (bhava) has the influx of merit (punya), and when tinged
with inauspicious (asubha) disposition (bhava), of demerit (papa). The
disposition (bhava) that is the cause of the influx of merit (punya) or
demerit (papa) makes the soul (jiva) ‘paracaritra’, i.e., with conduct
(caritra) based on the others. This has been said by the Omniscient
Lords. The inference is that the conduct (caritra) based on the others —
paracaritra—is the path to bondage (bandha), not to liberation.
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AT T80T i 9T ol &ET -

The conduct (caritra) based on the own-nature of
the soul (svacaritra or svasamaya) -

S HeAGETHeRRl UTUUTHUN (WU FETA0T |
STuTfe uEEte forae O |meE =rfe Siar nguell
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The soul (jiva) that is rid of all attachment-to-possession,
adopts concentration of the mind, and steadfastly knows
and sees the nature (svabhava) of own-soul (atma), has
conduct (caritra) based on the own-nature (svabhava) of
the soul - svasamaya or svacaritra.

EXPLANATORY NOTE

Certainly, the soul (jiva) with pure-cognition (Suddhopayoga)
disengages from all possessions. The mind, being disengaged from all
external substances, concentrates on own-soul (atma). It steadfastly
knows and sees own-soul (atma) as of the nature of knowledge (jiana)
and perception (darsana).

Such a soul (jiva), certainly, is wth conduct (caritra) based on the own-
nature (svabhava) of the soul — svasamaya or svacaritra. To engage in
own-soul through own-soulis ‘svacaritra’.
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Verse 158
Acarya Pajyapada’s Istopadesa:
I FUTITHHGRIEA dd: |
AT, EARGTA-ETA Teeray 1Rz

T i THE 9 3 &l oW ° W e weR-gha se-Te
1 A T, UE GEY S § € feerd e i e € g e

The man who has overpowered his senses through the fire of
concentration of the mind should, seated in his own Self,
contemplate on the Self, through the medium of the Self.

Acarya Pajyapada’s Samadhitantram:
Td el sfgdie eg-aeorTd: |
T INT: T Y OaTer: 191

3 Se SH arel A0 & STIER aend-am=s g=1 ygfd &l &
F T g9 gl f quicen Big <1 =mfed| I/ -

TR &9 ¥ ST TeI0] arel an - @&y § faa-fayg
AYUHS THTY & &Y | HCH % WEY H YHE T

As explained subsequently, first shun all talk with external
entities, then completely shun internal communication (mental
deliberation). This yoga (getting rid of all external and internal
communication) is, in essence, the illuminator of the pure-soul
(paramatma,).

Acarya Nemicandra’s Dravyasamgraha:
SfEe AR RERIET TahRuTHuTEg |

e & T 9w wmera s

M Sl % HER % RO ol T S % 0T S s 3R
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MR fomanetl @1 Y 2, o' SifsH= 39 g w8l gen I
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Lord Jina has proclaimed that, from the real point-of-view,
stoppage of all activities, external and internal, undertaken by a
knowledgeable soul to attain liberation is Right Conduct.

IG-FART qafq &1 @®y -
The pure-conduct (svacaritra) that is
the own-nature of the soul -

wE =Rfe 9 | S W WHIeRgauT |
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The soul (jiva) that is rid of the disposition (bhava) of
infatuation toward all external objects and holds that
these divisions — knowledge (jriana) and perception
(darsana) — are one with own-soul (atma), is with conduct
(caritra) that is called ‘svacaritra’.
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Verse 159

EXPLANATORY NOTE

The advanced-ascetic (yogi) is rid of the desire for the objects of the
senses, and renounces infatuation toward all external objects; he does
not have the dispositions of ownership (apanatva), acquisition
(upadeyabuddhi), dependence (alambanabuddhi) and aspiration
(dhyeyabuddhi) toward external objects. Earlier, he used to think that
heis the knower (jriata) and the seer (drsta), but now he has renounced
all inquisitiveness and has become one with the soul (aGtma) whose
nature is infinite-knowledge and bliss. Such a ‘yogi’ observes conduct
(caritra)—called ‘svacaritra’—that is rid-of-attachment (vitaraga) and
ever-blissful; he does not differentiate between life and death, gain
and loss, happiness and misery, praise and censure, etc.

Acarya Kundakunda’s Pravacanasara:

- PP,
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Tl e | o weM ® 9 I 9O wgH % Wl g OHE
e ol €, @ SR 3@ 36 fod §EE ®, 99 iR
fI-<ieRe 31 S | F9H €, el SR | SHe ford weE ©
AN FIOTHROT SR WO - A g W FEE 2

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 (samyabhava)].
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Ty HIemrt o1 WAy O’ HIGTHR -

The empirical (vyavahara) path to liberation -
ﬁ * * * * l
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Right-perception (samyaktva, samyagdarsana) is to have
belief in the six substances (dravya), like the medium-of-
motion (dharma); the knowledge of the Scripture
(agama) comprising eleven arnga and fourteen pirva is
right-knowledge (samyagjiiana); and exertion toward
austerities (tapa) is right-conduct (samyakcaritra). These
constitute the empirical (vyavahara) path to liberation
(moksa).

EXPLANATORY NOTE

Right-perception (samyaktva, samyagdarsana) and right-knowledge
(samyagjnana) are to have belief in and knowledge of, respectively, the
six substances (dravya) and nine objects (padartha) as these have been
expounded by the Omniscient Lord (sarvajria). These objects-of-
knowledge (jrieya) are the subject matter of the Scripture (agama)
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Verse 160

comprising eleven anga and fourteen parva. Both, the ascetic
(sramana) and the householder (sravaka), have similar right-
perception (samyaktva, samyagdarsana) and right-knowledge
(samyagjnana). However, there is difference between the two in
respect of right-conduct (samyakcaritra). The Scripture, like the
‘Acarasara’, outlines specific and rigorous rules of conduct for the
ascetic (Sramana) who may be in the sixth (pramattasamyata) or the
seventh (apramattasamyata) stages of spiritual-development
(gunasthana). It comprises five major-vows (mahavrata), five
regulations (samiti), three controls (gupti) and six essentials
(@vasyaka), etc. The Scripture, like the ‘Upaskadhyayana’, outlines
different rules of conduct for the householder (sravaka) in the fifth
(samyatasamyata) stage of spiritual-development (gunasthana). It has
eleven stages (pratima) and the rules of conduct comprise giving of gift
(dana), observing minor and supplementary vows (Sila), adoration
(ptija) of the five supreme-beings, fasting (upavasa), etc. These are the
marks of the empirical (vyavahara) path to liberation (moksa).

The empirical (vyavahara) path to liberation (moksa) is dependent on
transformations in the self and in others. The means (sadhana) and
the goal (sadhya) are different and its knowledge is acquired through
empirical (vyavahdra) means. Just as in order to extract gold from the
gold-rock — ‘kanakapasana’ — fire is the external means (sadhana),
similarly, the empirical (vyavahara) path to liberation (moksa) is the
external means for arriving at the real (niscaya) path to liberation
(moksa). The potential (bhavya) soul (jiva) that follows the real
(niscaya) path to liberation (moksa) puts aside all external means
(sadhana) and goals (sadhya); it perceives, knows and experiences just
the pure soul-substance (atmatattva).

Acarya Umasvami’s Tattvarthasitra:

ARAEIAATTETRATIOT HIATT: Ng-¢ N

FERyH, TR SR e, A Aoy Hier w1 A g,
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306

Right faith (samyagdarsana), right knowledge (samyagjnana),
and right conduct (samyakcaritra), together, constitute the path
to liberation — moksamarga.

AT Tg™ TSI 11221

H-30 &Y &% AR TSIl 1 S AGH eldl 8 o8 Wy
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Belief in substances, ascertained as these are, is right faith
(samyagdarsana).

Acarya Amrtacandra’s Purusarthasiddhyupaya:
TR HeHr gw: |
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Right faith (samyagdarsana), right knowledge (samyagjriana),
and right conduct (samyakcaritra), together, constitute the path
to liberation. This threefold path, understood from both
viewpoints, empirical (vyavahdara) and transcendental (niscaya),
leads the soul to the Supreme Status.




Verse 161

FEER Nt & remey | v diemnt o1 e -

From the empirical (vyavahara) to the
real (niscaya) path to liberation -
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The soul (atma) that becomes one with the trio of right-
perception (samyaktva, samyagdarsana), right-knowledge
(samyagjnana), and right-conduct (samyakcaritra), which
does not perform any activity and does not give up
anything, is the path to liberation (moksa) from the real
point-of-view (niscaya naya).

EXPLANATORY NOTE

From the real point-of-view (niscaya naya), the soul (atma) itself,
when established in the trio of right-perception (samyaktva,
samyagdarsana), right-knowledge (samyagjriana), and right-conduct
(samyakcaritra), is the real (niscaya) path to liberation (moksa). It
does not perform activities, like anger (krodha), and does not give up
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what it inherently holds — knowledge (jiana) and perception
(darsana). From the real point-of-view (niscaya naya), undivided
interest (ruct) in own-soul is right-perception (samyaktva, samyag-
darsana), knowledge of own-soul is right-knowledge (samyagjriana),
and unwavering experience (anubhiiti) of own-soul is right-conduct
(samyakcaritra). These three — the indiscrete Three-Jewels (abheda
ratnatraya)— constitute the real (niscaya) path to liberation (moksa).

The worthy (bhavya) soul, treading the path to liberation, first
practices the empirical (vyavahara) path represented by the discrete
Three-Jewels (bheda ratnatraya). The empirical (vyavahara) path is
the means (sadhana) to ascend the stages of spiritual-development
(gunasthana) till the soul (a@tma) reaches the stage where it is able to
attain the state of indestructible bliss. The soul (atma) gets
transformed into the indiscrete Three-Jewels (abheda ratnatraya).
The distinction between the means (sadhana) and the goal (sadhya)
vanishes and the soul (atma) becomes the path to liberation (moksa).

Acarya Kundakunda’s Niyamasara:
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The knowing Self — jiiani — meditates thus: “I” am that which
does not give up own-nature, does not take in even an iota of
anything external, and is (just) all-knowing and all-perceiving.

Acarya Pajyapada’s Samadhitantram:
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The one who does not take in that which is not worthy to hold,
does not give up that which it inherently holds, and knows
completely all substances, is the real ‘Self’, to be experienced by
the Self.

Acdarya Nemicandra’s Dravyasamgraha:
TAUTE UT 933 W07 AT UUEaAfig |
AT afaangen gifg g HieRged sl 3MET 8ol
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The ‘Three Jewels’ — ratnatraya — of Right Faith, Right
Knowledge, and Right Conduct exist only in the soul and not in
any other substance (dravya). Hence, the soul itself, having this
attribute of ratnatraya, is the real cause of liberation.
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T o ATRA-FAE-C9IT AT THI -
The soul (atma) itself is
conduct-knowledge-perception -
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The soul (atma) that, through the soul, perceives the
soul, knows the soul, and experiences the soul — as one
(ananya) with the soul — that soul (atma), certainly,
attains the nature of right-perception (samyaktva,
samyagdarsana), right-knowledge (samyagjriana), and
right-conduct (samyakcaritra).

EXPLANATORY NOTE

The real (niscaya) path to liberation is the ‘pure’ (suddha) and
‘inseparable’ (abheda) ‘Three Jewels’ (ratnatraya). The ‘Three
Jewels’ (ratnatraya) — right-perception (samyaktva, samyagdarsana),
right-knowledge (samyagjriana), and right-conduct (samyakcaritra) —
are not distinguished from the soul (atma). There is inseparable
oneness in terms of space-points (pradesa) between the quality (guna)
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Verse 162-163

and the possessor-of-quality (guni). The soul, established in the soul,
itself becomes conduct (caritra), knowledge (jriana) and perception
(darsana). In other words, the soul is of the nature of conduct (caritra),
knowledge (jiiana) and perception (darsana,).

In order to explain these three to the worthy souls treading the path to
liberation, from the empirical (vyavahara) point-of-view, these are
separated and described individually with their marks (laksana).

Acarya Kundakunda’s Niyamasara:
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He, who meditates on the soul (atma) renouncing all speech-
activity — auspicious (Subha) and inauspicious (aSubha) — and
also dispositions of attachment (raga), etc., as a rule, attains the
indispensable ‘niyama’, or, the ‘Three Jewels’ (ratnatraya).

[d GOWT Siel o Wemnt @t aradr s e -

Not all worldly souls are eligible to
tread the path to liberation -
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The potential (bhavya) soul (jiva) knows that the
omniscience (kevalajiana) knows all and sees all through
own-soul (atma) and, through the same soul (atma),

enjoys happiness. The non-potential (abhavya) soul (jiva)
does not have such faith (sraddha).

EXPLANATORY NOTE

The verse rules out the attainment of liberation (moksa) by all souls.
The real cause of happiness is the non-perversion of the own-nature
(svabhava) of the soul (a@tma). The own-nature (svabhava) of the soul
(atma) is knowledge (jiiana) and perception (darsana). When these are
challenged, the own-nature (svabhava) of the soul gets perverted.
Liberation means the absence of perversion. With the absence of
perversion in the state of liberation (moksa), the soul enjoys ineffable,
indestructible and unwavering happiness. The potential (bhavya) soul
(jiva) knows this and engenders such disposition (bhdava); it only is
worthy of attaining liberation (moksa). The non-potential (abhavya)
soul (jiva) does not engender such disposition (bhava); it, therefore, is
not worthy of attaining liberation (moksa).

The verse expounds that not all worldly souls (jiva) are worthy of
attaining liberation (moksa).
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Verse 164
U E9iF-AA-ST &1 o SeRau -
The ‘Three Jewels’ cause bondage and
also lead to liberation -
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The ascetics (sSramana, sadhu) have said that perception
(darsana), knowledge (jiiana) and conduct (caritra) are
the path to liberation (moksa). However, these cause
bondage (bandha), and also lead to liberation (moksa).

EXPLANATORY NOTE

When the ‘Three Jewels’ of perception (darsana), knowledge (jrana)
and conduct (caritra) are in association with the conduct based on the
others—paracaritra or parasamaya —these cause bondage (bandha). It
is like the clarified butter (ghee), though itself cool by nature, attains
the nature of burning when in association with the fire that is opposite
in nature. In the same way, though the ‘Three Jewels’ are the cause of
liberation but become the cause of bondage when tainted with
auspicious (Subha) dispositions (bhava) - ‘paracaritra’.

The clarified butter (ghee) regains its cool nature when separated from
the fire. Similarly, the ‘“Three Jewels’ become the direct cause of
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liberation when rid of the auspicious (Subha) dispositions (bhava) —
‘paracaritra’. It is for this reason that the conduct known as
‘svacaritra’ — to engage in own-soul through own-soul - is the direct
cause of liberation (moksa).
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Acarya Amrtacandra’s Purusarthasiddhyupaya:
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The bondage of karmas that takes place to those who partially
nurture the ‘Three Jewels’ (ratnatraya) of right faith, right
knowledge, and right conduct is due to the obstructive passions
like attachment and aversion. The ‘Three Jewels’ certainly lead
to liberation, and not to bondage.
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The ‘Three Jewels’ (ratnatraya) of right faith, knowledge and
conduct certainly lead to liberation, and not to any other state of
existence. Due to the soul’s guilt (aparadha) of getting involved
in virtuous dispositions (subhopayoga), bondage of virtuous
karmas takes place.




Verse 165

G&H {ud ol WEU -
The soul that believes that devotion to the Arhat, etc.,
provides release from misery is ‘parasamaya’ -
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If some knowledgeable-man (jriant), due to ignorance —
believes that stainless devotion (to the Arhat, ete.) —
suddha-samprayoga — is the cause of liberation from
misery (duhkha), he exhibits conduct based on the others
— paracaritra or parasamaya.

EXPLANATORY NOTE

The knowledgeable-man (jiani), sometimes, due to rise of nescience,
believes that devotion to the supreme souls — like the Arhat and the
advanced ascetics (sadhu) — provides release from misery (duhkha).
His enterprise based on such belief is called ‘Suddha-samprayoga’. At
that time he becomes ‘parasamaya’.

Ifthe same man wishes to get established in the uncontaminated pure-
soul but is unable to observe absolute equanimity and supreme
restraint (samyama), to escape from impure transformations, like
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anger (krodha), he engages in devotion to the supreme souls, like the
Arhat and the advanced ascetics (sadhu). He becomes a right-believer-
with-attachment (saraga samyagdrsti) and his conduct, at that time,
is based on the others — parasamaya. When such a worthy and
knowledgeable-man (jiiani) is called ‘parasamaya’, will the man
whose conduct is tainted black by the dirt of attachment (raga), etc.,
not be called ‘parasamaya’?

Acarya Kundakunda’s Pravacanasara:

INEAIEH V=T TeDeIeT YUy |
farsife Sife |THUoT |1 GEs[ar 9 SiRaEr 13-%E |0

S gfa-sraeen W orddifE TeuaAlAl o SR SR WA o
ST WEY & IS i ¥ fifa stufq g we W e
T2 | AR B €, SH W Yo df o7 R I
MR &1 99 2t 2l

The course of conduct for the ascetic (muni, sSramana) engaged
in auspicious-cognition (Subhopayoga) consists in devotion
(bhakti) to the Arhat, ete. (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 ascetic (muni, sramana) 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 the 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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Verse 166
U5 HuE H wefod seRdu -
From a certain point-of-view, devotion to the Arhat, etc.,
is the cause of bondage -
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The soul (jiva) with devotion to the Arhat, the Siddha,
their idols (pratima), the Scripture (agama, Sastra), the
congregation of ascetics (munigana), and the knowledge
(jnana), gets bound with excessive merit (punya). The
fact is that it (such devotion) does not destroy the
karmas.

EXPLANATORY NOTE

The soul (jiva) with devotion to the Arhat, etc., although with
‘Suddha-samprayoga’, but being stained with auspicious (Subha)
attachment (raga) is with auspicious-cognition (Subhopayoga). 1t is
the cause of the bondage of excessive meritorious karmas. As a
corollary, it does not cause the destruction of all karmas and, hence,
cannot attain liberation (moksa). Even the slightest of attachment
(raga), albeit auspicious (Subha), needs to be given up.
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Acarya Kundakunda’s Samayasara:
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Just as the shackle, whether made of gold or iron, confines a
man, similarly the karma, whether auspicious (Subha) or
inauspicious (asubha), binds the soul (jiva) — both kinds of
karmas are bondage.

IETET ot ITTefee H T BT 3 -
Attachment (raga) hinders the attainment of
pure soul-substance -
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Verse 167-168

The one who engenders in his heart even an iota of
attachment (raga) for the other-substance (paradravya),
although he may have known the entire Scripture, he
does not know the own-soul-substance — ‘svasamaya’.

EXPLANATORY NOTE

The one whose heart has even an iota of attachment (raga), although
he may have known the entire Scripture, does not experience the pure,
own-soul-substance that is utterly without-attachment.

The logical sequence is that first the attachment (raga) for the objects
of the senses must be given up, then, as the ‘yogi’ ascends the stages of
spiritual-development (gunasthana), he establishes himself in the
pure-soul (Suddhatma). At this stage, the attachment (raga) even for
the Arhat, ete. is given up.

TN SY-URRT i equr -

Attachment (raga) must result in bondage of karmas —
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For the one who (due to attachment, etc.) cannot control
the wavering of his mind it is not possible to keep own-
soul in its unalloyed state. He does not keep at bay the
auspicious (Subha) and inauspicious (aSubha) karmas.

EXPLANATORY NOTE

In this world (loka), devotion even to the Arhat, etc., is not without the
disposition (bhava) of attachment (raga), however miniscule. The soul
(atma), stained with attachment (raga), cannot remain aloof from
mental-inquisitiveness. The auspicious (Subha) and inauspicious
(asubha) karmas cannot remain at bay from such a soul (atma). The
fundamental cause of continued worldly existence is the wavering of
the mind due to attachment (raga), etc.
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Observe complete detachment and
indifference toward everything external —
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Verse 169

Therefore, the soul (jiva) that aims at liberation (moksa),
observing detachment (nihsanga)! and indifference
(nirmama)2 toward everything external, does devotion
(bhakti) to the Siddha. This way, it attains the state of
liberation (moksa).

EXPLANATORY NOTE

Association of the soul (jiva) with attachment (raga) causes mental-
inquisitiveness; mental-inquisitiveness is the cause of bondage of
karmas. Therefore, the soul (jiva) that aims at liberation (moksa) must
completely get rid of attachment (raga). With complete destruction of
attachment (raga), the soul is able to observe detachment (nihsanga)
and indifference (nirmama) toward everything external. Such a soul,
through observance of holy devotion (bhakti) to the Siddha, gets
established in the tranquil and pure own-soul-substance (Suddhatma-
dravya). It becomes ‘svasamaya’. As it gets completely rid of karmas, it
attains liberation (moksa).

Acarya Pajyapada’s Samadhitantram:
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1. Detachment (nihsarnga) is the opposite of ‘sense-of-mine’ (mamakara) —
‘This body is mine.’

2. Indifference (nirmama) is the opposite of ‘self-consciousness’
(ahamkara) — ‘I am the king.’
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I make obeisance to the Siddha (the liberated soul),
characterized by indestructible and infinite knowledge, who has
known the (substance of) soul (atma, jiva) as nothing but the
soul, and the non-soul (like the matter — anatma, ajiva) as
utterly distinct from the soul.

O FEy WEI-Ygia ot TTORT ¥ HieT @ eq -
Devotion toward the Siddha is the cause of
liberation, conventionally -
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The soul (jiva) that, although equipped with restraint
(samyama) and austerities (fapa), has inclination toward
the nine objects (padartha, bhava) and the Tirthankara,
and interest in the aphorisms (siitra) of the Scripture
(agama), is far away from liberation (moksa).
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Verse 170

EXPLANATORY NOTE

The worthy ascetic (Sramana, muni) is equipped with great restraint
(samyama) and observes excellent austerities (tapa), external and
internal. However, when, due to lack of extraordinary strength of the
body, he is not able to stay in the soul-nature (atmasvabhava) for long,
he gets inclined toward the Scripture (Ggama) that expounds the nine
objects (padartha) and contains the life-stories of exalted souls of the
Tirthankara, and other personages (Salaka purusa). Due to great
restraint (samyama) and excellent austerities (fapa) he certainly
breaks himself away from the cycle of transmigration, but not being in
possession of the body with extraordinary strength he is not able to
annihilate all karmas in this life itself. He is reborn as a heavenly-
being (vaimanika deva) with great splendour and divine accomplish-
ments (rddhi). Not swayed by this great splendour, he spends time in
attending the majestic-pavilions (samavasarana) of the existing
Tirthankara in the five Videha regions, and makes obeisance to the
supremely knowledgeable ‘ganadhara’ devas. He does not leave the
attributes of the householder (sravaka) in the fourth stage of spiritual-
development (gunasthana) — ‘asamyatasamyagdrsti’. After thus
spending long period of time as a celestial-being (deva) he is born again
as a human-being (manusya) with unimaginable splendour, like that
of the king-of-kings (cakravarti). Because of the noble observations
(bhavana) of his earlier incarnation as an ascetic (Sramana, muni), he
does not get attached to the newly-acquired splendours and, at an
appropriate time, adopts the noblest of pursuits, the Jaina-ordination
(jinadiksa). Due to observance of the supreme meditation (samadhi),
he now attains liberation (moksa).

Acdarya Samantabhadra’s Ratnakarandaka-sravakdacara:
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The worthy (bhavya) devotee of Lord Jina attains the supreme
glory and knowledge appertaining to the lord of the devas, the
divine ‘cakraratna’ of the king-of-kings (cakravarti) in front of
whom the crowned kings must bow down, the divine wheel of
dharma (dharmacakra) of the Tirthankara, and finally,
liberation (moksa).

I eRdarfe W ufe o o9 & 9% IH 99 ¥ W @ &l urer © -
Devotion to the Arhat, etc., does not lead
to liberation in the same birth —
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Verse 171

The soul (jiva) which, with devotion to the Arhat, the
Siddha, their idols (pratima) and the Scripture (agama,
sastra, jinavani), observes supreme-restraint (parama
samyama) and performs austerities (tapa), goes to the
celestial-world (devaloka).

EXPLANATORY NOTE

The verse highlights that activities like devotion to the Arhat are a
kind of obstruction to the direct (saksat) path to liberation. Such
devotion is minute attachment (raga), though auspicious (Subha). The
soul (jiva) with such devotion certainly gets soiled with karmas and
becomes incapable of attaining liberation (moksa) in the present life,
notwithstanding the supreme-restraint (parama samyama) and the
austerities (tapa). It attains rebirth as a celestial-being (deva) with
abundance of the pleasures of the senses. This rebirth is an obstruc-
tion (antaraya)in the direct (saksat) path to liberation (moksa).

It would attain liberation (moksa) in another birth as a human-being
(manusya), after getting established in the pure-soul-substance
(Suddhatmatattva).
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To be without-attachment (vitaraga) is
the direct path to to liberation -
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Therefore, O liberation (moksa) seeking soul! Do not
entertain even the slightest of attachment (raga) for any
object. This way, the potential (bhavya) soul (jiva)
becomes without-attachment (vitaraga) and crosses the
ocean of worldly-existence (samsara).

EXPLANATORY NOTE

This Scripture (Sastra) expounds the direct (saksat) path to liberation
(moksa) which consists in non-flickering light of consciousness that is
utterly-untainted (nirupadhi) and without-attachment (vitaraga).
Therefore, for the attainment of the infinte attributes of liberation,
including infinite-knowledge (kevalajriana), the potential soul (jiva)
treading this path should become ‘samayasara’, i.e., relying on the
soul itself — svasamaya. It should not have attachment (raga) even
toward the Arhat. This state of without-attachment (vitaraga) is the
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Verse 172

sure means of crossing the ocean (sagara) of worldly-existence
(samsara) and of attaining liberation (moksa), marked by attributes
such as infinite-knowledge (kevalajnana). Existence in the ocean
(sagara) of worldly-existence (samsara) is just the opposite of
existence in the eternal state of liberation. The ocean (sagara) of
worldly-existence (samsara) is full of cruel animals in form of birth,
old-age and death, it has brackish water in form of miseries (duhkha),
its strong waves are the desires of the pleasures of the senses and
auspicious (Subha) and inauspicious (asubha) inquisitiveness of the
mind, and the oceanic-fire (badavanala) in form of cravings and
anxiety causes burning from within.

Attainment of the state of without-attachment (vitaraga) is the
essence of this Scripture (sastra). This state is attained by relying on
both points-of-view, the real (niscaya) and the empirical (vyavahara).
When applied in relation to each other, these two points-of-view
become the goal (sadhya) and the achiever (sadhaka) of each other.
Absolutist reliance on any of these cannot provide liberation. This is
explained now.

The real (niscaya) path to liberation consists in realization of the pure
soul-substance that itself is indiscrete Three-Jewels (abheda
ratnatraya) — perception (darsana), knowledge (jiana) and conduct
(caritra). The empirical (vyavahadra) path to liberation consists in the
discrete Three-Jewels (bheda ratnatraya). Some put their faith only on
the empirical (vyavahara) path - auspicious conduct (caritra) —
ignoring altogether the real (niscaya) path. They continue to wander
in worldly-existence (samsara), albeit with some auspicious
interregnums, like birth as a celestial-being (deva). Some though have
faith on the real (niscaya) path but unable to pursue it in letter and
spirit, follow only the auspicious conduct (caritra). They become right-
believers-with-attachment (saraga samyagdrsti) and attain liberation
conventionally.

Those who take recourse to the real (niscaya) path to liberation in an
absolutist manner and not being able to establish themselves in the
state of without-attachment (vitaraga) as required, start criticizing
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and undermining activities — the six essential-duties (Gvasyaka),
including equanimity ‘samayika’, of the ascetic (Sramana), and giving-
of-gift (dana) and adoration (pija) of the supreme-beings, of the
householder (sravaka). Being off-track from both the paths — real
(niscaya) and empirical (vyavahara) - they get themselves bound with
karmas.

However, those who understand the real (niscaya) as well as the
empirical (vyavahara) path to liberation but are not able to follow the
pure conduct as stipulated, engage themselves in auspicious activities
like giving-of-gift (dana) and adoration (pzija) of the supreme-beings.
They attain liberation conventionally.

The two points-of-view, the real (niscaya) and the empirical
(vyavahara), are the objective (sadhya) and the achiever (sadhaka) in
relation to each other. Relying on both points-of-view, the supreme-
ascetic (yogi) reaches the stage of supreme-meditation (parama-
samadhi) that is free from all attachment (raga) and inquisitiveness
(vikalpa). Such supreme-meditation (parama-samadhi) leads to
liberation (moksa).

Acarya Amrtacandra’s Purusarthasiddhyupaya:
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Only the disciple who, after understanding the true nature of
substances from both the transcendental as well as the
empirical points-of-view and becomes unbiased towards any of
these, gets the full benefit of the teachings.
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T AART St YUTAT G ST arelt 39 e shi |HIG -

This indicates the accomplishment of the pledge
made in the beginning -

TEOEUTg YaEuTHo=i{eeur Ham |
afITe TaEuTER deferad g gh 12931

qriguTaTe geaemafamueifaaT 7 |
HiUTd YaeER UTYRaeaE gad 129311

e - [ qaeAwioueieaT AT ] Ya= i qfed 9 gfia
¥ 9 [ Artgwrerrel ] 9 &1 gued & 2q [ TaeTEr ] g
% 9RYd [ deTRaenaug 9aq ] denfaee-uug | 9 [ @ity |
Exal

Moved by my devotion to the Scripture and with the aim
of propagation of the true path, I have composed this
‘Pancastikaya-samgraha’, the essence of the Doctrine of
Lord Jina.

EXPLANATORY NOTE

The true path to liberation really is the disinterest in the worldly-
existence (samsara), the body (Sarira), and the objects of the senses.
Or, it is the experience of the pure-soul. The propagation of the true
path is accomplished by treading the path and also by enlightening
others. Therefore, moved by my devotion to the Scripture (agama), 1
have composed this ‘Parncastikaya-samgraha’. In this treatise, I have
articulated, briefly, the nature of the objects (vastu, padartha, bhava)
through the five substances with bodily-existence (astikaya) and six
substances (dravya), etc. This treatise, therefore, is the essence of the
Scripture (Ggama) that comprises twelve-parts (dvadasanga).
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This ‘Pancastikaya-samgraha’ has been composed for the benefit of

the

disciples (Sisya) who are keen to know the Reality. The ascetic

(sadhu, Sramana, muni)is a disciple (Sisya) when he is in the process of
acquiring knowledge through learning.

For the benefit of the worthy disciples (Sisya), Acarya Jayasena, the
commentator, has outlined six stages in the life of the ascetic (sadhu,
Sramana, munt):

1.
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gttt — diksa-kala — The time when a potential soul (jiva)
whose worldly-existence (samsara) is nearing end goes to a
worthy Preceptor (Acarya) endowed with the real (niscaya) as
well as the empirical (vyavahara) ‘Three Jewels’ (ratnatraya),
and adopts the Jaina-ordination (jinadiksa) by discarding all
possessions, external and internal. This is the ‘diksa-kala’.
et — Siksa-kala — After the ordination, the disciple studies
the nature of the real (niscaya) and the empirical (vyavahara)
‘Three Jewels’ (ratnatraya) through the Scripture; this period is
the ‘Siksa-kala’.

TUTASUTERTA — ganaposana-kala — After the ‘Siksa-kala’, the
ascetic, established in the real (niscaya) and the empirical
(vyavahara) ‘Three Jewels’ (ratnatraya), gives discourses to
other potential souls on the pure-soul-substance. This is the
‘canaposana-kala’.

FHGERNRA — atmasamskara-kala — After the ‘ganaposana-
kala’, the ascetic discards his congregation and gets established
in the pure-soul-substance; he remains immersed in own-soul.
This is the ‘atmasamskara-kala’.

"ear@ATRtA — sallekhand-kala — The ascetic gradually weakens
his passions (kasaya); this is bhava-sellekhana. He also gradually
emaciates his body; this is dravya-sellekhana. The time involved
in both these is the ‘sallekhana-kala’.

SRt — uttamartha-kala — At the end of the ‘sallekhana-
kala’ the ascetic completes his time by engaging in true



Verse 173

adoration (aradhana) of the soul-substance in four ways:
a) faith, b) knowledge, ¢) conduct, and d) getting-rid-of-desires
(iccha nirodha) or austerities (tapa). For those with the most-
auspicious-body (carama-sariri) these four adoration (aradhana)
lead to liberation in the same life; for others it may take a few
more lives. This is the ‘uttamartha-kala’.
The ascetic may attain perfect-knowledge (kevalajriana) in any of
these six stages. It is not necessary that the ascetic must go through all
the six stages.

Y YR AEE o< [oxkad Jaidhd-gu8 T-oRS &1
w9 uere WemTt yeges e fgdia Her-sAfue R gt ga

This completes the second mega-chapter of
Acarya Kundakunda’s ‘Pasicastikaya-samgraha’ outlining
the nine objects (padartha) and the path to liberation.

*® ok ok

This concludes
Acarya Kundakunda’s Pancastikaya-samgraha
— With Authentic Explanatory Notes in English

(The Jaina Metaphysics)

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

I bow down at the Worshipful Feet of Acarya Amrtacandra and
Acdrya Jayasena whose commentaries on Acdrya
Kundakunda’s ‘Pancastikaya-samgraha’ instilled in me,
feeble in intellect, the fortitude to take up this work.
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At the conclusion of this worthy endeavour I adore and
worship the Lotus Feet of Lord Sitalanatha,
the tenth Tirthankara, for continued propitiousness:

Acarya Samantabhadra’s Svayambhistotra:

T SiaeTTaETeTHal T MEEE T o gy |
JYT AR STIATFRYTE: yrHmarTi: forfymT faufyeam n (10-1-46)

7 WA | 39 T (o ey JEr) @ g Sa ° 9 gE |
u9-fEd i o=m wd fool Gg-ar St w0 St siiderar =@

FE-M 34 ol el © 6 YhR HER-A19 &0 H areft 7 =< ¥,
T T 1 RO §, 7 T R w9 § SR 7 @ HifdGE ®1 Aen ¢

O Lord Sitalanatha! The rays of your unblemished words, bathed in
the cool water of passionless and ineffable peace, are more soothing to
the aspirant after Truth than the paste of sandalwood, the rays of the
moon, the water of the Ganges and the garland of pearls.
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GUIDE TO TRANSLITERATION

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

*IAST: International Alphabet of Sanskrit Transliteration
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Sacred Jaina Texts from
Vikalp Printers

Acharya Kundkund’s
Samayasara
WITH HINDI AND ENGLISH TRANSLATION
i Hade faterd
Acharya Kundkund’s
HHIA Saniayasdra

WITH HINDI AND ENGLISH TRANSLATION

The most profound and sacred exposition
in the Jain religious tradition.

e Prakrit * Hindi * English shwarend e e
HAAHIR

_ Foreword by:
Acharya 108 Vidyanand Muni

English Translation, and Edited by:
Vijay K. Jain

Foreword by:

e Published: 2012 Acharya 108 Vidyanand Muni

o Hi ard Bound English Translation, and Edited by:
Vijay K. Jain

e Printed on Art Paper
e Pages: xvi + 208
o Size: 16 x22.5cm

ISBN 81-903639-3-X
Rs. 350/-

As Acharya Vidyanand writes in the Foreword of Samayasdra, 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
toliberation.

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.
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Shri Amritchandra Suri’s
Purusarthasiddhyupaya
Realization of the Pure Self

WITH HINDI AND ENGLISH TRANSLATION

it srqaaggd faxfaa

geaTe g

e Sanskrit * Hindi ¢ English

_ Foreword by:
Acharya 108 Vidyanand Muni

English Translation, and Edited by:
Vijay K. Jain

o Published: 2012

e Hard Bound

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

o Size: 16 x22.5 cm

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

geuTY G
e

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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Acarya Nemichandra’s
Dravyasamgraha
With Authentic Explanatory Notes

Acarya Nemichandra’s
*
W Dravyasamgraha
(Also: Dravya Sangraha, Dravya Samgraha)

With Authentic Explanatory Notes
e Prakrit * Hindi * English
s e ferchm
Foreword by: TEEUE
Acarya 108 Vidyanand Muni

English Translation, and Edited by:
Vijay K. Jain

Foreword by:

Acharya 108 Vidyanand Muni

English Translation, and Edited by:
Vijay K. Jain

o Published: 2013

e Hard Bound

e Printed on NS Maplitho Paper
e Pages: xvi + 216

o Size: 16 x 22.5 cm Rs. 450/-

ISBN 81-903639-5-6

Dravyasamgraha is one of the finest classical Jaina texts, composed by His
Holiness Acdrya Nemichandra (circa 10th century CE). It deals primarily
with the Realities (tatfva) 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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Acarya Pujyapada’s
Istopadesa -
The Golden Discourse

erE gure ferfera

Acarya Pujyapada’s

Istopadesa -
THE GOLDEN DISCOURSE

sirerd g faxfed

* Sanskrit ¢ English

) Foreword by:
Acarya 108 Vidyanand Muni

By:

Vijay K. Jain

e Published: 2014 Acarya 1(;;!"9;;‘:;;:;;]“1 Muni
e Hard Bound
e Printed on NS Maplitho Paper VIJAY K. JAIN

e Pages: xvi + 152
o Size: 16 x22.5cm

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

His Holiness Acarya Pajyapada, 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, Istopadesa
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
Svayambhustotra -
Adoration of
The Twenty-four Tirthankara

W ﬁ:ﬂ'r?l?[ Acarya Samantabhadra’s
HUd9g

Svayambhustotra -
Adoration of
The Twenty-four Tirthankara

* Sangkrit * Hindi ¢ English

) Divine Blessings:
Acarya 108 Vidyanand Muni

By:
Vijay K. Jain

o Published: 2015 s
e Hard Bound S— p—

e Printed on NS Maplitho Paper Acarya 108 Vidyanand Muni
e Pages: xxiv + 220

e Size: 16 x22.5 cm

VI1JAY K. JAIN

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

Acarya Samantabhadra's Svayambhastotra (circa 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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Aptamimariisa by Acarya Samantabhadra (circa 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 (syadvada) — 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
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meritorious (punya) or demeritorious (papa) karmas.
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Acarya Samantabhadra’s (circa 2nd century CE) Ratnakarandaka-sravakacara,
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 (rainatraya), comprising right faith (samyagdarsana), right
knowledge (samyagjiiana) 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 Pujyapada’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).
Samadhitaritram expounds the method of realizing the pure-soul, the light of
supreme knowledge, and infinite bliss. Samadhitarnitram 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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Acarya Kundakunda's (circa 1st century BCE) ‘Pravacanasara’ is among the
most popular Jaina Scriptures that are studied with great reverence by the
ascetics as well as the laymen. Consciousness manifests in form of cognition
(upayyoga) — pure-cognition (Suddhopayoga), auspicious-cognition (Subhopayoga)
and inauspicious-cognition (asubhopayoga). Pure-cognition represents conduct
without-attachment (vitaraga caritra). Perfect-knowledge or omniscience
(kevalajriana) is the fruit of pure-cognition (Suddhopayoga). The soul engaged in
pure-cognition (suddhopayoga) enjoys supreme happiness engendered by the
soul itself; this happiness is beyond the five senses. Omniscience (kevalajiiana) is
real happiness; there is no difference between knowledge and happiness.
Delusion (moha), the contrary and ignorant view of the soul about substances, is
the cause of misery. The soul with attachment (raga) toward external objects
makes bonds with karmas and the soul without attachment toward external
objects frees itself from the bonds of karmas.
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Acarya Umasvami’s (circa 1st century CE) Tattvarthasitra, also known as
Moksasastra, is the most widely read Jaina Scripture. It expounds the Jaina Doctrine,
the nature of the Reality, in form of aphorisms (siztra), in Sanskrit. Brief and to-the-
point, Tattvarthasitra delineates beautifully the essentials of all objects-of-
knowledge (jrieya). Sarvarthasiddhi by Acarya Pijyapada (circa 5th century CE) is
the first and foremost extant commentary on Tattvarthasiitra. Sarvarthasiddhi is an
exposition of the Reality — the true nature of substances, soul and non-soul — the
knowledge of which equips one to tread the path to liberation, as expounded in
Tattvarthasitra. There is beginningless intermingling of the soul (jiva) and the non-
soul (gjiva) karmic matter. Our activities (yoga) are responsible for the influx (asrava)
of the karmic matter into the soul. Actuated by passions (kasaya) the soul takes in the
particles of karmic matter; this is bondage (bandha). Obstructing fresh inflow of the
karmic matter into the soul — samvara — and its subsequent separation from the soul -
nirjara — are two important steps in attaining the infallible, utterly pristine, sense-
independent and infinitely blissful state of the soul, called liberation (moksa).
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‘Niyamasdra’ by Acdarya Kundakunda (circa 1st century BC) is among the finest
spiritual texts that we are able to lay our hands on in the present era. The treatise
expounds, with authority, the nature of the soul (atzma) from the real, transcendental
point-of-view (niscayanaya). It expounds the essence of the objects of knowledge, and,
by the word ‘niyama’, the path to liberation. ‘Niyamasara’ is the Word of the
Omniscient Lord. It has the power to bestow ineffable happiness of liberation that is
utterly rid of attachment, without obstruction, eternal, and sense-independent. This
happiness is attained by meditating on the perfect-soul-substance which is pristine,
and endowed with four qualities of infinite-knowledge, imperishable, indestructible,
and indivisible. Worthy men aspiring for supreme happiness who comprehend this
Scripture without contradiction of the empirical (vyavahara) and the transcendental
(niscaya) points-of-view are able to adopt conduct that leads their souls to the desired
goal. By concentrating on the pure (Suddha) and inseparable (abheda) ‘Three Jewels’
(ratnatraya), eternal happiness appertaining to the perfect-soul-substance is
attained. ‘Niyamasara’ discourses right exertion for the soul and its fruit, the
supreme liberation.
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Atmanusasana (commonly spelled as Atmanushasan) by Acarya Gunabhadra presents
profound concepts of the Jaina Doctrine in a form that is easily understood. Remarkable for
its poetry and meaning, it expounds that right faith (samyagdarsana) is the cause of merit,
and wrong faith of demerit. To have belief in the true nature of substances is right faith.
Dharma is the man’s most excellent possession. The conduct that leads to merit is dharma
and it results in happiness after destroying misery. Whether happy or miserable, dharma
should be the only pursuit of man. True happiness is not the momentary sprinkling of the
pleasures of the senses. Long-life, wealth and sound body are obtained from the previously
earned merit (pupya). Excellent men with discrimination work hard, incessantly and
cheerfully, for the sake of their future lives. The happiness attained through austerity
(tapa) can never be attained by craving for wealth. No dust of disgrace ever touches the feet
of the man fortified by austerity. The ascetic goes on to perform austerity while protecting
his body, for a very long time. Through the power of austerity he vanquishes his natural
enemies, like the passions of anger, etc. In the after-life, he automatically and speedily
attains liberation as the culmination of his human effort.
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