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

D IVINE B L ES SINGS

lukru rhFk±djksa dh rhFkZ ijEijk esa tho&vtho rÙoksa dh O;k[;k ftuoj o`"kHk us 
dh gS HkO;ksa ds fgrkFkZA lEiw.kZ nzO; vgsrqd gSa] vU; d`r ugha] dkfjr ugha] vuqeksfnr 
ugha_ lHkh nzO; lgt LoHkko esa gSa] u dksbZ drkZ] u grkZ] u j{kd gSA lHkh nzO; 
Loizfrf’r] Lolapkfyr] vuqik;&;qDr] vgsrqd gSaA lEiw.kZ yksd fu'p; ls Loizfrf’r 
Fkk] gS] jgsxkA O;ogkj ls N% nzO;ksa dk vodk'k vkdk'k nzO; gSA yksdkyksd dk foHkkx 

lEiw.kZ fo'o rÙoe; gS] fcuk rÙo ds yksdkyksd dk foHkkx gh ugha curk_ 
yksdkyksd foHkkx rÙo ls gksrk gSA tks oLrq dk LoHkko gS ogh rÙo gS] tks fd oLrqRo 
:i gS og lkekU;&fo'ks"kkRed gSA lkekU; nzO; gS] fo'ks"k i;kZ; gSA oLrq 
lkekU;&fo'ks"k gS rFkk ewy :i ls tho vkSj vtho esa foHkDr gSA ,dsfUnz; ls iapsfUnz; 
rd tho gSa] os lHkh tho pSrU; nzO; gSaA iqn~xy ijek.kq ls ysdj lEiw.kZ nzO; vtho 
gSaA bu tho rFkk vtho nzO;ksa esa laxzg u; ls fo'o ds pjkpj inkFkZ xzg.k gks tkrs gSaA 
fo'ks"k Hksn djus ij tho lalkjh&eqDr] =kl&LFkkoj] laKh&vlaKh vkfn ds Hksn ls 
vusd izdkj ds gSaA ;s lEiw.kZ voLFkk,¡ thod`r deks± ds vuqlkj izkIr djrk gSA fl¼ 
voLFkk deZ&'kwU; gSA ,d tho nzO; pSrU;] vew£rd gS_ pkj nzO; vpsru] vew£rd 
gSa_ iqn~xy nzO; vpsru] ew£rd gSA

V
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DravyasaÉgraha æO;laxzg

/eZ&v/eZ nzO; ds fu;ksx ls gSA lEiw.kZ fo'o Loprq‘; esa O;ofLFkr gS] vgsrqd gSA 
;g fl¼kUr =kSdkfyd gS] ije lR; gSA

ijk fo|k ds Lokeh rhFk±dj HkxoUrksa us lEiw.kZ txfr dks lR;kFkZ cks/ iznku fd;k 
gS] tks fd O;ogkj ,oa ijekFkZ&Hkwr gSA rhFk±dj HkxoUrksa dh HkwrkFkZ ns'kuk dks x.k/j 
ijes’h ,oa vkpk;ks± us LoizKk ls lajf{kr dj] vkxe xzUFkksa dh jpuk dj fo'o /jk ls 
vKku frfej dk {k; fd;k gSA Js’ vkpk;Z nh?kkZ esa vkpk;Z izoj usfepUnz Lokeh dk 
LFkku Hkh loksZifj gSA vkpk;Z izoj us ,slh egku~ d`fr dk l`tu fd;k gS tks fd la{ksi esa 
vkxeksa esa fufgr rÙoksa dk m|ksru djus esa leFkZ gSA thokfn ukS vf/dkjksa esa loZ rÙo 
dk izdk'k dj fn;kA fu'p; ,oa O;ogkj dk lehdj.k cSBkus okyk Js’ xzUFk 
æO;laxzg gSA tSukxe ds xw<+ jgL;&cks/d d`fr dk loZ rÙo yksd lEeku djrk gSA

 bR;ye~ 'kqHke~ Hkw;kr~A

izkd`r] laLd`r] fgUnh&Hkk"kh tuksa ds lkFk vkaXy&Hkk"kh yksx Hkh tSu fl¼kUrksa dk 
ve`riku dj ldsa bl Hkkouk ls ;qDr Jhftu okxh'ojh ds dqyadj oRl] Jhftu 
okxh'ojh fuxzZUFk xq# ds ije HkDr] Jqrkjk/d] lR;kFkZ oLrq ds oLrqRo ij vkLFkkoku~] 
fo}ku~ Jh fot; dqekj tSu (nsgjknwu) us æO;laxzg xzUFk dk vkaXy&Hkk"kk esa fo'kn 
O;k[;ku dj galxkfeuh ds dks'k dks o/Zeku fd;k gSA

os blh izdkj Lo&mi;ksx dks lehphu djrs gq, Jh ftu'kklu] ueks¿Lrq'kklu dks 
t;oUr djsaA

 ¬ ue% fl¼sH;%A



F O R E W O R D

JAINISM: A SCIENTIFIC RELIGION

Jainism derives its name from the word ‘Jina’ or the Victor. The 

capacity for infinite knowledge, infinite bliss and infinite power is 

inherent in every soul but it is obscured by its bondages of karmas, which 

are made up of a very subtle kind of matter. The knowledgeable soul 

makes great exertion to overcome these bondages. It is no doubt a tough 

fight but the undaunted and unconquerable soul carries on the battle 

incessantly and ultimately roots out these bondages with the help of pure 

Ācārya Vidyanand Muni

iksXW xydEeknh.ka dÙkk oogkjnks nq f.kPN;nks A

psn.kdEek.kknk lq¼.k;k lq¼Hkkok.ka AA8AA
Ācārya Nemicandra’s DravyasaÉgraha

From the empirical point of view (vyavahāra naya), the soul is said to be 

the producer of karmic matter (like knowledge-obscuring karma); from 

the impure transcendental point of view (aśuddha niścaya naya), the soul 

is responsible for its psychic dispositions (like attachment and aversion); 

but from the pure transcendental point of view (śuddha niścaya naya), 

the soul is consciousness – pure perception and knowledge.

(From the First Edition)
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Ācārya Vidyanand Muni
April 2013,

New Delhi 

 l Roesokfl funksZ"kks ;qfÙkQ'kkÏkfojksfèkokd~ A

 vfojksèkks ;fn"Va rs izfl¼su u ckè;rs AA6AA
Ācārya Samantabhadra’s Āpta-MīmāÉsā

Only you, whose words are unopposed to logic and the Scripture, are 

free from all faults because what is your desire is not opposed to proof.

concentration. It then attains Omniscience and called the ‘Jina’ or the 

Victor. Omniscience consists in infinite, all-embracing, and exact 

knowledge of all substances and their infinite modes. After acquiring 

Omniscience, the ‘Jina’ spends the rest of His life, till He attains 

liberation, in the propagation of the True Religion, beneficial to all. He 

does this to enable others to know the Truth and reach the summum 

bonum of life and attain the same level of spiritual perfection which He 

Himself has attained. Our Holy Scriptures are truly the words of the 

‘Jina’. Jainism, therefore, is an exact and scientific religion.

Jainism does not demand blind faith from its followers. It encourages 

them to employ the intellect in order to understand and appreciate its 

teachings. To overcome doubts and misgivings about what has been said 

in the Holy Scriptures, Jainism employs that infallible searchlight called 

anekānta. If anyone wishes to get hold of the whole truth, he must first 

put himself in different attitudes to study things from all possible points 

of view. This approach gives one the many-sided, and, therefore, necessar-

ily true, understanding of things.

I highly appreciate your work and convey my auspicious blessings to 

you.

Vijay K. Jain has translated into English, with authentic explanatory 

notes, one of the finest classical Jaina texts DravyasaÉgraha, composed 

by His Holiness Ācārya Nemicandra Siddhānta Cakravartī (c. 10th 

century CE). This precious work would play a vital role in quenching the 

thirst for Truth of scholars as well as learners, and help them in under-

standing the tenets of Jainism.

••••••••••••••••••••••••
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P R E FA C E

After winning six divisions of earth in all directions (digvijaya), 

humbling numerous kings, possessors of supernatural powers 

(vidyādharas), and celestial beings (devas), and acquiring nine-fold most 

precious treasures (nidhi) and fourteen jewels (ratna), Emperor Bharata 

Cakravartī proceeded for his capital Ayodhyapuri with his vast ocean of 

army and the all-powerful, divine cakraratna (spinning, disk-like super 

weapon with serrated edges). But the cakraratna, surprisingly, stopped 

on its own at the entrance of Ayodhyapuri signalling to the Emperor that 

there still remain individuals who have refused submission to his 

supreme authority. The Emperor found out that they were no one else but 

his own younger brothers – ninety-nine of them, all extremely virtuous, 

full of self-esteem, and not easy to win over. The Emperor sent them an 

appropriate message through an envoy. On receiving the message, highly 

courteous but essentially commanding them to submit before his author-

ity, they all decided to approach, with a strong urge for world renuncia-

tion, their Father, the World Teacher (Tīrthaôkara) Lord Rishabha Deva, 

who, after attaining Omniscience, was gloriously seated in His heavenly 

pavilion (samavaśaraõa) erected by the celestial beings at Mount 

Kailasha. The World Teacher, in His divine discourse, set them firmly on 

the path to liberation; He preached that for anyone who had great self-

esteem, magnificent body, in the prime of his youth, extreme strength, 

and also noble virtues, it was not commendable to be subservient to a 

worldly power, like a majestic elephant tamed for use as a carrier. All the 

brothers, realizing the transitory nature of the world and determined to 

salute and adore no one but Lord Rishabha Deva, who is worshipped even 

by the Indras, embraced the most extraordinary Jaina ordination (Muni 

dīkÈā). They all, endowed with the final and superior bodies of extraordi-

nary sturdiness and strength (vajraÃÈabhanārācasaÉhanana), became 

truly independent, followed the most demanding conduct prescribed for a 

KNOW YOUR SOUL TO BE THE TRUE KING,

HAVE FAITH IN IT, AND ATTEND TO IT.

••••••••••••••••••••••••
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Muni to the letter, and finally attained the Supreme Status that is libera-

tion. I bow with extreme devotion to Lord Rishabha Deva and his ninety-

nine Sons who knew their Souls to be the true Kings.

Filled always with the spirit of world-flight Bharata ruled his kingdom 

with a strong sense of justice for many years, never abandoning himself to 

The Emperor’s one other brother Bāhubali, also endowed with the final 

and superior body of extraordinary sturdiness and strength (vajra-

ÃÈabhanārācasaÉhanana), hurled open defiance at the Emperor and 

challenged him to a fight. When the two armies came face to face with 

each other, the ministers on both sides deliberated that the war would 

unnecessarily result into massacre of innocent people and that it was 

quite useless to proceed with the war in an ordinary way. Neither Bharata 

nor Bāhubali, both having the final and superior bodies, could be over-

whelmed by any weapon and, therefore, let the two brothers fight out the 

issue by themselves in other ways. It was decided that they should settle 

their dispute by means of three kinds of contests, namely, eye-fight 

(constant staring at each other), water-fight, and wrestling. Bāhubali 

won all the three contests but instead of throwing Bharata down on the 

ground in the last fight (wrestling), he lifted him up on his shoulder and 

then gently placed him on the ground, out of an affectionate regard for 

him. Humiliated and infuriated, Bharata called for his irresistible, all-

powerful and divine cakraratna. Instead of harming Bāhubali, it merely 

circled round him and came to rest in front of him. This had happened 

because such divine weapons lose their effectiveness when confronted 

with the master’s close relations. While the assembled kings and court-

iers were praising Bāhubali on his extraordinary prowess, he himself was 

contemplating upon the folly of fighting with his own brother for the sake 

of pride and kingdom. He quickly realized that all sense objects although 

look attractive in the beginning, end up giving very painful results. He 

begged for Bharata’s pardon, gave his kingdom to son Mahabali, and 

worshipping the Holy Feet of his Father, Lord Rishabha Deva, entered the 

order of homeless, naked monks. Bāhubali performed the severest of 

austerities, standing motionless, and immersed in contemplation for a 

whole year. He attained Omniscience and finally complete release from 

the worldly sufferings, at Mount Kailasha.

X
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In the same spirit as shown by the ninety-nine brothers of Emperor 

Bharata, Surendra Upadhye (born 22 April, 1925, in Shedbal, 

Karnataka), at the young age of twenty, embarked on the virtuous path of 

Jaina asceticism by embracing the eleventh and the last stage in the 

householder’s path called the uddiÈÇa tyāga pratimā and became a 

kÈullaka on 15 April, 1945, to be known henceforth as KÈullaka Shri 

Parshvakirti Varõī. He was inducted on to this pious course by Parama 

Pūjya Ācārya 108 Shri Mahavirkirti ji Mahārāja in Tamadaddi, 

Karnataka. A kÈullaka renounces all that the world calls its own and like a 

Digambara Muni, keeps only a small whisk of the softest peacock feathers 

with which to remove insects from the person and books without causing 

them injury, a small bowl for water, and a few books on religion. The 

kÈullaka wears a loincloth (langoÇī) and a wrapper cloth. As regards food, 

a kÈullaka eats only once a day in the morning hours. He sits down while 

eating and eats only what he gets from one household without asking or 

beckoning for food. While calling for food he only wishes the inmates 

dharma-lābha (may you obtain spiritual merit).

sense-gratification. One day he discovered a white hair in his head and 

taking it to be the messenger and herald of old age, immediately decided 

to become a Digambara Muni. Because of the effect of his growing renun-

ciation over the years, he destroyed his inimical karmas within an 

antaramuhūrta (less than forty-eight minutes) and attained 

Omniscience. He too attained to the Supreme Purity, nirvāõa, at the end 

of his worldly life. I make obeisance humble at the Holy Feet of Lord 

Bāhubali and Lord Bharata, both worthy Sons of Lord Rishabha Deva.

KÈullaka Shri Parshvakirti Varõī realized early that the soul, from the 

standpoint of its substance, is eternal, and only its form, in terms of the 

body or encasement that it is associated with, is subject to change. The 

ultimate destination of all bhavya souls (having potential for liberation) is 

the supreme and everlasting state of knowledge, faith, bliss and power. 

Who in his senses would opt for this short life as a human being to be 

withered away in just acquiring, and then indulging in, the objects of 

sense-pleasures? A man well-versed in the knowledge of the Scriptures is 

aware that the ultimate goal of liberation is far away in time and the 

human life, although having an extremely small span of time, provides a 

XI
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Not content with the observance of partial vows of a kÈullaka, and realiz-

ing the necessity of a more rigorous life of self-denial and austerities in his 

spiritual advancement, KÈullaka Shri Parshvakirti Varõī took to the 

arduous path of Jaina asceticism (Muni dīkÈā) on 25 July 1963, in Delhi, 

when he was christened Muni 108 Vidyanand ji by his guru Parama Pūjya 

Ācāryaratna 108 Shri Deshbhushan ji Mahārāja. He became a 

‘Digambara’ Muni, free from all vestiges of clothes. The only physical 

objects he kept with him were a feather-whisk (picchī), implement of 

compassion, a water-pot (kamaõçalu), implement of purity, and scrip-

tural treatise (śāstra), implement of knowledge. He now accepted pure 

food free from forty-six faults (doÈa), thirty-two obstructions (antarāya), 

and fourteen contaminations (maladoÈa), as far as it was possible in the 

present era. He discarded not only all external encumbrances, but also as 

much of the internal encumbrances as he could. He exerted himself in the 

observance of perfect vows, complete renunciation, and full control of his 

mind, speech and body. And this he did most willingly and cheerfully as it 

was the only means of acquisition of that joyous feeling of self-elevation 

which is dear to the heart of every aspirant on the path to liberation. He 

followed religiously the twenty-eight primary attributes of a Digambara 

ascetic comprising five supreme vows (mahāvrata), five regulations 

great opportunity to mould the future course of the soul for an exceed-

ingly long period of time. As an instance, the minimum life span in the 

heaven of Saudharma Kalpa is a little over one palyopama and the 

maximum lifetime is little over two sāgaropamas. The term palyopama is 

defined in detail in Jaina Scriptures; suffice it to say here that it is an 
15exceedingly long period of time. And a sāgaropama is 10  times a 

palyopama! Life-spans in hells too are very long; the maximum duration 

of life in the seven infernal regions is one, three, seven, ten, seventeen, 

twenty-two, and thirty-three sāgaropamas, respectively. The only way to 

rid the soul of its associated karmic filth and thus make it suitable for 

pious incarnations, like celestial life or birth in the regions of enjoyment 

(bhogabhūmi), is by cheerfully accepting the observance of vows and 

leading a well-regulated life. It, therefore, makes great sense to lead a 

seemingly difficult life of observing vows and austerities during one’s 

incarnation as a human being.

XII
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(samiti), five-fold control of the senses (paðcendriya nirodha), six essen-

tial duties (Èaçāvaśyaka), and seven rules or restrictions (niyama) which 

comprise not taking bath, sleeping on the ground, renouncing clothes, 

plucking hair on the head and face by hand, taking food only once in a day, 

not cleansing the teeth, and taking food in a steady, standing posture.

Upādhyāya 108 Vidyanand ji took further strides in his observances of 

faith, knowledge, conduct and austerities. He had unwavering faith that 

the pure Self was the only object belonging to the self and all other objects, 

including the karmic matter (dravya karma and no-karma) were alien. He 

reckoned that the pure Self had no delusion, and was distinct from 

attachment and aversion. He became free from all corrupting disposi-

tions. He cheerfully undertook penances with due control of the senses. 

He carried out all these observances with full vigour and intensity, 

without concealing his true strength. He had all the essential attributes of 

an Ācārya (Chief Preceptor).

On 28 June 1987, in Delhi, the four-fold congregation of the Jainas, under 

the direction of Parama Pūjya Ācāryaratna 108 Shri Deshbhushan ji 

Mahārāja, conferred the title of Ācārya (Chief Preceptor) on him. 

Endowed with great wisdom and experience about the conditions of 

existence in the land, Parama Pūjya Ācārya 108 Vidyanand ji Munirāja 

became an ideal Ācārya to lead his congregation in all respects, including 

the prescription of proper penances in regard to transgressions by 

disciples and followers.

By this time he had mastered the nature and causes of all karmas 

which result into merit and demerit. He fully assimilated the knowledge 

Muni 108 Shri Vidyanand ji adorned himself with nothing but the Three 

Jewels (ratnatraya) of right faith, right knowledge and right conduct. He 

engaged himself incessantly in the study of the true religion as per the 

Holy Scriptures. He considered study to be the sure means for control of 

the wanderings of the mind and senses. He became wholly acquainted 

with the conduct required of an ascetic and purified his daily routine 

accordingly. Parama Pūjya Ācāryaratna 108 Shri Deshbhushan ji 

Mahārāja, on 17 November, 1974, in Delhi, conferred the title of 

Upādhyāya (Preceptor) on him.

••••••••••••••••••••••••
XIII

Preface – First Edition



contained in Ācārya Kundkund’s Samayasāra, his favourite Scripture. 

He undertook the task of guiding bhavya jīvas, ascetics and laymen, to the 

path to liberation. He has always been extremely keen in propagating, for 

the benefit of all, the teachings of Lord Jina. 

We know that in every half cycle of cosmic age, the aeon of regenera-

tion (utsarpiõī) or of degeneration (avasarpiõī), twenty-four Tīrthaô-

karas are born in this part of the universe (called the Bharata kÈetra of 

Jambudvīpa). Lord Mahavira, the twenty-fourth Tīrthaôkara, graced 

this earth more than two and a half millenniums ago. In the absence of 

Tīrthaôkaras, Ācāryas are the true light to guide us on the path that leads 

to true happiness here and hereafter and ultimately to liberation.

The Munirāja derives extreme happiness in observing both internal 

and external austerities. With the shield of fortitude as his protection, he 

lets his naked body endure, without any regret, the afflictions of extreme 

summer and winter. Reflecting always on the transient nature of life, like 

that of the evening cloud, he treads firmly on the path to liberation. 

Having long ago renounced his worldly family and home, and realizing 

that the world is a storehouse of sufferings, he derives extreme content-

ment in putting his feet forward on the path to liberation as shown by 

Lord Jina. Thinking always that there is no regime better than that 

expounded by Lord Jina, he dedicates himself firmly to the service of no 

one else but Lord Jina. With an unshakeable faith in the Teachings of 

Lord Jina, he incessantly meditates on the five great vows and the ten 

universal virtues. He has no attachments, external and internal, to sense 

pleasures, to karmas, or even to his own body. He has no aversions 

towards the objects of the environment. He has won over desires with 

contentment and restraint, negligence or inadvertence with study and 

meditation, and anger with composure and compassion. Having no 

conflict or disagreement with any living being, human or plants and 

animals, he showers his blessings on all like a mother blesses her child. He 

exerts with extreme care to save from injury the mobile as well as the 

immobile beings. He has fully grasped all realities including the soul and 

the non-soul, and his eyes are bright with the light of knowledge. Just in 

order to maintain steadiness of his body he accepts food that is pure, 

simple and free from faults. After all, a steady body is essential to carrying 

out austerities, self-restraint and meditation. He does not seek good food 

XIV
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April, 2013

Dehradun, India
Vijay K. Jain

nor does he relish delicacies that are considered to be agreeable to the 

palate. Although his body has weakened from following severe austeri-

ties, his determination to conform to the rigors of meditation has not 

dimmed a bit. Though physically weak, his body exhibits rare glow and 

piousness, just as gold gets to brightness and preciousness on being 

severely heated.

Having assimilated an ocean of profound knowledge that is found in 

the Holy Scriptures, he is today a living institution of learning. His 

discourses for the laymen and laywomen attract large number of Jaina as 

well as non-Jaina devotees, just as a magnet attracts pieces of iron 

irrespective of their shapes and sizes.

The Munirāja completes, on 25 July, 2013, fifty glorious years of his 

initiation (dīkÈā) as a Digambara Muni. We are truly fortunate that in our 

midst lives such a great Ācārya. His darśana only is capable of cutting the 

shackles of karmic bondages that have constrained us since long. I bow to 

him with extreme devotion.

I present to the worthy readers the English translation, with authentic 

explanatory notes, of the most sacred and profound treatise, 

DravyasaÉgraha, by Ācārya Nemicandra Siddhānta Cakravartī.

Parama Pūjya Ācārya 108 Vidyanand ji Munirāja; your adoration has 

purified my speech, your contemplation has purified my mind, and 

making obeisance to you has purified my body. You have made me realize 

that, in the ultimate analysis, I need to attend only to my soul, and to no 

one else, in order to obtain bliss that appertains to me. I feel truly blessed.

] ] ]
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P R E FA C E

The Works of Ā Nemicandracārya 

Three compositions of Ācārya Nemicandra are shining stars in the Jaina 

canonical literature: 1) GommaÇasāra, 2) Labdhisāra including 
1KÈapaõ , and 3) .  āsāra Trilokasāra

Some researchers believe that the present text oo, DravyasaÉgraha, t

has been composed by the same Nemicandra Siddhānta Ācārya 
2Cakravartī, the author of the above mentioned three texts.  Their plea is 

that the last verses of the two texts Trilokasāra and Dravyasa graha É

have such striking imilarity that it is almost impossible to draw a s

conclusion that the two texts were composed by different authors bearing 

the same name:

Ā Nemicandra (circa 10th century CE) holds a highly elevated place cārya  

among the Jaina ascetics who have exerted themselves in composing the 

canonical Jaina literature. His name is adorned by salutational suffix 

‘Siddhānta Cakravartī’, meaning the Paramount Lord of the Doctrine 

(siddhānta).

Ācārya Nemicandra

 Jhen~ xksEeV&yfC/lkj foylr~ =kSyksD;lkjkej&

1. That Ācārya Nemicandra is the author of these three profound compositions is 

mentioned in ‘Bāhubalicarita’:

 fl¼kUrke`rlkxja LoefreUFk{ekHk`nkyksMÔ eè;s
 ysHks¿Hkh‘iQyiznkufi lnk ns'khx.kkxzslj% A

 {ektJhlqj/suqfpfUrre.khu~ JhusfepUæks eqfu% AA63AA    & Jh ckgqcfypfjr

bfn .ksfepUneqf.k.kk vIilqns.kHk;.kafnoPNs.k A

jb;ks fry;lkjks [kearq ra cgqlqnkbfj;k AA1018AA   & f=kyksdlkj

vFkZ & vHk;ufUn fl¼kUrpØorhZ ds oRl (f'k";) usfepUnz eqfu }kjk ;g 

••••••••••••••••••••••••
XVI

2. ns[ksa] MkW- usfepUnz 'kkL=kh (1992)] rhFk±dj egkohj vkSj mudh vkpk;Z ijEijk] f}rh; 

[k.M] i`- 439-



f=kyksdlkj xzUFk jpk x;k gSA vYi JqrKku ds /kjh eq>dks cgqJqr/kjd 
vkpk;Z {kek djsaA

nOolaxgfe.ka eqf.k.kkgk nksllap;pqnk lqniq..kk A

lks/;arq r.kqlqÙk/js.k .ksfepUneqf.k.kk Hkf.k;a ta AA58AA   & æO;laxzg

This treatise Trilokasāra has been composed by me, Muni 

Nemicandra, the disciple of Siddhānta Cakravartī Ācārya 

Abhayanandi. I, deficient in scriptural knowledge, seek forbearance 

from great sages (Ācārya) abound in the knowledge of the 

Scripture.

vFkZ & vYiKku ds /kjd eq> usfepUnz eqfu us tks ;g nzO;laxzg uked 
xzUFk dgk gS] bldks nks"k&jfgr vkSj 'kkÐ&Kku ls ifjiw.kZ ,sls egku~ eqfujkt 
'kq¼ djsaA

May the great sages (Ācārya), devoid of imperfections and abound 

in the knowledge of the Scripture, rectify any lapses in this treatise 

‘DravyasaÉgraha’, composed by me, Muni Nemicandra, deficient 

in knowledge.

All the above mentioned four texts are in Prakrit language. These are 

highly revered by the ascetics (muni) and the learned scholars; these 

constitute essential reading for them. All four texts are widely read by 

those who seek to unravel the secrets of the Reality, expounded in the 

Jaina Scripture. 

GommaÇasāra was so named because it was composed for the reading 
1of his worthy disciple Cāmuõça Rāya , also known as GommaÇa 

Rāya, the famous erector of the colossal, monolithic, nude and Most 

Worshipful Idol of Lord Bāhubali (alias GommaÇeśvara) at 

Śravaõabelagola in Karnataka, India. (see, GommaÇasāra 

Karmakāõça, Part-2, verses 965-972.) This world-famous 57 feet 

standing Idol is estimated to have been established during the 

period 978 to 984 CE. After a detailed study and astrological 

1.  Commander-in Chief of the Ganga dynasty. 
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2. See, Chakravarthi Nainar Devakumar (2018), Bhagwan Shri Rishabh Dev’s Son, 

Gommatesh Bahubali (A Monograph for International Readers), p. 3.

1calculations, Sarat Chandra Ghoshal (1917)  has arrived at the 

conclusion that the Idol was finally established on the auspicious 
 day of Sunday, the 2nd of April, 980 CE. Chakravarthi Nainar 

2Devakumar (2018) , however, mentions 1981 CE as the year of 

establishment of the Idol. The whole of India had celebrated, with 

much devotion, pomp and gaiety, the 1000th year of the 

establishment of this great monument in the year 1981. 

GommaÇasāra has been composed based on the two commentaries 

Dhavala by Ācārya Vīrasena and Jayadhavala by Ācārya Vīrasena 

and Ācārya Jinasena on great scriptural texts ØaÇakhaõçāgama by 

Ācārya Bhūtabali and Ācārya PuÈpadanta, and KaÈāyapahuça by 

Ācārya Guõadhara, respectively.

GommaÇasāra has a total of 1706 verses; it comprises two sections: 

1) GommaÇasāra Jīvakāõça (734 verses), and 2) GommaÇasāra 

Karmakāõça (972 verses). The soul (jīva) and the non-soul (ajīva), 

and their intermingling causing bondage (bandha) of karmas are the 

subject matter of the treatise.

Labdhisāra including KÈapaõāsāra is a treatise on various kinds of 

attainments called ‘labdhi’ and subsequent process-of-destruction 

(kÈapaõā) of the passions (kaÈāya). The sense in which the word 

‘attainment’ (labdhi) is used in the Jaina philosophy is ‘that 

accomplishment which will lead to perfect conduct and, ultimately 

to liberation’. Attainment (labdhi) is of five kinds: 1) attainment of 

the destruction-cum-subsidence of karmas – kÈayopaśamalabdhi;

2) attainment of the purity of thought-activity – viśuddhilabdhi;

3) attainment of right discourse – deśanālabdhi; 4) attainment of 

the first right-belief – prāyogyalabdhi; and 5) attainment of the 

dispositions (pariõāma) to be able to rise to the advanced spiritual 

stages – karaõalabdhi.

••••••••••••••••••••••••
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1.  See,  Sarat Chandra Ghoshal (1917), Davva-SaÉgaha (Dravya-SaÉgraha) by 

Nemichandra Siddhānta-Chakravartī With a Commentary by Brahma-Deva, 

Introduction, p. xxxvi.



The first four kinds of attainment (labdhi) are possible in case of 

both the potential (bhavya) and the non-potential (abhavya) souls 

(jīva). As the potential (bhavya) soul acquires the first four kinds of 

attainment (labdhi) it exerts to acquire the fifth kind of attainment, 

i.e., karaõalabdhi. It embraces such dispositions (pariõāma) which 

lead to the destruction (kÈaya) and subsidence (upaśama) of the 

faith-deluding (darśana-mohaõīya) and the conduct-deluding 

(cāritra-mohaõīya) karmas.

Labdhisāra including KÈapaõāsāra has a total of 653 verses; the 
1number of verses in Labdhisāra is 391 and in KÈapaõāsāra 262.

1. See, lEiknd & ia- IkwQypUæ fl¼kUr 'kkÐh (2013)] ¼kUrJheUusfepUæfl pØorhZ 
jfpr {ki.kklkj&x£Hkr)]yfC/lkj (  Jh ijeJqr izHkkod e.My] Jhen~ jktpUæ vkJe] 
vxkl] iape laLdj.k-

Trilokasāra is a famous treatise appertaining to the karaõānuyoga 

constituent (anuyoga) of the Scripture which deals with subjects like 

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

of soul-existence. The universe-space (lokākāśa) is in the centre of 

the infinite non-universe-space (alokākāśa). It, the universe-space 

(lokākāśa), is without a creator – akÃtrima, without a beginning and 

an end – anādinidhana, and comprises six substances (dravya). The 

universe-space has three parts: the lower-universe (adholoka), the 

middle-universe (madhyaloka), and the upper-universe 

(ūrdhvaloka). Its expanse being transverse, the middle-universe 

(madhyaloka) is also called the transverse-universe (tiryagloka).

Trilokasāra comprises 1018 verses, divided into six sections:

1) description of the universe (loka), in general, and habitation of 

the infernal beings – lokasāmānyādhikāra; 2) description of the 

habitation of the residential devas – bhavanādhikāra; 3) description 

of the habitation of the peripatetic devas – vyantaralokādhikāra; 4) 

description of the habitation of the stellar devas – jyotirlokādhikāra; 

5) description of the habitation of the heavenly devas – 

vaimānikalokādhikāra; and 6) description of the habitation of the 

humans, and plants and animals – naratiryaglokādhikāra.

••••••••••••••••••••••••
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Ācārya É(Muni) Nemicandra and ‘Dravyasa graha’

Ācārya É(Muni) Nemicandra’s Dravyasa graha consists of just 58 verses. 

In 116 lines of 58 verses the author has described the six substances 

(dravya), five with bodily-existence (pañcāstikāya), seven realities 

(tattva), nine objects (padārtha), and the path to liberation (mokÈa), from 

both the empirical (vyavahāra) as well as the transcendental (niścaya) 

points-of-view (naya). There is brief description of the five Supreme-

Beings (pañca-parameÈÇhī) and of meditation (dhyāna).

Ācārya Brahmadeva rechristened it ‘BÃhad-Dravyasa graha’ (bÃhad É

means large) on the plea that (Muni) Nemicandra had first Ācārya 

composed ‘Laghu-Dravyasa graha’ (laghu means small) comprising 26 É

verses and later on composed the enlarged version of 58 verses.

2. Gregorian Year 2000 CE corresponds to Year 2057 in the Vikrama SaÉvat (VS) 

calendar.
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The most widely read commentary on DravyasaÉgraha is by Ācārya 
1 2Brahmadeva  [circa 16th century Vikrama SaÉvat  (VS)]. In his 

invocation, and commentary on the first as well as the last verses, he 

mentions that this Scared Text has been composed by Śrī (Muni) 

Nemicandra ‘Siddāntideva’; not by Ācārya Nemicandra Siddhānta 

Cakravartī (circa 10th century CE). On our part, this distinction 

remained obscured in the first edition of the book. Prajñāśramaõa Muni 
3Amitasāgara  (2022) corroborates that Śrī (Muni) Nemicandra 

‘Siddāntideva’ (circa the end of 11th century CE or the first half of 12th 

century VS) composed Dravyasa graha at a place called Keśorāya É

PāÇana, known earlier as ‘Āśrama’, situated near Kota in Rajasthan, in a 

temple dedicated to the twentieth Tīrtha kara Lord Munisuvratanātha.ô

1. i`- 2] 4] 188- (1999)] JheUusfepUæfl¼kfUrnsofojfpr c`gn~æO;laxzg] 

Further, Brahmadeva segregated the 58 verses into three Ācārya 

sections: 1) Six dravya and five astikāya – from beginning to verse 27; 

2) The tattva and padārtha – from verse 28 to 38; and 3) Path to 

Liberation (mokÈa) – from verse 39 to end.

3. izKkJe.k eqfu vferlkxj (2022)] ljy mPpkj.k ikB laxzg] i`- 68-



Verse 10: From the empirical point-of-view (vyavahāra naya) the soul, 

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 (niścaya naya) it has innumerable (asaÉkhyāta) space-points 

(pradeśa).

Verse 7: The soul is incorporeal (amūrtika) from the transcendental 

point-of-view (niścaya naya) but from the empirical point-of-view 

(vyavahāra naya) it is corporeal (mūrtika).

Verse 9: From the empirical point-of-view (vyavahāra naya) the soul is 

the enjoyer of the fruits of the karmas but from the transcendental 

point-of-view (niścaya naya) it experiences only own consciousness 

(cetanā).

Verse 5: The eight kinds of knowledge-cognition (jðānopayoga) – five 

are right and three erroneous. Knowledge-cognition is also divided 

into direct (pratyakÈa) and indirect (parokÈa).

Verse 6: The general marks of the soul from the empirical (vyavahāra) 

as well as the transcendental (niścaya) points-of-view (naya).

Verse 8: From the empirical point-of-view (vyavahāra naya) the soul is 

the doer of the karmic matter. From the impure transcendental 

point-of-view (aśuddha niścaya naya) it is the doer of its psychic 

dispositions. From the pure transcendental point-of-view (śuddha 

niścaya naya) it is the doer of own pure dispositions (bhāva).

XXI
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Verse 2: The nine characteristics that constitute the soul (jīva).

Verse 4: The two kinds of cognition (upayoga) – perception-cognition 

(darśanopayoga) and knowledge-cognition (jñānopayoga).

Verse 1: Invocation – making obeisance to Lord Jina.

The 58 verses of Dravyasa graha cover the intended topics in a É

systematic manner. Sequentially, the topics covered are as under:

Verse 3: The mark (lakÈaõa) of the soul (jīva), both from the empirical 

(vyavah ra) as well as the transcendental (niścaya) points-of-view ā

(naya).

The Schematic of Dravyasa grahaÉ



Verse 13: The transmigrating souls (saÉsārī jīva), from the empirical 

point-of-view (vyavahāra naya), are of fourteen kinds based on the 

method of inquiry into their nature (mārgaõāsthāna), also of 

fourteen kinds based on their stage of spiritual development 

(guõasthāna). From the transcendental point-of-view (niścaya 

naya), all souls are intrinsically pure (śuddha).

Verse 11: The souls are ‘sthāvara’ and ‘trasa’ having one, two, three, 

four, or five senses.

Verse 12: The five-sensed living-beings (jīva) are categorized as those 

with the mind (saÉjñī) and those without the mind (asaÉjñī). There 

are a total of fourteen classes, called ‘jīva-samāsa’, of the living-

beings.

Verse 14: The characteristics of the liberated souls (the Siddha).

Verse 15: The five non-soul (ajīva) substances (dravya) – the matter 

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

(adharma), the space (ākāśa), and the time (kāla).

Verse 16: Sound (śabda), union (bandha), darkness (tama), 

image/shadow (chāyā), cool light (udyota), warm light (ātapa), etc., 

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

Verse 17: The substance ‘dharma’ (medium of motion) renders 

assistance to the souls (jīva) and the matter (pudgala) in their state 

of motion.

Verse 19: The substance (dravya) that provides accommodation to 

substances like the souls (jīva) is the substance-of-space (ākāśa-

dravya). It comprises two parts: the universe-space (lokākāśa) and 

the non-universe-space (alokākāśa).

Verse 18: The substance ‘adharma’ (medium of rest) renders 

assistance to the souls (jīva) and the matter (pudgala) in their state 

of rest.

Verse 20: The part of the space (ākāśa) that accommodates the five 

substances (dravya) is the universe-space (lokākāśa); beyond that is 

the non-universe-space (alokākāśa).

Verse 21: The conventional time (vyavahāra kāla) is perceived by the 

senses through transformation and modification of substances. The 

••••••••••••••••••••••••
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Verse 29: The nature of the psychic (subjective) influx – bhāvāsrava – 

and the material (objective) influx – dravyāsrava.

Verse 30: The psychic influx (bhāvāsrava) is due to wrong belief 

(mithyātva), non-abstinence (avirati), negligence (pramāda), activity 

(yoga), and passions (kaÈāya).

Verse 32: Perverted faith actuated by passions causes psychic bondage 

(bhāva bandha), and the inter-penetration of the karmic matter 

Verse 28: The subdivisions of the soul (jīva) and the non-soul (ajīva), 

namely, influx (āsrava), bondage (bandha), stoppage (saÉvara), 

gradual dissociation (nirjarā), liberation (mokÈa), merit (puõya), and 

demerit (pāpa) are described next.

Verse 31: The influx of the particles of matter fit to turn into the eight 

kinds of karmas is called the material influx (dravyāsrava).

Verse 22: The real time (niścaya kāla) comprises particles or atoms of 

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

real time (niścaya kāla) is the cause of imperceptible, minute 

changes (called vartanā) that go on incessantly in all substances.

Verse 23: Out of the six substances (dravya) enumerated, leaving the 

substance of time (kāla), the remaining five are with bodily-

existence (astikāya).

Verse 27: The part of the space (ākāśa) that is occupied by an 

indivisible elementary particle (paramāõu) of the matter (pudgala) 

is able to accommodate all other infinite particles (paramāõu).

Verse 24: These five substances (dravya) exist eternally, therefore, are 

called ‘asti’ and since each has many space-points, these exhibit the 

characteristic of a body – ‘kāya’. Combining the two qualities, these 

are termed the five astikāya (paôcāstikāya).

Verse 25: The number of space-points (pradeśa) in different  

substances (dravya) is mentioned. The time (kāla) has just one 

space-point and, therefore, it has not been recognised as a ‘body’ 

(kāya).

Verse 26: An infinitesimal particle (paramāõu) of the matter (pudgala) 

has just one space-point (pradeśa).

XXIII
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Verse 35: The (five) vows (vrata), the (five) kinds of carefulness 

(samiti), the (three) controls (gupti), the (ten) virtues or rules of 

piety (dharma), the (twelve) contemplations (anuprekÈā), the 

conquest of (twenty-two) afflictions (parīÈaha jaya), and the many 

kinds of conduct (cāritra) are the means for stopping the inflow of 

the karmic matter – bhāva saÉvara.

Verse 38: The souls (jīva) entertaining auspicious (śubha) dispositions 

(pariõāma, bhāva) are virtuous (puõya rūpa), and those entertaining 

inauspicious (aśubha) dispositions are wicked (pāpa rūpa).

Verse 36: Dispositions of the soul to get rid of the karmic matter 

already bound with it, either when it falls off by itself on fruition, or 

when it is annihilated through austerities (tapa), constitute the 

subjective dissociation of the karmas (bhāva nirjarā). The actual 

shedding of the karmic matter from the soul is the objective 

dissociation of the karmas (dravya nirjarā).

Verse 37: Disposition of the soul that results in the destruction of all 

karmas is the psychic or subjective liberation (bhāva mokÈa), and 

the actual dissociation of all karmas from the soul is the material or 

objective liberation (dravya mokÈa).

Verse 39: From the empirical point-of-view (vyavahāra naya), right 

faith (samyagdarśana), right knowledge (samyagjñāna), and right 

conduct (samyakcāritra), together, are to be known as leading to 

XXIV
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with the space-points (pradeśa) of the soul is the material bondage 

(dravya bandha).

Verse 34: The cessation of the inflow of the karmic matter as a result 

of the dispositions of the soul is the psychic stoppage (bhāva 

saÉvara). After this cessation the taking-in of the karmic matter is 

cut off or interrupted. This should be known as the material 

stoppage (dravya saÉvara).

Verse 33: Bondage (bandha) is of four kinds according to its nature or 

species (prakÃti bandha), duration (sthiti bandha), intensity of 

fruition (anubhāga bandha), and quantity of space-points (pradeśa 

bandha).



liberation (mokÈa). And, from the transcendental point-of-view 

(niścaya naya) the soul itself, inherently possessing these three 

attributes, is the cause of liberation.

Verse 42: The right knowledge is with discernment (vikalpa) and is of 

many kinds.

Verse 43: Ascertaining the existential nature of the objects – padārtha 

– as these truly are, without going into their particularities, is 

termed ‘faith’ or ‘perception’ (darśana).

Verse 44: In souls with imperfect knowledge – chadmastha – the two 

kinds of cognition (upayoga), perception (darśana) and knowledge 

(jñāna), do not arise simultaneously. But in the Omniscient Lords 

both kinds of cognition arise simultaneously.

Verse 41: Belief in substances, the souls (jīva) and the non-souls 

(ajīva), as these actually are, is right faith (samyagdarśana). The 

knowledge of these substances, without fallacies of doubt (saÉśaya), 

error or perversity (viparyaya or vibhrama), and uncertainty or 

indefiniteness (anadhyavasāya or vimoha), is right knowledge 

(samyagjñāna).

Verse 40: The ‘Three Jewels’ (ratnatraya) exist only in the soul (ātmā) 

and not in any other substance (dravya). The soul (ātmā) itself, with 

the ‘Three Jewels’ (ratnatraya), is the real cause of liberation 

(mokÈa).

Verse 45: Conduct (cāritra), from the empirical point-of-view 

(vyavahāra naya), consists in desisting from inauspicious or non-

commendable (aśubha, pāpa) activities, and engaging in auspicious 

or commendable (śubha, puõya) activities.

Verse 46: From the real point-of-view (niścaya naya) the supreme 

right-conduct (samyakcāritra) entails the stoppage of all activities 

(kriyā), external and internal.

Verse 47: The ascetics, through meditation (dhyāna) on the empirical 

(vyavahāra) as well as the transcendental (niścaya) paths to 

liberation, as a rule, tread both these paths.

Verse 48: If you wish concentration of the mind (citta) for 
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Verse 55: When an ascetic (sādhu), getting void of all desires, 

concentrates on a substance worth meditation, at that time he is 

surely engaged in real meditation (dhyāna).

Verse 56: In order to get engrossed in own-Self, do not make bodily 

movements, nor utter any words, nor exercise your mind. 

Remaining engrossed in own-Self is the real meditation (dhyāna).

Verse 54: The Ascetics (Sādhu) abound in faith (darśana) and 

knowledge (jñāna), practice incessantly laudable conduct (cāritra) 

that leads them to liberation (mokÈa).

Verse 53: The Preceptors (Upādhyāya) adorn the Three Jewels 

(ratnatraya) of right faith, right knowledge and right conduct, and 

are incessantly engaged in the preaching of the true dharma.

Verse 57: Only the soul that practises austerities (tapa), acquires 

Verse 51: The Supreme Liberated Soul, the Siddha, is rid of the eight 

kinds of karmas. It is the knower and seer of the universe (loka) and 

the non-universe (aloka), has the figure of a man’s body, and stays 

eternally at the summit of the universe.

Verse 52: The Chief Preceptors (Ācārya) themselves practise the five-

fold observances in regard to faith (darśanācāra), knowledge 

(jñānācāra), power (vīryācāra), conduct (cāritrācāra) and austerities 

(tapācāra), and guide their disciple ascetics to follow these 

observances.
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Verse 50: The pure soul of the ‘Arhat’ or Lord Jina (the World 

Teacher) has destroyed the four inimical (ghātī) karmas, is 

possessed of infinite perception (darśana), infinite bliss (sukha), 

infinite knowledge (jñāna) and infinite energy (vīrya), and is housed 

in the supremely-auspicious (paramaudārika) body (deha, śarīra).

Verse 49: Meditate on, recite or chant the sacred mantra(s) 

pronouncing the virtues of the five Supreme Beings (pañca 

parameÈÇhī).

accomplishing various kinds of meditation (dhyāna), get rid of the 

attachment (rāga), aversion (dveÈa) and delusion (moha), in respect 

of the desirable (iÈÇa) and undesirable (aniÈÇa) objects of the senses.
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The empirical (vyavahāra) path to liberation (mokÈa) is dependent on 

transformations in the self and in others. The means (sādhana) and the 

goal (sādhya) are different and its knowledge is acquired through 

empirical (vyavahāra) means. Just as in order to extract gold from the 

gold-rock – ‘kanakapāÈāõa’ – fire is the external means (sādhana), 

similarly, the empirical (vyavahāra) path to liberation (mokÈa) is the 

external means for arriving at the real (niścaya) path to liberation 

(mokÈa). The potential (bhavya) soul (jīva) that follows the real (niścaya) 

path to liberation (mokÈa) puts aside all external means (sādhana) and 

goals (sādhya); it perceives, knows and experiences just the pure soul-

substance (ātmatattva).

In verse 47 of Dravyasa graha, (Muni) Nemicandra has É Ācārya 

expounded that meditation (dhyāna) on both, the empirical (vyavahāra) 

as well as the transcendental (niścaya), paths to liberation is essential to 

attain the ultimate goal, i.e., liberation (mokÈa).

Realization of the pure-soul-substance (śuddha ātmatattva) is liberation 

(mokÈa); 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 

(samyakcāritra), rid of attachment (rāga) and aversion (dveÈa), and 

equipped with right-perception (samyagdarśana) and right-knowledge 

(samyagjñāna). Only those potential (bhavya) souls who own discerning 

intellect are able to tread this path.

The real (niścaya) path to liberation consists in realization of the pure 

soul-substance that itself is the ‘indiscrete’ Three Jewels (abheda 

ratnatraya) – perception (darśana), knowledge (jñāna) and conduct 

(cāritra). The empirical (vyavahāra) path to liberation consists in the 

The Path to Liberation from the Twofold Viewpoints (naya) – 

the Empirical (vyavahāra) and the Transcendental (niścaya)

knowledge of the Scripture (śruta), and observes vows (vrata), 

becomes capable of engaging in meditation (dhyāna).

Verse 58: Through this last verse Ācārya (Muni) Nemicandra exhibits 

supreme modesty – the hallmark of all learned sages.



izkIuksfr ns'kuk;k% l ,o iQyefodya f'k";% AA8AA

O;ogkjfuÜÓ;ks ;% izcqè; rÙosu Hkofr eè;LFk% A

Ācārya AmÃtacandra’s PuruÈārthasiddhyupāya:

tks okLrfod :Ik ls O;ogkj u; vkSj fu'p; u; nksuksa u;ksa dks tku dj 
eè;LFk gks tkrk gS vFkkZr~ fdlh ,d u; dk loZFkk ,dkUrh u cu dj 
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The two points-of-view, the real (niścaya) and the empirical (vyavahāra), 

are the objective (sādhya) and the achiever (sādhaka) in relation to each 

other. Relying on both points-of-view, the supreme-ascetic (yogī) reaches 

the stage of supreme-meditation (parama-samādhi) that is free from all 

attachment (rāga) and inquisitiveness (vikalpa). Such supreme-

meditation (parama-samādhi) leads to liberation (mokÈa).

‘discrete’ Three Jewels (bheda ratnatraya). Some put their faith only on 

the empirical (vyavahāra) path – auspicious conduct (cāritra) – ignoring 

altogether the real (niścaya) path. They continue to wander in worldly-

existence (saÉsāra), albeit with some auspicious interregnums, like birth 

as a celestial-being (deva). Some though have faith on the real (niścaya) 

path but unable to pursue it in letter and spirit, follow only the auspicious 

conduct (cāritra). They become right-believers-with-attachment (sarāga 

samyagdÃÈÇi) and attain liberation conventionally.

Those who take recourse to the real (niścaya) path to liberation in an 

absolutist manner and not being able to establish themselves in the state 

of without-attachment (vītarāga) as required, start criticizing and 

undermining activities – the six essential-duties (āvaśyaka), including 

equanimity ‘sāmāyika’, of the ascetic (śramaõa), and giving-of-gift (dāna) 

and adoration (pūjā) of the supreme-beings, of the householder (śrāvaka). 

Being off-track from both the paths – real (niścaya) and empirical 

(vyavahāra) – they get themselves bound with the karmas.

However, those who understand the real (niścaya) as well as the empirical 

(vyavahāra) path to liberation but are not able to follow the pure conduct 

as stipulated, engage themselves in auspicious activities like giving-of-gift 

(dāna) and adoration (pūjā) of the supreme-beings. They attain liberation 

conventionally.



Ācārya Nemicandra’s Trilokasāra

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha

Ācārya Brahmadeva’s Sanskrit commentary on ‘DravyasaÉgraha’

Ācārya Kundakunda’s Samayasāra

Ācārya Kundakunda’s Bārasa Aõuvekkhā

Ācārya Amitagati’s Yogasāra PrābhÃta

Ācārya Pūjyapāda’s IÈÇopadeśa

Ācārya Nemicandra’s GommaÇasāra

Ācārya Māilladhavala’s Õayacakko

Ācārya Kundakunda’s Niyamasāra

Ācārya Pūjyapāda’s Bhakti SaÉgraha

Ācārya DeśabhūÈaõa’s (Ed.) Õamokāra Grantha

Ācārya Guõabhadra’s Ātmānuśāsana

Ācārya AmÃtacandra’s PuruÈārthasiddhyupāya

Ācārya Jinasena’s HarivaÉśapurāõa

Ācārya Kundakunda’s Pravacanasāra

Ācārya Māõikyanandi’s ParīkÈāmukha Sūtra

XXIX
••••••••••••••••••••••••

Preface – Second Edition

vis{kkn`f‘ ls nksuksa u;ksa dks Lohdkj djrk gS] og gh f'k"; mins'k ds lEiw.kZ 
iQy dks izkIr djrk gSA 

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.

Ācārya (Muni) Nemicandra’s Dravyasa graha, though extremely É

concise, addresses its subject matter from multitude of viewpoints (naya); 

the hallmark of the Jaina Doctrine of Anekāntavāda.

We have taken recourse to several Sacred Jaina Texts so as to explain 

thoroughly and accurately the profound concepts embedded in each verse 

of Dravyasa graha:É

The Sources of ‘Explanatory Note’ in this Edition



It is imperative that due to the lack of my understanding and also to my 

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

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

omissions in respect of typos, grammar and expression; I shall remain 

ever apologetic for such imperfections and seek from them forbearance 

and forgiveness.

A Submission

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

letters, accents, words, vowels, consonants, compounds, and 

phonetic requisites in this text. The Scripture is like an ocean; who 

can swim across it?

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

the great Scripture Ācārya Umāsvāmī’s Tattvārthasūtra:

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

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

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

••••••••••••••••••••••••
XXX

DravyasaÉgraha æO;laxzg

Ācārya Pūjyapāda’s Sarvārthasiddhi

Ācārya Umāsvāmī’s Tattvārthasūtra

Svāmī Kārttikeya’s KārtikeyānuprekÈā

Ācārya Pūjyapāda’s Samādhitaôtram

Ācārya Samantabhadra’s Ratnakaraõçaka-śrāvakācāra

Ācārya Samantabhadra’s Svayambhūstotra

Ācārya Śubhacandra’s Jñānārõava

Jain, Champat Rai’s The Key of Knowledge

Ācārya Samantabhadra’s ĀptamīmāÉsā

Ācārya Yati ãÈabha’s Tiloyapaõõattī

Paõçita Āśādhara’s DharmāmÃta Anagāra

R



2A digambara ascetic (nirgrantha muni) since the last thirty-one  years, 

Ācārya Viśuddhasāgara (born 18 December, 1971) performs four major 

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

(ekāgratā, dhyāna), 2) to study the Scripture (jinavāõī, āgama), 3) to 

deliver discourses (pravacana) on the nature of the Reality (tattva, 

vastutva, vastu-svabhāva), and 4) to compose sacred texts, in prose and 

verse, strictly in accordance with the Jaina Doctrine expounded in the 

Scripture, for the benefit of the inquisitive readers who by themselves 

find it difficult to comprehend the complexities of the nature of the 

Reality.

Ācārya Viśuddhasāgara meditates on the pure, effulgent soul through the 

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

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

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

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

Ācārya Viśuddhasāgara

2.  Digambara Jina-ordination (jinadīkÈā) – 21 November, 1991.
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As any number divided by infinity gives a result that approaches naught, 

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

when viewed in reference to the infinite, direct, self-generated, and 

simultaneous (without gradation) knowledge appertaining to the 
1omniscience (kevalajñāna) . Still, it is due to my devotion to the Scripture 

(āgama, jinavāõī) and my hope that the outcome will help in propagation 

of the true Doctrine, so scarce in modern-day literature, that I have 

embarked on this project. The Doctrine expounded here, excerpted from 

the most profound texts by the Ancient-Preceptors (pūrvācārya), is worth 

assimilation by all for self-development and self-realization.

R

1. Omniscience or perfect-knowledge (kevalajñāna) is attained on destruction of 

delusion (moha), and on destruction of knowledge-covering (jñānāvaraõa), 

perception-covering (darśanāvaraõa) and obstructive (antarāya) karmas. (see, 

sūtra 10 : 1; Ācārya Umāsvāmī’s Tattvārthasūtra.)



functioning of the soul. By thus renouncing attachment (rāga) and 

aversion (dveÈa), he has built a shield around his soul to protect it from 

extraneous influence. Conventionally, concentration is to establish the 

soul in the ‘Three Jewels’ (ratnatraya), or the three limbs (aôga) of the 

soul. From the real point-of-view, however, the soul is one whole (aôgī), 

comprising indiscrete ‘Three Jewels’ – abheda ratnatraya. Concentration 

is the means to savour the nectar present in own-soul.

4. oS;f/dj.k – vaiyadhikaraõa – To assume that opposing attributes 

can persist in a substance at one and the same time. ‘The water in 

the lake is hot and cold.’

3. fojks/ – virodha – To accept the quality in a substance that is 

opposite to its nature. ‘The matter (pudgala) has consciousness 

(cetanā).’

2. O;frdj – vyatikara – To transmute the specific quality of one 

substance to the other substance. ‘I’ve heard it with my own eyes.’

The study of the Scripture bears the fruit of meditation through the 

subjugation of the senses (indriya) and the passions (kaÈāya). As a rule, 

the study of the Scripture destroys the heap of delusion (moha). This 

explains his deep inclination toward the study of the Scripture.

His discourses are rid of these eight faults associated with the absolutist 
1(ekānta) views – durnaya:  

1.  ladj – saÉkara – To assume that one substance can become the 

other substance. ‘The soul is the body.’

Ācārya Viśuddhasāgara, through his discourses (pravacana), provides an 

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

the Reality, as expounded in the Scripture. His discourses are beneficial 

(hitakārī), pleasing (madhura) and unambiguous (nirmala). He has 

mastered the science-of-thought (nyāya), and his grip on the complex 

concepts of the Jaina epistemology, including anekāntavāda and 

syādvāda, is amazing. He is able to shatter the absolutist (ekānta) views – 

called durnaya or faulty points-of-view – of the wrong-believers 

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

1.  See, Ācārya Devasena’s Ālāpapaddhati, verse 8, sūtra 127, p. 158-159.
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An ardent propagator of the Jaina Doctrine, Ācārya Viśuddhasāgara is 

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

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

with or without the minor-vows (aõuvrati and śrāvaka), the ‘nectar’ out 

of all the four constituents (anuyoga) – prathamānuyoga (the study of the 

stories of epochal personages), karaõānuyoga (the study of the universe 

and beyond, the time-cycle, and the stages of soul-existence), 

caraõānuyoga (the foundation for origination, growth and protection of 

conduct for the householder and the ascetic), and dravyānuyoga (the 

study of the objects of the Reality) – of the Holy Scripture. It rests entirely 

on our own interest, intellect, effort, and subsidence-cum-destruction 

5. vuoLFkk – anavasthā – To make a never-ending assumption. 

‘Everything must have a creator; God is the creator of the world.’ 

Then, who is the creator of God? This goes on ad infinitum.

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

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

8. vHkko – abhāva – To assume something that does not exist. ‘The 

horns of the hare.’

7. vizfrifÙk – apratipatti – To be ignorant about the nature-of-the-

object (vastu-svabhāva). ‘The space (ākāśa) assists in the motion of 

the soul and the matter.’

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

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

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

2. vfrO;kfIr – ativyāpti – over-pervasiveness – The mark (lakÈaõa) is 

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

animals are cows.’

6. la'k; – saÉśaya – To have doubt over the nature of the object. ‘It 

may not be true that virtuous karmas lead to birth in heaven.’ Or, 

‘Is it silver or nacre?’
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1.  See, Ācārya AbhinavadharmabhūÈaõayati’s Nyāyadīpikā, p. 143.



November, 2022

Dehradun, India
– Vijay K. Jain

] ] ]

I make worshipful obeisance not only to Ācārya Viśuddhasāgara but to 

each of the 8,99,99,997 supreme-ascetics (bhāvaliôgī-muni), from the 

sixth (pramatta-saÉyata) to the fourteenth (ayogakevalī) stage-of-

spiritual-development (guõasthāna), present in the human-world 

(manuÈya-loka) comprising the two-and-a-half continents, starting from 

Jambūdvīpa and up to the mountain range of MānuÈottara in the centre 
1of PuÈkaradvīpa.

1.  See, Ācārya Nemicandra’s GommaÇasāra Jīvakāõça, Part-2, p. 869-870.

R
Ācārya Viśuddhasāgara 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.
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(kÈayopaśama) of the knowledge-obscuring (jñānāvaraõīya) karmas to 

draw the ‘nectar’ out of this free-flowing knowledge-river.

An epitome of laudable conduct (cāritra), Ācārya Viśuddhasāgara has 

renounced, for life, the intake of salt, sugar, curd and edible-oil. Know 

that the digambara ascetic (muni, śramaõa) accepts food (āhāra) that is 

pure, simple and free from faults only once in 24-hours. And that too he 

accepts only in order to maintain the steadiness of his body which he 

reckons as instrumental to the performance of austerities (tapa), self-

restraint (saÉyama) and meditation (dhyāna).

Ācārya Viśuddhasāgara maintains that the mark (lakÈaõa) or the 

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

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

vertible, it follows that, for him, enemy (śatru) and kinsfolk (bandhu-

varga), happiness (sukha) and misery (duÍkha), praise (praśaÉsā) and 

censure (nindā), iron (lohā) and gold (svarõa), and life (prāõa-dhāraõa) 

and death (prāõa-tyāga) are alike.
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¶okxh'ofj izfrfnua ee j{k nsfo AA¸
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The soul is distinct from the matter and the matter is 

distinct from the soul; this is the quintessence of reality. 

All the rest of articulation is but an elaboration of the 

same.

vFkZ & ̂ tho vU; gS] iqn~xy vU; gS]* cl bruk gh rÙo ds dFku 
dk lkj gS] blh esa lc dqN vk x;k gSA blds vfrfjDr tks dqN Hkh 
dgk tkrk gS] og lc blh dk foLrkj gSA

;nU;nqP;rs fdf×pr~ lks¿Lrq rL;So foLrj% AA  (50)

thoks¿U;% iqn~xyÜÓkU; bR;lkS rÙolaxzg% A

Ācārya Pūjyapāda’s IÈÇopadeśa:



¬

JheUusfepUæfl¼kfUrnso fojfpr

æO;laxzg

eaxykpj.k

xkFkk HkkokFkZ & eSa (eqfu usfepUnz) ftuojksa esa iz/ku rhFk±dj Hkxoku~] 
ftUgksaus tho vkSj vtho nzO;ksa dk fu:i.k fd;k ,oa tks bUnzksa ds lewg ls 
oafnr gSa] mudks lnk eLrd >qdk dj ueLdkj djrk gw¡A

INVOCATION

I (Muni Nemicandra) make obeisance humble, always by bowing 

my head, to that Supreme Lord Jina (the Victor) who has 

expounded the reality of substances (dravya) – the souls (jīva) 

and the non-souls (ajīva) – and who is worshipped by the 

congregation of the lords (Indra) of the celestial-beings (deva).

thoethoa nOoa ft.kojolgs.k ts.k f.kfí Aê a ò

ns¯on¯onoana oans ra lOonk fljlk AA (1)

Ś ī ār  Nemicandra Siddh ntideva’s

Dravyasa grahaÉ

i<eks NíOo&iapfRFkdk;kf/;kjks  1. Six dravya and five astik yaā

3
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1. See, Śrī Brahmadeva’s Sanskrit commentary on Śrī Nemicandra 

Siddhāntideva’s DravyasaÉgraha, verse-1, p. 5.

Hko.kky;pkyhlk ¯orjnsok.k gksafr cÙkhlk A

dIikejpmohlk panks lwjks .kjks frfjvks AA

Hkouoklh nsoksa ds 40 bUæ] O;Urj nsoksa ds 32 bUæ] dYioklh nsoksa ds 
24 bUæ] T;ksfr"d nsoksa ds lw;Z vkSj pUæ ;s 2 bUæ] euq";ksa dk 1 bUæ 
(pØorhZ) vkSj fr;Z×pksa dk 1 bUæ (¯lgfo'ks"k)] ,sls lc lkS bUæ gSaA

There are a total of one hundred lords: forty of the 

residential (bhavanavāsī) deva, thirty-two of the peripatetic 

(vyantara) deva, twenty-four of the heavenly (kalpavāsī) 

deva, two – the sun (sūrya) and the moon (candra) – of the 

EXPLANATORY NOTE

At the outset, for propitiousness (maôgala), Muni Nemicandra 

makes obeisance to all the ‘Jina’. Each ‘Jina’ is the Supreme Lord, 

also called the Tīrthaôkara – the ‘World Teacher’ or the ‘Arhat’ or 

the ‘āpta’. The Tīrthaôkara vanquishes the four inimical (ghāti) 

karmas due to delusion (moha), attachment (rāga) and aversion 

(dveÈa). He possesses the supreme sense-independent, infinite-

knowledge (anantajñāna, kevalajñāna) and infinite-perception 

(anantadarśana, kevaladarśana), besides other qualities. The 

Tīrthaôkara, on completion of his present mode (paryāya) of life 

and in absence of the karmas which lead to wandering in different 

states-of-existence (gati) or whirling around in the cycle of births 

and deaths – saÉsāra – attains liberation (mokÈa). Reflection on 

the qualities of the ‘Jina’ is called the psychic-obeisance (bhāva-

namaskāra). Only the Tīrthaôkara is the Supreme Lord; he only is 

worshipped by the lords (Indra) of the three worlds. The 
1Scripture  mentions one hundred lords of the three worlds:

DravyasaÉgraha æO;laxzg
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The Words of the ‘Jina’ or the Tīrthaôkara unambiguously 

expound the nature of the substances (dravya), the soul (jīvā) and 

the non-soul (ajīvā).

That which has consciousness (cetanatva) as its mark (lakÈaõa) is 

the substance of soul (jīva). That which has non-consciousness or 

lifelessness (acetanya) as its mark (lakÈaõa) is the substance of 

non-soul (ajīva). The non-soul (ajīva) substances are five: the 

matter (pudgala), the medium-of-motion (dharma), the medium-

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

(jīva) and the non-soul (ajīva) are the two fundamental substances 

which have their own independent existence (astitva) and nature 

(svabhāva).

stellar (jyotiÈka) deva, one king-of-kings (cakravartī) of the 

humans, and one lion (siôha) of the sub-humans (tiryaôca).

••••••••••••••••••••••••
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xkFkk HkkokFkZ & tks tho gS] mi;ksxe; gS] vewrZ gS] drkZ gS] Lonsgifjek.k 
(fut 'kjhj ds cjkcj) gS] HkksDrk gS] lalkj esa fLFkr gS] fl¼ gS vkSj LoHkko 
ls ÅèoZxeu djus okyk gS_ ;s tho ds ukS vf/dkj gSaA

The soul (jīva) is characterized by: 1) being a soul , 2) with (jīva) 

cognition (upayoga) [  and knowledge-cognition (jðānopayoga)

perception-cognition (darśanopayoga)], 3) is incorporeal 

(amūrta), 4) a causal agent (kartā), 5) coextensive with own-

body, 6) enjoyer  of the fruits of the karmas, 7) having (bhoktā)

the world as its abode, 8) emancipated (siddha), and 9) (saÉsāra) 

of the nature of darting upwards ( rdhvagamana).ū

HkksÙkk lalkjRFkks fl¼ks lks foLl lksîxô bZ AA (2)

thoks movksxevks veqfÙk dÙkk lnsgifjek.kks A

A thing or object of knowledge has infinite characters (i.e., it is 

anekāntātmaka); each character can be analyzed and grasped 

individually. Anekāntavāda the Doctrine of non-absolutism, is the , 

basic understanding of the complexity of the Reality and the 

necessity for looking at it all different points-of-view. The Jaina 

Doctrine of conditional predication yādvāda – is the expression – s

of anekāntavāda in logical and predicational form. Each individual 

character of the object-of-knowledge is called a . A thus naya naya 

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 wherein every (syādvāda) 

viewpoint is able to retain its relative importance. Syādvāda, 

which literally signifies assertion of possibilities, seeks to 

EXPLANATORY NOTE

••••••••••••••••••••••••
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The particle ‘syād’ in a sentence qualifies the acceptance or 

rejection of the proposition or predication. It refers to a ‘point-of-

view’ or ‘in a particular context’ or ‘in a particular sense’. The 

‘vāda’ presents a theory of logic and metaphysics. Syādvāda 

means a theory of predication of the Reality from different points-

of-view, in different contexts or from different universes of 

discourse. Syādvāda is the expression of the pictures of the Reality 

obtained from different points-of-view in definitive and 

determinate logical predications. There is no uncertainty or 

vacillation in expression. Syādvāda promotes catholic outlook of 

many-sided approach to the problem of understanding the Reality. 

It is anti-dogmatic and presents a synoptic picture of the Reality 

from different points-of-view. Syādvāda expresses protest against 

the one-sided, narrow, dogmatic and fanatical approach to the 

understanding of the Reality. It affirms that there are different 

facets of the Reality and these have to be understood from various 

points-of-view by the predications of affirmation, negation and 

indescribability.

Every object admits of a four-fold affirmative predication 

(svacatuÈÇaya) with reference to its own substance (svadravya), 

own space (svakÈetra), own time (svakāla), and own nature 

(svabhāva). Simultaneously a four-fold negative predication is 

implied with reference to other substance (paradravya), other 

space (parakÈetra), other time (parakāla), and other nature 

(parabhāva). The substance of an object not only implies its 

svadravya but differentiates it from paradravya. It becomes 

logically necessary to locate a negation for every affirmation and 

vice-versa. We must not only perceive a thing but also perceive it as 

distinct from other things. Without this distinction there cannot 

be true and clear perception of the object. When the soul, on the 

ascertain the meaning of the object-of-knowledge from all possible 

standpoints. Its chief merit is the , or many-sided view of anekānta

logic. This, it would be seen at once, is most necessary in order to 

acquire full knowledge about anything.

7
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availability of suitable means, admits of the four-fold affirmation 

with respect to svadravya, svakÈetra, svakāla, and svabhāva, it 

also admits of the four-fold negation with respect to paradravya, 

parakÈetra, parakāla, and parabhāva. The attributes of existence 

and non-existence in an object are valid from particular 

standpoints; the validity of the statement is contingent on the 

speaker’s choice, at that particular moment, of the attribute that 

he wishes to bring to the fore as the other attributes are relegated 

to the background. There is conditional affirmation of a substance, 

from a particular point-of-view and conditional negation from 

another point-of-view. Two views, existence and non-existence, are 

not without any limitation; these views are neither totally 

inclusive nor totally exclusive to each other. Leaving out the 

limitation will lead to nihilistic delusion. Affirmation, when not in 

conflict with negation, yields the desired result of describing truly 

an object of knowledge. Only when affirmation and negation are 

juxtaposed in mutually non-conflicting situation, one is able to 

decide whether to accept or reject the assertion. This is how the 

Doctrine of conditional predication (syādvāda) establishes the 

Truth.

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

1) in terms of the substance (dravya) and the mode (paryāya) – the 

dravyārthika naya and the paryāyārthika naya; and 2) in terms of 

While each substance (dravya) never leaves its essential character 

of existence (satta), it undergoes origination (utpāda), destruction 

(vyaya) and permanence (dhrauvya). There is inseparable 

association between the qualities (guõa) and the substance 

(dravya). There is oneness in terms of space-points (pradeśa) 

between the quality (guõa) and the possessor-of-quality (guõī). 

Further, the substance (dravya) undergoes destruction (vyaya, 

nāśa) and origination (utpāda) in its qualities (guõa) and modes 

(paryāya). These concepts can only be understood with the help of 

the Jaina Doctrine of Syādvāda and its ‘seven-nuance system’ 

(saptabhaôgī), as expounded by Lord Jina.

DravyasaÉgraha æO;laxzg
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the real or transcendental (niścaya) and the empirical (vyavahāra) 

– the  niścayanaya and the vyavahāranaya.

The śuddha niścayanaya holds the self in its pure and 

unconditioned state (the nirupādhi state) that has no associated 

karmic contamination. Disentangled from all its material 

environment and limitations, the self radiates in its pristine glory 

through the wealth of its infinite qualities. Pure and unalloyed 

expression of the nature of the self is the topic of śuddha 

niścayanaya – e.g., “Omniscience (kevalajðāna) is the soul.”

The aśuddha niścayanaya contemplates the self as caught in the 

meshes of material environment (the sopādhi state). The presence 

of karmic contamination makes it impure or aśuddha. Its intrinsic 

glory is dimmed but still it is viewed as a whole with its complete 

nature as expressed in its attributes though somewhat warped by 

alien influences – e.g., “Sensory knowledge, etc., (matijðānādi) is 

the soul,” and “Attachment, etc., (rāgādi) is the soul.”

Though the transcendental point-of-view (niścayanaya) and the 

empirical point-of-view (vyavahāranaya) differ in their application 

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

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

The latter is an imitation, dependent, and focuses on the division 

of substance. The pure, transcendental point-of-view (niścaya-

naya) expounded by those who have actually realized the Truth 

about the nature of substances is certainly worth knowing. For 

those souls who are in their impure state (like the householder 

engaged in virtuous activity) the empirical point-of-view 

(vyavahāranaya) is recommended. The beginner is first trained 

through the empirical point-of-view (vyavahāranaya). 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 

(vyavahāranaya). However, the discourse is of no use if the learner 

knows only the empirical point-of-view (vyavahāranaya); the 

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

in English from Ācārya Pūjyapāda’s Sarvārthasiddhi, p. 70.

Ācārya Um sv m ’s Tattvārthasūtra:ā ā ī

 mi;ksxks y{k.ke~ AA (2-8)

Cognition (upayoga) is the mark (lakÈaõa) – distinctive 

characteristic – of the soul (jīva).

tho dk y{k.k mi;ksx gSA

That, which arises from both internal and external causes and 

concomitant with soul-consciousness (caitanya) is cognition 

(upayoga) – active or attentive consciousness. By this – cognition 

(upayoga) – the soul is distinguished from the body. Just as gold 

and silver, even when mixed together, remain distinct by their 

respective colour, etc., similarly the soul and the body, though one 

in bondage, maintain distinctness due to their respective marks 

(lakÈaõa).

transcendental point-of-view (niścayanaya) 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 (niścayanaya) wrongly assumes the 

empirical point-of-view (vyavahāranaya) as the Truth. The 

learner who, after understanding the true nature of substances 

from both the transcendental as well as the empirical points-of-

view, gets unbiased toward any of these gets the full benefit of the 

teachings.

According to Jaina metaphysics jīva or soul has the nature of 

consciousness or cetanā. When it is viewed in its pure state 

unlimited by extraneous conditions, it has its thought-

characteristics fully and perfectly developed. This state of its 

DravyasaÉgraha æO;laxzg
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Ācārya Kundakunda’s Pa cāstikāya-Sa graha:ô É

 Hkkok thoknh;k thoxq.kk psn.kk ; movksxks A

 lqj.kj.kkj;frfj;k thoLl ; iTTk;k cgqxk AA (16) 

thokfn (æO;) os ^Hkko* (æO; inkFkZ) gSa] tho ds xq.k psruk rFkk 
mi;ksx gSa] vkSj tho dh i;kZ;sa nso&euq";&ukjd&fr;Z×p:i vusd gSaA

The existing-objects-of-knowledge (bhāva, vastu, sat, 

padārtha) include the soul (jīva). The qualities (guõa) of the 

soul (jīva) are consciousness (cetanā) and cognition 

(upayoga). The modes (paryāya) of the soul (jīva) are in form 

of numerous celestial-beings (deva), human-beings 

(manuÈya), infernal-beings (nāraka), and plants-and-animals 

(tiryaôca).

Consciousness (cetanā) is of two kinds: pure-consciousness 

(śuddha cetanā) and impure-consciousness (aśuddha cetanā). 

Cognition (upayoga), too, is of two kinds: knowledge-cognition 

(jñānopayoga) and perception-cognition (darśanopayoga). Pure-

consciousness (śuddha cetanā) comprises knowledge-conscious-

ness (jñānacetanā). Impure-consciousness (aśuddha cetanā) 

comprises karma-consciousness (karmacetanā or bhāvakarma) 

Chakravarti Nayanar, A. (2009),

Ācārya Kundakunda’s Pa cāstikāya-Sāra, Introduction, p. lxix.ô

existence represents the ideal of perfection or Siddhahood. But 

even in this ideal state, the nature of the self does not lose its 

complexity. Even in its infinite radiance, the soul does not lose its 

dravya nature or dynamic constitution. It is not distinct and 

separate from its own infinite qualities. It is this richness of 

content that marks the Jaina conception of perfection as against 

the nihilistic attitude of Vedanta which speaks of quality-less 

existence as the ultimate Reality.

••••••••••••••••••••••••
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and fruit-of-karma-consciousness (karmaphalacetanā).

Knowledge-cognition (jñānopayoga) is with details and makes 

distinction (vikalpa) between objects (artha), like the soul (jīva) 

and the non-soul (ajīva). Perception-cognition (darśanopayoga) is 

without details and does not make such distinction. Knowledge-

cognition (jñānopayoga) comprises knowledge of eight kinds: 

sensory-knowledge (matijñāna), scriptural-knowledge (śruta-

jñāna), clairvoyance (avadhijñāna), telepathy (manaÍparyaya-

jñāna), omniscience (kevalajñāna), wrong-sensory-knowledge 

(kumati), wrong-scriptural-knowledge (kuśruta), and wrong-

clairvoyance (kuavadhi, vibhaôga). Omniscience (kevalajñāna) is 

pure (śuddha) and without-envelopment (nirāvaraõa). The other 

seven kinds of knowledge are impure (aśuddha) and with-

envelopment (āvaraõa).

The mode-of-substance (dravyaparyāya) is of two kinds: 1) 

samānajātīya dravyaparyāya – results from the union of atoms of 

the same class of substance, like different kinds of physical matter, 

and 2) asamānajātīya dravyaparyāya – results from the union of 

different classes of substances, like the humans or the celestial-

beings, both result of the union of the soul and the matter.

The mode-of-qualities (guõaparyāya), too, is of two kinds: 1) 

svabhāva guõaparyāya – as the substance of soul (jīva) transforms 

Modes (paryāya) are of two kinds: mode-of-substance (dravya-

paryāya) and mode-of-qualities (guõaparyāya).

Perception-cognition (darśanopayoga) is of four kinds: ocular-

perception-cognition (cakÈudarśana), non-ocular-perception-

cognition (acakÈudarśana), clairvoyant-perception-cognition 

(avadhidarśana), and perfect, infinite-perception-cognition 

(kevaladarśana). Perfect, infinite-perception-cognition (kevala-

darśana) is permanent as it is the result of destructional (kÈāyika) 

dispositions, pure (śuddha), and without-envelopment (nirāva-

raõa). The other three are the results of destruction-cum-

subsidential (kÈāyopaśamika) dispositions, impure (aśuddha), and 

with-envelopment (āvaraõa).

DravyasaÉgraha æO;laxzg
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Adapted from: Jain, Vijay K. (2020),

Ācārya Kundakunda’s Pa cāstikāya-Sa graha, p. 37-39.ô É

with its intrinsic agurulaghuguõa, which manifests in ÈaÇguõa-

hānivÃddhi, and 2) vibhāva guõaparyāya – as the quality of 

knowledge in the substance of the soul (jīva) becomes less or more 

due to association with the matter (pudgala).

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

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

impure (aśuddha) subtle-modes (artha paryāya) include 

transformations due to the constantly changing passions (kaÈāya) 

and thought-complexion (leśyā).

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

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

unnatural gross-modes (vibhāva vyaôjana paryāya) are the states 

of existence like the human-being (manuÈya) and the infernal-

being (nāraka). Its natural gross-mode (svabhāva vyaôjana 

paryāya) is the state of liberation.

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

artha paryāya – the subtle-modes, and 2) vyaôjana paryāya – the 

gross-modes.

Verses (g th ) 27 and 28 of Ācārya Kundakunda’s Pa cāstikāya-ā ā ô

Sa graha, together, are similar to the verse under discussion of É

DravyasaÉgraha:

 thoks fÙk gofn psnk movksxfolsflnks igw dÙkk A

vkRek tho gS] psrf;rk (psrus okyk) gS] mi;ksx&yf{kr gS (mi;ksx 
y{k.k okyk gS)] izHkq gS] drkZ gS] HkksDrk gS] nsgizek.k gS] vewrZ gS] vkSj 
deZla;qDr gSA

 HkksÙkk ; nsgeÙkks .k fg eqÙkks dEelatqÙkks AA (27)

The soul (jīva) is that which has life-principles (prāõa), has 

••••••••••••••••••••••••
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Verse-2xkFkk&2



 dEeeyfoIieqDdks mîa ô yksxLl varef/xark A

The soul (ātmā) that is rid of all karmic mire darts up and 

reaches the end of the universe (loka). Becoming all-knowing 

(sarvajña) and all-perceiving (sarvadarśī), it experiences 

infinite, sense-independent (atīndriya) happiness.

The characteristic of the soul (jīva) that it darts upwards is 

mentioned in the next verse:

deZey ls eqDr vkRek Åij] yksd ds vUr dks] izkIr djds] og 
loZK&loZn'khZ vuUr] vfufUæ; (vrhfUnz;) lq[k dk vuqHko djrk gSA

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Pa cāstikāya-Sa graha, p. 64 & 69.ô É

 lks lOo.kk.knfjlh ygfn lqge¯.kfn;e.kara AA (28) 

consciousness (cetanā), has cognition (upayoga), is the lord 

(prabhu), is the doer (kartā), is the enjoyer (bhoktā), is of the 

size of the body (śarīra-pramāõa), is incorporeal (amūrta) 

from the real point-of-view, and is bound with karmas 

(karmasaÉyukta).

DravyasaÉgraha æO;laxzg
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xkFkk HkkokFkZ & O;ogkju; ls rhu dky esa bfUnz;] cy] vk;q vkSj izk.kkiku 
(mPN~okl&fu%'okl) bu pkjksa izk.kksa dks tks /kj.k djrk gS og tho gS vkSj 
fu'p;u; ls ftlds psruk gS og tho gSA(rhu dky esa) 

From the empirical or phenomenal point-of-view (vyavahāra 

naya), that which continues to live in the three times (the past, 

the present, and the future) through its four life-principles 

(prāõa) – strength (bala prāõa), senses (indriya prāõa), duration 

of age (āyuÍ prāõa), and respiration (ucchvāsa-niÍśvāsa prāõa) – 

is the soul (jīva). From the transcendental or noumenal point-of-

view (niścaya naya), that which has (in the three times) 

consciousness (cetan ) is the ā soul (jīva).

frDdkys pnqik.kk bafn;cyekmvk.kik.kks ; A

oogkjk lks thoks f.kPN;.k;nks nq psn.kk tLl AA (3)

tks pkj izk.kksa ls thrk gS] ft;sxk vkSj iwoZdky esa thrk Fkk] og tho 
gS_ vkSj og izk.k bfUæ;] cy] vk;q rFkk 'oklksPNokl gSA

Ācārya Kundakunda’s Pa cāstikāya-Sa graha:ô É

 ik.ks¯g pnq¯g thofn thfoLlfn tks gq thfonks iqOoa A

 lks thoks ik.kk iq.k cy¯efn;ekm mLlklks AA (30)

That which is living at present, will live in the future and 

has lived in the past through the four life-principles (prāõa) 

is the soul (jīva). And, the four life-principles (prāõa) are 

strength (bala-prāõa), senses (indriya-prāõa), duration of 

age (āyuÍ-prāõa), and respiration (ucchvāsa-niÍśvāsa-prāõa).

EXPLANATORY NOTE

15
••••••••••••••••••••••••



The living organism must have these four fundamental life-

principles (prāõa):

  (a) manobala or strength of mind.

  (c)  kāyabala or strength of body.

1.  bala-prāõa or channels of activity:

  (b)  vāgbala or strength of speech.

  (a)  sparśa or contact sense through the skin.

  (c)  ghrāõa or smell through the nose.

  (d)  śabda or sound through the ears.

  (e)  cakÈu or vision through the eyes.

Thus the four life-principles (prāõa) 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.

 3.  āyuÍ-prāõa – the duration of age.

 2.  indriya-prāõa are the senses:

  (b)  rasa or taste through the tongue.

 4.  ucchvāsa-niÍśvāsa-prāõa – respiration.

These life-principles are the result of the name-karma 

(nāmakarma). These are considered essential characteristics of 

the soul only from the empirical point-of-view (vyavahāra naya) – 

anupacarita asadbhūta vyavahāra 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 

DravyasaÉgraha æO;laxzg

16
••••••••••••••••••••••••



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.

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Pa cāstikāya-Sa graha, p. 73-74.ô É
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xkFkk HkkokFkZ & n'kZuksi;ksx vkSj Kkuksi;ksx bu Hksnksa ls mi;ksx nks izdkj dk 
gSA muesa p{kqn'kZu] vPk{kqn'kZu] vof/n'kZu vkSj dsoyn'kZu bu Hksnksa ls 
n'kZuksi;ksx pkj izdkj dk tkuuk pkfg,A

Cognition (upayoga) is of two kinds – perception-c  ognition

(darśanopayoga), and knowledge (j ān ). Out -cognition ñ opayoga

of these, the is of four kinds – (1) ocular perception-cognition 

(cakÈu) (acakÈu) , (2) non-ocular  perception-cognition

perception-cognition perception-, (3) clairvoyant  (avadhi)

cognition perception-, and (4) or perfect  infinite (kevala)

cognition.

movksxks nqfo;Iiks nal.k.kk.ka p nal.ka pnq/k A

pD[kq vPkD[kw vksgh nal.ke/ dsoya .ks;a AA (4)

Ācārya Kundakunda’s Pa cāstikāya-Sa graha:ô É

 movksxks [kyq nqfogks .kk.ks.k ; nal.ks.k latqÙkks A

 thoLl lOodkya v.k..kHkwna fo;k.khfg AA (40)

Kku vkSj n'kZu ls la;qDr ,slk okLro esa nks izdkj dk mi;ksx tho dks 

loZdky vuU;:i ls tkuksA

Surely, the soul (jīva), at all times, is inseparable from these 

two kinds of cognition (upayoga): 1) with knowledge – 

knowledge-cognition (jñānopayoga), and 2) with perception – 

perception-cognition (darśanopayoga).

That which arises from both internal and external causes and 

concomitant with soul-consciousness (caitanya) is cognition 

EXPLANATORY NOTE
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Ācārya Kundakunda’s Pa cāstikāya-Sa graha:ô É

 vf.kèk.ke.karfol;a dsofy;a pkfo i..kÙka AA (42)

n'kZu Hkh p{kqn'kZu] vPk{kqn'kZu] vof/n'kZu vkSj vuUr ftldk fo"k; gS 
,slk vUrjfgr&vfouk'kh dsoyn'kZu & ,sls pkj Hksn okyk dgk gSA

The soul (ātmā) is one indivisible whole with pure perception but 

Perception-cognition (darśanopayoga), too, has been 

classified as: ocular (cakÈu) perception, non-ocular (acakÈu) 

perception, clairvoyant (avadhi) perception, and all-

perceiving and indestructible (kaivalya, kevala) perception.

 nal.kefo pD[kqtqna vpD[kqtqnefo ; vksfg.kk lfg;a A

(upayoga) – active or attentive consciousness. The soul (jīva) is of 

the nature of consciousness (cetanā) that manifests in form of 

cognition (upayoga).

Through the faculty of cognition (upayoga), the soul (jīva) engages 

in knowledge (jñāna) or perception (darśana) of the knowable 

(jñeya). 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 (vyavahāra), to facilitate 

expression of the attribute of the soul. By cognition (upayoga), the 

soul is distinguished from the body.

How are knowledge-cognition (jñānopayoga) and perception-

cognition (darśanopayoga) different? Knowledge-cognition 

(jñānopayoga) is with details and, therefore, called sākāra or 

savikalpa. Perception-cognition (darśanopayoga) is without 

details and, therefore, called nirvikāra or nirvikalpa or 

sāmānyāvalokana. These occur in succession in ordinary souls 

(non-omniscient souls), but occur simultaneously in those who 

have annihilated karmas.

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Pa cāstikāya-Sa graha, p. 90-91.ô É

19
••••••••••••••••••••••••

Verse-4xkFkk&4



being bound, from beginningless time, with the perception-

obscuring (darśanāvaraõīya) karmas, its pure perception is 

overshadowed and takes different forms. Due to destruction-cum-

subsidence (kÈayopaśama) of the perception-covering (darśanā-

varaõīya) karmas of different kinds, ocular-perception (cakÈu-

darśana), non-ocular-perception (acakÈudarśana), and 

clairvoyant-perception (avadhidarśana) are manifested. Ocular-

perception (cakÈudarśana) perceives, partially and generally, the 

corporeal (mūrta) substances (dravya) with the help of the sense-

of-sight (cakÈu-indriya). Non-ocular-perception (acakÈudarśana) 

perceives, partially and generally, the corporeal (mūrta) and the 

incorporeal (amūrta) substances (dravya) with the help of the four 

senses (other than the sense-of-sight), and the mind (mana). 

Clairvoyant-perception (avadhidarśana) perceives, partially and 

generally, but directly – without the help of the senses (indriya) 

and the mind (mana) – the corporeal (mūrta) substances (dravya).

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Pa cāstikāya-Sa graha, p. 94-95.ô É

Perfect-perception (kevaladarśana, kÈāyika darśana) manifests 

on total destruction of the perception-obscuring karmas. It is all-

perceiving and indestructible.

Ācārya Kundakunda’s Niyamasāra:

 thoks movksxevks movksxks .kk.knal.kks gksb A

 .kk.kqovksxks nqfogks lgko.kk.ka fogko.kk.ka fr AA (10)

tho mi;ksxe; gS vFkkZRk~ tho dk y{k.k mi;ksx gSA mi;ksx 
Kku&nÀkZu&:i gS vFkkZr~ mi;ksx ds Kkuksi;ksx vkSj nÀkZuksi;ksx ;s nks 
Hksn gSaA muesa Kkuksi;ksx nks izdkj dk gS & LoHkkoKku vkSj foHkkoKkuA

The soul (jīva) has cognition (upayoga) as its mark (lakÈaõa). 

Cognition (upayoga) is of two kinds: knowledge-cognition 

DravyasaÉgraha æO;laxzg
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(jñānopayoga) and perception-cognition (darśanopayoga). 

Knowledge-cognition (jñānopayoga) is further divided into 

two kinds: natural-knowledge (svabhāvajñāna) cognition and 

unnatural-knowledge (vibhāvajñāna) cognition.

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Niyamasāra, p. 27.

Ācārya Um sv m ’s Tattvārthasūtra:ā ā ī

l f}foèkks¿"VprqHksZn% AA (2-9)

og mi;ksx nks izdkj dk gS & Kkuksi;ksx vkSj n'kZuksi;ksxA os Øe'k% 
vkB vkSj pkj Hksn lfgr gSa vFkkZr~ Kkuksi;ksx ds vkB rFkk n'kZuksi;ksx 
ds pkj Hksn gaSA

Cognition (upayoga) is of two kinds. And these, in turn, are 

of eight and four kinds, respectively.

Cognition (upayoga) is of two kinds: knowledge-cognition (jñāno-

payoga) and perception-cognition (darśanopayoga).

Perception-cognition (darśanopayoga) is of four kinds: (1) ocular 

perception – cakÈudarśana, (2) non-ocular perception – acakÈu-

darśana, (3) clairvoyant perception – avadhidarśana, and (4) 

omniscient perception – kevaladarśana.

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

in English from Ācārya Pūjyapāda’s Sarvārthasiddhi, p. 70.
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xkFkk HkkokFkZ & dqefrKku] dqJqrKku] dqvof/Kku] efrKku] JqrKku] 
vof/Kku] eu%i;Z;Kku vkSj dsoyKku] ,sls vkB izdkj dk Kkuksi;ksx gSA 
buesa dqvof/] vof/] eu%i;Z; rFkk dsoy ;s pkj izR;{k gSa] vkSj 'ks"k pkj 
ijks{k gSaA 

Knowledge-cognition (jðānopayoga) is of eight kinds: (1) of 

sensory-knowledge (matijðāna), (2) of scriptural-knowledge 

(śrutajðāna), (3) of clairvoyance (avadhijðāna), (4 - 6) the 

cognition of the above three kinds of knowledge (sensory-

knowledge, scriptural-knowledge, and clairvoyance) may also be 

of erroneous type – kumati, kuśruti and vibhaôga-avadhi – when 

these coexist in the soul with wrong-belief (mithy dar ana), (7) ā ś

telepathy (manaÍparyayajðāna), and (8) omniscience (kevala-

jðāna). Knowledge can also be divided into direct -cognition 

(pratyakÈa) and indirect (parokÈa) knowledge.

Ek.kiTtodsoyefo iPpD[kijksD[kHks;a p AA (5)

.kk.ka vêfò o;Iia efnlqfnvksgh v.kk.k.kk.kkf.k A

EXPLANATORY NOTE

Ācārya Um sv m ’s Tattvārthasūtra:ā ā ī

efrJqrkofèkeu%i;Z;dsoykfu Kkue~ AA (1-9)

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

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

scriptural-knowledge – śrutajñāna, clairvoyance – 

avadhijñāna, telepathy – manaÍparyayajñāna, and 

omniscience – kevalajñāna.
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The next kind of knowledge is called clairvoyance (avadhijñāna) 

as it ascertains matter in downward range or knows objects within 

limits. Ascertaining the objects located in another’s mind (mana) 

is telepathy – manaÍparyayajñāna.

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 – matijñāna. Owing to the destruction-cum-subsidence 

(kÈayopaśama) of karmas which obscure scriptural-knowledge, 

that, which hears, or through which the ascertained objects are 

heard, or just hearing, is scriptural knowledge – śrutajñāna.

That for the sake of which the seekers pursue the path of external 

and internal austerities (tapa) is pure and perfect-knowledge 

(kevalajñāna). It also means ‘without the help of anything else’. 

Perfect-knowledge (kevalajñāna) is mentioned last as it is attained 

at the end.

rRizek.ks AA (1-10)

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

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

pramāõa (valid knowledge).

What is the purport of ‘tad’ – ‘that’? It is intended to preclude any 

other pramāõa invented by others. Some consider the connection 

with objects as pramāõa. Some others consider the senses as 

pramāõa. The word ‘that’ is used in order to preclude these. Only 

the five kinds of knowledge (jñāna) – sensory knowledge, etc. – 

constitute pramāõa, not any other.

vk|s ijks{ke~ AA (1-11)

izkjEHk ds nks vFkkZr~ efrKku vkSj JqrKku ijks{k izek.k gaSA

23
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The first two kinds of knowledge are indirect (parokÈa) 

knowledge (jñāna).

How are these indirect? These are dependent on ‘others’. It is 

mentioned later that sensory knowledge is acquired through the 

senses and the mind, and that scriptural knowledge is acquired 

through the mind. ‘Others’ means the senses, the mind, the light, 

the teaching, and such other external causes. On the destruction-

cum-subsidence (kÈayopaśama) of the concerned karmas, sensory 

knowledge and scriptural knowledge arise in the soul through the 

senses, the mind, and other external causes. Hence these two 

kinds of knowledge are called indirect (parokÈa). Analogy, verbal 

testimony, etc., are included in these.

‘Ādi’ means the first; ‘ādya’ means that which arises from the 

first. How can two be considered first? It is by the real and the 

figurative points-of-view. Sensory knowledge (matijñāna) is the 

first from the real point-of-view. Being next to it, scriptural 

knowledge (śrutajñāna) is also considered the first, figuratively. 

By the use of the dual number, the secondary one is also taken. 

These two are indirect (parokÈa) pramāõa or knowledge (jñāna).

izR;{keU;r~ AA (1-12)

'ks"k rhu vFkkZr~ vof/Kku] eu%i;Z;Kku vkSj dsoyKku izR;{k izek.k 
gaSA

The remaining (three) constitute direct (pratyakÈa) 

knowledge (jñāna).

That which manifests itself only in the soul on the destruction-

cum-subsidence (kÈayopaśama) or destruction (kÈaya) of karmas, 

without the help of the senses (indriya), is direct (pratyakÈa) 

knowledge. Now clairvoyant perception (avadhidarśana) and 

omniscient perception (kevaladarśana) also arise only in the soul. 

So these would also be included. No. Here the discussion is on 

DravyasaÉgraha æO;laxzg
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The basic principle of knowing process of the Jīva or the Ātmā, and 

the variations in the knowing process of a particular Jīva are due 

to associated conditions. An ordinary living being has access to the 

environmental objects through sense-perception. Sense 

perception is through the medium of sense-organs of the body. 

Since they are parts of the body, physical and physiological, the 

sensory-organs are distinctly material in nature and thus distinct 

Direct (pratyakÈa) and Indirect (parokÈa) Knowledge

Now it is argued that knowledge arising from the operation of the 

senses is direct and that arising without the functioning of the 

senses is indirect. These definitions which are not open to 

disagreement must be accepted. It is improper to say so. If such a 

view be accepted, the Omniscient (āpta) would cease to have direct 

(pratykÈa) knowledge. If knowledge arising from the operation of 

the senses be considered direct, there can be no direct knowledge 

in case of the Omniscient for he does not attain knowledge through 

the senses. If the Omniscient is considered to derive knowledge 

only through the senses, he would not remain ‘all-knowing’. If it is 

contended that he derives direct knowledge through the mind, 

that knowledge is certainly not omniscience, as it is derived 

through the application of the mind. And it cannot be said that 

omniscience is attained through the knowledge of the Scripture, 

for the Scripture presupposes the existence of the Omniscient

‘knowledge’, therefore, perception is excluded. Still, wrong 

(vibhańga) clairvoyance (avadhijñāna) arises only in the soul, that 

would be included. No, that is excluded as this is the section 

dealing with right knowledge. The term ‘right’ is supplied and 

knowledge is distinguished by it. Wrong clairvoyance is excluded 

since it ascertains objects not as these really are, owing to the rise 

of wrong faith. It is not right knowledge.

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

Explanation in English from Ācārya Pūjyapāda’s Sarvārthasiddhi, p. 18-25.
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from the nature of Jīva or the Ātmā. Sense-perception therefore 

according to Jaina epistemology is the knowledge which the 

Ātman acquires of the environment through the intermediary of 

material sense organs. Since it is through the intermediary of 

physiological organs of sense, perceptual knowledge cannot be 

considered to be immediate access of the soul to the environment-

objects. Hence sense-perception becomes mediate and not 

immediate. Direct contact of Jīva with the object is what is called 

pratyakÈa by the Jaina thinkers. Since the sense-perception is 

conditioned by physical sense-organs, it is not immediate. Sense-

perception becomes parokÈa, mediate knowledge, according to 

Jaina epistemology. In this respect the terms pratyakÈa and 

parokÈa are completely reversed in Jaina epistemology. What is 

directly in contact with the soul is pratyakÈa and what the soul 

acquires through the intermediary agent is parokÈa. Hence the 

sense-perception is a parokÈa knowledge and not pratyakÈa as 

described by the other Indian systems. But Jaina epistemology 

recognizes two kinds of supersensory knowledge, (1) awareness of 

objects in distant places and times, and (2) contact with thought 

present in other individual beings. The former is called 

Avadhijðāna which may be translated as clairvoyant knowledge, 

and the latter is called ManaÍparyayaj āna which means ñ

telepathy in the language of modern psychology. These two 

features of supersensory knowledge, Avadhi and ManaÍ-

paryayaj āna, clairvoyance and telepathy, are recognized to be ñ

knowledge of immediate type or pratyakÈa, since they do not 

depend upon any intermediary of sensory-organs. Of course, the 

real pratyakÈa knowledge is the supreme knowledge of 

Paramātmā when he gets rid of karmic bondage and when he 

attains Kevalaj āna – the knowledge par excellence. This ñ

knowledge is infinite and unlimited by spatial and temporal 

conditions.

Chakravarti, A. (Prof.),

Ācārya Kundakunda’s Samayasāra, Introduction, p. 152-153.

DravyasaÉgraha æO;laxzg
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Ācārya Um sv m ’s Tattvārthasūtra:ā ā ī

efrJqrkoèk;ks foi;Z;ÜÓ AA (1-31)

efr] Jqr vkSj vof/ & ;s rhu Kku foi;Z; Hkh gksrs gSaA

These three kinds of knowledge – sensory (mati), scriptural 

(śruta), and clairvoyance (avadhi) – are erroneous also.

‘Viparyaya’ means ‘erroneous’. How is it so? It is so because this is 

the section on ‘right’ knowledge. ‘Ca’ means ‘also’, that is, right as 

well as erroneous. Sensory knowledge, scriptural knowledge and 

clairvoyance may be right as well as erroneous. Why are these 

erroneous? These are erroneous because these co-exist in the soul 

with wrong belief (mithyādarśana). It is similar to the milk kept in 

a bitter gourd; the taste of the milk becomes bitter on account of 

the defect of the receptacle. But even with wrong belief 

(mithyādarśana), there should be no error in the ascertainment of 

objects by sensory knowledge, etc. For instance, just as the person 

of right faith perceives form, colour, and so on, so does the person of 

wrong faith. Just as the person of right faith ascertains form, 

colour, etc., through scriptural knowledge and represents these 

accordingly, so does the person of wrong faith. And just as the 

person of right faith ascertains matter through clairvoyance, so 

does the person of wrong faith through his clairvoyance.

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

in English from Ācārya Pūjyapāda’s Sarvārthasiddhi, p. 50.

Ācārya Kundakunda’s Pa cāstikāya-Sa graha:ô É

 dqefnlqnfoHkaxkf.k ; frf..k fo .kk.ks¯g latqÙks AA (41)

 vkfHkf.klqnksf/e.kdsoykf.k .kk.kkf.k iapHks;kf.k A

vkfHkfucksf/d (efr)] Jqr] vof/] eu%i;Z; vkSj dsoy & bl izdkj 
Kku ds ik¡p Hksn gSaA vkSj dqefr] dqJqr ;k foHkax & ;s rhu (vKku) 
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(Right) Knowledge is of five kinds – sensory (mati), 

scriptural (śruta), clairvoyance (avadhi), telepathy 

(manaÍparyaya), and perfect (kevala). Further, with the 

three kinds of erroneous-knowledge – erroneous-sensory 

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

clairvoyance (vibhaôga), the knowledge-cognition 

(jñānopayoga) is of eight kinds.

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 (ātmā) is one indivisible whole with pure 

knowledge but being bound, from beginningless time, with the 

knowledge-obscuring (jñānāvaraõīya) 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 (matijñāna). Owing to the destruction-cum-subsidence 

(kÈayopaśama) of karmas which obscure scriptural-knowledge, 

that which hears, or through which the ascertained objects are 

heard, or just hearing, is scriptural-knowledge (śrutajñāna). 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 (manaÍparyaya). Telepathy (manaÍparyaya) works on 

the strength of destruction-cum-subsidence (kÈayopaśama) 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 (kevalajñāna). It also means ‘without the help 

of anything else’. Perfect-knowledge extends to all substances 

(dravya) and all their modes (paryāya), simultaneously. These are 

the five kinds of (right) knowledge.

Hkh (ik¡p) Kku ds lkFk la;qDr fd;s x, gSaA (bl izdkj Kkuksi;ksx ds 
vkB Hksn gSaA)

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

DravyasaÉgraha æO;laxzg
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Jain, Vijay K. (2020),

Ācārya Kundakunda’s Pa cāstikāya-Sa graha, p. 92-94.ô É

erroneous-clairvoyance (vibhaôga) co-exist in the soul with wrong-

belief (mithyādarśana).

 dsoyfeafn;jfg;a vlgk;a ra lgko.kk.ka fr A

Ācārya Kundakunda’s Niyamasāra:

 l..kkf.knjfo;Iis fogko.kk.ka gos nqfoga AA (11)

 l..kk.ka pmHks;a efnlqnvksgh rgso e.kiTTka A

 v..kk.ka frfo;Iia efn;kbZ Hksnnks pso AA   (12)

bfUæ;ksa ls jfgr rFkk (izdkÀk vkfn) cká inkFkks± dh lgk;rk ls fujis{k 
tks dsoyKku gS og LoHkkoKku gSA LkE;XKku vkSj feF;kKku ds fodYi 
ls foHkkoKku nks izdkj dk gSA

lE;fXoHkkoKku ds pkj Hksn gSa & efr] Jqr] vof/ vkSj eu%i;Z;A 
vKku:i foHkkoKku rhu Hksn okyk gS & dqefr] dqJqr rFkk dqvof/A

The knowledge, independent of the senses and all external 

objects, is the natural-knowledge (svabhāvajñāna) – 

omniscience (kevalajñāna). The unnatural-knowledge 

(vibhāvajñāna) is of two kinds: right-knowledge 

(samyagjñāna) and wrong-knowledge (mithyājñāna).

The unnatural (vibhāva) right-knowledge (samyagjñāna) has 

four subdivisions: 1) sensory knowledge – matijñāna, 2) 

scriptural knowledge – śrutajñāna, 3) clairvoyance – 

avadhijñāna, and 4) telepathy – manaÍparyayajñāna. The 

unnatural (vibhāva) wrong-knowledge (mithyājñāna) has 

three subdivisions: 1) wrong sensory knowledge – kumati, 2) 

wrong scriptural knowledge – kuśruta, and 3) wrong 

clairvoyance – kuavadhi.

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Niyamasāra, p. 29.
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xkFkk HkkokFkZ & O;ogkju; ls vkB izdkj ds Kku vkSj pkj izdkj ds n'kZu 
dk tks /kjd gS] ;g tho dk lkekU; y{k.k gSA vkSj 'kq¼ fu'p;u; ls tks 
'kq¼ Kku o n'kZu gS og tho dk y{k.k dgk x;k gSA

From the empirical point-of-view (vyavahāra naya), eight kinds 

of knowledge and four kinds of perception (dar ana) are (jñāna) ś

said to be the of the soul. And from the general marks (lakÈaõa) 

pure transcendental point-of-view (śuddha niścaya naya), soul’s 

distinctive mark is pure knowledge and perception.

vêpò nq.kk.knal.k lke..ka thoyD[k.ka Hkf.k;a A

oogkjk lq¼.k;k lq¼a iq.k nal.ka .kk.ka AA (6)

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

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

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

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

paryāyārthika naya – three is difference between the attributes 

and the substance (dravya). From the point-of-view of the 

substance – dravyārthika naya – three is no difference. Hence it is 

appropriate to consider these – qualities (guõa) and modes 

EXPLANATORY NOTE

Ācārya Um sv m ’s Tattvārthasūtra:ā ā ī

xq.ki;Z;on~ æO;e~ AA (5-38)

xq.k vkSj i;kZ; okyk nzO; gSA

That which has qualities (guõa) and modes (paryāya) is a 

substance (dravya).
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(paryāya) – as marks (lakÈaõa) of the substance (dravya) under 

consideration (lakÈya). What are qualities (guõa) and what are 

modes (paryāya)? Those characteristics which exhibit association 

(anvaya) with the substance are qualities (guõa). Those 

characteristics which exhibit distinction or exclusion (vyatireka) – 

logical discontinuity, ‘when the pot is not, the clay is,’ – are modes 

(paryāya). The substance (dravya) possesses both. In essence, that 

which makes distinction between one substance and another is 

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

called its mode (paryāya). The substance (dravya) is inseparable 

(residing in the same substratum – ayutasiddha) from its qualities 

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

substance from other substances is its distinctive (bhedaka) 

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

The absence of distinctive qualities would lead to intermixture or 

confusion between substances. For instance, the substance of soul 

(jīva) is distinguished from the matter (pudgala) and other 

substances by the presence of its distinctive qualities, such as 

knowledge. The matter (pudgala) is distinguished from the souls 

(jīva) by the presence of its distinctive qualities, such as form 

(colour), etc. Without such distinguishing characteristics, there 

can be no distinction between the souls and the matter. Therefore, 

from the general (sāmānya) point-of-view, knowledge, etc., are 

qualities always associated with the soul, and qualities like form, 

etc., are always associated with the matter. Their modifications, 

which are known from particular (viśeÈa) point-of-view, are modes 

(paryāya). For instance, in the souls (jīva), the modes (paryāya) are 

knowledge of the pitcher, knowledge of the cloth, anger, pride, etc., 

and in the matter (pudgala) these are intense or mild odour, colour, 

etc. The collection or aggregate of qualities (guõa) and modes 

(paryāya), which somehow is considered different from these, is 

called the substance (dravya). If the aggregate were completely 

(from all points-of-view) the same, it would lead to negation of all – 

the substance (dravya), the qualities (guõa) and the modes 
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(paryāya). This is explained thus: if the aggregate of mutually 

different qualities be considered one and the same as qualities, the 

aggregate itself would become non-existent, as these are mutually 

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

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

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

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

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

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

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

would lead to negation of the substance (dravya) and the qualities 

(guõa). Similarly, it must be considered in case of taste, etc. 

Therefore, the aggregate of qualities must be admitted to be 

somehow – from particular point-of-view – same as the qualities.

Ācārya Pravacanas ra:Kundakunda’s ā

lks fg lqgks vlqgks ok movksxks vIi.kks gofn AA (2-63)

vIik movksxIik movksxks .kk.knal.ka Hkf.knks A

tho&æO; mi;ksx Lo:i gS] og psruk ifj.kke tkuuk&ns[kuk Lo:i nks 
Hksndj dgk x;k gSA og gh Kku&n'kZu :i nks izdkj vkRek dk mi;ksx 
& pSrU; ifj.kke & fu'p; ls ÀkqHk&:i vFkok vÀkqHk&:i gksrk gSA

The soul-substance (jīva dravya) is marked by cognition 

(upayoga) that manifests in knowledge-cognition 

(jñānopayoga) and perception-cognition (darśanopayoga). 

Certainly, the two kinds of cognition (upayoga) of the soul 

(jīva) are in form of either auspicious-cognition 

(śubhopayoga) or inauspicious-cognition (aśubhopayoga).

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

in English from Ācārya Pūjyapāda’s Sarvārthasiddhi, p. 222-224.

DravyasaÉgraha æO;laxzg
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Jain, Vijay K. (2018),

Ācārya Kundakunda’s Pravacanasāra, p. 199-200.

General-consciousness (sāmānya cetanā) is perception (darśana), 

and specific-consciousness (viśeÈa cetanā) is knowledge (jñāna). 

The cognition (upayoga) is classified into pure-cognition (śuddho-

payoga) and impure-cognition (aśuddhopayoga). The cognition 

that is rid of all attachment – vītarāga upayoga – is pure-cognition 

(śuddhopayoga) and the cognition with attachment – sarāga 

upayoga – is impure-cognition (aśuddhopayoga).

The impure-cognition (aśuddhopayoga) is further classified into 

two kinds: that steered by virtuous (viśuddha) passions – 

mańdakaÈāya – and that steered by wicked (saÉkleśa) passions – 

tīvrakaÈāya. The first, steered by mańdakaÈāya, is the auspicious-

cognition (śubhopayoga), and the second, steered by tīvrakaÈāya, is 

the inauspicious-cognition (aśubhopayoga).

The consciousness (cetanā) of the soul (jīva), which is in impure 

(aśuddha) state, manifests in form of cognition (upayoga) – 

knowledge-cognition (jñānopayoga) and perception-cognition 

(darśanopayoga).
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xkFkk HkkokFkZ & fu'p;u; ls tho esa ik¡p o.kZ] ik¡p jl] nks xU/] vkSj 
vkB Li'kZ ugha gSa] blfy, tho vew£rd gSA vkSj O;ogkju; ls deZcU/ dh 
vis{kk ls tho ew£rd gSA

.kks lafr veqfÙk rnks oogkjk eqfÙk ca/knks AA (7)

o..k jl iap xa/k nks iQklk vê ò f.kPN;k thos A

EXPLANATORY NOTE

As per the transcendental point-of-view (niścaya naya), the soul 

is devoid of five kinds of colour (var a), five kinds of taste õ

(raasa), two kinds of smell (gandha) and eight kinds of touch 

(spar a), and, therefore, it is said to be incorporeal (am rtika). ś ū

When it is sullied with the karmic dirt, only then, from the 

empirical point-of-view (vyavahāra naya), the soul is said to be 

corporeal .(mūrtika)

Ācārya Kundakunda’s Samayasāra:

oogkj.kvks Hkklfn thoks nsgks ; gofn [kyq ,WDdksA

.k nq f.kPN;Ll thoks nsgks ; dnk fo ,WDdV~BksAA (1-27-27)

(f'k"; dk lek/ku djrs gq, vkpk;Z dgrs gSa&) O;ogkj u; dgrk gS 
fd tho vkSj nsg oLrqr% ,d gSa vkSj fu'p; u; ds vfHkizk; ds 
vuqlkj rks tho vkSj nsg dHkh ,d inkFkZ ugha gSaA

(The Ācārya responds–) The empirical point-of-view 

(vyavahāra naya) indeed holds that the soul and the body are 

the same; however, from the transcendental point-of-view 

(niścaya naya) the soul and the body are never the same (as 

these are altogether different substances).
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Ācārya Pravacanas ra:Kundakunda’s ā

vjle:oexa/a vOOkÙka psn.kkxq.kelía A

tk.k v¯yxXxg.ka thoef.kfíêlò aBk.ka AA (2- )80

gs HkO;! rw Àkq¼&Lo:i vkRek dks ik¡p izdkj ds jl ls jfgr] ik¡p 
o.kks± ls jfgr] nks izdkj ds xa/&xq.k jfgr] vizxV (vkB izdkj ds 
LiÀkZ&xq.k jfgr)] ÀkCn&i;kZ; ls jfgr LoHkko okyk] iqn~xy ds fpÉ ls 
xzg.k ugha gksus okyk] lc vkdkjksa ls jfgr & fujkdkj LoHkko;qDr & 
vkSj Kku&nÀkZu psrukxq.k okyk] ,slk 'kq¼ fu£odkj æO; tkuukA

O bhavya soul! Know that the (pure) soul (jīva) does not 

have the qualities of taste (rasa), colour (varõa), smell 

(gandha), touch (sparśa), and sound (śabda), which is the 

mode (paryāya) of the matter (pudgala). It cannot be 

comprehended through any mark typical of the matter 

(pudgala) – alińgagrahaõa. Its shape cannot be defined, and 

it has this quality of consciousness (cetanā).

The soul (jīva) is without form (amūrta) and does not possess the 

qualities of taste (rasa), colour (varõa), smell (gandha) and touch 

(sparśa) and the mode (paryāya), i.e., sound (śabda), that the 

matter (pudgala) – with form (mūrta) – exhibits. Being of the 

nature of consciousness (cetanā), the soul (jīva) is different from 

other substances (dravya) that are without form – the medium of 

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

(ākāśa), and the time (kāla). Existing in its own nature, it is 

different from other souls (jīva). That the soul (jīva) cannot be 

comprehended through any mark typical of the matter (pudgala) – 

alińgagrahaõa – is elaborated as under. The soul (jīva) cannot be 

perceived through the senses (indriya). It knows the objects 

without the help of the senses (indriya). The other souls (jīva) too 

cannot perceive this soul through the senses (indriya); it is 

perceived by the self through the self. The soul (jīva) knows other 
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objects directly, without employing the indirect method of 

inference – like the fire through the smoke. The inferences that the 

senses (indriya) employ to ascertain objects of knowledge do not 

perceive the soul (jīva). These are some interpretations of 

alińgagrahaõa.

The pure soul can only be experienced by the self through the self; 

it cannot be explained in words. The pure soul is perceived through 

self-knowledge. “Only those with experience can taste the 

supreme tranquility of the soul (jīva),” is just an empirical 

(vyavahāra) expression that points at the bliss appertaining to the 

soul (jīva). The soul (jīva), on availability of appropriate causes, 

must, by itself, experience own-nature (svarūpa). The pure-soul-

substance (śuddhajīva-dravya) is beyond expression; it can only be 

experienced.

Jain, Vijay K. (2018),

Ācārya Kundakunda’s Pravacanasāra, p. 218-219.

Ācārya P jyap da’s Sarvārthasiddhi:ū ā

Since the soul is non-material, how are the dispositions of 

subsidence etc. applicable to the non-material soul? These 

dispositions have reference to bondage of karmas. How can there 

be bondage of karmic matter with the incorporeal soul? It is 

possible because of the manifold nature of the soul. The soul is 

non-material in a non-absolutistic sense only. It is not true that the 

soul is only non-material. From the point-of-view of the modes in 

bondage, owing to the influence of karmas, the soul is corporeal in 

the embodied state. From the point-of-view of its pure nature the 

soul is incorporeal. Again it is contended that, if the soul becomes 

one with body because of the influence of karma, then it cannot be 

considered separate from the body. But it is not so. Though the soul 

is one with the body in the embodied state, it is different from the 

body because of its distinctive characteristics. It has been said so in 

DravyasaÉgraha æO;laxzg

••••••••••••••••••••••••
36



the scripture. “From the point-of-view of bondage, the soul is one 

with the body. Still it is different from the body because of its 

distinguishing characteristics. Hence the incorporeal nature of the 

soul is predicated in a non-absolutistic or relativistic sense only. 

From one point-of-view it is incorporeal. But from another point-

of-view it is not incorporeal.”

Jain, S.A. (1960), Reality, p. 54-55.
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xkFkk HkkokFkZ & vkRek O;ogkju; ls iqn~xy deZ vkfn (Kkukoj.kkfn 
deks±) dk drkZ gS] (v'kq¼) fu'p;u; ls psru deZ (jkxkfn) dk drkZ gS 
vkSj 'kq¼ fu'p;u; ls 'kq¼ Hkkoksa dk drkZ gSA

From the empirical point-of-view (vyavahāra naya), the soul is 

said to be the doer of the karmic matter (like knowledge-

obscuring karma); from the impure transcendental point-of-

view (aśuddha niścaya naya), the soul is the doer of its psychic 

dispositions (like attachment and aversion). From the pure 

transcendental point-of-view (śuddha niścaya naya), however, 

the soul is the doer of own pure dispositions (bh va) – pure ā

perception (dar ana) and knowledge , etc.ś (jñāna)

psn.kdEek.kknk lq¼.k;k lq¼Hkkok.ka AA (8)

iqXxydEeknh.ka dÙkk oogkjnks nq f.kPN;nks A

EXPLANATORY NOTE

The Transcendental (niścaya) and the Empirical 

(vyavahāra) Standpoints (naya)

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

1) in terms of the substance (dravya) and the mode (paryāya) – the 

dravyārthika naya and the paryāyārthika naya; and 2) in terms of 

the real or transcendental (niścaya) and the empirical (vyavahāra) 

– the  niścayanaya and the vyavahāranaya.

The latter classification is now elaborated.

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

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

qualities (guõa) and there is no figurative (upacarita) suggestion 
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Vyavahāranaya – The empirical point-of-view (vyavahāranaya) 

makes distinction between the substance (dravya) and its qualities 

(guõa) and there may be figurative (upacarita) suggestion in the 

statement. The term vyavahāra implies analysis of the substance 

(dravya) with differentiation of its attributes (guõa) from the 

underlying substance. The complex nature of the self is analyzed 

with respect to its diverse qualities, and attention is directed to any 

particular attribute that may be of current interest.

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

Transcendental point-of-view (niścayanaya) has two main 

subdivisions:

a) śuddha niścayanaya: It holds the self in its pure and 

unconditioned state (the nirupādhi state) that has no 

associated karmic contamination. Disentangled from all its 

material environment and limitations, the self radiates in its 

pristine glory through the wealth of its infinite qualities. 

Pure and unalloyed expression of the nature of the self is the 

topic of śuddha niścayanaya – e.g., “Omniscience 

(kevalajðāna) is the soul.”

b) aśuddha niścayanaya: This naya contemplates the self 

as caught in the meshes of material environment (the 

sopādhi state). The presence of karmic contamination makes 

it impure or aśuddha. Its intrinsic glory is dimmed but still 

it is viewed as a whole with its complete nature as expressed 

in its attributes though somewhat warped by alien 

influences – e.g., “Sensory knowledge, etc., (matijðānādi) is 

the soul,” and “Attachment, etc., (rāgādi) is the soul.”

Empirical point-of-view (vyavahāranaya), too, has two main 

subdivisions:

a) sadbhūta vyavahāranaya: The term sadbhūta implies 

the intrinsic nature of the thing. Though essentially 

inseparable, this naya makes distinction between the 

substance (dravya) and its subdivisions like qualities (guõa), 
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modes (paryāya), nature (svabhāva) and agent (kāraka). This 

naya envisages distinction in an indivisible whole.

a-2) upacarita sadbhūta vyavahāranaya: This naya 

holds the self as caught in the meshes of material 

environment (sopādhi state) and makes distinction 

between the substance (dravya) and its attribute (guõa) – 

e.g., “Sensory knowledge (matijðāna) is the attribute of 

the soul.”

b) asadbhūta vyavahāranaya: The term asadbhūta 

implies importation of alien substance or its qualities into 

the substance under consideration or its qualities. In 

essence, asadbhūta vyavahāranaya 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.

b-1) anupacarita asadbhūta vyavahāranaya: This 

naya makes no distinction between two substances that 

stay together and appear to be indistinct. Anupacārita 

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).”

Sadbhūta vyavahāranaya has two subcategories:

a-1) anupacarita sadbhūta vyavahāranaya: This 

naya holds the self in its pure and uncontaminated state 

(nirupādhi state) but makes distinction between the 

substance (dravya) and its attribute (guõa) – e.g., 

“Omniscience (kevalajðāna) is the attribute of the soul,” 

and “Right faith, knowledge and conduct constitute the 

path to liberation.”

Asadbhūta vyavahāranaya, too, has two subcategories:

DravyasaÉgraha æO;laxzg
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b-2) upacarita asadbhūta vyavahāranaya: 

Upacārita is usage sanctified by convention but with no 

intrinsic justification. Here the alien thing with which 

the self is identified lacks intimate relation that exists 

between the soul and the body; e.g., “My ornament.” 

Only in a figurative sense can one call the ornament as 

one’s own; similarly, certain individuals, the son or the 

wife, as one’s own. Identification of the self with other 

things is a figurative and transferred predication and 

that is upacārita asadbhūta vyavahāranaya.

Though the transcendental point-of-view (niścayanaya) and the 

empirical point-of-view (vyavahāranaya) differ in their application 

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

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

The latter is an imitation, dependent, and focuses on the division 

of substance. The pure, transcendental point-of-view (niścaya-

naya) expounded by those who have actually realized the Truth 

about the nature of substances is certainly worth knowing. For 

those souls who are in their impure state (like the householder 

engaged in virtuous activity) the empirical point-of-view 

(vyavahāranaya) is recommended. The beginner is first trained 

through the empirical point-of-view (vyavahāranaya). 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 

(vyavahāranaya). However, the discourse is of no use if the learner 

knows only the empirical point-of-view (vyavahāranaya); the 

transcendental point-of-view (niścayanaya) 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 (niścayanaya) wrongly assumes the 

empirical point-of-view (vyavahāranaya) as the Truth. The 

learner who, after understanding the true nature of substances 

from both the transcendental as well as the empirical points-of-

41
••••••••••••••••••••••••

Verse-8xkFkk&8



view, gets unbiased toward any of these gets the full benefit of the 

teachings.

Attainment of the state of without-attachment (vītarāga) is 

possible only by relying on both points-of-view, the real (niścaya) 

and the empirical (vyavahāra). When applied in relation to each 

other, these two points-of-view become the goal (sādhya) and the 

means (sādhaka) of each other. Absolutistic reliance on any of 

these cannot provide liberation. [see, Vijay K. Jain (2020), 

Paôcāstikāya-saÉgraha, explanatory note on verse 172, p. 327-

328.]

Jain, Vijay K. (2022),

Ācārya Kundakunda’s Samayasāra, Second Edition, Preface, p. xxviii-xxxi.

 dqOoa lxa lgkoa vÙkk dÙkk lxLl HkkoLl A

vius LoHkko dks (ifj.kke dks) djrk gqvk vkRek okLro esa vius 
Hkko dk drkZ gS] iqn~xydeks± dk ugha] ,slk ftu&opu (ftusUæ Hkxoku~ 
dh ok.kh) tkuukA

Ācārya Kundakunda’s Pa cāstikāya-Sa graha:ô É

 .k fg iksXxydEek.ka bfn ft.ko;.ka eq.ks;Ooa AA  (61)

From the impure transcendental point-of-view (aśuddha niścaya 

naya), imperfections, like attachment (rāga), in the soul (jīva) are 

its own impure transformations. It is, therefore, appropriate to 

call the soul (jīva) as the doer (kartā) of such impure 

transformations. From the same point-of-view, the soul (jīva), 

certainly, cannot be called the doer (kartā) of the material-karmas 

Verily, getting transformed in own-nature (svabhāva), the 

soul (jīva) itself is the doer (kartā) of own dispositions 

(bhāva); the soul (jīva) is not the doer (kartā) of the material-

karmas (dravyakarma, pudgala-karma). This is the Word of 

the Omniscient Lord.

DravyasaÉgraha æO;laxzg
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(dravyakarma, pudgala-karma). This has been expounded by Lord 

Jina.

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Pa cāstikāya-Sa graha, p. 126-127.ô É

Lo;eso ifj.keUrss¿=k iqn~xyk% deZHkkosu AA (12)

 thoÑra ifj.kkea fufeÙkek=ka izi| iqujU;s A

tho }kjk fd;s x, jkx}s"kkfnd foHkko&Hkko dk fufeÙkek=k ikdj fiQj 
tho ls fHkÂ tks iqn~xy gSa os bl vkRek eas vius vki gh deZ:i ls 
ifj.keu djrs gSaA

As a consequence of the rise of passions like attachment in 

the soul, physical matter gets bonded with the soul, 

transforming itself into karmic matter like knowledge-

obscuring karma.

Ācārya Am tacandra’s Puru rthasiddhyup ya:Ã Èā ā

Jain, Vijay K. (2012),

Ācārya Am tacandra’s Puru rthasiddhyup ya, p. 10-11.Ã Èā ā

Ckkák% la;ksxtk Hkkok eÙk% losZ¿fi loZFkk AA (27)

,dks¿ga fueZe% 'kq¼ks Kkuh ;ksxhUæxkspj% A

Ācārya Pūjyapāda’s IÈÇopadeśa:

eSa ,d] eerk&jfgr] 'kq¼] Kkuh] ;ksxhUæksa ds }kjk tkuus ;ksX; g¡wA 
la;ksxtU; ftrus Hkh nsgkfnd inkFkZ gSa] os eq>ls loZFkk ckgjh&fHkUu gSaA

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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xkFkk HkkokFkZ & vkRek O;ogkju; ls lq[k&nq%[k :Ik iqn~xy deks± ds iQy 
dks Hkksxrk gS vkSj fu'p;u; ls vkRek psru LoHkko ('kq¼ Kku o n'kZu) 
dks Hkksxrk gSA

From the empirical point-of-view (vyavahāra naya), the soul is 

said to be the enjoyer of the fruits of the karmas in form of 

happiness (sukha) and misery  but from the (duÍkha),

transcendental point-of-view (niścaya naya), the soul 

experiences only own consciousness (cetanā), concomitant with 

pure perception (darśana) and knowledge (j āna).ñ

vknk f.kPN;.k;nks psn.kHkkoa [kq vknLl AA (9)

oogkjk lqgnqD[ka iqXxydEeIiQya iHkqatsfn A

EXPLANATORY NOTE

Ācārya Kundakunda’s Samayasāra:

.kk.kh iq.k dEeiQya tk.kfn mfnna .k osnsfn AA (10-9-316)

v..kk.kh dEeiQya i;fMlgkofênò ks nq osnsfn A

vKkuh izÑfr ds LoHkko esa fLFkr gqvk (g"kZ] fo"kkn ls rUe; 
gqvk) deZ ds iQy dks Hkksxrk gS vkSj Kkuh mn; esa vk, gq, deZ 
ds iQy dks tkurk gS] Hkksxrk ugha gSA

The ignorant (ajñānī), engrossed in the nature of various 

species-of-karmas, enjoys the fruits of the karmas (in form of 

pleasure and pain), and the knowledgeable (jñānī) is aware 

of the fruits of the karmas but does not enjoy these.
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Ācārya Kundakunda’s Samayasāra:

tSls Lo.kZdkjkfn f'kYih (dq.Mykfn ,slk cukÅ¡xk] bl izdkj eu esa) 
ps"Vk djrk gS rFkk ml ps"Vk ls og rUe; gks tkrk gSA mlh izdkj 
tho Hkh jkxkfn HkkodeZ djrk gS vkSj og ml HkkodeZ ls rUe; gks 
tkrk gSA

tSls Lo.kZdkjkfn f'kYih ps"Vk djrk gqvk fuR; nq%[kh gksrk gS vkSj ml 
nq%[k ls vuU; (rUe;) gksrk gS] mlh izdkj tho g"kZ&fo"kkn :i ps"Vk 
djrk gqvk nq%[kh gksrk gS (vkSj ml nq%[k ls og vuU; gS)A

Just as an artisan (a goldsmith, for example), while performing 

the task, suffers all the time as he becomes one with that 

suffering, similarly, the Self, performing activities that result 

in pleasure (sukha) or pain (duÍkha) suffers all the time (as it 

becomes one with the suffering).

Just as an artisan (a goldsmith, for example) makes his mind 

up to undertake the task (of making earrings, etc.), and 

becomes one with the task, similarly, the Self also does the 

psychic-karmas (bhāva-karma), like attachment (rāga), and 

becomes one with the psychic-karmas.

rg thoks fo ; dEea dqOofn gofn ; v.k..kks lks AA (10-47-354)

tg flfIivks nq psWV~Ba dqOofn gofn ; rgk v.k..kks lks A

tg psWV~Ba dqOoarks nq flfIivks f.kPpnqfD[knks gksfn A

rÙkks fl;k v.k..kks rg pWsV~Barks nqgh thoks AA (10-48-355)

Ācārya Kundakunda’s Samayasāra:

lks ra iq.kks fo ca/fn ch;a nqD[kLl vêfò oga AA (10-80-387)

osnarks dEeiQya vIik.ka tks nq dq.kfn dEeiQya A
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osnarks dEeiQya e;s dna tks nq eq.kfn dEeiQya A

lks ra iq.kks fo ca/fn ch;a nqD[kLl vêfò oga AA (10-81-388)

osnarks dEeiQya lqfgnks nqfgnks ; gofn tks psnk A

lks ra iq.kks fo ca/fn ch;a nqD[kLl vêfò oga AA (10-82-389)

deZ ds iQy dk osnu djrk gqvk tks vkRek deZ ds iQy dks fut:i 
djrk gS (ekurk gS)] og nq%[k ds cht vkB izdkj ds deZ dks fiQj 
Hkh ck¡/rk gSA

deZ ds iQy dk osnu djrk gqvk tks vkRek ̂ deZ dk iQy eSaus fd;k* ,slk 
ekurk gS] og nq%[k ds cht vkB izdkj ds deZ dks fiQj Hkh ck¡/rk gSA

deZ ds iQy dk osnu djrk gqvk tks vkRek lq[kh vkSj nqq%[kh gksrk gS] og 
nq%[k ds cht vkB izdkj ds deZ dks fiQj Hkh ck¡/rk gSA

Experiencing the fruits of the karmas, the soul (ātmā) which 

identifies itself with those fruits of the karmas, binds itself 
1again with eight kinds of the karmas , the seeds of misery 

(duÍkha).

Experiencing the fruits of the karmas, the soul (ātmā) which 

believes that it is the ‘doer’ of those fruits of the karmas, binds 

itself again with eight kinds of the karmas, the seeds of misery 

(duÍkha).

Experiencing the fruits of the karmas, the soul (ātmā) which 

gets happy or miserable with those fruits of the karmas, binds 

itself again with eight kinds of the karmas, the seeds of misery 

(duÍkha).

1. “The nature-bondage (prakÃtibandha) is of eight kinds: knowledge-

obscuring – jñānāvaraõa, perception-obscuring – darśanāvaraõa, 

feeling-producing – vedanīya, deluding – mohanīya, life-determining 

– āyuÍ, name-determining or physique-making – nāma, status-

determining – gotra, and obstructive – antarāya.” – Ācārya 

Umāsvāmī’s Tattvārthasūtra, sūtra 8-4, p. 313.

DravyasaÉgraha æO;laxzg
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 dkys fotqTtek.kk lqgnqD[ka ¯nfr Hkqatafr AA (67)

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Pa cāstikāya-Sa graha, p. 135-136.ô É

 thok iqXxydk;k v..kks..kkxk<xg.kifMc¼k A

Ācārya Kundakunda’s Pa cāstikāya-Sa graha:ô É

The soul (jīva) and the karmic-matter-bodies (pudgalakāya, 

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 (duÍkha), and 

the soul (jīva) enjoys these.

tho vkSj iqn~xydk; (fof'‘ izdkj ls) vU;ksU;&voxkg ds xzg.k }kjk 
(ijLij) c¼ gSa] dky ls i`Fkd~ gksus ij (mn;dky voLFkk esa) 
lq[k&nq%[k (lkrk&vlkrk) nsrs gSa vkSj Hkksxrs gSaA (vFkkZr~ iqn~xydk; 
lq[k&nq%[k nsrs gSa vkSj tho Hkksxrs gSaA)

The soul (ātmā) adopts the attribute of greasiness (snigdha) due to 

its impure dispositions (bhāva) comprising attachment (rāga) and 

aversion (dveÈa). 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 place due to their respective greasiness (snigdha), 

the soul (ātmā) 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 (niścaya naya), the 

dispositions (bhāva) of either happiness (sukha) or misery 

(duÍkha) are enjoyed by the soul (ātmā). From the empirical point-

of-view (vyavahāra naya), however, at the time of separation the 

soul (ātmā) enjoys happiness (sukha) or misery (duÍkha) in form of 

worldly (sense-driven) pleasures or pain.
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xkFkk HkkokFkZ & bl izdkj ,d tho nzO; vkSj ik¡p vtho nzO; ,sls N% 
izdkj ds nzO;ksa dk fUk:i.k fd;kA bu Ngksa nzO;ksa esa ls ,d dky ds vykok 
'ks"k ik¡p vfLrdk; tkuus pkfg,A

Thus, six substances (dravya) have been enumerated: one, the 

soul substance (jīva), and five, the non-soul substances (ajīva). 

Out of these six substances, five, leaving the substance of time 

(kāla), are with bodily-existence (astikāya).

mÙka dkyfotqÙka .kknOok iap vfRFkdk;k nq AA (23)

,oa NCHks;fena thokthoIiHksnnks nOoa A

xkFkk HkkokFkZ & iwoksZÙkQ tho] iqn~xy] /eZ] v/eZ rFkk vkdk'k & ;s ik¡pksa 
nzO; fo|eku gSa blfy, ftus'oj budks ̂ vfLr* dgrs gSa] vkSj ;s dk; ds 
leku cgq izns'kksa dks /kj.k djrs gSa blfy, budks ̂ dk;* dgrs gSaA ̂ vfLr* 
rFkk ̂dk;* nksuksa dks feykus ls ;s ik¡pksa ̂ vfLrdk;* gksrs gSaA

The aforesaid five substances (dravya) – the soul (jīva), the 

matter (pudgala), the medium of motion (dharma), the medium 

of rest (adharma), and the space (ākāśa) – exist eternally, 

therefore, these are called ‘asti’ by Lord Jina; since each has 

many space-points, these exhibit the characteristic of a body – 

‘kāya’. Combining the two qualities [existence (asti) and body 

(kāya ô)], these are termed the five astikāya (pa cāstikāya).

lafr tnks rs.ksns vRFkhfÙk Hk.kafr ft.kojk tEgk A

dk;k bo cgqnslk rEgk dk;k ; vfRFkdk;k ; AA (24)
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EXPLANATORY NOTE

Ācārya Kundakunda’s Pa cāstikāya-Sa graha:ô É

 thok iqXxydk;k /Eek/Eek rgso vkxkla A

 vfRFkÙkfEg ; f.k;nk v.k..keb;k v.kqegark AA (4)

The souls (jīva), the matter-bodies (pudgalakāya), the 

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

(adharma dravya), and the space (ākāśa dravya) are 

established in their own existence (sattā), are inseparable or 

indistinct (ananya) from their own existence (sattā), and 

have many space-points (pradeśa).

tho] iqn~xydk;] /eZ] v/eZ] rFkk vkdk'k vfLrRo esa fu;r] 
(vfLrRo ls) vuU;e; (vfHkUu) vkSj v.kqegku~ (izns'k esa cM+s) gSaA

Existence (sattā) is of two kinds: the general-existence (sattā-

samānya or mahasattā), that is the attribute of all substances, and 

specific-existence (sattāviśeÈa or avāntarasattā), that is the 

attribute of the individual substance. 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 (ādhāra) or the supported (ādheya).

The atom (aõu) connotes a single space-point (pradeśa). All these 

five substances occupy multiple space-points and therefore are 

said to be ‘aõumahān’. For this reason, these five substances have 

the characteristic of the body (kāya). The matter (pudgala) 

comprising a single atom (aõu) is empirically said to have the 

characteristic of the body (kāya) since the atoms of the matter, 

The souls (jīva) are infinite-times-infinite (anantānanta) and the 

matter-bodies (pudgalakāya), too, are infinite-times-infinite. The 

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

(adharma dravya), and the space (ākāśa dravya), each, are one 

non-divisible whole.

DravyasaÉgraha æO;laxzg
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with their qualities of greasiness (snigdha) or roughness (rūkÈa), 

have the power to combine to form the molecular-matter 

(skandha). The time-atom (kālāõu), being non-corporeal 

(amūrtīka), has no qualities of greasiness (snigdha) or roughness 

(rūkÈa) and does not have the power to combine with other time-

atoms. The substance-of-time (kāla dravya), therefore, does not 

possess the characteristic of the body (kāya), even empirically.

 ts¯l vfRFk lgkvks xq.ks¯g lg iTt,¯g fofogs¯g A

The five substances that exist and exhibit oneness with their 

various qualities (guõa) and modes (paryāya) are with bodily-

existence – astikāya. The three-worlds or the universe-space 

(loka) comprises these five substances with bodily-existence 

– paôcāstikāya.

 rs gksafr vfRFkdk;k f.kIi..ka ts¯g rbyqDda AA (5)

ftUgsa fofo/ xq.kksa vkSj i;kZ;ksa ds lkFk viuRo gS] os vfLrdk; gSa fd 
ftuls rhu yksd fu"iUu gSaA

Ācārya Kundakunda’s Pa cāstikāya-Sa graha:ô É

The five substances with bodily-existence – paôcāstikāya – exhibit 

oneness with their various qualities (guõa) and modes (paryāya). 

Those characteristics which exhibit association (anvaya) with the 

substance are qualities (guõa). Those characteristics which 

exhibit distinction or exclusion (vyatireka) – logical discontinuity, 

‘when the pot is not, the clay is,’ – are modes (paryāya). The 

substance (dravya) possesses both. Although distinction is made 

between the substance (dravya) and its qualities and modes from 

the points-of-view including designation (saÉjñā), mark (lakÈaõa) 

and purpose (prayojana), from the point-of-view of existence 

(sattā), these are integral to the substance, occupying the same 

space-points (pradeśa). That which makes distinction between one 
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substance and another is called the quality (guõa), and the 

modification of the substance is called its mode (paryāya).

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. 11-14.

Ācārya Kundakunda’s Pa cāstikāya-Sa graha:ô É

 yCHkafr nOol..ka dkyLl nq .kfRFk dk;Ùka AA (102)

These – the time (kāla), the space (ākāśa), the medium-of-

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

(pudgala), and the souls (jīva) – are designated as substance 

(dravya), but the substance of time (kāla) does not have the 

attributes of ‘body’ (kāya).

 ,ns dkykxklk /Eek/Eek ; iqXxyk thok A

;s dky] vkdk'k] /eZ] v/eZ] iqn~xy vkSj tho (lc) ^æO;* laKk dks 
izkIr djrs gSa] ijUrq dky dks dk;iuk ugha gSA

The time (kāla) is a substance (dravya) because it has the 

characteristic attributes of a substance. Substance has been 

defined in two ways. Existence is with origination (utpāda), 

destruction (vyaya) and permanence (dhrauvya). And, that which 

has qualities (guõa) and modes (paryāya) is a substance (dravya). 

Both these definitions apply to the time (kāla). It is explained as 

follows. The time (kāla) exhibits permanence (dhrauvya) based on 

its internal cause – svanimittaka – because it persists in own 

nature (svabhāva). Origination (utpāda) and destruction (vyaya) 

in the time (kāla) are based on external causes – paranimittaka – 

and also due to internal causes – svanimittaka – in view of the 

rhythmic rise and fall, ‘agurulaghuguõa’. Further, the time (kāla) 

also has two kinds of attributes (guõa), general (sāmānya or 

sādhāraõa) and particular (viśeÈa or asādhāraõa). The particular 
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(viśeÈa or asādhāraõa) attribute (guõa) of the time (kāla) is 

assisting substances in their continuity of being through gradual 

changes – vartanā – and the general attributes include lifelessness 

(acetanatva), without having a form (amūrtatva), minuteness 

(sūkÈmatva) and power of maintaining distinction with all other 

substances (agurulaghutva). The modes (paryāya) of the time 

(kāla), characterized by origination (utpāda) and destruction 

(vyaya), must be similarly established. Since both the definitions of 

the substance (dravya) apply to the time (kāla), it is established as 

an independent substance, like the space (ākāśa).

The time (kāla) has been mentioned separately because it lacks the 

plurality of space-points (pradeśa). We cannot attribute multitude 

of space-points (pradeśa) to the time, neither from the real 

(niścaya) nor from the figurative or conventional (vyavahāra) 

point-of-view. The time (kāla) is not a ‘kāya’ or ‘body’.

With regard to the medium-of-motion (dharma), etc., multitude of 

space-points has been mentioned from the real (niścaya) point of 

view. For instance, it has been mentioned that there are 

innumerable (asaÉkhyāta) space-points (pradeśa) in the medium-

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

individual soul (jīva). Similarly, multitude of space-points is 

attributed to the atom with a single space-point, figuratively, from 

a certain point of view, called pūrvottarabhāva prajñāpana naya. 

But for the time (kāla) there is no multitude of space-points from 

either point of view, real and figurative. Therefore, the time (kāla) 

has no spatiality (kāyatva).

The existence of a substance is characterized by simultaneousness 

of origination (utpāda), destruction (vyaya), and permanence 

(dhrauvya). Without the space-points (pradeśa) of the substance 

(dravya), its existence cannot be maintained. If not even one space-

point (pradeśa) is attributed to the substance of time (kāla), 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 

(kālāõu)? The answer is that the mode of ‘samaya’ cannot sustain 
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itself without the associated permanence (dhrauvya) of the 

substance (dravya) that is the atom of time (kālāõu). The support 

of the mode of ‘samaya’ is the atom of time (kālāõu) having just 

one space-point (pradeśa). With this scheme, the origination 

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

in the substance of time (kāla dravya) can occur simultaneously. 

Someone else may argue, why not consider the substance of time 

(kāla dravya) as one indivisible whole occupying the whole of the 

universe-space (lokākāśa), rather than as innumerable atoms of 

time (kālāõu) filling up the universe-space? The answer is that if 

the substance of time (kāla dravya) is one indivisible whole, the 

mode of ‘samaya’ cannot be established; only when the indivisible 

atom of matter (pudgala-paramāõu) traverses slowly from one 

space-point (pradeśa) to the other, the mode (paryāya) of the time 

‘samaya’ appears as the time-atoms (kālāõu) are different in the 

two space-points.

One may argue next that if the substance of time (kāla dravya) is 

considered to be an indivisible whole comprising innumerable 

space-points (pradeśa) filling up the universe-space (lokākāśa), as 

the indivisible atom of matter (pudgala-paramāõu) traverses 

slowly from one space-point (pradeśa) to the other, the mode 

(paryāya) of the time ‘samaya’ can be established. This argument 

entails great fault. If the substance of time (kāla dravya) is 

considered to be an indivisible whole, there can be no difference of 

mode (paryāya) of the time ‘samaya’. As the indivisible atom of 

matter (pudgala-paramāõu) would traverse from one space-point 

(pradeśa) to another, it will encounter the same mode of the time 

‘samaya’ in all space-points (pradeśa). 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 (kālāõu) are 

different in different space-points (pradeśa) of the space (ākāśa). 

The argument has another fault. The substance of time (kāla 

dravya) does not exhibit the oblique-collection (tiryakpracaya); it 

exhibits only the upward-collection (ūrdhvapracaya). If the 
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substance of time (kāla dravya) is considered to be an indivisible 

whole comprising innumerable space-points (pradeśa) filling up 

the universe (loka), it must exhibit the oblique-collection 

(tiryakpracaya). And then the oblique-collection (tiryakpracaya) 

must become the upward-collection (ūrdhvapracaya). This is not 

tenable. The mode of the time ‘samaya’ can only be established 

when the substance of time (kāla dravya) is considered as 

comprising the atoms of time (kālāõu), each occupying one space-
1point (pradeśa).

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. 196-199.

1. See also Vijay K. Jain (2018), Ācārya Kundakunda’s Pravacanasāra 

– Essence of the Doctrine, p. 187-188. 

,ns NíOOkkf.k ; dkya eksÙkw.k vfRFkdk; fÙk A

f.kfíêkò  ft.kle;s dk;k gq cgqIinslÙka AA  (34)

dky æO; dks NksM+dj Ng esa ls ik¡p æO; ftuÀkklu esa ^vfLrdk;* 
dgs x, gSaA cgqiznsÀkhiuk & og dk;Ro gSA
HkkokFkZ & ftukxe esa dky æO; dks NksM+dj Àks"k & tho] iqn~xy] /eZ] 
v/eZ vkSj vkdkÀk & ;s ik¡p æO; ^vfLrdk;* dgs x, gSaA ftuesa 
cgqr iznsÀk gksa mls vfLrdk; dgrs gSaA dky æO; ,d iznsÀkh gS vr% 
og vfLrdk; ugha gSA

Ācārya Kundakunda’s Niyamasāra:

The Jaina Doctrine has termed the five substances – the soul 

(jīva), the physical matter (pudgala), the medium of motion 

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

(ākāśa) – as ‘astikāya’. Since these substances have extensive 

magnitude, these are ‘astikāya’.
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The term ‘astikāya’ means spatiality or extensive magnitude. The 

atom or the material point is the unit of space – the spatial point 

occupied by one atom (paramāõu). Since the five entities, the soul 

(jīva), the physical matter (pudgala), the medium of motion 

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

have existence, these are ‘asti’ and since these occupy many spatial 

points, these are ‘kāya’, hence the term ‘astikāya’. Existence that 

relates to the space is the ‘astikāya’. The time (kāla) has no 

extension in space, either directly or indirectly. Hence, time (kāla) 

is not an astikāya. Though time (kāla) is a real entity that accounts 

for changes in other things, it lacks spatial points. It is an entity of 

monodimensional series, without extensive magnitude.

Jain, Vijay K. (2019),

Ācārya Kundakunda’s Niyamasāra, p. 77.
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xkFkk HkkokFkZ & ,d tho] /eZ rFkk v/eZ nzO; esa vla[;kr izns'k gSa vkSj 
vkdk'k esa vuUr izns'k gSaA iqn~xy nzO; esa la[;kr] vla[;kr rFkk vuUr 
izns'k gSa vkSj dky ds ,d gh izns'k gS] blfy, dky dks ̂ dk;* ugha ekuk 
x;k gSA

There are innumerable space-points (prade a) in a (asaÉkhyāta) ś

soul (jīva), the medium of motion (dharma), and the medium of 

rest (adharma). The space (ākāśa) has infinite (ananta) space-

points. Matter (pudgala) has numerable , innumer-(saÉkhyāta)

able and infinite space-points. The time (asaÉkhyāta) (ananta) 

(kāla) has just one space-point and, therefore, it has not been 

recognised as a ‘body’ (kāya).

eqÙks frfog inslk dkyLlsxks .k rs.k lks dkvks AA (25)

gksafr vla[kk thos /Eek/Ees v.kar vk;kls A

EXPLANATORY NOTE

That which is uncountable is innumerable (asaÉkhyāta). 

Innumerable is of three kinds, the minimum, the maximum, and 

that which is neither the minimum nor the maximum (i.e., midway 

Ācārya Um sv m ’s Tattvārthasūtra:ā ā ī

vla[;s;k% izns'kk èkekZèkeZSdthokuke~ AA (5-8)

/eZ nzO;] v/eZ nzO; vkSj ,d tho nzO; ds vla[;kr izns'k gSaaA

There are innumerable (asaÉkhyāta) space-points (pradeśa) 

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

(adharma) and in each individual soul (jīva).
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between the two). Here the third variety of innumerable is 

implied. A space-point (pradeśa) is said to be the space occupied by 

an indivisible elementary particle (paramāõu). The medium of 

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

individual soul (jīva) have the same innumerable (asaÉkhyāta) 

space-points (pradeśa). The media of motion and of rest are 

‘niÈkriya’ – 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 
1karmas. But, when, at the time of kevali-samudghāta , the soul 

expands, filling up the entire universe, the central eight space-
2points of the soul remain at the centre of the citrā pÃthivī  below 

Mount Meru and the remaining space-points spread filling up the 

entire universe in all directions.

vkdk'kL;kuUrk% AA (5-9)

vkdk'k ds vuUr izns'k gSaaA

The substance of space (ākāśa dravya) has infinite (ananta) 

space-points (pradeśa).

2. The upper strata (kharabhāga) of the Ratnaprabhā earth (pÃthivī) 

is 16,000 yojana in depth. The uppermost layer, 1,000 yojana in 

depth, of kharabhāga is called the citrā pÃthivī. (see ‘Tiloyapaõõattī-

1’, verses 2-9 to 2-14). Above the citrā pÃthivī, in between the 

trasnali, is the manuÈyaloka, round, with the expanse of 45 lakh 

yojana. (see, ‘Tiloyapaõõattī-2’, verse 4-2).

1. Kevali-samudghāta – 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-

destructivc karmas to that of the age (ayuÍ) karma.
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The extent of space-points (pradeśa) of non-material (amūrta) 

substances has been mentioned. Now the space-points of material 

(mūrta) substance – the matter – must be ascertained.

Space pervades both the universe and the non-universe. Infinite 

means endless. What is infinite? The space-points (pradeśa) of 

space (ākāśa) are infinite. The idea of space-points is to be under-

stood as already given: ‘a space-point (pradeśa) is said to be the 

space occupied by an indivisible elementary particle (paramāõu)’.

la[;s;kla[;s;kÜÓ iqn~xykuke~ AA (5-10)

iqn~xyksa ds la[;kr] vla[;kr vkSj vuUr izns'k gSaA

The space-points (pradeśa) of the matter (pudgala) are 

numerable (saÉkhyāta), innumerable (asaÉkhyāta) and 

infinite (ananta).

The particle ‘ca’ in the sūtra includes infinite (ananta) also. Some 

molecules of matter have numerable (saÉkhyāta) space-points 

(pradeśa), some others innumerable (asaÉkhyāta) and yet others 

infinite (ananta). It is contended that infinite-times-infinite 

(anantānanta) should be mentioned in the sūtra. It is not required 

since ‘infinte’ is used in a general sense. Infinite is of three kinds, 

parītānanta, yuktānanta and anantānanta. All these are included 

in ‘infinte’ when used in a general sense. A contention arises. It is 

admitted that the universe is of innumerable (asaÉkhyāta) space-

points. How, then, can the universe accommodate molecules of 

infinite (ananta) and infinite-times-infinite (anantānanta) space-

points? It seems contradictory; the space-points (pradeśa) of the 

matter (pudgala) cannot be infinite (ananta). No, there is no 

inconsistency here. The indivisible particles of matter are capable 

of taking subtle forms, and in such subtle forms even infinite 

particles of matter can find accommodation in one space-point of 
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the space (ākāśa). Moreover, the space (ākāśa) has amazing power 

of accommodation (avagāhana).

In the previous sūtra the forms of matter (pudgala) are mentioned 

in general. Hence the space-points mentioned will apply also to the 

indivisible atom (paramāõu). The next sūtra is intended to exclude 

the indivisible particle of matter.

uk.kks% AA (5-11)

iqn~xy ijek.kq ds nks bR;kfn izns'k ugha gSa vFkkZr~ og ,d izns'kh gSA

There are no (multiple) space-points (pradeśa) in the 

indivisible atom (paramāõu).

There are no space-points (pradeśa) for the indivisible unit of 

matter (paramāõu), 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. Similarly, the indivisible unit of 

matter (paramāõu) has one space-point, and there can be no 

further division of its spatial unit. Further, there is nothing 

smaller than the indivisible atom (paramāõu). So there can be no 

division of its space-point.

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

in English from Ācārya Pūjyapāda’s Sarvārthasiddhi, p. 186-189.
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xkFkk HkkokFkZ & ,d izns'k dk /kjd iqn~xy&ijek.kq Hkh ukuk LdU/&:Ik 
gksus dh ;ksX;rk ds dkj.k cgqizns'kh gksrk gS] bl dkj.k loZKnso mipkj ls 
iqn~xy&ijek.kq dks ̂dk;* dgrs gSaA

An infinitesimal particle (paramāõu) of the matter (pudgala) 

has one space-point (prade a) only, but since it gets transformed ś

into molecules (skandha) it is said to be having multiple space-

points. Therefore, Lord Jina has empirically called the particle 

of matter (pudgala) a ‘body’ (kāya).

,;inslks fo v.kw .kk.kk[kaèkIinslnks gksfn A

Ckgqnslks mo;kjk rs.k ; dkvks Hk.kafr lOo.gq AA (26)

EXPLANATORY NOTE

One elementary particle (paramāõu) occupies one space-point 

(pradeśa). Two elementary particles, either combined or separate, 

occupy either one or two space-points (pradeśa). Three elementary 

particles, either combined or separate, occupy one, two or three 

Ācārya Um sv m ’s Tattvārthasūtra:ā ā ī

,dizns'kkfn"kq HkkT;% iqn~xykuke~ AA (5-14)

iqn~xy nzO; dk voxkg yksdkdk'k ds ,d izns'k vkfn ls ysdj (,d 
ls la[;kr vkSj vla[;kr izns'k i;ZUr) foHkkx djus ;ksX; gS & tkuus 
;ksX; gSA

The forms of matter (pudgala) occupy (inhabit) from one 

space-point (pradeśa) onwards.
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space-points (pradeśa). In the same way, molecules of numerable 

(saÉkhyāta), innumerable (asaÉkhyāta) and infinite (ananta) 

atoms occupy one, numerable (saÉkhyāta) or innumerable 

(asaÉkhyāta) space-points (pradeśa) of the universe-space 

(lokākāśa). Now, it stands to reason that the non-material 

(amūrta) substances such as the media of motion and of rest can be 

accommodated in the same place at the same time without 

obstruction. But how can it be possible in case of material (mūrta) 

objects? It is possible even in case of material (mūrta) objects too as 

these have the nature of getting accommodated and of getting 

transformed into subtle forms. As the lights from many lamps in a 

room intermingle without causing obstruction to each other, in the 

same manner, the material (mūrta) objects can get accommodated 

in the same space at the same time. It should be understood in this 

manner from the authority of the Scripture also: “The universe is 

densely (without inter-space) filled with variety of infinite-times-

infinite forms of matter (pudgala) of subtle (sūkÈma) and gross 

(sthūla) nature in all directions.”

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

in English from Ācārya Pūjyapāda’s Sarvārthasiddhi, p. 192-193.

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

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

atom (aõu). Since the atom (aõu) occupies just one space-point 

Ācārya Um sv m ’s Tattvārthasūtra:ā ā ī

v.ko% LdUèkkÜÓ AA (5-25)

v.kq vkSj LdU/ ds Hksn ls iqn~xy nks izdkj ds gSaA

The atoms (aõu) and the molecules (skandha) are the two 

divisions of the matter (pudgala).

DravyasaÉgraha æO;laxzg
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The collections of atoms which, in their gross state, can be taken by 

the hand and handled are the molecules (skandha). Convention-

ally, if action is present in a few instances, by synecdoche it can be 

extended to other versions too. Hence, the word ‘molecule’ 

(skandha) also applies to molecules consisting of two or more 

atoms, which cannot be so handled. Though the matter (pudgala) 

has infinite subclasses, still it is divided into two main classes, 

atoms (aõu) and molecules (skandha). The plural is used in the 

sūtra to indicate the infinite subclasses of matter that subsist on 

these two main classes. In this sūtra the two terms ‘aõu’ and 

‘skandha’ are mentioned separately, without being combined into 

a compound, to indicate their connection with the two previous 

sūtra. The atoms are characterized by touch (sparśa), taste (rasa), 

smell (gandha) and colour (varõa). Molecules, however, are char-

acterized by sound (śabda), union (bandha), fineness (sukÈmatva), 

grossness (sthūlatva), shape (saÉsthāna), division (bheda), dark-

ness (andhakāra), image/shadow (chāyā), warm light (ātapa) and 

cool light (udyota), besides, of course, by touch, taste, smell and 

colour.

(pradeśa), it is the smallest unit of the matter (pudgala); hence the 

name ‘aõu’. Because of its minuteness, it is the beginning, the 

middle and the end. It has been said in the Scripture, “The atom is 

itself the beginning, the middle and the end. That indivisible 

substance (dravya) which cannot be perceived by the senses is the 

atom (aõu, paramāõu).”

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

in English from Ācārya Pūjyapāda’s Sarvārthasiddhi, p. 192-193.

 lOos¯l [ka/k.ka tks varks ra fo;k.k ijek.kw A

Ācārya Kundakunda’s Pa cāstikāya-Sa graha:ô É

 lks lLlnks vlíks ,Ddks vfoHkkxh eqfÙkHkoks AA (77)
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The last limit of all molecular-matter (skandha) is to be 

known as the atom (paramāõu). The atom (paramāõu) is one 

[(eka – having one space-point (pradeśa)], eternal (śaśvata), 

corporeal (mūrtiprabhava), and without-sound (aśabda).

loZ LdU/ksa dk tks vfUre Hkkx gS] mls ijek.kq tkuksA og vfoHkkxh 
,d (,d izns'kh)] 'kk'or] ew£rizHko (ewrZ:i ls mRiÂ gksus okyk) 
vkSj v'kCn gSA

The last, smallest part of the aforesaid six modes (paryāya) of the 

molecular-matter (skandha) is the atom paramāõu. There is 

nothing smaller than the indivisible atom (paramāõu). There are 

no space-points (pradeśa) for atom (paramāõu), 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 (paramāõu) 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 corporeal (mūrtiprabhava) since it has the 

qualities of colour (varõa), taste (rasa), smell (gandha) and touch 

(sparśa). It is without-sound (aśabda); know that the sound 

(śabda) is the mode (paryāya) of the matter (pudgala).

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. 151-152.

vÙkkfn vÙkeT>a vÙkara .kso bafn;XxsT>a A

vfoHkkxh ta nOoa ijek.kw ra fo;k.kkfg AA  (26)

Lo;a gh ftldk vkfn gS] Lo;a gh ftldk eè; gS] Lo;a gh ftldk 
vUr gS (vFkkZr~ ftlds vkfn esa] eè; esa vkSj vUr esa ijek.kq dk 
futLo:i gh gS)] tks bfUæ;ksa ds }kjk xzg.k esa ugha vkrk gS] rFkk 
ftldk nwljk foHkkx ugha gks ldrk gS] mls ijek.kq æO; tkuksA

Ācārya Kundakunda’s Niyamasāra:

DravyasaÉgraha æO;laxzg
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The atom (paramāõu) is itself the beginning, the middle and 

the end. It cannot be perceived by the senses and it cannot 

be divided any further.

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

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

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

(pradeśa), it is the smallest unit of the matter (pudgala); hence the 

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

the middle and the end. It has been said in the Scripture, “The 

atom is itself the beginning, the middle and the end. That 

indivisible substance (dravya) which cannot be perceived by the 

senses is the atom (aõu, paramāõu).”

Jain, Vijay K. (2019),

Ācārya Kundakunda’s Niyamasāra, p. 56.
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xkFkk HkkokFkZ & ftruk vkdk'k vfoHkkxh iqn~xy ijek.kq ls jksdk tkrk gS 
mldks fu'p; ls lc ijek.kqvksa dks LFkku nsus esa leFkZ izns'k tkuksA

Know with certainty that the part of the space (ākāśa) that is 

occupied by an indivisible elementary particle (paramāõu) of the 

matter (pudgala) [meaning thereby, is a space-point (pradeśa)], 

able to accommodate all other infinite particles (paramāõu).

ra [kq insla tk.ks lOok.k qêkò .knk.kfjga AA (27)

tkofn;a vk;kla vfoHkkxhiqXxyk.kqmê¼ð a A

EXPLANATORY NOTE

Ācārya P jyap da’s Sarvārthasiddhi:ū ā

The universe-space (lokākāśa) is divided into innumerable 

(asaÉkhyāta) parts. Each part is one of innumerable (asaÉkhyāta) 

parts. This part is the starting point. The souls occupy from a 

single such part to innumerable (asaÉkhyāta) parts. For instance, 

one soul inhabits one unit of space. Similarly, one soul can 

permeate two, three, four units of space up to the extent of the 

entire universe. But all the souls taken together permeate the 

entire universe. Now a contention arises. If one soul occupies one 

unit of space, how can infinite-times-infinite souls with their 

several bodies find room in the universe-space, which is only of the 

extent of innumerable (asaÉkhyāta) units of space? It should be 

understood that the souls dwell in subtle (sūkÈma) and gross 

(sthūla) forms. The gross ones possess bodies which offer 

obstruction. But even infinite-times-infinite souls in the subtle 

state (the lowest category of souls with one sense only) along with 
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their subtle bodies dwell even in the space occupied by a single one-

sensed nigoda jīva. There is no obstruction among themselves and 

between them and the gross ones. So there is no contradiction in 

the statement that infinite-times-infinite souls reside in the 

innumerable space-points (pradeśa) of the universe.

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

With Explanation in English from Ācārya Pūjyapāda’s Sarvārthasiddhi,

explanation to sūtra 5-15. p. 193-194.

Ācārya Kundakunda’s Pa cāstikāya-Sa graha:ô É

 lOos¯l thok.ka lslk.ka rg ; iqXxyk.ka p A

 ta nsfn foojef[kya ra yks, gofn vk;kla AA (90)

yksd esa thoksa dks vkSj iqn~xyksa dks] oSls gh 'ks"k leLr æO;ksa dks tks 
lEiw.kZ vodk'k nsrk gS] og vkdk'k gSA

In the universe (loka), that which provides inclusive 

accommodation (avagāha, avakāśa) to the souls (jīva) and 

the matter (pudgala), besides to the remaining substances 

(dravya), is the substance-of-space (ākāśa).

A doubt is raised. In the universe (loka), there are infinite-times-

infinite souls (jīva). The matter (pudgala) are infinite times the 

number of souls (jīva). How is it possible for the space (ākāśa), of 

innumerable (asaÉkhyāta) space-points (pradeśa), to provide 

room to all the souls (jīva) and the matter (pudgala)? The answer 

is that even the material (mūrta) objects have the nature of getting 

In the universe (loka) comprising six substances (dravya), the 

substance-of-space (ākāśa dravya) is the instrumental-cause 

(nimitta kāraõa) of providing inclusive accommodation to the 

remaining five substances.
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Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. 176-177.

bfn i<eks NíOo&iapfRFkdk;kf/;kjks leÙkks k

k

This concludes the First Section on

six substances (dravya) including five with

bodily-existence (paôcāstikāya).

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 

(mūrta) objects can get accommodated in the same space at the 

same time. It should be understood in this manner from the 

authority of the Scripture also: “The universe is densely (without 

inter-space) filled with variety of infinite-times-infinite forms of 

matter (pudgala) of subtle (sūkÈma) and gross (sthūla) nature in 

all directions.” 

DravyasaÉgraha æO;laxzg
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xkFkk HkkokFkZ & vc tks vkÏo] cU/] laoj] futZjk] eks{k] iq.; rFkk iki 
,sls lkr inkFkZ] tks tho rFkk vtho ds gh Hksn:Ik gSa] budks Hkh la{ksi ls 
dgrs gSaA

The subdivisions of the soul (jīva) and the non-soul (ajīva), 

namely, influx (āsrava), bondage (bandha), stoppage (saÉvara), 

gradual dissociation (nirjarā), liberation (mokÈa), merit (puõya), 

and demerit (pāpa) are described, in brief, next.

vklo&cU/.k&laoj&f.kTtj&eksD[kks liq..kikok ts A

thokthofolslk rs fo lekls.k iHk.kkeks AA (28)

EXPLANATORY NOTE

Ācārya Kundakunda’s Pa cāstikāya-Sa graha:ô É

 laojf.kTtjca/ks eksD[kks ; goafr rs vêkò  AA (108)

The two (main) objects (padārtha, bhāva) are the soul (jīva) 

and the non-soul (ajīva), and due to these are the (seven) 

objects – merit (puõya), demerit (pāpa), influx (āsrava), 

stoppage (saÉvara), dissociation (nirjarā), bondage (bandha), 

and liberation (mokÈa); these are the nine objects (padārtha, 

bhāva).

tho vkSj vtho & ;s nks Hkko (vFkkZr~ ewy inkFkZ) rFkk mu nks ds 
iq.;] iki vkSj vkÏo] laoj] futZjk] ca/ vkSj eks{k] os (uo) inkFkZ 
(Hkko] vFkZ) gksrs gSaA

 thokthok Hkkok iq..ka ikoa p vkloa rs¯l A

fofn;ks rPp&inRFkkf/;kjks  2. The tattva and padārtha
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That which has consciousness (cetanatva) as its mark (lakÈaõa) is 

the substance of soul (jīva). That which has non-consciousness or 

lifelessness (acetanya) as its mark (lakÈaõa) is the substance of 

non-soul (ajīva). The non-soul (ajīva) substances are five: the 

matter (pudgala), the medium-of-motion (dharma), the medium-

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

(jīva) and the non-soul (ajīva) are the two fundamental substances 

which have their own independent existence (astitva) and nature 

(svabhāva).

The nine objects (padārtha, bhāva) are the soul (jīva), the non-soul 

(ajīva), merit (puõya), demerit (pāpa), influx (āsrava), stoppage 

(saÉvara), dissociation (nirjarā), bondage (bandha), and 

liberation (mokÈa). 

The auspicious (śubha) dispositions (bhāva) of the soul (jīva), like 

giving of gifts (dāna) or worship of Lord Jina, constitute psychic-

merit (bhāva-puõya); the resulting bondage of the soul (jīva) with 

pleasant-feeling (sātāvedanīya) karmas is material-merit (dravya-

puõya).

The dispositions (bhāva) of the soul (jīva), tinged with delusion 

(moha), attachment (rāga) and aversion (dveÈa), constitute 

psychic-influx (bhāvāsrava); the resulting influx (āsrava) of the 

karmas into the soul (jīva) is material-influx (dravyāsrava).

The other seven objects (padārtha, bhāva) are due to the intermin-

gling (saÉyoga) of the soul (jīva) and the matter (pudgala).

The stoppage of dispositions (bhāva) of the soul (jīva), tinged with 

delusion (moha), attachment (rāga) and aversion (dveÈa), 

constitutes psychic-stoppage (bhāvasaÉvara); the resulting 

stoppage (saÉvara) of influx of new karmas into the soul (jīva) is 

material-stoppage (dravyasaÉvara).

The inauspicious (aśubha) dispositions (bhāva) of the soul (jīva), 

like attachment (rāga) and aversion (dveÈa), constitute psychic-

demerit (bhāva-pāpa); the resulting bondage of the soul (jīva) with 

unpleasant-feeling (asātāvedanīya) karmas is material-demerit 

(dravya-pāpa).

DravyasaÉgraha æO;laxzg

128
••••••••••••••••••••••••



Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. 210-212.

Ācārya Um sv m ’s Tattvārthasūtra:ā ā ī

thokthokÏocUèklaojfutZjkeks{kkLrÙoe~ AA (1-4)

tho] vtho] vkÏo] cU/] laoj] futZjk vkSj eks{k & ;s lkr rÙo gaSA 

The soul – jīva, the non-soul – ajīva, influx – āsrava, 

bondage – bandha, stoppage – saÉvara, gradual dissociation 

– nirjarā, and liberation – mokÈa, constitute the reality 

(tattva).

The dispositions (bhāva) of the soul (jīva) that have the power to 

dissociate it completely from all karmas and thus transform it into 

its pure state constitute the psychic-liberation (bhāvamokÈa). The 

state of the soul (jīva) that is completely rid of all karmas is the 

material-liberation (dravyamokÈa).

With increasing purity, the soul (jīva) engages in the twelve kinds 

of austerities (tapa) to subdue the power of and attain dissociation 

of the already-bound karmas; this is psychic-dissociation (bhāva-

nirjarā). The actual dissociation of the karmas is material-

dissociation (dravyanirjarā).

The dispositions (bhāva), resulting from delusion (moha), 

attachment (rāga) and aversion (dveÈa), which impart greasiness 

(snigdhatā) to the soul (jīva) is the psychic-bondage (bhāva-

bandha). Due to the psychic-bondage (bhāvabandha), the soul 

(jīva) and the karmas get bound with each other – as the particles 

of dust stick onto the oily body of a man. This intermingling 

(saÉyoga) of the soul (jīva) and the material-karmas (dravya-

karma) in the same space-points (pradeśa) is the material-bondage 

(dravyabandha).

The soul (jīva) is characterized by consciousness (cetanā). 
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Jain, Vijay K. (2018), Ācārya Umāsvāmī’s Tattvārthasūtra – With Explanation 

in English from Ācārya Pūjyapāda’s Sarvārthasiddhi, p. 8-10.

Merit (puõya) and demerit (pāpa) must be included in the sūtra as 

some learned commentators have spoken of nine categories. No, it 

is not necessary; these – merit (puõya) and demerit (pāpa) – are 

implied in influx (āsrava) and bondage (bandha). But then the 

mention of influx (āsrava), etc., is also unnecessary as these are 

included in the soul (jīva) and the non-soul (ajīva). No, it is not 

unnecessary. Liberation (mokÈa) is the main theme of the work so 

these must be mentioned. Liberation (mokÈa) is preceded by the 

cycle of births and deaths and influx (āsrava) and bondage 

(bandha) are the main causes of transmigration. Stoppage 

(saÉvara) and dissociation (nirjarā) are the chief causes of 

liberation. Hence these are mentioned severally.

Consciousness has knowledge (jñāna), etc., as its signs. The non-

soul (ajīva) has characteristics opposite to the soul (jīva). The 

inflow of auspicious (śubha) and inauspicious (aśubha) karmic 

matter into the soul is influx (āsrava). The intermingling in the 

same space-points (pradeśa) of the soul and the karmas is bondage 

(bandha). The blockage of influx (āsrava) of karmic matter into the 

soul is stoppage (saÉvara). Separation or falling off of a part of 

karmic matter from the soul is dissociation (nirjarā). The complete 

annihilation of all karmic matter bound with the soul is liberation 

(mokÈa). These are described in detail later on. The soul (jīva) is 

mentioned first in the sūtra as all fruits are experienced by it. The 

non-soul (ajīva) is mentioned next as it is of service to the soul 

(jīva). Influx (āsrava) is mentioned next as it concerns both the 

soul (jīva) and the non-soul (ajīva). Bondage (bandha) comes next 

as it follows influx (āsrava). As there is no bondage for one who is 

well shielded, hence stoppage (saÉvara) is the opposite of bondage 

(bandha); stoppage, therefore, is mentioned next to bondage. 

Dissociation (nirjarā) takes place after stoppage (saÉvara) and 

hence it is mentioned next. As liberation (mokÈa) is the final 

outcome, it is mentioned last.

DravyasaÉgraha æO;laxzg
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Ācārya Kundakunda’s Samayasāra:

 HkwnRFks.kkfHkxnk thokthok ; iq..kikoa p A

vklolaojf.kTtjca/ks eksWD[kks ; lEeÙka AA (1-13-13)

'kq¼ fu'p;u; ls tkus gq, tho] vtho] iq.;] iki] vkÏo] laoj] 
futZjk] cU/ vkSj eks{k ;s uorÙo lE;DRo gSaA (vHksnksipkj ls lE;DRo 
dk fo"k; vkSj dkj.k gksus ls LkE;DRo gSa vFkok 'kq¼u; ls uorÙoksa dks 
tkuus ls vkRek dh vuqHkwfr gksrh gS] vr% lE;DRo gSaA)

Comprehension of the nine objects-of-the-reality (nava-

tattva) – soul (jīva), non-soul (ajīva), merit (puõya), demerit 

(pāpa), influx (āsrava), stoppage (saÉvara), dissociation 

(nirjarā), bondage (bandha), and liberation (mokÈa) – 

constitutes right-belief (samyaktva) from the pure niścaya 

naya. (Being the focal point of right belief these nine objects, 

indiscretely, are said to constitute right belief; or else, from 

the point-of-view of pure niścaya naya, since the knowledge 

of these nine objects results in the realization of the Real 

Self, these constitute right belief.)

Jain, Vijay K. (2022),

Ācārya Kundakunda’s Samayasāra, Second Edition, p. 16.
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xkFkk HkkokFkZ & vkRek ds ftl ifj.kke ls deZ dk vkÏo gksrk gS mldks 
JhftUksUnz }kjk dgk gqvk HkkokÏo tkuuk pkfg,A vkSj Kkukoj.kkfn deks± dk 
tks vkÏo gS mls nzO;kÏo tkuuk pkfg,A

Lord Jina transformations (pari ma) has expounded that the õā

in the soul that are instrumental in causing the influx ( srava) of ā

the karmas is to be known as the psychic (subjective) influx – 

bhāvāsrava. The actual influx of the material-karmas, like the 

knowledge-obscuring , is to be known as the (jñānāvaraõīya)

material (objective) influx – dravyāsrava.

vklofn ts.k dEea ifj.kkes.kIi.kks l fo..ksvks A

Hkkokloks ft.kqÙkks dEeklo.ka ijks gksfn AA (29)

EXPLANATORY NOTE

Ācārya Um sv m ’s Tattvārthasūtra:ā ā ī

dk;okÄ~eu%deZ ;ksx% AA (6-1)

'kjhj] opu vkSj eu dh fØ;k (vkRek ds izns'kksa dk ifjLiUn & 
gyu&pyu) ;ksx gSA

The activity (kriyā or karma) of the body (śarīra), the speech 

(vacana), and the mind (mana) is ‘yoga’. 

l vkÏo% AA (6-2)

og ;ksx vkÏo gSA
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The activity of the body, the speech, and the mind – the 

‘yoga’ – is the influx (āsrava).

'kqHk% iq.;L;k'kqHk% ikiL; AA (6-3)

'kqHk ;ksx iq.; deZ ds vkÏo esa dkj.k gS vkSj v'kqHk ;ksx iki deZ ds 
vkÏo esa dkj.k gSA

Auspicious activity – śubhayoga – is the cause of merit 

(puõya) and inauspicious activity – aśubhayoga – is the cause 

of demerit (pāpa).

What is auspicious activity – śubhayoga – and what is inauspicious 

activity – aśubhayoga? Killing, stealing, copulation, etc., are 

inauspicious bodily-activities. Falsehood, harsh and uncivil 

language, etc., are inauspicious speech-activities. Thoughts of 

violence, envy, calumny, etc., are inauspicious thought-activities. 

The opposite of these are auspicious bodily-activities, speech-

activities and thought-activities. How is activity classified into 

auspicious or inauspicious? That activity (yoga) which is the 

consequence of virtuous disposition (pariõāma) is auspicious 

(śubha) activity. That activity (yoga) which is the consequence of 

wicked disposition (pariõāma) is inauspicious (aśubha) activity. 

The distinction is not based on whether the activity is the cause of 

engendering either the auspicious (śubha) or the inauspicious 

(aśubha) karmas. If it were so, there would be no virtuous activity 

as bondage of any kind of karmas is undesirable and even virtuous 

activities are admitted to be the cause of bondage of karmas, like 

the knowledge-obscuring karmas. Therefore the purity or 

impurity of the disposition behind the activity, as mentioned 

above, is the appropriate mark (lakÈaõa) of the auspicious or 

inauspicious activity. That which purifies the soul or by which the 

soul is purified is merit (puõya); merit is the cause of happy-feeling 
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(sātā-vedanīya), etc. That which sullies the soul is demerit (pāpa); 

demerit is the cause of unhappy-feeling (asātā-vedanīya), etc.

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

in English from Ācārya Pūjyapāda’s Sarvārthasiddhi, p. 231-235.

Ācārya Pravacanas ra:Kundakunda’s ā

ifj.kefn tnk vIik lqgfEe vlqgfEe jkxnksltqnks A

ra ifolfn dEej;a .kk.kkoj.kkfnHkkos¯g AA  (2- )95

ftl le; ;g vkRek jkx&}s"k Hkkoksa lfgr gqvk ÀkqHk&vÀkqHk Hkkoksa esa 
ifj.keu djrk gS] mlh le; Kkukoj.kkfn vkB deZ:i gksdj og 
deZ:ih /wfy bl vkRek esa mlds ;ksxksa }kjk izosÀk djrh gSA

When the soul (jīva) is engaged in dispositions of attachment 

(rāga) and aversion (dveÈa) and thereby undertakes 

auspicious (śubha) or inauspicious (aśubha) activities, at the 

same time, the dust of karmic matter enters into the soul 

(jīva) in form of karmas, like the knowledge-obscuring 

(jñānāvaraõīya) karma.

During the rainy season when the earth is awash, physical matter 

of various kinds present in the soil, with the instrumentality of 

rain-water but due to own power, gets itself transformed into 

newborn green grass and small green-yellow sprouts and leaves. 

Similarly, when the soul (jīva) is sullied by attachment (rāga) or 

aversion (dveÈa) resulting in auspicious (śubha) or inauspicious 

(aśubha) activities, with the instrumentality of the soul’s auspi-

cious (śubha) or inauspicious (aśubha) activities but due to own 

power, the karmic matter gets itself transformed into karmas, like 

the knowledge-obscuring (jñānāvaraõiya) karma. This establishes 

the fact that the karmic matter, by its own nature, is the doer 

DravyasaÉgraha æO;laxzg

••••••••••••••••••••••••
134



Jain, Vijay K. (2018),

Ācārya Kundakunda’s Pravacanasāra, p. 127-128.

(kartā) of various kinds of karmas; the soul (jīva) is not the doer of 

karmas.

 nksÊa iksXxyesÙkks Hkkoks dEeÙk.ka iÙkks AA (132)

Ācārya Kundakunda’s Pa cāstikāya-Sa graha:ô É

 lqgifj.kkeks iq..ka vlqgks ikoa fr gofn thoLl A

The auspicious (śubha) modifications (pariõāma) of the soul 

(jīva) are merit (puõya) and the inauspicious (aśubha) 

modifications (pariõāma) of the soul (jīva) are demerit 

(pāpa). Through these modifications (pariõāma) the matter 

(pudgala) gets transformed into the material-karmas 

(dravyakarma).

tho ds 'kqHk ifj.kke iq.; gSa vkSj v'kqHk ifj.kke iki gSa] mu nksuksa ds 
}kjk iqn~xyek=k Hkko (æO;fi.M:i Kkukoj.kkfn) deZius dks izkIr gksrs 
gSaA

From the impure transcendental point-of-view (aśuddha niścaya 

naya), the soul (jīva) is the substantive-cause (upādāna kāraõa) of 

its auspicious (śubha) or the inauspicious (aśubha) modifications 

(pariõāma). From the empirical point-of-view (vyavahāra naya) – 

anupacarita asadbhūta vyavahāra naya – these modifications 

(pariõāma) are the instrumental cause (nimitta kāraõa) of the 

fresh material-merit (dravya-puõya) and material-demerit 

(dravya-pāpa). For the same reason these modifications 

(pariõāma) are termed as psychic-merit (bhāva-puõya) and 

psychic-demerit (bhāva-pāpa). Again, from the transcendental 

point-of-view (niścaya naya), the material-merit (dravya-puõya) 

and material-demerit (dravya-pāpa) are caused by the karmic-
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molecules (kārmaõa vargaõā) fit to turn into the karmas. But from 

the empirical point-of-view (vyavahāra naya) – anupacarita 

asadbhūta vyavahāra naya – these are caused by the auspicious 

(śubha) or the inauspicious (aśubha) modifications (pariõāma) of 

the soul (jīva). The material-karmas that result in pleasant-feeling 

(sātā-vedanīya), etc., are material-merit (dravya-puõya) and those 

that result in unpleasant-feeling (asātā-vedanīya), etc., are 

material-demerit (dravya-pāpa).

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. 246-247.

;fn Lo&ij esa gksus okyk lq[k&nq%[k fo'kqf¼ dk vax gS rks iq.; dk 
vkÏo gksrk gS vkSj ;fn laDys'k dk vax gS rks iki dk vkÏo gksrk gSA 
gs Hkxou~! vkids er esa ;fn Lo&ijLFk lq[k vkSj nq%[k fo'kqf¼ vkSj 
laDys'k ds dkj.k ugha gSa rks iq.; vkSj iki dk vkÏo O;FkZ gS vFkkZr~ 
mudk dksbZ iQy ugha gksrk gSA

fo'kqf¼laDys'kkÄa psr~ LoijLFka lq[kklq[ke~ Aõ
iq.;ikikÏokS ;qDrkS u psn~O;FkZLrokgZr% AA (95)

Ācārya Samantabhadra’s ĀptamīmāÉsā:

When pleasure and pain in oneself and in others are due to 

the limbs (aôga) of the auspicious kind of disposition 
1(viśuddhi) , these are causes of the influx of meritorious-

karmas (puõya). When pleasure and pain in oneself and in 

others are due to the limbs of the inauspicious kind of 

1. The auspicious kind of disposition (viśuddhi) is due to the virtuous 

(dharmya) and pure (śukla) kinds of concentration (dhyāna). There 

are three limbs (aôga) of the auspicious kind of disposition – its cause 

(kāraõa), its effect (kārya), and its own-nature (svabhāva).

DravyasaÉgraha æO;laxzg
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1disposition (saÉkleśa) , these are causes of the influx of 

demeritorious-karmas (pāpa). 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.

Jain, Vijay K. (2016),

Ācārya Samantabhadra’s ĀptamīmāÉsā, p. 148.

1. The inauspicious kind of disposition (saÉkleśa) is due to the 

sorrowful (ārta) and cruel (raudra) kinds of concentration (dhyāna). 

This too has three limbs (aôga) – its cause (kāraõa), its effect (kārya), 

and its own-nature (svabhāva).

ftl tho dks iz'kLr jkx gS] vuqdEik&;qDr ifj.kke gS vkSj fpÙk esa 
dyq"krk dk vHkko gS] ml tho dks iq.; dk vkÏo gksrk gSA

Ācārya Kundakunda’s Pa cāstikāya-Sa graha:ô É

 jkxks tLl ilRFkks v.kqdaiklaflnks ; ifj.kkeks A

 fpÙkfEg .kfRFk dyqla iq..ka thoLl vklofn AA (135)

The influx-of-merit (puõyāsrava) takes place in the soul 

(jīva) that has commendable (praśasta) attachment (rāga), 

compassion (anukampā), and absence-of-evil-inclinations 

(citta-akaluÈatā).

 v.kqxe.ka fi xq:.ka ilRFkjkxks fÙk oqPpafr AA (136)

 vjgar fl¼lkgqlq HkÙkh /EefEe tk ; [kyq psêkò  A

vg±r&fl¼&lk/qvksa ds izfr HkfDRk] /eZ esa ;FkkFkZr;k ps‘k vkSj xq#vksa 
dk vuqxeu] og ^iz'kLr jkx* dgykrk gSA
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Commendable-attachment (praśasta-rāga) entails:

1) devotion (bhakti) towards the ‘Arhat’ (Supreme Lords 

Jina), the ‘Siddha’ (the liberated souls), and the ‘Sādhu’ 

(the ascetics), 2) involvement, with dedication, in pious 

activities, and 3) following the ‘Masters’ (guru).

r`"kkrqj] {kq/krqj vFkok nq%[kh dks ns[kdj tks tho eu esa nq%[k ikrk 
gqvk mlds izfr d#.kk ls orZrk gS] mldh og vuqdEik gSA

 frflna cqHkqfD[kna ok nqfgna nV~Bw.k tks nq nqfgne.kks A

 ifMoTtfn ra fdo;k rLlslk gksfn v.kqdaik AA  (137)

The soul (jīva) that is grieved at the sight of the thirsty, the 

hungry and the miserable, and provides succour for them, is 

with compassion (anukampā).

 dks/ks o tnk ek.kks ek;k yksHkks o fpÙkeklsTt A

 thoLl dq.kfn [kksga dyqlks fÙk ; ra cq/k osafr AA  (138)

tc Øks/] eku] ek;k vFkok yksHk fpÙk dk vkJ; ikdj tho dks {kksHk 
djrs gSa] rc mls Kkuh ^dyq"krk* dgrs gSaA

When these – anger (krodha), pride (māna), deceitfulness 

(māyā) and greed (lobha) – overwhelm the heart and cause 

agitation (kÈobha), the knowledgeable call it evil-inclinations 

(kaluÈatā) in the soul (jīva).

 pfj;k iekncgqyk dkyqLla yksynk ; fol;slq A

 ijifjrkoioknks ikoLl ; vkloa dq.kfn AA   (139)

cgqr izeknokyh p;kZ] dyq"krk] fo"k;ksa ds izfr yksyqirk] ij dks ifjrki 
djuk rFkk ij ds viokn cksyuk] og iki dk vkÏo djrk gSA

DravyasaÉgraha æO;laxzg
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Excessive negligent-activity (pramāda-caryā), evil-

inclination (kaluÈatā), hankering after sensual-pleasures 

(viÈaya-lolupatā), causing anguish to others (para-paritāpa), 

and slandering others (para-apavāda), are causes of influx-

of-demerit (pāpāsrava).

 l..kkvks ; frysLlk bafn;olnk ; vÙk#íkf.k A

 .kk.ka p nqIimÙka eksgks ikiIink gksafr AA   (140)

(pkjksa) laKk,¡] rhu v'kqHk ys';k,¡] bfUæ;o'krk] vkrZ&jkSæè;ku] nq%iz;qDr 
Kku (nq‘&:i ls v'kqHk dk;Z esa yxk gqvk Kku) vkSj eksg & (;s 
Hkko) ikiizn gSaA

The four instincts (saÉjñā), the three (inauspicious) 

thought-complexions (leśyā), sense-domination, sorrowful 

(ārta) and cruel (raudra) meditation (dhyāna), knowledge-

application in deplorable activities, and delusion (moha), are 

dispositions (bhāva) that cause demerit (pāpa).

Severe delusion (moha) is the cause of the four instincts (saÉjñā):

1) food (āhāra), 2) fear (bhaya), 3) copulation (maithuna), and

4) attachment to possessions (parigraha).

The activities (yoga) stained with severe passions (kaÈāya) cause 

the three inauspicious (aśubha) thought-complexions (leśyā): 1) 

black (kÃÈõa), 2) blue (nīla), and 3) dove-grey (kāpota).

The rise of excessive attachment (rāga) and aversion (dveÈa) 

results in sense-domination.

These, attachment (rāga) and aversion (dveÈa), result also in four 

types of sorrowful (ārta) meditation (dhyāna): 1) relating to 

removal of disagreeable (amanojñya) objects, 2) relating to gain of 

agreeable (manojñya) objects, 3) relating to removal of pain 

(vedanā), and 4) wish for enjoyment (nidāna). Passions (kaÈāya) 

result in four types of cruel (raudra) meditation (dhyāna): 1) 

relating to injury (hiÉsā), 2) relating to untruth (asatya), 3) 
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Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. 251-258.

Delusion (moha) means obscuration of the ability to distinguish 

between what is desirable and what is not. The rise of the 

perception-deluding (darśana-mohanīya) and conduct-deluding 

(cāritra-mohanīya) karmas are the causes of delusion (moha).

relating to stealing (steya), and 4) relating to safeguarding of 

possessions (viÈayasaÉrakÈaõa).

Knowledge-application in deplorable activities means getting 

involved in purposeless and inauspicious activities.

The above dispositions (bhāva) cause the influx-of-demerit – 

bhāva-pāpāsrava. This bhāva-pāpāsrava turns into influx of the 

karmic matter of demerit – dravya-pāpāsrava.

DravyasaÉgraha æO;laxzg
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xkFkk HkkokFkZ & vc izFke tks HkkokÏo gS mlds feF;kRo] vfojfr] izekn] 
;ksx vkSj Øks/ vkfn d"kk;] ,sls ik¡p Hksn tkuus pkfg, vkSj feF;kRo vkfn 
ds Øe ls ik¡p] ik¡p] iUnzg] rhu] vkSj pkj Hksn le>us pkfg,A vFkkZr~ 
feF;kRo ds ik¡p Hksn] vfojfr ds ik¡p Hksn] izekn ds iUnzg Hksn] ;ksx ds rhu 
Hksn vkSj Øks/ vkfn d"kk;ksa ds pkj Hksn tkuus pkfg,A

The first of these, the psychic influx (bhāvāsrava), as an 

antecedent to bondage, is due to the five reasons: wrong belief 

(mithyātva), non-abstinence (avirati), negligence (pramāda), 

activity (yoga), and passions (kaÈāya). These are of five, five, 

fifteen, three, and four kinds, respectively.

fePNÙkkfojfniekntksxdksgknvks¿Fk fo..ks;k A

i.k i.k i.knl fr; pnq delks Hksnk nq iqOoLl AA (30)

EXPLANATORY NOTE

Ācārya Um sv m ’s Tattvārthasūtra:ā ā ī

feF;kn'kZukfojfrizeknd"kk;;ksxk cUèkgsro% AA (9-1)

feF;kn'kZu] vfojfr] izekn] d"kk; vkSj ;ksx & ;s ik¡p cU/ ds gsrq 
(dkj.k) gaSA

Wrong-belief (mithyādarśana), non-abstinence (avirati), 

negligence (pramāda), passions (kaÈāya) and activities (yoga) 

are the causes of bondage (bandha).

Wrong-belief (mithyādarśana) has been explained in sūtra 1-2: 

‘Belief in substances ascertained as these are is right faith 
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(samyagdarśana)’. And, wrong-belief (mithyādarśana) is just the 

opposite of right faith (samyagdarśana). Also, in context of influx 

(āsrava), while describing the twenty-five activities, mithyātva or 

wrong-belief (mithyādarśana) has been described (see sūtra 6-5). 

Abstinence (virati) has been described. Non-abstinence (avirati) 

must he understood to be the opposite of abstinence. Negligence 
1(pramāda)  involves misinterpretation of the Scripture and the 

injunctions contained therein, and indifference to observe the 

injunctions (see sūtra 6-5). It is indifference to laudable activities. 

The passions (kaÈāya) – anger, pride, deceitfulness and greed – 

with their subdivisions have been explained (see sūtra 6-5). 

Activities (yoga) have been explained as three, namely, bodily 

activity, mental activity and speech activity (see sūtra 6-1).

Wrong belief (mithyādarśana) is of two kinds, natural – 

naisargika, and derived from teaching – paropadeśapūrvaka. On 

the rise of the karma leading to wrong belief (mithyādarśana), the 

manifestation of wrong belief, without teaching by others, in the 

true nature of reality is the first variety – naisargika. The second 

variety is derived from teaching by others – paropadeśapūrvaka. It 

is of four kinds, namely kriyāvādi, akriyāvādi, ajñānika and 

vainayika. Or it is of five kinds – absolutistic (ekānta), contrary 

(viparyaya), scepticism (saÉśaya), non-discriminating or 

superficial (vainayika) and ignorant (ajñānika). The identifi-

cation of a thing and its attribute as ‘this alone’ or ‘thus only’ is 

absolutistic (ekānta) mithyādarśana. Examples of absolutistic 

(ekānta) mithyādarśana are to believe that supreme being alone is 

everything (the whole universe), or everything is permanent, or 

everything is momentary. The following are examples of contrary 

1. The fifteen activities due to negligence (pramāda) are indulgence in 

four passions (kaÈāya), five senses (indriya), four kinds of narratives 

(vikathā) – pertaining to monarch (rājakathā) , woman (strīkathā), 

thief (corakathā) and food (bhojanakathā) – besides sleep (nidrā) and 

fondness (sneh).

DravyasaÉgraha æO;laxzg
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(viparyaya) mithyādarśana: ‘an ascetic with material possessions 

is a passionless saint,’ ‘the Omniscient Lord takes morsels of food,’ 

and ‘women attain liberation’. The indecisive view, ‘whether the 

three gems of right faith, right knowledge and right conduct lead 

to emancipation or not,’ is an example of scepticism (saÉśaya) 

mithyādarśana. ‘All gods are one,’ and ‘all religions are the same,’ 

are examples of non-discriminating or superficial (vainayika) 

mithyādarśana. Incapacity to examine what is good and what is 

not good to oneself is ignorant (ajñānika) mithyādarśana. To 

quote from the Scripture: “There are one hundred and eighty 

kinds of kriyāvādī, eighty-four kinds of akriyāvādī, sixty-seven 

kinds of ajñānika and thirty-two kinds of vainayika.” (see 

‘GommaÇasāra-karmakāõça’, verse 876.)

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, water, fire, air and plants, and the 

mobile beings. The sixteen passions and the nine quasi-passions, 

together, make up twenty-five passions (kaÈāya). There is slight 

difference between the passions (kaÈāya) and the quasi-passions 

(nokaÈāya). But the difference is not relevant here, so these are 

grouped together. Activities (yoga) are of thirteen kinds. Mental 

activities (manoyoga) are four, namely true, false, both true and 

false, and neither true nor false. Speech-activities (vacanayoga) 

also are four. Bodily activities (kāyayoga) are five. These make up 

thirteen. Activities (yoga) are also of fifteen kinds as it is possible 

for the accomplished ascetic in pramattasaÉyata guõasthāna to 

attain the two activities of the āhārakakāyayoga and the 

āhārakamiśrakāyayoga. Negligence (pramāda) is of several kinds. 

It is with regard to the fivefold regulation of activities, threefold 

self-control, eight kinds of purity, ten kinds of moral virtues, and so 

on.

These – wrong-belief (mithyādarśana), non-abstinence (avirati), 

etc. – are the five causes of bondage, whether concurrently or 
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severally. In case of the wrong-believer (mithyādÃÈÇi) all the five 

causes operate. In case of those in the second (sāsādana-

samyagdÃÈÇi), the third (samyagmithyādÃÈÇi) and the fourth 

(asaÉyatasamyagdÃÈÇi) guõasthāna, the four causes commencing 

from non-abstinence (avirati) operate. In case of those in the fifth 

(saÉyatāsaÉyata) guõasthāna, combination of non-abstinence 

(avirati) and abstinence (virati), negligence (pramāda), passions 

(kaÈāya) and activities (yoga) operate. In case of the ascetic in the 

sixth (pramattasaÉyata) guõasthāna, the three, negligence 

(pramāda), passions (kaÈāya) and activities (yoga) operate. In case 

of the ascetic in the seventh (apramattasaÉyata), the eighth 

(apūrvakaraõa), the ninth (anivÃttibādarasāmparāya) and the 

tenth (sūkÈmasāmparāya) guõasthāna, only two, activities (yoga) 

and passions (kaÈāya), operate. In case of the ascetic in the 

eleventh (upaśāntakaÈāya), twelfth (kÈīõakaÈāya) and thirteenth 

(sayogakevalī) guõasthāna, only one, activities (yoga), operate. In 

the last stage – ayogakevalī – there is no cause for bondage.

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

in English from Ācārya Pūjyapāda’s Sarvārthasiddhi, p. 307-309.

 rs¯l fi ; jkxknh rsfleHkkos .k cT>afr AA   (149)

(æO;feF;kRokfn) pkj izdkj ds gsrq vkB izdkj ds deks± ds dkj.k dgs 
x, gSa] muds Hkh (tho ds) jkxkfnHkko dkj.k gSa] jkxkfnHkkoksa ds vHkko 
esa (tho ls deZ) ugh ca/rs gSaA

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).

 gsnw pnqfOo;Iiks vêfò o;IiLl dkj.ka Hkf.kna A

Ācārya Kundakunda’s Pa cāstikāya-Sa graha:ô É

DravyasaÉgraha æO;laxzg
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The Scripture outlines four causes – wrong-belief (mithyā-

darśana), non-abstinence (avirati), passions (kaÈāya) 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 (mithyādarśana), non-

abstinence (avirati), passions (kaÈāya) 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).

Belief in substances ascertained as these are is right faith (samyag-

darśana). Wrong-belief (mithyādarśana) is the opposite of right 

faith (samyagdarśana).

There are four primary passions (kaÈāya) – anger (krodha), pride 

(māna), deceitfulness (māyā) and greed (lobha). These become 

sixteen after accounting for their subdivisions. The sixteen 

passions (kaÈāya) and the nine quasi-passions (nokaÈāya), 

together, constitute twenty-five passions.

Abstinence (virati) is desisting from injury (hiÉsā). 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.

Activities (yoga) are three: bodily activity (kāyayoga), mental 

activity (manoyoga) and speech activity (vacanayoga).

jÙkks ca/fn dEea eqPpfn dEes¯g jkxjfgnIik A

,lks ca/leklks thok.ka tk.k f.kPN;nks AA  (2-87)

Ācārya Kundakunda’s Pravacanasāra:

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. 283-284.

145
••••••••••••••••••••••••

Verse-30xkFkk&30



tks tho ijæO; esa jkxh gS ogh Kkukoj.kkfn deks± dks cka/rk gS vkSj tks 
jkxHkkodj jfgr gS og lc deks± ls eqDr gksrk gSA fu'p;u;dj lalkjh 
vkRekvksa ds ;g jkxkfn foHkko:i vÀkq¼ksi;ksx gh HkkocU/ gS ,slk 
cU/ dk la{ksi dFku rw le>A

The soul (jīva) with attachment (rāga) 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 

(aśuddhopayoga) of the soul (jīva) is the cause of bondage; 

know this as the essence of  bondage.

Jain, Vijay K. (2018),

Ācārya Kundakunda’s Pravacanasāra, p. 226-227.
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xkFkk HkkokFkZ & Kkukoj.k vkfn vkB deks± ds ;ksX; tks iqn~xy vkrk gS 
mldks nzO;kÏo tkuuk pkfg, vkSj og vusd Hksnksa lfgr gS_ ,slk JhftUksUnz 
nso us dgk gSA

The influx of the particles of matter fit to turn into the eight 

kinds of karmas, like the knowledge-obscuring (jñānāvaraõīya) 

karma, is called the material influx (dravyāsrava) by Lord Jina; 

these eight kinds of karmas, again, are of many kinds.

.kk.kkoj.kknh.ka tksXxa ta iqXxya leklofn A

nOokloks l .ksvks v.ks;Hksvks ft.kD[kknks AA (31)

EXPLANATORY NOTE

Ācārya Kundakunda’s Samayasāra:

Jain, Vijay K. (2022),

Ācārya Kundakunda’s Samayasāra, Second Edition, p. 31.

vkBksa izdkj ds leLr deZ iqn~xye; gSa] ,slk ftusUnznso dgrs gSaA id dj 
mn; esa vkus okys ftl deZ dk iQy izfl¼ nq%[k gS] ,slk dgk gSA

tLl iQya ra oqPpfn nqD[ka fr foiPpek.kLl AA (2-7-45)

vêfò oga fi ; dEea lOoa iksWXxye;a ft.kk ¯ofr A

As promulgated by the Omniscient Lord Jina, all the eight 

kinds of karmas are subtle material particles, and the 

fruition of these karmas results in the suffering that 

everyone recognizes.
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Ācārya Um sv m ’s Tattvārthasūtra:ā ā ī

vk|ks Kkun'kZukoj.kosnuh;eksguh;k;qukZexks=kkUrjk;k% AA (8-4)

igyk vFkkZr~ izÑfrcU/ Kkukoj.k] n'kZukoj.k] osnuh;] eksguh;] vk;q] 
uke] xks=k vkSj vUrjk; & bu vkB izdkj dk gSA

The nature-bondage (prakÃtibandha) is of eight kinds: 

knowledge-obscuring – jñānāvaraõa, perception-obscuring – 

darśanāvaraõa, feeling-producing – vedanīya, deluding – 

mohanīya, life-determining – āyuÍ, name-determining or 

physique-making – nāma, status-determining – gotra, and 

obstructive – antarāya.

The first, nature-bondage (prakÃtibandha), must be understood to 

be of eight kinds. ‘Covers’ or ‘is covered by’ is covering (āvaraõa). 

This is added to the first two karmas – knowledge-covering 

(jñānāvaraõa) and perception-covering (darśanāvaraõa). ‘Feels’ 

or ‘is felt by’ is by the feeling-producing (vedanīya) karma. 

‘Deludes’ or ‘is deluded by’ is by the deluding (mohanīya) karma. 

That by which one takes the mode or life as a hell-being, and so on, 

is life-determining (āyuÍ) karma. ‘Name’ is that by which the soul 

is designated, i.e., name-determining (nāma) karma. That by 

which one is called high or low is the status-determining (gotra) 

karma. That which comes between the host and the guest, the 

giving of gift, and so on, is obstructive (antarāya) karma. As the 

food taken once gets transformed into various things like blood 

and other fluids, similarly, the karmic-matter taken in by the soul 

gets transformed into various kinds of karmas, like the knowledge-

covering (jñānāvaraõa), due to the modifications of the soul.

Is there any logic behind the particular sequence given to the eight 

karmas? Yes, there is. The worldly soul sees, acquires knowledge, 

and develops belief, in that order. Thus, faith (darśana), 
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knowledge (jñāna) and right-belief (samyaktva) are inherent 

attributes (guõa) of the soul. These three attributes are 

complemented by energy (vīrya). Four karmas, called the 

destructive (ghāti) karmas – perception-obscuring (darśanā-

varaõa), knowledge-obscuring (jñānāvaraõa), deluding 

(mohanīya), and obstructive (antarāya) – are responsible for 

causing obstruction to these attributes (guõa) of the soul. 

Although faith (darśana) occurs first in the soul of a worldly being, 

still, for him, knowledge (jñāna) is considered more venerable 

(pūjya). Therefore, knowledge-obscuring (jñānāvaraõa) karma 

gets precedence over perception-obscuring (darśanāvaraõa) 

karma. Then deluding (mohanīya) karma and obstructive 

(antarāya) karma should be mentioned. Although feeling-

producing (vedanīya) karma is non-destructive (aghāti), still, in 

presence of deluding (mohanīya) karma that generates 

attachment and aversion through the senses, it acts like a 

destructive (ghāti) karma and, therefore, placed in midst of 

destructive (ghāti) karmas, before deluding (mohanīya) karma. 

On acquisition of the life-span (āyuÍ) in a particular mode 

(paryāya) of existence, the soul acquires body, etc., and status is 

determined. Thus the sequence of karmas is life-determining 

(āyuÍ), name-determining (nāma), and status-determining 

(gotra). Obstructive (antarāya) karma, although designated as a 

destructive (ghāti) karma, cannot destroy completely the energy 

(vīrya) attribute of the soul, but functions only with the support of 

life-determining (āyuÍ), name-determining (nāma), and status-

determining (gotra) karmas. Hence, it is placed last in the 

sequence. (see ‘GommaÇasāra Karmakāõça’, part-1, p. 9-10, and 

‘Õayacakko’, verse 83, p. 47).

The main divisions of bondage have been described. The 

subdivisions are to be described now.
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iÛÓuo}Ô"Vk¯o'kfrprq£}pRok¯j'kn~f}iÛÓHksnk ;FkkØee~ AA (8-5)

mijksDr Kkukoj.kkfn vkB deks± ds vuqØe ls ik¡p] ukS] nks] vêkò bZl] 
pkj] C;kyhl] nks vkSj ik¡p Hksn gaSA

The subdivisions of eight main divisions of bondage are five, 

nine, two, twenty-eight, four, forty-two, two and five, 

respectively.

Knowledge-covering (jñānāvaraõa) is of five kinds, perception-

covering (darśanāvaraõa) is of nine kinds, feeling-producing 

(vedanīya) is of two kinds, deluding (mohanīya) is of twenty-eight 

kinds, life-determining (āyuÍ) is of four kinds, name-determining 

or physique-making (nāma) is of forty-two kinds, status-

determining (gotra) is of two kinds, and obstructive (antarāya) is of 

five kinds.

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

in English from Ācārya Pūjyapāda’s Sarvārthasiddhi, p. 313-315.

The Nature of Influx (āsrava)

To begin with āsrava, the first thing to grasp is that there can be no 

bondage of pure mental abstractions, or purely wordy concepts; 

the word signifies some kind of real fetters, not, indeed, consisting 

in chains of iron, but of some very subtle and fine kind of matter. It 

is well to know that nothing but force, in some form or other, is 

capable of exercising restraint or of holding living beings in the 

condition of captivity, and that no kind of force is conceivable apart 

from a substance of some kind or other. The bondage of soul must, 

therefore, be the bondage of matter, the only substance which is 

known to enter into interaction with souls, and the obtainment of 

freedom must consequently imply the removal of the particles of 

DravyasaÉgraha æO;laxzg
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The first great law of interaction between spirit and matter, 

accordingly, may be laid down as follows: all actions of 

embodied living beings, whether mental, or physical, 

including speech, are accompanied by an influx of matter 

towards the soul.

this foreign material from the constitution of the ego.

As for the principle of interaction between spirit and matter, 

observation shows that the soul is liable to be affected, agreeably 

or otherwise, by all kinds of actions, mental, physical and those 

concerned with speech. But before the soul can be affected by them 

it is necessary that they should produce a modification of its 

substance, that is, a characteristic change in the stage of its 

feeling-consciousness. But, since no modification of the feeling-

consciousness is possible or conceivable in the absence of a 

material agent reaching and making a deep impression on it, it is 

certain that matter must be flowing towards the soul with every 

thought, word and deed, modifying its condition and affecting its 

states. For it is obvious that apart from matter there is no other 

substance to enter into interaction with spirit, whence it follows 

that matter flows towards the soul with every action of the mind 

and body, including the articulation of sounds and words, i.e., 

speech.

Jain, Champat Rai (1975), The Key of Knowledge, Fourth Edition, p. 621.
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xkFkk HkkokFkZ & ftu psru ifj.kkeksa ls deZ c¡/rk gS og rks HkkocU/ gS] 
vkSj deZ rFkk vkRek ds izns'kksa dk ,deso gksuk vFkkZr~ vkRek }kjk iqn~xy 
deks± dk xzg.k djuk nzO;cU/ gSA

Dispositions of the soul ( tm ), like perverted faith actuated by ā ā

passions, cause psychic bondage (bhāva bandha), and the inter-

penetration of the karmic matter with the space-points 

(prade a) of the soul is termed the material bondage (dravya ś

bandha).

cT>fn dEea ts.k nq psn.kHkkos.k Hkkoca/ks lks A

dEekninslk.ka v..kks..kiosl.ka bnjks AA (32)

EXPLANATORY NOTE

Ācārya Um sv m ’s Tattvārthasūtra:ā ā ī

ld"kk;RokTtho% deZ.kks ;ksX;kUiqn~xykuknÙks l cUèk% AA (8-2)

tho d"kk;lfgr gksus ls deZ ds ;ksX; iqn~xy ijek.kqvksa dks xzg.k 
djrk gS] og cU/ gSA

The living being – jīva, the soul – actuated by passions 

(kaÈāya), retains particles of matter (pudgala) fit to turn into 

karmas. This is bondage (bandha).

The soul actuated by passions (kaÈāya) is ‘sakaÈāya’. Just as the 

digestive fire of the stomach (the gastric fluid or juice) absorbs food 

suitable to it, so also the soul retains karmas of duration (sthiti) 

and fruition (anubhāga) corresponding to the virulent, mild or 
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moderate nature of the passions (kaÈāya). How does the soul which 

is immaterial take in karmic matter? In answer to this question 

the word ‘jīva’ has been used in the sūtra. That which lives is jīva; 

the jīva has vitality (prāõa) and life (āyuÍ). The phrase ‘karmaõo 

yogyān’ indicates the jīva which is with karmas. Only the jīva with 

karmas is actuated by passions (kaÈāya). The jīva without karmas 

is not actuated by passions (kaÈāya). From this it follows that the 

association of the jīva with karmas is beginningless. This answers 

the question how the immaterial soul is bound by the material 

karmas. If we postulate a beginning for bondage, there can be no 

bondage at all as in case of the liberated souls – the Siddha – 

characterized by utter purity. The second part of the sūtra is that 

the self takes in appropriate particles of matter (pudgala) capable 

of being transformed into karmas. The mention of ‘pudgala’ – 

matter – is intended to declare that karma is matter. By this the 

view that karma is the unseen potency or invisible, mystical force 

of the soul is refuted, as the quality of the soul cannot be the cause 

of transmigration or worldly existence (i.e., bondage). ‘Ādatte’ is 

intended to indicate the relation of cause and effect. Consequently, 

owing to the potency of wrong-faith, etc., which make the jīva fit to 

take in matter (pudgala) and, further, due to its activities (yoga), 

the jīva gets bound with subtle matter capable of turning into 

karmas and pervading the same space-points as those of the jīva. 

This is called bondage. Just as the mixing of several juices of barley, 

flowers and fruits in a vessel produces intoxicating liquor, so also 

matter present co-extensive with the jīva becomes transformed 

into karmic matter owing to the presence of activities (yoga) and 

passions (kaÈāya). The word ‘sa’ is intended to exclude any other 

meaning of bondage. This is the only meaning of bondage, and 

there is no other bondage. By this the union between the substance 

and its qualities is refuted.

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

in English from Ācārya Pūjyapāda’s Sarvārthasiddhi, p. 310-311.
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 lks rs.k gofn c¼ks iksXXkydEes.k fofogs.k AA   (147)

;fn vkRek jDr (fodkjh&jkxh) orZrk gqvk mfnr] izdV gq, 'kqHk ;k 
v'kqHk Hkko dks djrk gS] rks og vkRek ml Hkko }kjk fofo/ 
iqn~xydeks± ls c¼ gksrk gSA

 ta lqgelqgeqfn..ka Hkkoa jÙkks djsfn tfn vIik A

If the soul (ātmā), sullied with dispositions (bhāva) of 

attachment (rāga), etc., due to being bound with karmas, 

engages in auspicious (śubha) and inauspicious (aśubha) 

activities on rise of such dispositions (bhāva), then, it gets 

into bondage (bandha) with material-karmas (pudgala 

karma).

The (worldly) soul (ātmā), from beginningless time, is sullied with 

bound karmas. When the bound karmas come to fruition, these 

give rise to dispositions (bhāva) of attachment (rāga), etc. The soul 

(ātmā) falls prey to such dispositions (bhāva) and engages further 

in activities, auspicious (śubha) and inauspicious (aśubha). Due to 

the instrumental cause of dispositions (bhāva) of attachment 

(rāga), etc., the soul gets into bondage (bandha) with fresh 

material-karmas (pudgala karma). It means that the soul (ātmā) 

gets into a state of greasiness (snigdhatā) due to dispositions of 

attachment (rāga), etc., and engenders, in itself, auspicious 

(śubha) and inauspicious (aśubha) transformation. This is psychic-

bondage (bhāvabandha). As the matter-molecules (pudgala), 

turned into auspicious (śubha) and inauspicious (aśubha) karmas, 

get into reciprocal (anyonya) bondage with the soul (ātmā), the 

material-bondage (dravyabandha) takes place.

The soul (ātmā) that is rid of dispositions (bhāva) of attachment 

(rāga) and aversion (dveÈa) does not get bound with new material-

karmas (dravyakarma). This establishes the fact that the cause of 

material-bondage (dravyabandha) is psychic-bondage (bhāva-

bandha).

Ācārya Kundakunda’s Pa cāstikāya-Sa graha:ô É

DravyasaÉgraha æO;laxzg
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Impure-cognition (aśuddhopayoga) of the soul (jīva) in form of 

attachment (rāga) is the real bondage – psychic-bondage (bhāva-

bandha); material-bondage (dravyabandha) is conventional 

bondage. In real sense, the karmic matter, by its own nature, is the 

doer (kartā) of various kinds of material-karmas; the soul (jīva) is 

not the doer (kartā) of the material-karmas.

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. 277-278.

mi;ksxks ;fn fg ÀkqHk% iq.;a thoL; lap;a ;kfr A

vÀkqHkks ok rFkk ikia r;ksjHkkos u p;ks¿fLr AA   (2-64)

Ācārya Kundakunda’s Pravacanasāra:

vkRek ds tks fu'p;dj nku&iwtk&fØ;kfn :i pSrU;&fodkje; vÀkq¼ 
ifj.kke & ÀkqHkksi;ksx & gksrk gS ml le; lkrk dks mRiÂ djus okyk 
iq.;&:i iqn~xy&oxZ.kk fi.M bdêkò gksdj vkRek ds iznsÀkksa esa cU/ius 
dks izkIr gksrk gS vFkok mlh izdkj ftl le; vkRek ds feF;kRo& 
fo"k;&d"kk;kfn :i vÀkqHkksi;ksx gksrk gS rks vlkrk dks djus okyk 
iki&:i iqn~xy&oxZ.kk fi.M vkdj cU/rk gSA mu ÀkqHkksi;ksx vkSj 
vÀkqHkksi;ksx ifj.kkeksa ds ukÀk gksus ij ijæO; dk lap;&:i cU/ ugha 
gksrk gSA

When the soul (jīva) is engaged in auspicious-cognition 

(śubhopayoga), like giving of gifts and adoration of the 

Supreme Beings, there is certainly the bondage of 

meritorious (puõya) karmas. When the soul (jīva) is engaged 

in inauspicious-cognition (aśubhopayoga), like evil passions 

and sense-gratification, there is certainly the bondage of 

demeritorious (pāpa) karmas. When the soul (jīva) is not 

engaged in either cognition, no bondage of material karmas 

takes place.
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Impure-cognition (aśuddhopayoga) of both kinds – auspicious-

cognition (śubhopayoga) and inauspicious-cognition (aśubho-

payoga) – is the cause of bondage of karmas. Only when the soul 

(jīva) is engaged in pure-cognition (śuddhopayoga), there is no 

bondage of karmas. This establishes the fact that impure-

cognition (aśuddhopayoga) is the cause of bondage of karmas and 

pure-cognition (śuddhopayoga) is the cause of liberation (mokÈa).

Jain, Vijay K. (2018),

Ācārya Kundakunda’s Pravacanasāra, p. 201.

DravyasaÉgraha æO;laxzg
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xkFkk HkkokFkZ & vkReLo:Ik vkSj ijinkFkZ ds Lo:i dk tks la'k;] foeksg 
(vuè;olk;) (foi;Z;) vkSj foHkze  :i dqKku ls jfgr tkuuk gS og 
lE;XKku dgykrk gSA lE;XKku gS vkSj vusd vkdkj (fodYi) lfgr 
Hksnksa dk /kjd gSA

The knowledge of the nature of substances, the soul and  (jñāna) 

the non-soul, rid of the fallacies of doubt (saÉśaya), 

indefiniteness (anadhyavasāya or ) vimoha and perversity 

(viparyaya vibhrama)or  is right knowledge (samyagjñāna). The 

right knowledge is with discernment (vikalpa) and is of many 

kinds.

lal;foeksgfoCHkefoofTt;a vIiijl:oLl A

xg.ka lEe..kk.ka lk;kje.ks;Hks;a rq AA (42)

EXPLANATORY NOTE

Ācārya Māõikyanandi’s ParīkÈāmukha Sūtra:

LokiwokZFkZO;olk;kReda Kkua izek.ke~ AA (1-1)

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

The valid-knowledge (pramāõa) is the definitive 

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

things not ascertained earlier (apūrvārtha).

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

as well as the other objects; it illumines the self (sva) and the other 
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objects-of-knowledge (jñeya). The word ‘apūrvārtha’ in the sūtra 

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

The word ‘vyavasāyātmaka’ points to definiteness in the 

ascertainment of the objects-of-knowledge (jñeya). The knowledge 

must be rid of the imperfections of doubt (saÉśaya), indefiniteness 

(vimoha or anadhya-vasāya), and perversity (viparyaya or 

vibhrama).

The Doctrine expounds that the valid-knowledge (pramāõa) is not 

the cause of knowledge but knowledge itself.

fgrkfgrizkfIrifjgkjleFk± fg izek.ka rrks Kkueso rr~ AA (1-2)

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

Since pramāõa (valid-knowledge) enables one to acquire 

things favorable and relinquish things unfavorable, 

therefore, it can be nothing but knowledge (jñāna).

Things ‘favorable’ are the objects-of-happiness like the garland 

and cloth, and the causes-of-happiness like the right-knowledge 

(samyagdarśana). Things ‘unfavorable’ are the objects-of-misery 

like the thorn and the causes-of-misery like the false-knowledge 

(mithyādarśana).

Now, only the knowledge has the capacity to discern between the 

things favorable and unfavorable. That which does not constitute 

knowledge, like a pot, lacks this capacity to discern. The valid-

knowledge (pramāõa) enables one to acquire things favorable and 

relinquish things unfavorable. Thus, pramāõa is knowledge 

(jñāna) itself. Those who seek the favorable and relinquish the 

unfavorable rely on valid-knowledge (pramāõa) and not on their 

instinct or addiction.

DravyasaÉgraha æO;laxzg
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The sūtra refutes the view that the valid-knowledge (pramāõa) is 

the connection of the senses (indriya) with the external objects, 

termed sannikarÈa by the Naiyāyika. This connection, being 

inanimate (acetana), does not have the capacity to discern between 

what is favorable and unfavorable or what provides happiness and 

misery. Only the knowledge (jñāna), an attribute (guõa) of the 

animate (cetana) soul (ātmā) has the capacity to discern.

rfÂ'p;kReda lekjksifo#¼Roknuqekuor~ AA (1-3)

lekjksi (la'k;] foi;Z; vkSj vuè;olk;) dk fojks/h gksus ls og 
(Kku) fu'p;kRed gS_ vuqeku ds lekuA

That [valid-knowledge (pramāõa)] is opposed to the fallacies 

(samāropa) and has definiteness, like the inference 

(anumāna).

Indefiniteness (vimoha or anadhyavasāya) 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 con-

scious that we have touched something but are unable to deter-

mine, with certainty, what it was, our knowledge is enshrouded in 

The valid-knowledge (pramāõa) must be rid of the fallacies 

(samāropa) of doubt (saÉśaya), indefiniteness (vimoha or 
1anadhyava-sāya), and perversity (viparyaya or vibhrama).

Doubt (saÉśaya) means swaying of the mind, not being able to 

assert the true nature of a thing. After acquiring the belief that 

bondage of the virtuous karmas leads to birth in the heavens, 

entertaining skepticism about its validity is an instance of doubt 

(saÉśaya).

1. see also, ‘Ācārya Māilladhavala’s Õayacakko’, verse 306, p. 151-152.
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indefiniteness. Not being able to appreciate that every substance 

has infinite attributes, i.e., it is ‘anekāntātmaka’, and even oppo-

site attributes exist in it at the same time when viewed from 

different points-of-view – like its substance (dravya), attribute 

(guõa) and mode (paryāya) – too is a case of 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, or a rope to be a snake, we have the 

knowledge vitiated by perversity.

The valid-knowledge (pramāõa) is free from these three kinds of 

fallacies (samāropa). When vitiated by these fallacies it no more 

remains the valid-knowledge (pramāõa) but becomes fallacious-

knowledge (pramāõābhāsa).

The sūtra mentions the inference (anumāna) as an illustration of 

the valid-knowledge (pramāõa). To acquire the knowledge of the 

object-to-be-proved [the major-term, the probandum (Latin), 

sādhya, liôgī] through a sound means (the middle-term, sādhana 

or hetu or liôga) is called the inference (anumāna). The inference 

(anumāna) too constitutes the valid-knowledge (pramāõa), albeit 

indirect, as it is free from the three kinds of fallacies (samāropa).

Jain, Vijay K. (2021), Ācārya Māõikyanandi’s ParīkÈāmukha Sūtra –

Essence of the Jaina Nyāya, p. 6-10.

Ācārya Samantabhadra’s Ratnakaraõçaka-śrāvakācāra:

vU;wueufrfjDra ;FkkrF;a fouk p foijhrkr~ A

fu%lUnsga osn ;nkgqLrTKkuekxfeu% AA (42)

tks Kku oLrq ds Lo:i dks U;wurk jfgr] vf/drk jfgr] T;ksa&dk&R;ksa] 
foijhrrk jfgr vkSj lUnsg jfgr tkurk gS mls vkxe ds Kkrk iq#"k 
lE;XKku dgrs gSaA

DravyasaÉgraha æO;laxzg
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That by which the objects of knowledge are known without 

disregard of any of their present attributes (i.e., without 

denying the existence of an attribute that may not be under 

consideration at the moment), without over-emphasizing an 

attribute (i.e., without resorting to the absolutist point of 

view), as they are (i.e., as per the Reality), without 

contradiction (i.e., not against their true nature), and 

without doubt, is called by the knowers of the Scripture as 

right knowledge.

Jain, Vijay K. (2016), Ācārya Samantabhadra’s Ratnakaraõçaka-śrāvakācāra – 

The Jewel-casket of Householder’s Conduct, p. 65.
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xkFkk HkkokFkZ & inkFkks± dk fo'ks"k va'k xzg.k ugha djds vFkkZr~ inkFkks± dk 
tks lkekU; ls lÙkkoyksdu&:Ik ls xzg.k djuk gS] mldks ijekxe esa n'kZu 
dgk x;k gSA

Ascertaining the existential nature of the objects – pad rtha – as ā

these truly are, without going into their particularities (such as 

size or colour), is termed ‘faith’ or ‘perception’ (darśana) in the 

Supremely Holy Jaina Scripture.

ta lke..ka xg.ka Hkkok.ka .kso dV~Vqek;kja A

vfolsflnw.k v s nal.kfefn Hk..k, le, AA (43)ê ò

EXPLANATORY NOTE

Right Faith or Perception (samyaktva, samyagdarśana)

Faith or ‘darśana’ – ascertainment of substances – is a characteris-

tic of the soul (ātmā) and when faith becomes right it is called 

‘samyagdarśana’. Right faith is the cause for the attainment of 

liberation (mokÈa). Right faith is the subject only of potential 

(bhavya) souls. Right faith (samyagdarśana) is of two kinds – with-

attachment (sarāga), and without-attachment (vītarāga). Right 

faith with-attachment (sarāga samyagdarśana) is characterized 

by signs such as tranquility – praśama; incessant fear of worldly 

existence – saÉvega; compassion for the worldly beings – 

anukampā; and keen intellect based on the teaching of the 

Scripture and the preceptor – āstikya. Right faith without-

attachment (vītarāga samyagdarśana) is solely the purity of the 

soul. Knowledge of substances, the soul (jīva) and the others, as 

these are, is right knowledge (samyagjñāna). The use of the 
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adjective ‘samyak’ with knowledge wards off faults in knowledge 

due to doubt (saÉśaya), delusion (vimoha or anadhyavasāya), and 

error (vibhrama or viparyaya).

Alternatively, right faith (samyagdarśana) is the faith in the 

substances of Reality without these three imperfections – 

wavering (cala), contamination (malina), and quivering (agāçha). 

Right faith (samyagdarśana) is said to be wavering (cala) when it 

wavers for a short time. Due to this imperfection the right-believer 

(samyagdÃÈÇi) may perceive Lord Śāntinātha as the bestower of 

tranquility and Lord Pārśvanātha as the destroyer of calamities. 

In reality, though, there is no such difference between any of the 

twenty-four Tīrthaôkara. Right faith (samyagdarśana) is said to 

be contaminated (malina) when, for a short time, it gets mired 

with impurities like doubt (śaôkā). Right faith (samyagdarśana) is 

said to be quivering (agāçha) when, like the stick in the hand of an 

old man, it keeps on shaking without leaving the hand. The right-

believer (samyagdÃÈÇi) with this imperfection may perceive 

particular temple or idol as his own and some other temple or idol 
1as belonging to others.

The external (bāhya) causes (nimitta) – instrumental causes – of 

right faith (samyaktva or samyagdarśana) are the Scripture and 

the men well-versed in it. Right faith is attained on acquisition of 

knowledge of substances, souls and non-souls, by reading or 

listening to the Scripture. The internal (antarańga) – substantive 

cause – is the subsidence (upaśama), destruction (kÈaya), or 

subsidence-cum-destruction (kÈayopaśama) of the faith-deluding 

(darśanamohanīya) karmas. When this internal cause is present, 

Right knowledge (samyagjñāna) is the power of discrimination 

between what needs to be accepted – upādeya – and what needs to 

be rejected – heya. Such knowledge leads to the science-of-

discrimination – bhedavijñāna – that expounds utter distinction 

between the soul (jīva) and the non-soul (ajīva) substances.

1.  Āśādhara’s DharmāmÃta Anagāra, p. 156-157.
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On acquisition of right-perception (samyaktva, samyagdarśana), 

the soul (jīva) starts cognizing the nine objects (padārtha) without 

doubt (saÉśaya), indefiniteness (vimoha or anadhyavasāya), and 

perversity (viparyaya or vibhrama). Such cognizance of the nine 

objects (padārtha) is right-knowledge (samyagjñāna).

Right Faith is the Seed that Blossoms into the

Tree of Liberation

On acquisition of both, right-perception (samyaktva, samyag-

There are nine objects (padārtha), also called ‘bhāva’. The five 

substances with bodily-existence (paôcāstikāya), together with the 

substance of time (kāla), are the six substances (dravya). These 

constitute two objects (padārtha), the soul (jīva) and the non-soul 

(ajīva). Due to the intermingling of the souls (jīva) and the matter 

(pudgala), the other seven objects (padārtha) originate.

The acquisition of right-belief in the nine objects (padārtha), as 

these truly are, is right-perception (samyaktva, samyagdarśana). 

On destruction of wrong-belief (mithyātva, mithyādarśana) 

emerges right-perception (samyaktva, samyagdarśana). When the 

soul (jīva) is enveloped by wrong-belief (mithyātva, mithyā-

darśana), the nature of the nine objects (padārtha) appears to be 

perverted. Right-perception (samyaktva, samyagdarśana) is the 

seed that grows into unshakeable belief in the pure soul-substance 

that has consciousness (cetanatva) as its nature.

right faith (samyagdarśana) originates without teaching by 

others.

Right faith (samyaktva or samyagdarśana) and right knowledge 

(samyagjñāna) are the harbingers of liberation (mokÈa). However, 

these must be accompanied by right conduct (samyakcāritra) and 

only the trio of these, called the ‘Three Jewels’ – ratnatraya – 

constitutes the path to liberation.

See, Jain, Vijay K. (2019), Ācārya Kundakunda’s Niyamasāra, p. 119-121.

DravyasaÉgraha æO;laxzg
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The soul is also endowed by nature with infinite perception, that is 

to say, the power of infinite perception is inherent in the very 

nature of every soul. To realise the full import of what this signifies 

it is only necessary to understand the nature of perception which is 

the most wonderful phenomenon of all. For the very moment one 

opens one’s eyes half the visible world stands before one, glowing 

with light and colour! This is perception; but let us pause for a 

moment to ask ourselves: how is the miracle effected? Does the 

outer show get into our being in its entirety, in some way, to become 

visible to us? No, certainly not; for only some fine currents of 

vibrations coming from without, are known to pass through the 

eyes. Does, then, the individual consciousness itself pass out of the 

eyes to stand in the midst of the fascinating panorama? No, even 

this is impossible; nor would it explain perceptions if true; for by 

merely making the perceiving faculty stand in the midst of things 

we are no nearer the act of perception. Is it not the greatest 

wonder, then, that the soul can perceive things without moving out 

of its place and merely through the medium of certain very fine 

kind of vibrations that reach it through the eye? The fact is that 

perception only occurs through modification of the perceiving ego, 

The Nature of ‘Perception’

See, Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. 208.

darśana) and right-knowledge (samyagjñāna), the soul (jīva) sets 

aside all misleading paths and starts treading the right path to 

liberation. Rid of attachment (rāga) and aversion (dveÈa), it adopts 

the disposition of equanimity – samabhāva – toward the objects of 

the senses. This uncontaminated, knowledge-based disposition of 

the soul is right-conduct (samyakcāritra). Right-conduct (samyak-

cāritra) 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.
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and is nothing but a kind of modification (a state of consciousness) 

of its being. The external stimulus itself plays but a minor part in 

the psychological function; it merely evokes characteristic 

response or resonance in the conscious substance, provided the 

latter attend to it. For if the perceiving faculty be otherwise 

engaged the incoming stimulus remains quite unproductive of 

results. It is thus obvious that perception is an affection of the ego, 

a feeling evoked or provoked in its being, that is, a state set up in its 

substance, by interaction between it and the incoming excitation. 

Now, if the reader will realize that the interaction between the 

perceiving consciousness and the incoming excitation does not 

occur all over the surface or substance of being of the ego, but only 

in an infinitesimally small and microscopical spot (namely, the 

point where the subtle external vibrations of light, passing along 

the fine optic nerve and the still finer filaments of nervous matter 

that connect that nerve with the soul-substance, comes in contact 

with the soul), he will be able to form some idea of the incalculable 

infinity of perception that will be realized if the soul-substance 

become excited all over its being, at one and the same time. This is 

why Religion describes the emancipated soul as invested with 

infinite knowledge and infinite perception, among other divine 

attributes.

See, Jain, Champat Rai (1975), The Key of Knowledge,

Fourth Edition, p. 95-97.
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xkFkk HkkokFkZ & NÁLFk (vYiKkuh) thoksa ds n'kZuiwoZd Kku gksrk gS] 
D;ksafd NÁLFkksa ds Kku vkSj n'kZu ;s nksuksa mi;ksx ,d le; esa ugha gksrs gSaA 
rFkk tks dsoyh Hkxoku~ gSa] muds Kku rFkk n'kZu ;s nksuksa gh mi;ksx ,d 
le; esa gksrs gSaA

In souls with imperfect knowledge – chadmastha – the two kinds 

of cognition (upayoga), perception (dar ana) and knowledge ś

(jñāna), do not arise simultaneously; in such souls knowledge 

arises only after the acquisition of . But in the perception

Omniscient Lords both , perception kinds of cognition (upayoga)

and knowledge, arise simultaneously.

nal.kiqOoa .kk.ka NnqeRFkk.ka .k nksf..k momXxk A

tqxoa tEgk dsofy.kkgs tqxoa rq rs nksfo AA (44)

Ācārya ’s PuruÈārthasiddhyupāya:AmÃtacandra

 dkj.kdk;Zfo/kua ledkya tk;eku;ksjfi fg A

Surely right faith (samyagdarśana) and right knowledge 

(samyagjðāna) arise in the soul simultaneously, still there 

exists a relationship of cause and effect between the two, as 

between the lamp and the light.

leku dky esa vFkkZr~ ,d dky esa mRiÂ gq, Hkh lE;Xn'kZu vkSj 
lE;XKku esa dkj.k&dk;Z Hkko nhi vkSj izdk'k ds leku Hkys izdkj 
?kfVr gksrk gSA

 nhiizdk'k;ksfjo lE;DRoKku;ks% lq?kVe~ AA (34)

EXPLANATORY NOTE

Jain, Vijay K. (2012), Ācārya Am tacandra’s Puru rthasiddhyup ya, p. 28.Ã Èā ā
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tqxoa oêbð  .kk.ka dsoy.kkf.kLLk nal.ka p rgk A

fn.k;ji;klrkoa tg oêbð  rg eq.ks;OOka AA (160)

ftl izdkj lw;Z dk izdkÀk vkSj rki ,d lkFk orZrk gS mlh izdkj 
dsoyKkuh dk Kku vkSj nÀkZu ,d lkFk orZrk gS] ,slk tkuuk pkfg,A
HkkokFkZ & NÁLFk thoksa ds igys nÀkZu gksrk gS mlds ckn Kku gksrk gS 
ijUrq dsoyh Hkxoku~ ds nÀkZu vkSj Kku nksukas lkFk&lkFk gh gksrs gSaA

Ācārya Kundakunda’s Niyamasāra:

It should be known that just as the light and the heat 

manifest simultaneously in the sun, the knowledge (jñāna) 

and the perception (darśana) arise simultaneously in the 

Omniscient – kevalajñānī.

To say that faith (darśana) is attained after acquisition of 

knowledge (jñāna) is not correct as the two – faith (darśana) and 

knowledge (jñāna) – are attained by the soul simultaneously. 

When the clouds disappear the heat and the light of the sun are 

manifested simultaneously. Similarly, when right faith is attained 

by the soul owing to the subsidence (upaśama), destruction (kÈaya) 

or destruction-cum-subsidence (kÈayopaśama) of the faith-

deluding (darśanamohanīya) karmas, right sensory-knowledge 

(matijñāna) and right scriptural-knowledge (śrutajñāna) are 

attained at the same time due to the removal of wrong sensory- and 
1scriptural-knowledge.

Jain, Vijay K. (2019),

Ācārya Kundakunda’s Niyamasāra, p. 271-272.

1. See, Ācārya Umāsvāmī’s Tattvārthasūtra – With Explanation in 

English from Ācārya Pūjyapāda’s Sarvārthasiddhi, sūtra 1-1, p. 5.
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xkFkk HkkokFkZ & tks v'kqHk (iki) dk;Z ls nwj gksuk vkSj 'kqHk (iq.;) dk;Z 
esa izo`Ùk gksuk vFkkZr~ yxuk gS mldks pkfj=k tkuuk pkfg,A JhftussUnz nso us 
O;ogkj u; ls ml pkfj=k dks ik¡p ozr] ik¡p lfefr vkSj rhu xqfIr Lo:Ik 
rsjg izdkj dk dgk gSA

Conduct (cāritra), from the empirical point-of-view (vyavah ra ā

naya), consists in desisting from inauspicious or non-

commendable (a ubha, pāpa) activities, and engaging in ś

auspicious or (śubha, commendable puõya) activities. Lord Jina 

has proclaimed that this empirical conduct is observed through 

the observance of five vows (vrata), five regulations (samiti), and 

three controls (gupti).

vlqgknks fof.kfoÙkh lqgs ifoÙkh ; tk.k pkfjÙka A

onlfefnxqfÙk:oa oogkj.k;k nq ft.kHkf.k;a AA (45)

EXPLANATORY NOTE

Correct perception of the objects-of-knoweldge (jñeya) and the 

knower (jñāyaka) – the soul – is right faith (samyagdarśana). 

Knowing the objects-of-knoweldge (jñeya) and the knower 

(jñāyaka) – the soul – as these are, is right knowledge (samyag-

jñāna). And to get established in the knowledge-soul, rid of all 

activity, is right conduct (samyakcāritra). The soul (ātmā) is the 

originator of these three dispositions. There is the unity of the 

originator and the dispositions. These three dispositions are the 

The ‘Three Jewels’ from the Real (niścaya) and the 

Empirical (vyavahāra) Points-of-view
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limbs (ańga) of the soul (ātmā), the whole (ańgī). The disposition of 

equanimity (sāmyabhāva) or restraint (saÉyama) that the soul 

(ātmā) attains when established in the Three Jewels of right faith 

(samyagdarśana), right knowledge (samyagjñāna) and right 

conduct (samyakcāritra) is one whole, without parts. The drink 

made of mango, tamarind and other ingredients has multiplicity of 

taste and smell, but, on the whole, it has one taste and one smell. 

Similarly, the disposition of equanimity (sāmyabhāva) or restraint 

(saÉyama) although has the Three Jewels, it is one whole, without 

parts. The one whole disposition of equanimity (sāmyabhāva) or 

restraint (saÉyama) is rid of all external substances. It manifests 

in the concentration (ekāgratā) of the ascetic (muni, śramaõa). It 

is the path to liberation. The description of the path to liberation as 

consisting in right faith (samyagdarśana), right knowledge 

(samyagjñāna) and right conduct (samyakcāritra) is from the 

empirical-point-of-view (vyavahāranaya). From the real-point-of-

view (niścayanaya), the path to liberation is ‘one whole’ disposi-

tion of equanimity (sāmyabhāva) or restraint (saÉyama). Every 

substance in the world can be seen as consisting of parts and as one 

whole. Viewing it as consisting of parts is the empirical-point-of-

view (vyavahāranaya), and viewing it as one whole is the real-

point-of-view (niścayanaya). These two views constitute valid-

knowledge (pramāõa). From the real-point-of-view (niścayanaya), 

the path to liberation is one – the disposition of equanimity 

(sāmyabhāva) or restraint (saÉyama). From the empirical-point-

of-view (vyavahāranaya), the path to liberation is threefold – right 

faith (samyagdarśana), right knowledge (samyagjñāna) and right 

conduct (samyakcāritra), together. O worthy souls! Tread the path 

to liberation to attain infinite bliss and light in your soul.

See, Jain, Vijay K. (2018),

Ācārya Kundakunda’s Pravacanasāra – Essence of the Doctrine, p. 302-303.
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/Ees.k ifj.knIik vIik tfn lq¼lai;ksxtqnks A

ikofn f.kOok.klqga lqgksotqÙkks o lXxlqga AA  (1-11)

Ācārya Kundakunda’s Pravacanasāra:

tc vkRek 'kq¼ mi;ksx lfgr gksrk gS rc eks{klq[k dks ikrk gSA vkSj 
tc 'kqHkksi;ksx:i Hkkoksa esa ifj.kerk gS rc Loxks± ds lq[k dks ikrk gSA 
dSlk gS ;g vkRek\ /eZ ls ifj.kek gS Lo:i ftldkA

The soul that is established in own nature (svabhāva or 

dharma), when engaged in pure-cognition (śuddhopayoga), it 

attains the bliss of liberation (mokÈa). When engaged in 

auspicious-cognition (śubhopayoga), it attains happiness 

appertaining to the celestial beings.

The soul has two kinds of conduct or dharma – conduct-without-

attachment (vītarāga cāritra) and conduct-with-attachment 

(sarāga cāritra). The soul that manifests in pure-cognition 

(śuddhopayoga) exhibits conduct-without-attachment (vītarāga 

cāritra). When the soul is in the state of pure-cognition 

(śuddhopayoga), karmas cannot subdue its power. It becomes 

capable of attaining its own pure state, the state of infinite and 

indestructible happiness, i.e., liberation. When the soul is in the 

state of auspicious-cognition (śubhopayoga) it exhibits conduct-

with-attachment (sarāga cāritra). Auspicious-cognition (śubho-

payoga) manifests in dispositions like charity, adoration of the 

Supreme Beings, observance of vows, and self-restraint. When the 

soul is engaged in auspicious-cognition (śubhopayoga), influx of 

the karmas of auspicious nature takes place; as a result, natural 

powers of the soul get subdued and it cannot attain the state of 

liberation (mokÈa). The bondage of auspicious karmas results in 

attainment of happiness appertaining to the celestial beings. 

Auspicious-cognition (śubhopayoga) is a limb of conduct (cāritra or 

dharma) but as it is tinged with attachment (rāga) and passions 

••••••••••••••••••••••••
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Ācārya Um sv m ’s Tattvārthasūtra:ā ā ī

¯glk¿u`rLrs;kczãifjxzgsH;ks fojfroZzre~ AA (7-1)

¯glk] vlR;] pksjh] eSFkqu vkSj ifjxzg (vFkkZr~ inkFkks± ds izfr eeRo:i 
ifj.keu) & bu ik¡p ikiksa ls (cqf¼iwoZd) fuo`Ùk gksuk lks ozr gSA

Desisting (virati) from injury (hiÉsā), falsehood (anÃta), 

stealing (steya), unchastity (abrahma) and attachment-to-

possessions (parigraha) is the (fivefold) vow (vrata).

(kaÈāya), it leads to the attainment of happiness that is sense-

dependent. The happiness derived out of the senses is, in reality, 

suffering. Hot clarified-butter (ghee) put on the body must cause a 

burning sensation like that from fire. Hot clarified-butter (ghee) is 

not in its natural, cool state. Being the cause of bondage of karmas, 

auspicious-cognition (śubhopayoga), like inauspicious-cognition 

(aśubhopayoga), renders the soul wander in worldly existence 

(saÉsāra) and is not worthy to uphold. The happiness derived out 

of pure-cognition (śuddhopayoga) is real soul-happiness, rid of all 

anxiety, and, therefore, worthy to uphold.

Consciousness (cetanā) manifests in form of cognition (upayoga). 

Through the faculty of cognition (upayoga), the soul (jīva) engages 

in knowledge (jñāna) or perception (darśana) of the knowable 

(substance or jñeya). 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 (vyavahāra), to 

facilitate expression of the attribute of the soul.

Jain, Vijay K. (2018),

Ācārya Kundakunda’s Pravacanasāra – Essence of the Doctrine, p. 14-15.

The Five Vows (vrata)

DravyasaÉgraha æO;laxzg
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bZ;kZHkk"kS"k.kknkufu{ksiksRlxkZ% lfer;% AA (9-5)

lE;d~ bZ;kZ] lE;d~ Hkk"kk] lE;d~ ,"k.kk] lE;d~ vknkufu{ksi vkSj 
lE;d~ mRlxZ & ;s ik¡p lfefr gSaA (pkSFks lw=k dk ^lE;d~* 'kCn bl 
lw=k esa Hkh ykxw gksrk gSA)

The fivefold regulation of activities – samiti – pertain to 

walking – īryā, speaking – bhāÈā, eating – eÈaõā, lifting and 

laying down – ādānanikÈepa, and depositing waste products 

– utsarga.

The Five Regulations (samiti)

lE;X;ksxfuxzgks xqfIr% AA (9-4)

lE;d~ izdkj ls ;ksx dk fuxzg djuk lks xqfIr gSA

Curbing activity (yoga) well is control – gupti. 

The Three Controls (Gupti)

When the threefold activity of the body, the sense-organ of speech 

and the mind is curbed well, there is no room for evil disposition. 

So there is no inflow of karma due to activity, and consequently 

there is stoppage (saÉvara) of influx. Restraint is of three kinds, 

control of bodily activity – kāyagupti, control of vocal activity – 

vacanagupti, and control of mental activity – manogupti.

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

in English from Ācārya Pūjyapāda’s Sarvārthasiddhi, p. 264 & 349-350.

••••••••••••••••••••••••
231

Verse-45xkFkk&45



xkFkk HkkokFkZ & Kkuh tho ds lalkj ds dkj.kksa dks u"V djus ds fy, tks 
cká vkSj vkH;Urj fØ;kvksa dk fujks/ gS] og JhftussUnz nso }kjk dgk gqvk 
mRÑ"V lE;d~pkfj=k gSA

Lord Jina has proclaimed [from the real point-of-view (ni caya ś

naya)] that the supreme right-conduct (samyakc ritra) entails ā

the stoppage of all activities (kriy ), external and internal. Such ā

conduct results in snapping the worldly cycle of existence 

(sa sāra) É (jñānī) (jīva)of the knowledgeable soul .

cfgjCHkarjfdfj;kjksgks Hkodkj.kIi.kklêa ò A

.kkf.kLl ta ft.kqÙka ra ijea lEepkfjÙka AA (46)

EXPLANATORY NOTE

Ācārya Kundakunda’s Pravacanasāra:

eksgD[kksgfogh.kks ifj.kkeks vIi.kks gq leks AA (1-7)

pkfjÙka [kyq /Eeks /Eeks tks lks leks fÙk f.kfíêkò s A

fu'p;dj vius esa vius Lo:i dk vkpj.k:i tks pkfj=k gS og /eZ 
gS vFkkZr~ oLrq dk tks LoHkko gS og /eZ gSA bl dkj.k vius Lo:i 
ds /kj.k djus ls pkfj=k dk uke /eZ dgk x;k gSA tks /eZ gS ogh 
lkE;Hkko gS] ,slk Jhohrjkxnso us dgk gSA og lkE;Hkko D;k gS\ 

1eksg&{kksHk  jfgr & m}sxius (papyrk) ls jfgr & vkRek dk tks 
ifj.kke gS ogh ¹lkE;e~º lkE;Hkko gSA

1-  eksg & n'kZueksg @ feF;kRo]  {kksHk & pkfj=keksg @ jkx&}s"k 
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For sure, to be stationed in own-nature (svabhāva) is 

conduct; this conduct is ‘dharma’. The Omniscient Lord has 

expounded that the dharma, or conduct, is the disposition of 

equanimity (sāmya). And, equanimity is the soul’s nature 

when it is rid of delusion (moha) and agitation (kÈobha). 

Jain, Vijay K. (2018),

Ācārya Kundakunda’s Pravacanasāra – Essence of the Doctrine, p. 9.

Equanimity (sāmya) is the untainted (nirvikāra) nature of the soul 

that is rid of delusion (moha) and agitation (kÈobha) caused by the 

perception-deluding (darśana-mohanīya) and the conduct-

deluding (cāritramohanīya) karmas. It follows that conduct 

(cāritra) is own-nature (svabhāva or dharma); and right faith 

(samyagdarśana) is the root of ‘dharma’.

Ācārya Samantabhadra’s Ratnakaraõçaka-śrāvakācāra:

ekgs frfejkigj.k s n'kuZ ykHkknokIrlKa ku% A

jkx}s"kfuo`Ù;S pj.ka izfri|rs lk/q% AA (47)

The bhavya (having the inherent capacity to attain 

liberation) being who has attained right faith on the 

destruction of darkness of delusion and thereupon attained 

right knowledge, goes on to attain, to get rid of attachment 

and aversion, right conduct (samyakcāritra).

eksg:ih vU/dkj ds nwj gksus ij lE;Xn'kZu dh izkfIr ls ftls 
lE;XKku izkIr gqvk gS ,slk HkO; tho jkx&}s"k dh fuo`fÙk ds fy, 
lE;d~ pkfj=k dks izkIr gksrk gSA
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fuR;efi fu%izdEiS% lE;d~pkfj=kekyEC;e~ AA (37)

 foxfyrn'kZueksgS% leÛ“lKkufofnrrÙokFkSZ% A 

Ācārya ’s PuruÈārthasiddhyupāya:AmÃtacandra

u"V gks pqdk gS n'kZueksguh; deZ ftudk] lE;XKku ds }kjk tkus gSa 
tho&vtho RkÙo ftUgksaus] tks lnk vMksy vFkok vpy jgus okys gSa] 
,sls iq#"kksa&thoksa }kjk lE;d~pkfj=k /kj.k fd;k tkuk pkfg,A

Those who have destroyed the perception-deluding 

(mohanīya) karma, understood the reality through 

acquisition of right knowledge (samyagjńāna), and are 

determined to stay resolute, must take recourse to right 

conduct (samyakchāritra).

Jain, Vijay K. (2012),

Ācārya Am tacandra’s Puru rthasiddhyup ya, p. 30 & 39.Ã Èā ā

Ācārya AmÃtacandra’s PuruÈārthasiddhyupāya:

 pkfj=ka Hkofr ;r% leLrlko|;ksxifjgj.kkr~ A

Right conduct (samyakchāritra) is achieved by abjuring all 

sinful activities (yoga) of the body, the speech, and the mind. 

It is devoid of all passions (kaÈāya), untainted (nirmala), 

unattached to any alien substance, and the very nature of 

the soul (ātmā).

ldyd"kk;foeqDRka fo'kneqnklhuekRe:ia rr~ AA (39)

dkj.k fd leLr iki;qDr ;ksxksa ds nwj djus ls pkfj=k gksrk gS_ og 
pkfj=k leLr d"kk;kas ls jfgr gksrk gS] fueZy gksrk gS] jkx&}s"k jfgr 
vFkkZr~ ohrjkx gksrk gS_ og pkfj=k vkRek dk fut Lo:Ik gSA

DravyasaÉgraha æO;laxzg
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jkx}s"k};hnh?kZus=kkd"kZ.kdeZ.kk A

vKkukr~ lqfpja tho% lalkjkCèkkS HkzeR;lkS AA  (11)

Ācārya Pūjyapāda’s IÈÇopadeśa:

;g tho vKku ls jkx&}s"k :ih nks yEch Mksfj;ksa dh [khapkrkuh ls 
lalkj :ih leqnz esa cgqr dky rd ?kwerk jgrk gS] ifjorZu djrk jgrk 
gSA

Our soul, due to nescience (ajñāna), keeps on pulling either 
end of the long rope – one end symbolizing attachment 
(rāga) and the other aversion (dveÈa) – and, as a 
consequence, whirls round in the cycle of births and deaths 
(saÉsāra) for a very long time.

Jain, Vijay K. (2014),

Ācārya Pūjyapāda’s IÈÇopadeśa, p. 37.

fgrek|euq"Bs;a Àks"k=k;eFkkfgre~ AA   (239)

ÀkqHkkÀkqHks iq.;ikis lq[knq%[ks p "kV~ =k;e~ A

Ācārya Guõabhadra’s Ātmānuśāsana:

ÀkqHk vkSj vÀkqHk] iq.; vkSj iki rFkk lq[k vkSj nq%[k_ bl izdkj ;s Ng 
gq,A bu Ngksa ds rhu ;qxyksa esa ls vkfn ds rhu & ÀkqHk] iq.; vkSj lq[k 
& vkRek ds fy, fgrdkjd gksus ls vkpj.k ds ;ksX; gSaA rFkk Àks"k rhu 
& vÀkqHk] iki vkSj nq%[k & vfgrdkjd gksus ls NksM+us ds ;ksX; gSaA

Auspicious (śubha) and inauspicious (aśubha), merit (puõya) 

and demerit (pāpa), and happiness (sukha) and misery 

(duÍkha) – these are six. The first of each of these three 

pairs – auspicious (śubha), merit (puõya), and happiness 

(sukha) – are beneficial for the soul and worth accepting. 
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The remaining three – inauspicious (aśubha), demerit 

(pāpa), and misery (duÍkha) – are harmful for the soul and 

worth rejecting.

r=kkI;k|a ifjR;kT;a 'ks"kkS u Lr% Lor% Lo;e~ A

ÀkqHka p Àkq¼s R;DRokUrs izkIuksfr ijea ine~ AA   (240)

iwoZ Àyksd esa ftu rhu dks & ÀkqHk] iq.; vkSj lq[k dks & fgrdkjd 
cryk;k gS muesa Hkh izFke dk (ÀkqHk dk) ifjR;kx djuk pkfg,A ,slk 
djus ls Àks"k jgs & iq.; vkSj lq[k & ;s nksuksa Lo;a gh ugha jgasaxsA bl 
izdkj ÀkqHk dks NksM+dj vkSj Àkq¼ LoHkko esa fLFkr gksdj tho vUr esa 
mRÑ"V in (eks{k) dks izkIr gks tkrk gSA

Out of the three – auspicious (śubha), merit (puõya), and 

happiness (sukha) – mentioned above as beneficial for the 

soul, discard the first one. By doing this, the remaining two 

will automatically cease to exist. Thus leaving the auspicious 

(śubha), the soul gets established in its pure (śuddha) 

nature, and reaches ultimately the supreme state of 

liberation.

Jain, Vijay K. (2019),

Ācārya Guõabhadra’s Ātmānuśāsana – Precept on the Soul, p. 196-197.

 pfj;a p rslq f.k;na vfRFkÙke¯.kfn;a Hkf.k;a A (154)A 

 tholgkoa .kk.ka vIifMgnnal.ka v.k..ke;a A

tho dk LoHkko vizfrgr (;FkkFkZ) Kku vkSj n'kZu gS & tks fd (tho 
ls) vuU;e; gSA mu Kku&n'kZu esa fu;r:i vfLrRo] tks fd vfufUnr 
gS] mls (ftusUæksa us) pkfj=k dgk gSA

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha:

DravyasaÉgraha æO;laxzg
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The own-nature (svabhāva) of the soul (jīva) is perfect 

knowledge (jñāna) and perception (darśana); these are one 

(ananya) with the soul (jīva). To resolutely establish the soul 

in these [perfect knowledge (jñāna) and perception 

(darśana)], rid of imperfections like attachment (rāga), is 

conduct (cāritra). [This is the path (mārga) to liberation 

(mokÈa).]

Conduct (cāritra) is to get established in the own-nature 

(svabhāva) of the soul (jīva). In reality, the own-nature (svabhāva) 

of the soul (jīva) is knowledge (jñāna) and perception (darśana) 

since these are one (ananya) with it. Knowledge (jñāna) and 

perception (darśana) are inseparable from the soul’s attribute of 

consciousness (cetanā). Right conduct (samyakcāritra) is 

characterized by right faith (samyagdarśana) and right knowledge 

(samyagjñāna). It is rid of all imperfections due to attachment 

(rāga), etc. Such conduct is the path to liberation.

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. 293-294.
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xkFkk HkkokFkZ & eqfujkt è;ku }kjk fu;e ls] fu'p; vkSj O;ogkj] bu nksuksa 
Lo:Ik eks{kekxZ dks ikrs gSaA bl dkj.k ls] gs HkO;ksa! rqe fpÙk dks ,dkxz 
djds è;ku dk vH;kl djksA

The ascetics, through meditation (dhy na) on the empirical ā

(vyavah ra) as well as the transcendental (ni caya) paths to ā ś

liberation, as a rule, tread both these paths. Therefore, O bhavya 

(potential aspirant to liberation) souls, practice meditation 

through concentration of the mind (citta).

rEgk i;ÙkfpÙkk tw;a T>k.ka lEkCHklg AA (47)

nqfoga fi eksD[kgsma >k.ks ikm.kfn ta eq.kh f.k;ek A

EXPLANATORY NOTE

Two Kinds of Conduct (cāritra)

The worldly souls (jīva) have two kinds of conduct (cāritra): 1) 

based on the soul itself – svacāritra or svasamaya, and 2) based on 

the others – paracāritra or parasamaya. When established in 

soul’s own nature of knowledge (jñāna) and perception (darśana), 

the conduct (cāritra) is based on the soul itself – svacāritra or 

svasamaya. When conditioned by the nature of the others, the 

conduct (cāritra) is based on the others – paracāritra or 

parasamaya. The conduct (cāritra) that is based on the soul itself – 

svacāritra or svasamaya – is rid of imperfections like attachment 

(rāga), and constitutes the real path to liberation (mokÈa).

See, Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. 294.
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/ekZfLrdk; vkfn dk J¼ku lks lE;DRo] vax&iwoZ lEcU/h Kku lks 
Kku vkSj ri esa ps‘k (izo`fÙk) lks pkfj=k & bl izdkj O;ogkj&eks{kekxZ 
gSA

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha:

 /Eeknhlíg.ka lEeÙka .kk.keaxiqOoxna A

 psêkò  rofEg pfj;k oogkjks eksD[keXxks fÙk A (160)A 

Right-perception (samyaktva, samyagdarśana) is to have 

belief in the six substances (dravya), like the medium-of-

motion (dharma); the knowledge of the Scripture (āgama) 

comprising eleven aôga and fourteen pūrva is right-

knowledge (samyagjñāna); and exertion toward austerities 

(tapa) is right-conduct (samyakcāritra). These constitute the 

empirical (vyavahāra) path to liberation (mokÈa).

Right-perception (samyaktva, samyagdarśana) and right-

knowledge (samyagjñāna) are to have belief in and knowledge of, 

respectively, the six substances (dravya) and nine objects 

(padārtha) as these have been expounded by the Omniscient Lord 

(sarvajña). These objects-of-knowledge (jñeya) are the subject 

matter of the Scripture (āgama) comprising eleven aôga and 

fourteen pūrva. Both, the ascetic (śramaõa) and the householder 

(śrāvaka), have similar right-perception (samyaktva, samyag-

darśana) and right-knowledge (samyagjñāna). However, there is 

difference between the two in respect of right-conduct (samyak-

cāritra). The Scripture, like the ‘Ācārasāra’, outlines specific and 

rigorous rules of conduct for the ascetic (śramaõa) who may be in 

the sixth (pramattasaÉyata) or the seventh (apramattasaÉyata) 

stages of spiritual-development (guõasthāna). It comprises five 

major-vows (mahāvrata), five regulations (samiti), three controls 

(gupti) and six essentials (āvaśyaka), etc. The Scripture, like the 

‘Upāskādhyayana’, outlines different rules of conduct for the 
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householder (śrāvaka) in the fifth (saÉyatāsaÉyata) stage of 

spiritual-development (guõasthāna). It has eleven stages 

(pratimā) and the rules of conduct comprise giving of gift (dāna), 

observing minor and supplementary vows (śilā), adoration (pūjā) 

of the five Supreme Beings, fasting (upavāsa), etc. These are the 

marks of the empirical (vyavahāra) path to liberation (mokÈa).

The empirical (vyavahāra) path to liberation (mokÈa) is dependent 

on transformations in the self and in others. The means (sādhana) 

and the goal (sādhya) are different and its knowledge is acquired 

through empirical (vyavahāra) means. Just as in order to extract 

gold from the gold-rock – ‘kanakapāÈāõa’ – fire is the external 

means (sādhana), similarly, the empirical (vyavahāra) path to 

liberation (mokÈa) is the external means for arriving at the real 

(niścaya) path to liberation (mokÈa). The potential (bhavya) soul 

(jīva) that follows the real (niścaya) path to liberation (mokÈa) puts 

aside all external means (sādhana) and goals (sādhya); it 

perceives, knows and experiences just the pure soul-substance 

(ātmatattva).

 f.kPN;.k;s.k Hkf.knks frfg rs¯g lekfgnks gq tks vIik A

 .k dq.kfn ¯dfp fo v..ka .k eq;fn lks eksD[keXxks fÙk AA (161)

tks vkRek bu rhu }kjk okLro esa lekfgr gksrk gqvk (vFkkZr~ 
lE;Xn'kZu&Kku&pkfj=k }kjk okLro esa ,dkxz vFkok vHksn gksrk gqvk) 
vU; dqN Hkh djrk ugha gS vkSj NksM+rk ugha gS] og fu'p;u; ls 
^eks{kekxZ* dgk x;k gSA

The soul (ātmā) that becomes one with the trio of right-

perception (samyaktva, samyagdarśana), right-knowledge 

(samyagjñāna), and right-conduct (samyakcāritra), which 

does not perform any activity and does not give up anything, 

is the path to liberation (mokÈa) from the real point-of-view 

(niścaya naya).

DravyasaÉgraha æO;laxzg
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From the real point-of-view (niścaya naya), the soul (ātmā) itself, 

when established in the trio of right-perception (samyaktva, 

samyagdarśana), right-knowledge (samyagjñāna), and right-

conduct (samyakcāritra), is the real (niścaya) path to liberation 

(mokÈa). It does not perform activities, like anger (krodha), and 

does not give up what it inherently holds – knowledge (jñāna) and 

perception (darśana). From the real point-of-view (niścaya naya), 

undivided interest (ruci) in own-soul is right-perception 

(samyaktva, samyagdarśana), knowledge of own-soul is right-

knowledge (samyagjñāna), and unwavering experience (anubhūti) 

of own-soul is right-conduct (samyakcāritra). These three – the 

indiscrete Three-Jewels (abheda ratnatraya) – constitute the real 

(niścaya) path to liberation (mokÈa).

The worthy (bhavya) soul, treading the path to liberation, first 

practices the empirical (vyavahāra) path represented by the 

discrete Three-Jewels (bheda ratnatraya). The empirical 

(vyavahāra) path is the means (sādhana) to ascend the stages of 

spiritual-development (guõasthāna) till the soul (ātmā) reaches 

the stage where it is able to attain the state of indestructible bliss. 

The soul (ātmā) gets transformed into the indiscrete Three-Jewels 

(abheda ratnatraya). The distinction between the means 

(sādhana) and the goal (sādhya) vanishes and the soul (ātmā) 

becomes the path to liberation (mokÈa).

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p. 304-308.

 f.k;Hkkoa .kfo eqPpb ijHkkoa .kso xs.g, dsb A
 tk.kfn iLlfn LkOOka lks ga bfn ¯pr, .kk.kh AA  (97)

Ācārya Kundakunda’s Niyamasāra:

tks futLoHkko dks ugha NksM+rk gS] ijHkko dks ¯dfpr~ Hkh xzg.k ugha 
djrk gS] (ek=k) lcdks tkurk&ns[krk gS] og eSa gw¡ & bl izdkj Kkuh 
¯prou djrk gSA
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The knowing Self – jñānī – 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.

Ācārya Pūjyapāda’s Samādhitaôtram:

tkukfr loZFkk lo± rRLolaos|eLE;ge~ AA (20)

;nxzkáa u x`Êkfr x`ghra ukfi eq×pfr A

tks 'kq¼kRek xzg.k u djus ;ksX; dks xzg.k ugha djrk gS vkSj xzg.k fd, 
x, vuUrKkukfn xq.kksa dks ugha NksM+rk gS rFkk lEiw.kZ inkFkks± dks lc 
izdkj ls tkurk gS] ogh vius }kjk gh vuqHko esa vkus ;ksX; 
pSrU;&æO; ^eSa* gw¡A

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.

Jain, Vijay K. (2017),

Ācārya Pūjyapāda’s Samādhitaôtram, p. 39.

Jain, Vijay K. (2019),

Ācārya Kundakunda’s Niyamasāra, p. 186.

DravyasaÉgraha æO;laxzg
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xkFkk HkkokFkZ & gs HkO;thoksa! ;fn rqe vusd izdkj ds è;ku dh flf¼ ds 
fy, fpÙk dks fLFkj djuk pkgrs gks rks b"V rFkk vfu"V :Ik tks bfUnz;ksa ds 
fo"k; gSa muesa jkx] }s"k vkSj eksg er djksA

O bhavya  (potential aspirants to liberation)! souls If you wish 

concentration of the mind (citta) for accomplishing various 

kinds of meditation (dhyāna) the attachment (r ga), , get rid of ā

aversion (dve a) and delusion (moha), in respect of the desirable È

(i a) and undesirable objects of the senses (indriya).ÈÇ ÈÇa) (ani

ek eqT>g ek jTtg ek nwlg bêfò .kêvò slq Aê ò

fFkjfePNg tb fpÙka fofpÙk>k.kIifl¼h, AA (48)

EXPLANATORY NOTE

Ācārya Um sv m ’s Tattvārthasūtra:ā ā ī

vkKk¿ik;foikdlaLFkkufop;k; èkE;Ze~ AA (9-36)

vkKk] vik;] foikd vkSj laLFkku & budh fopkj.kk (fop;) ds fy, 
eu dks ,dkxz djuk lks /eZè;ku gSA

The application of the mind on the reality as revealed by 

Lord Jina – ājñāvicaya, misfortune or calamity – 

apāyavicaya, fruition of karmas – vipākavicaya, and the 

structure of the universe – saÉsthānavicaya, are the four 

kinds of virtuous (dharmya) meditation.

‘Thinking again and again’ is added to each of these. It is not 
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Deliberating constantly on the shape and nature of the universe 

(loka) is saÉsthānavicaya dharmyadhyāna.

The cognition of the fruits of karmas depending on the substance 

(dravya), place (kÈetra), time (kāla), state-of-being (bhava), and 

nature (bhāva), is called vipākavicaya dharmyadhyāna.

The misbelievers like the born-blind are averse to the teachings of 

the Omniscient Lord, and drift farther and farther away from the 

right path owing to ignorance. Thus the absence, loss or 

disappearance of the true path is deliberated upon. Or, the self 

deliberates on how the (vast majority of) living beings can escape 

from the cycle of worldly existence caused by wrong faith, 

knowledge and conduct. These are instances of deliberation on 

misfortune or calamity – apāyavicaya dharmyadhyāna.

always possible to ascertain the objects of reality by logical 

analysis, owing to lack of preceptors, keen intelligence, rise of 

karmas, or the intricate nature of objects. Then one believes in 

such subtle objects of reality on the authority of the word of Lord 

Jina, since the Tīrthańkara do not preach untruth. Ascertaining 

the reality in this manner is – ājñāvicaya dharmyadhyāna. Or, this 

kind of meditation also means that after ascertaining the reality, 

the holy person employs logic, including naya and pramāõa, in 

bringing home the truth to others in order to propagate it.

The ten moral virtues have already been explained. Virtuous 

concentration (dharmyadhyāna) does not swerve from the ten 

moral virtues. It is of four kinds based on the fourfold objects of 

reality contemplated upon. It occurs in case of laymen without 

small vows – avirata, laymen with partial vows – deśavirata, 

ascetics with negligence – pramattasaÉyata, and ascetics without 

negligence – apramattasaÉyata.

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

in English from Ācārya Pūjyapāda’s Sarvārthasiddhi, p. 388-389.

DravyasaÉgraha æO;laxzg

244
••••••••••••••••••••••••



tfn le.kks v..kk.kh cT>fn dEes¯g fofogs¯g AA  (3-43)

eqT>fn ok jTTkfn ok nqLlfn ok nOoe..keklsTTk A

Ācārya Kundakunda’s Pravacanasāra:

tks vkReKku ls jfgr eqfu vkRek ls fHkÂ ijæO; dks vaxhdkj dj eksg 
dks izkIr gksrk gS vFkok jkxh gksrk gS vFkok }s"kh gksrk gS rks og vKkuh 
eqfu vusd rjg ds Kkukoj.kkfn deks± ls cU/ tkrk gSA

The ascetic (muni, śramaõa) without soul-knowledge (ātma-

jñāna) accepts substances other than the soul and engenders 

dispositions of delusion (moha) or attachment (rāga) or 

aversion (dveÈa). As a result, he is bound with various kinds 

of karmas.

The ascetic (muni, śramaõa) who does not meditate, with 

concentration, on the knowledge-soul, necessarily accepts 

external substances and his consequent dispositions drift him 

away from the knowledge-soul. The dispositions of delusion 

(moha) or attachment (rāga) or aversion (dveÈa) in such an 

ignorant ascetic give rise to bondage of various kinds of karmas; he 

does not attain liberation. Therefore, the ascetic (muni, śramaõa) 

who is not engaged in concentration on the knowledge-soul does 

not tread the path to liberation.

le.kks tfn lks f.k;na [kosfn dEekf.k fofogkf.k AA  (3-44)

vRFkslq tks .k eqT>fn .k fg jTTkfn .kso nksleqo;kfn A

tks KkuLo:i vkRek dk tkuus okyk eqfu ;fn ijLo:i inkFkks± esa eksgh 
ugha gksrk] fu'p;dj jkxh ugha gksrk vkSj }s"kHkko dks Hkh ugha izkIr gksrk 
rks og eqfu fuf'pr ,dkxzrkdj lfgr gqvk vusd izdkj ds 
Kkukoj.kkfn deks± dks {k; djrk gSA
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The ascetic (muni, śramaõa) with soul-knowledge 

(ātmajñāna) does not engender dispositions of delusion 

(moha) or attachment (rāga) or aversion (dveÈa) in external 

substances. With resultant concentration (ekāgratā), he 

certainly sheds various kinds of karmas.

The ascetic (muni, śramaõa) who meditates, with concentration, 

on the knowledge-soul, does not accept external substances, the 

objects-of-knowledge. His sole object of concentration is the 

knowledge-soul. The question of his engendering dispositions of 

delusion (moha) or attachment (rāga) or aversion (dveÈa) in 

external substances does not arise. His passionless conduct-

without-attachment (vītarāga cāritra) leads him to liberation. He 

does not get bound with karmas. Therefore, the ascetic (muni, 

śramaõa) who is engaged in concentration on the knowledge-soul 

treads the path to liberation.

Jain, Vijay K. (2018),

Ācārya Kundakunda’s Pravacanasāra – Essence of the Doctrine, p. 303-305.

Ācārya Pūjyapāda’s Samādhitaôtram:

;nk eksgkRiztk;srs jkx}s"kkS rifLou% A

rnSo Hkko;sRLoLFkekRekua 'kkE;r% {k.kkr~ AA (39)

ftl le; fdlh riLoh vUrjkRek ds eksguh; deZ ds mn; ls 
jkx&}s"kkfnd mRiÂ gks tk,¡] mlh le; og riLoh vius 'kq¼ 
vkRe&Lo:i dh Hkkouk djsA blls os jkx&}s"kkfnd {k.k Hkj esa 'kkUr 
gks tkrs gSaA

Whenever the ascetic – introverted-soul (antarātmā) – notices 

that due to the fruition of deluding karmas imperfections like 

attachment and aversion are taking him over, he should 

immediately start contemplating on the pure nature of his 

soul. This way the imperfections die away instantly.

DravyasaÉgraha æO;laxzg
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To attain excellent meditation one should turn all his faculties 

inwards. To reach this stage it is necessary to check all activities of 

the body, the mind and the speech that bring disquietude to the 

soul. Clinging to the idea of self-realization, the Self meditates 

upon the pure Self with controlled senses to wash off the karmic 

Our body, relations, friends, appurtenances, attachments and 

aversions, passions, and so many adjuncts of worldly life are but 

substances other than the soul. The yogī builds a shield around his 

soul to protect it from the influence of these extraneous sub-

stances. The question of deriving pleasure or pain from these 

substances does not arise.

If sense-gratification be the only form of enjoyment to be found in 

Nature, perfection in happiness cannot be thought of in 

connection with the soul. Fortunately, however, there is another 

kind of joy which is possible for living beings. This consists in the 

natural ‘pulsation’ of pure delight, which becomes an inseparable 

companion of the soul the moment the individual establishes 

himself fully in own pure Self.

The greatest obstacle in the way of spiritual progress of the soul is 

delusion which is due to its association with karmas. The soul’s 

pure faculties of faith, knowledge and conduct get perverted; its 

understanding of what is desirable and what is not gets clouded. As 

soon as delusion is liquidated, the soul is fit to regain its purity. On 

removal of delusion, riddance of the soul from all extraneous 

substances becomes easy. Realization dawns that nothing but the 

pure soul is the truly worthy object to reflect and meditate upon.

Fortifying the Soul

The man who distinguishes between the substance of the soul and 

all ‘other’ substances meditates on the pure, effulgent state of his 

soul through the instrument of his soul imbued with the Three 

Jewels (ratnatraya) of the path to liberation. He reckons that no 

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

the functioning of his soul.
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dust. The person equips himself with ‘saÉvara’, fortification 

around the Self against karmas, desirable and undesirable. 

Instead of diverting attention to environmental objects, he fixes 

his thoughts on the Self. Control of the senses is necessary for 

reflection upon the Self. Under such circumstances, one is sure to 

attain the purity of the Self by completely washing off the karmic 

dust.

Jain, Vijay K. (2017),

Ācārya Pūjyapāda’s Samādhitaôtram, p. 61-62.

ij% ijLrrks nq%[kekReSokRek rr% lq[ke~ A

vr ,o egkRekuLrfÂfeÙka Ñrks|ek% AA   (45)

Ācārya Pūjyapāda’s IÈÇopadeśa:

nwljk nwljk gh gS] blfy, mlls nq%[k gksrk gSA vkRek vkRek gh gS] 
blfy, mlls lq[k gksrk gSA blhfy, egkRekvksa us vkRek ds fy, gh 
m|e fd;k gSA

An alien object is always alien and is the cause of suffering; 
the soul is always own and is the cause of happiness. All 
great sages, therefore, have exerted themselves only for the 
sake of the soul.

The senses are the indirect means of knowledge and whatever 

these comprehend is partial like the perception of an elephant by 

several blind persons, each of whom touches only different parts of 

its body and forms a wrong idea of the animal. Based on the senses, 

the comprehension of reality by the ordinary human beings, 

similarly, is partial and is valid only from a particular point of view. 

A substance (dravya) is subjected to constant flux of modifications 
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The Yogī who has rid himself of all delusion regards everything 

alien, howsoever attractive it may appear in the present, as the 

harbinger of suffering. He relies solely on the Self to attain the 

everlasting bliss that essentially appertains to the Self, cannot be 

found anywhere else, and is, therefore, independent of all outside 

agencies.

and while looking at its present state, we must not absolutely deny 

its past or future states.

The Jaina view considers the soul’s journey to be a continuous 

process which necessarily extends beyond its present incarnation. 

All our actions, while impacting the present life have a bearing on 

our future incarnations too. If we take such a far-sighted and 

enduring view of life, many of our perceptions on issues like self 

and non-self, merit and demerit, pleasure and pain, rich and poor, 

friend and foe, beneficial and harmful, are bound to get reassessed 

and redefined.

lDRkkLR;tfUr ln~è;kua fèkxgks! eksgrkel~ AA  (7-46)

cfM'kkfHk"koPNsnks nk#.kks Hkksx'keZf.k A

Hkksx lq[k esa ca'kh layXu ekal dh rjg nk#.k Nsn gksrk gS] (fiQj Hkh) 
tks Hkksxksa ds lq[k esa vklDr gSa os iz'kLr è;ku dk R;kx djrs gSaA bl 
eksg&vU/dkj dks f/Ddkj gS ftlesa Hkksx esa tks nk#.k nq%[k fNik gS 
og fn[kkbZ ugha iM+rkA

Ācārya Amitagati’s Yogasāra PrābhÃta:

Hidden in sensual enjoyments is extremely unbearable pain 

like that caused to the fish by the cut of the fish-hook fitted 

with a piece of meat. Unfortunately, those engrossed in 

worldly pleasures abandon the way of right meditation 

Jain, Vijay K. (2014),

Ācārya Pūjyapāda’s IÈÇopadeśa, p. 114-115.
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Jugal Kishore Mukhtar (Ed.) (2009),

Ācārya Amitagati’s Yogasāra PrābhÃta, Bharatiya Jnanpith, p. 152.

fgrkfgrfoosdkUèkk% f[k|Urs lkEizrs{k.kk% AA (7-47)

Those who do not know the nature of the soul-substance 

(ātma-tattva), who are blind to the sense-of-discrimination 

between what is beneficial and what is the not and who are 

adept in observing despicable conduct, such persons keep on 

pursuing the pleasures of the present but, in the end, suffer 

restlessness.

vkRerÙoetkukuk foi;kZlijk;.kk% A

tks vkRe&rÙo dks ugha tkurs] fgr&vfgr ds foosd esa vU/s gSa] vkSj 
foijhr vkpj.k esa prqj gSa] os orZeku n`f‘ & ekStwnk fo"k;lq[k & dh 
vksj y{; j[kus okys] vUr esa [ksn dks izkIr gksrs gSaA

(dhyāna). Damn the darkness of ignorance due to delusion 

(moha)!

DravyasaÉgraha æO;laxzg
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xkFkk HkkokFkZ & i×p ijesf"B;ksa dss okpd tks iSarhl] lksyg] N%] ik¡p] 
pkj] nks vkSj ,d v{kj :Ik eU=k&in gSa] mudk tki djks vkSj è;ku djksA 
buds vykok vU; tks eU=k&in gSa] mudks Hkh xq# ds mins'kkuqlkj tiks vkSj 
mudk è;ku djksA

Meditate on, recite or chant the sacred mantra(s), consisting of 

thirty-five, sixteen, six, five, four, two and one letter(s), 

pronouncing the virtues of the five Supreme Beings (pa ca ñ

parameÈÇhī). Besides, meditate on and chant other mantra(s) as 

per the teachings of the Preceptor (guru).

ijesfêoò kp;k.ka v..ka p xq:o,ls.k AA (49)

i.krhllksyNIi.kpnqnqxesxa p tog T>k,g A

EXPLANATORY NOTE

Under the dharma dhyāna, we have a form of meditation called 

the structure of the universe (saÉsthāna vicaya), under which 

finer forms of meditation are recommended for the destruction of 

karmas. There are four such forms, namely, (1) the Piõçastha, (2) 

the Padastha, (3) the Rūpastha and (4) the Rūpātīta.

Subtypes of Meditation on the Structure of the Universe 

(saÉsthāna vicaya)

(a) Pārthivī dhāraõā. The yogī should imagine a vast, boundless 

ocean of milk, motionless and noiseless, with a huge 

resplendent lotus of a thousand petals, having a bright 

(1) Piõçastha dhyāna is the contemplation of oneself, and 

comprises five special modes or forms, technically known as 

dhāraņās, which may be described as follows:
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(2) Padastha dhyāna consists in contemplation with the aid of holy 

mantras (sacred formulas), such as õamo arhantāõam.

yellow stem, like a mountain of gold, in its centre. On the top 

of this stem he should imagine a throne resembling the 

autumnal moon, and on this throne he should further 

imagine himself as seated, calm and tranquil and engaged in 

the destruction of his karmas.

(b) Āgneyī dhāraõā. The yogī should next imagine himself 

seated as in the first dhāraõā, and should further imagine 

his whole body being burnt up by the fire of internal dhyāna 

and reduced to ashes.

(c) Mārutī (pavana) dhāraõā. He should next imagine powerful 

winds blowing away the ashes of the body from his soul, and 

scattering them about in all directions.

(d) Vāruõī dhāraõā. The yogī should further imagine a great 

downpour of rain washing away the ashes of the body that 

might still be sticking to the soul, leaving it in the condition 

of its natural purity as a pure Effulgent Spirit.

(e) Tattva-rūpavatī dhāraõā. The yogī now contemplates on his 

soul as possessed of all divine attributes, all-knowing, free 

from all kinds of bonds, the conqueror of death and the 

object of worship and adoration on the part of devas and 

men.

(3) Rūpastha dhyāna is contemplation of the form of the 

Tīrthaôkara, sitting in a celestial pavilion, attended by Indras 

(rulers of devas), of radiant effulgent glory, and expounding 

dharma.

As to the why and the wherefore of the process of dhyāna, it is 

evident that Self-contemplation is possible only in three ways, viz: 

(4) Rūpātīta dhyāna consists in contemplation of the pure 

qualities of Perfect Souls in nirvāõa, accompanied by the belief 

that the contemplating soul is also like Them in all essential 

respects.

DravyasaÉgraha æO;laxzg
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The necessity for practising śukla dhyāna arises because the 

contemplation of the soul, as separate and distinct from matter 

and endowed with all the divine qualities and attributes, is the 

only direct means of Self-realisation. In one sense, śukla dhyāna 

occupies an intermediate position between dharma dhyāna and 

actual self-realisation, so that while dharma dhyāna is the 

instrument of developing the knowledge of the Self and of 

engendering the spirit of vairagya in the soul, śukla dhyāna is 

necessary to raise that knowledge to the degree of an actual 

affection, or feeling, before the divinity in embryo may be expected 

to be transformed into a fully evolved God. The old law – as you 

believe, so you become – is also in operation here, since belief 

reaches its culminating point only when characteristic feelings are 

evoked. The forms of the different dhāraõās and dhyānas are also 

most helpful in this respect. They not only furnish material for 

Self-contemplation with the aid of the two principal yogas, that is, 

the mind and speech, but, being in full agreement with nature and 

in no way subversive of the natural functioning of substances, 

actually tend to expedite the realisation of the wished for end. 

There is nothing in common between these scientific and natural 

forms of Self-contemplation and the methods of mystics and 

others, who spend their whole lives fruitlessly in a vain endeavour 

to make their minds blank, by forcing upon them all sorts of 

fanciful suggestions about sleep, somnolence and the like. The 

(1) with the aid of thought forms, (2) by means of words, and (3) by 

feeling the pulsation of Life in certain nervous centres in the body. 

These are the three yogas which have been already referred to; and 

their changing is due to their instability in all stages prior to the 

thirteenth, where only one of them is operative. Even this 

remaining yoga is destroyed in the fourteenth stage when there is 

complete separation between spirit and matter, so that the final 

form of pure Self-contemplation (śukla dhyāna) is only the 

functioning of pure spirit, devoid of yogas – mind, speech and the 

body of matter.
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difficulty with these unscientific methods lies in the fact that no 

means or device can really ever succeed in defiance of nature. 

Hence, where a given suggestion is opposed to the real nature of a 

substance, it will never take effect except in so far as to distort the 

vision of the individual to make him perceive that which has no 

foundation in truth. It is, therefore, actually fraught with great 

harm to put such ideals before one’s soul as the Inconceivable, the 

Absolute and the like, or to lead it to imagine that salvation can be 

had by such suggestions as tend to produce mental blankness and 

fog.

Adapted (with minor alterations) from:

Jain, Champat Rai (1975), The Key of Knowledge, Fourth Edition, p. 653-655.

One must meditate on this supreme mantra, of thirty-five letters, 

that makes obeisance to the five Supreme Beings (pa ca ñ

parameÈÇhī), and has the power to purge all souls of the karmic 

dust:

My obeisance humble to all Arhanta (the embodied perfect 

souls), Siddha (the liberated souls), Ācārya (the masters of 

ascetics), Upādhyāya (the teachers of ascetics), and Sādhu 

(the ascetics) in the universe (loka).

yksd ds loZ ksa dks ueLdkj gks] fl¼ksa dks ueLdkj gks] vkpk;ks± vgZUr
dks ueLdkj gks] mikè;k;ksa dks ueLdkj gks] vkSj lk/qvksa dks ueLdkj 
gksA

 .keks vjgark.ka] .keks fl¼k.ka] .keks vkbfj;k.ka]

 .keks moT>k;k.ka] .keks yks, lOolkgw.ka AA

As already mentioned, padastha dhyāna consists in contempla-

tion with the aid of holy mantra(s) (sacred formulas). A few of 

these mantras are specified here.

All deified souls in this world have attained liberation through the 

adoration of this mantra only.

DravyasaÉgraha æO;laxzg
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By the power of this mantra, the soul soiled with the karmic mire 

gets sanitized and the wise gets rid of the worldly sufferings.

____________

There are umpteen narrations in the Jaina Scripture that even 

animals who had earlier committed dreadful sins, including hiÉsa 

of many living beings, have achieved heavenly abodes just by 

listening and making obeisance to this mantra.

____________

 vgZfRl¼kpk;ksZikè;k;loZlkèkqH;ks% ue% AA

These mantras of five letters are like the nectar derived from the 

Holy Scripture; these are like the sun which has the power to 

destroy darkness of the soul caused by the karmic dirt:

This mantra is a friend, like no other, in the hour of need, of all 

souls desirous of achieving liberation.

Meditate on the supreme wisdom contained in this mantra of 

sixteen letters which too inheres the names of the five Supreme 

Beings (paðca parameÈÇhī):

The wise who meditates on this mantra and recites it one hundred 

and eight times with due concentration, observing the purity of 

mind, speech and body, earns the fruit of one day’s fasting.

____________

One who meditates on this sixteen-letter mantra and recites it two 

hundred times with due concentration earns the fruit of one day’s 

fasting.

This mantra of six letters, harbinger of virtue, has the power of 

providing fruit of one day’s fasting to anyone who recites it three 

hundred times:

 vjgUr fl¼ AA

••••••••••••••••••••••••
255

Verse-49xkFkk&49



____________

 .keks fl¼k.ka AA

 v fl vk m lk AA

____________

 vjgUr AA

This mantra of two letters is the essence of the Holy Scripture, 

leads to liberation after mitigating worldly sufferings:

____________

This mantra of four letters provides worldly boon and, ultimately, 

liberation; the one who recites it four hundred times earns the 

fruit of one day’s fasting.

 fl¼ AA

 v AA  or   ¬ AA

There are other auspicious mantras too. This mantra is able to 

reach one to the ultimate goal of liberation, and is a source of 

unbound piety:

____________

Signifying propitiousness, supremacy, and protection, this 

collection of verses is worth reciting and contemplating: 

 ¬ ßh ¡  Jh ¡  vg± ue% AA

____________

The recitation of this single-letter mantra five hundred times with 

due concentration of the mind earns the fruit of one day’s fasting.
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 pÙkkfj eaxya & vjgar eaxya] fl¼ eaxya] lkgq eaxya] 

dsoyhi..kÙkks èkEeks eaxya A

pÙkkfj lj.ka iOoTtkfe & vjgarlj.ka iOoTtkfe] fl¼lj.ka 
iOoTtkfe] lkgqlj.ka iOoTtkfe] dsofyi..kÙkks èkEeks lj.ka 
iOoTtkfe A

It should be noted that the statements made in the preceding 

paragraphs about the fruits of recitation of various mantras are 

made metaphorically to generate involvement and enthusiasm; 

the fruits actually are attainment of heavenly abodes and, 

ultimately, liberation.

pÙkkfj yksxqÙkek & vjgar yksxqÙkek] fl¼ yksxqÙkek] lkgq yksxqÙkek] 
dsoyhi..kÙkks èkEeks yksxqÙkeks A

Adapted from:

Ācārya ubhacandra’s Jðānārõava, Tenth Edition (2019), p. 306-309.Ś
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xkFkk HkkokFkZ & tks lE;Xn'kZu] Kku vkSj pkfj=k:Ik jRu=k; ls lfgr gSa] 
fuR; /eZ dk mins'k nsus esa rRij gSa] os equh'ojksa esa Js"B mikè;k; ijes"Bh 
dgykrs gSa_ mudks eSa uEkLdkj djrk gw¡A

My salutation to the Preceptors (Upādhyāya), who adorn the 

Three Jewels (ratnatraya) of right faith, right knowledge and 

right conduct, are incessantly engaged in the preaching of the 

true dharma, and hold an exalted position among the holy 

ascetics.

tks j;.kÙk;tqÙkks f.kPpa /Eeksonsl.ks f.kjnks A

lks moT>kvks vIik tfnojolgks .keks rLl AA (53)

EXPLANATORY NOTE

Ācārya Kundakunda’s Niyamasāra:

j;.kÙk;latqÙkk ft.kdfg;i;RFknsl;k lwjk A

f.kDda[kHkkolfg;k moT>k;k ,fjlk gksafr AA   (74)

tks jRu=k; (lE;XnÀkZu] lE;XKku vkSj lE;d~pkfj=k) ls la;qDr gSa] tks 
ftusUæ Hkxoku~ ds }kjk dgs gq, inkFkksZ ds Àkwjohj minsÀkd gSa] rFkk 
fu%dka{k&Hkko lfgr gSa] ,sls mikè;k; gksrs gSaA

The Preceptors (Upādhyāya) are endowed with the Three 

Jewels (ratnatraya) of right-faith (samyagdarśana), right-

knowledge (samyagjñāna) and right-conduct  

(samyakcāritra), are indomitable teachers of the substances 

of Reality as expounded by Lord Jina, and entertain no 

desires.
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Jain, Vijay K. (2019), Ācārya Kundakunda’s Niyamasāra, p. 155.

The Preceptor (Upādhyāya) has twenty-five primary attributes 

(mūla guõa) consisting in the study and preaching of the most 

sacred canonical Scripture (āgama) comprising the twelve aôga 

(also known as the eleven aôga and the fourteen pūrva since the 

twelfth aôga includes the fourteen pūrva). He is incessantly 

engaged in the study of the āgama, and discourses on the teachings 
1of Lord Jina for the benefit of other members of the congregation.

1.  See, Ācārya DeśabhūÈaõa (Ed.) (1977), Õamokāra Grantha, Tenth 

Edition, p. 107.

Ācārya Pūjyapāda’s Bhakti SaÉgraha:

feF;kokfnenksxz&èokUr&izèofUl&opu&lUnHkkZu~ A

mins'kdku~ izi|s ee nqfjrkfjiz.kk'kk; AA  & i×pegkxq# HkfÙkQ (4)

ftuds opuksa ds lUnHkZ (vFkkZr~ izdj.k) feF;kokfn;ksa ds c<+rs gq, 
vgadkj :ih va/dkj dk uk'k djus okys gSa] ,sls mikè;k; ijesf’;ksa 
dks eSa vius iki :ih 'k=kqvksa dk uk'k djus ds fy, izkIr gksrk gw¡ 
vFkkZr~ mudh 'kj.k esa tkrk gw¡A

The context or the subject-matter of their speech destroys 

the darkness of excessive conceit of the wrong-believers. In 

order to destroy my enemies in form of the evil-karmas, I 

take refuge in such Supreme-Guru, the Upādhyāya – the 

teachers of ascetics.

Jain, Vijay K. (2022), Ācārya Pūjyapāda’s Bhakti SaÉgraha, p. 139.

DravyasaÉgraha æO;laxzg

••••••••••••••••••••••••
280



 9)  anuttaropapādikadaśāôga, 

 1)  utpāda pūrva,

 1)  ācarāôga,

 8)  antakÃddaśāôga, 

 3)  sthānāôga, 

 11)  vipākasūtrāôga, and 

 12)  dÃÈÇivādāôga.

I bow down to the scriptural-knowledge (śrutajñāna) which has 

been expounded by Lord Jina (also called Āpta); which has been 

composed, in form of the Scripture, by the Apostles (ga adhara); õ

which is of two kinds and many kinds; whose two kinds – within 

the original canon or a ga, and outside the original canon or ô

a gabāhya – are well-known; and which has infinite substances as ô

its subject. [See, the chapter on ‘Devotion to the Scripture 

( rutabhakti)’, ū ā Bhakti Sa graha.]ś Ācārya P jyap da’s É

 4)  samavāyāôga, 

I bow down to the twelve a ga of the scriptural-knowledge ô

( rutaj na): ś ñā

 2)  sūtrakÃtāôga,

 6)  jñātÃkathāôga or jñātÃdharmakathāôga,

 7)  upāskadhyayanāôga or śrāvakādhyayanāôga, 

 5)  vyākhyāprajñyapti aôga, 

Out of the five divisions of the of the dÃÈÇivādāôga 

scriptural-knowledge ( rutaj na), ś ñā pūrvagata has fourteen 

subdivisions, known commonly as the fourteen pūrva:

 10)  praśnavyākaraõāôga, 

The Twelve Limbs (a ga) of the Original Canon: ô

There are five divisions of the of the scriptural-dÃÈÇivādāôga 

knowledge ( rutaj na): ś ñā 1) parikarma, 2) sūtra,

3) prathamānuyoga, 4) pūrvagata and 5) cūlikā.

 4)  astināstipravāda pūrva,

 2)  āgrāyaõīya pūrva, 

 3)  vīryānupravāda pūrva,
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 6)  satyapravāda pūrva, 

 7)  ātmapravāda pūrva.

 5)  jñānapravāda pūrva, 

 8)  karmapravāda pūrva, 

 9)  pratyākhyānanāmadheya pūrva, 

 10)  vidyānuvāda pūrva,

 11)  kalyāõanāmadheya pūrva,

 13)  kriyāviśāla pūrva, and

 14)  lokabindusāra pūrva.

 12)  prāõāvāya pūrva,

Excerpted and adapted from:

Jain, Vijay K. (2022), Ācārya Pūjyapāda’s Bhakti SaÉgraha, p. 90-92.
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xkFkk HkkokFkZ & tks eqfu n'kZu vkSj Kku ls ifjiw.kZ gSa] eks{k dk dkj.kHkwr 
,sls pkfj=k dks lnk 'kq¼ jhfr ls lk/rs gSa] os eqfu lk/q&ijes"Bh gSa_ mudks 
esjk ueLdkj gksA

My salutation to the Ascetics (Sādhu) abound in faith (dar ana) ś

and knowledge , and who incessantly practice  (jñāna) laudable

conduct (c ritra) that leads them to liberation (mok a).ā È

nal.k.kk.kleXxa eXxa eksD[kLl tks gq pkfjÙka A

lk/;fn f.kPplq¼a lkgw l eq.kh .keks rLl AA (54)

EXPLANATORY NOTE

Ācārya Kundakunda’s Niyamasāra:

okokjfoIieqDdk pmfOogkjkg.kkl;kjÙkk A

f.kXxaFkk f.kEeksgk lkgw ns ,fjlk gksafr AA   (75)

tks O;kikj ls foeqÙkQ (loZFkk jfgr) gSa] prq£o/ (nÀkZu] Kku] pkfj=k 
vkSj ri) vkjk/uk esa lnk yhu jgrs gSa] fuxzZUFk (ifjxzg&jfgr) gSa rFkk 
fueksZg gSa] ,sls lk/q gksrs gSaA

The Ascetics (Sādhu) are free from all (worldly) occupations, 

absorbed incessantly in four kinds – darśana, jñāna, cāritra 

and tapa – of adoration (ārādhanā), without possessions 

(nirgrantha), and rid of delusion (moha).

Jain, Vijay K. (2019), Ācārya Kundakunda’s Niyamasāra, p. 157.
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onlfe¯nfn;jks/ks ykspkoLl;epsye.gk.ka A

f[kfnl;.kenaro.ka fBfnHkks;.kes;HkÙka p AA  (3-8)

Ācārya Kundakunda’s Pravacanasāra:

iki&;ksx fØ;k ls jfgr i×p egkozr] ik¡p lfefr vkSj ik¡p bfUæ;ksa dk 
fujks/ (jksduk)] dsÀkksa dk yksap] Ng vkoÀ;d fØ;k,¡] fnxEcj 
voLFkk] vax iz{kkyukfn fØ;k ls jfgr gksuk] Hkwfe&'k;u] vnar/kou 
vFkkZr~ nrkSu ugha djuk] [kMs+ gksdj Hkkstu djuk vkSj ,d ckj Hkkstu 
(vkgkj)] ;s (vV~BkbZl) ewyxq.k equh'ojksa ds loZK&ohrjkxnso us 
fu'p;dj dgs gSa] bu ewyxq.kksa ls gh ;frinoh fLFkj jgrh gSA mu 
ewyxq.kksa esa tks fdlh le; izeknh gqvk eqfu gks rks la;e ds Nsn (Hkax) 
dk fiQj LFkkiu djus okyk gksrk gSA

rslq ieÙkks le.kks Nsnksoêkò oxks gksfn AA  (tqxya) (3-9)

,ns [kyq ewyxq.kk le.kk.ka ft.kojs¯g i..kÙkk A

The Omniscient Lord has expounded that five supreme vows 

(mahāvrata), five regulations (samiti), fivefold control of the 

senses (pańcendriya nirodha), pulling out the hair on the 

head and the face (keśalońca), six essential duties 

(Èaçāvaśyaka), renouncing clothes (nāgnya, digambaratva), 

not taking bath (asnāna), sleeping on the ground 

(bhūmiśayana), not cleansing the teeth (adantadhāvana), 

taking food in steady, standing posture (sthitibhojana), and 

taking food only once in a day (ekabhukti), are certainly the 

twenty-eight primary attributes (mūlaguõa) that make the 

ascetic (śramaõa) steady in his conduct. Negligence in the 

practise of these primary attributes calls for their 

reestablishment as per the rules.

Jain, Vijay K. (2018),

Ācārya Kundakunda’s Pravacanasāra – Essence of the Doctrine, p. 260-261.
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The Ascetic (Sādhu) has twenty-eight primary attributes (mūla 

guõa) comprising:

Five supreme vows (mahāvrata);

Five regulations (samiti);

Six essential duties  (Èaçāvaśyaka) (see Explanatory Note under 

verse 52); and

Five-fold control of the senses (paðcendriya nirodha) – shedding 

all attachment and aversion towards the sense-objects 

pertaining to touch (sparśana), taste (rasana), smell 

(ghrāõa), sight (cakÈu), and hearing (śrotra);

Seven rules or restrictions (niyama) – these rules are:

The Twenty-eight Primary Attributes (mūla guõa) of the 

Ascetic (Sādhu):

(f) not cleansing the teeth (adantadhāvana); and

(a) not taking bath (asnāna);

The Ascetic (Sādhu) keeps with him a feather-whisk (picchī) – the 

implement of compassion, a water-pot (kamaõçalu) – the 

implement of purity, and scriptural treatise (śāstra) – the 

implement of knowledge.

(d) plucking hair on the head and face by hand (keśalo ca);ô

(e) taking food only once in a day (ekabhukti);

Adapted from:

Ācārya DeśabhūÈaõa (Ed.) (1977), Õamokāra Grantha, Tenth Edition,

p. 115-120.

(c) renouncing clothes (nāgnya);

(g) taking food in a steady, standing posture (ekasthiti 

bhojana).

(b) sleeping on the ground (bhūmi śayana);

He accepts pure food free from forty-six faults (doÈa), thirty-two 

obstructions (antarāya), and fourteen contaminations (maladoÈa). 

Treading on the path to liberation, he is the true Teacher.

285
••••••••••••••••••••••••

Verse-54xkFkk&54



Ācārya Samantabhadra’s Ratnakaraõçaka-śrāvakācāra:

fo"k;k'kko'kkrhrk s fujkjEHkk¿s ifjxgz % A

Kkuè;kuriksjDrLriLoh l% iz'kL;rs AA (10)

That preceptor or guru is laudable who is not controlled by 

the desires of the senses, who has renounced all worldly 

occupations, is without attachment or possessions, and is 

ever engaged in the trio of knowledge-acquisition, 

meditation, and austerity.

tks fo"k;ksa dh vk'kk ds o'k ls jfgr gks] vkjEHk jfgr gks] ifjxzg jfgr 
gks vkSj Kku] è;ku rFkk ri :ih jRuksa ls lfgr gks vFkkZr~ bu rhuksa esa 
yoyhu gks] og riLoh vFkkZr~ xq# iz'kaluh; gSA

Jain, Vijay K. (2016), Ācārya Samantabhadra’s Ratnakaraõçaka-śrāvakācāra – 

The Jewel-casket of Householder’s Conduct, p. 26.
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xkFkk HkkokFkZ & ftl le; lk/q fuLi`g o`fÙk /kj.k dj (lc izdkj dh 
bPNkvksa ls jfgr gksdj)] fdlh Hkh è;s; inkFkZ esa ,dkxzfpÙk gksrk gS] ml 
le; mldk fu'p; è;ku gksrk gS_ ,slk vkpk;Z dgrs gSaA

As proclaimed by the Supreme Ascetics ( when an Ācārya), 

ascetic (s dhu), concentrates on a ā getting void of all desires, 

substance worth meditation, at that time he is surely engaged in 

real meditation (dhy na).ā

ta ¯dfpfo ¯prarks f.kjhgfoÙkh gos tnk lkgw A

y¼w.k; ,;Ùka rnkgq ra rLl f.kPN;a T>k.ka AA (55)

EXPLANATORY NOTE

Ācārya Kundakunda’s Niyamasāra:

latef.k;eros.k nq /EeT>k.ks.k lqDd>k.ks.k A

tks >k;b vIik.ka ijelekgh gos rLl AA   (123)

tks la;e] fu;e vkSj ri ls rFkk /E;Zè;ku vkSj ÀkqDyè;ku ds }kjk 
vkRek dks è;krk gS] mlds ijelekf/ gksrh gSA

He, who meditates on the soul (ātmā), with self-restraint 

(saÉyama), self-adoration (niyama) and self-absorption (tapa 

or adhyātma), through virtuous-meditation (dharmya-

dhyāna) and pure-meditation (śukladhyāna), attains 

supreme-meditation (paramasamādhi).

Self-restraint (saÉyama) is control of the senses (indriya). Self-

adoration (niyama) is to get established in right faith (samyag-
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Jain, Vijay K. (2019), Ācārya Kundakunda’s Niyamasāra, p. 219.

darśana), right knowledge (samyagjñāna), and right conduct 

(samyakcāritra). Self-absorption (tapa or adhyātma) is meditation 

by the soul (ātmā), on the soul, through the soul. Meditation on the 

soul that is rid of all external activities, influences and 

concomitants is the real virtuous-meditation (dharmyadhyāna). 

The real pure-meditation (śukladhyāna) is performed by the 

supreme, introverted soul that is rid of all volitions such as 

meditation (dhyāna), object-of-meditation (dhyeya), performer-of-

meditation (dhyātā), and fruit-of-mediation (dhyāna-phala), and 

which is firmly established in utterly blissful own-substance 

(nijatattva).

The meditation, characterized by the above marks (lakÈaõa), is the 

supreme-meditation (paramasamādhi).

In adoration to the fourth Tīrthaôkara, Lord Abhinandananātha, 

Ācārya Samantabhadra had composed the following verse:

Ācārya Samantabhadra’s Svayambhūstotra:

vuUr Kkukfn xq.kksa dk vfHkuUnu djus ds dkj.k vki lPps lkFkZd 
^vfHkuUnu* uke dks /kj.k djus okys gksA vkius {kek&:ih l[kh dks 
/kjus okyh ,slh v¯glk&:ih o/w dks vkJ; esa fy;k FkkA vkius 
vkReè;ku o /eZè;ku :i lekf/ dh izkfIr ds fy, vius dks nksuksa gh 
vUrjÄ o cfgjÄ ifjxzg R;kx:i fuxzZUFkius ds xq.k ls vyaÑr fd;k õ õ
FkkA

xq.kkfHkuUnknfHkuUnuks Hkoku~ n;ko/wa {kkfUrl[khef'kfJ;r~ A

lekf/rU=kLrnqiksiiÙk;s };su uSxzZUF;xq.ksu pk;qtr~ AA   (4-1-16)

Your name ‘Abhinandana’ appropriately suggests your 

growing acclaim for the virtues. You had adopted the grand 

DravyasaÉgraha æO;laxzg
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dame Non-injury (ahiÉsā) who had Forbearance (kÈamā) as 

her friend. For the accomplishment of the supreme-

meditation (samādhi) on the Self, you adorned yourself with 

the quality of bondlessness (nirgrantha) by renouncing all 

external and internal attachments (parigraha).

Jain, Vijay K. (2015),

Ācārya Samantabhadra’s Svayambhūstotra, p. 22.

Make Yourself Worthy of Meditation (dhy na)ā

 ckákUrHkw~Zrfu%'ks"klÄewPNkZ {k;a xrk Aõ

gs HkO;! ;fn rsjs rÙoksa ds mins'k ls cká vkSj vH;arj dh leLr 
ewPNkZ (eeRo ifj.kke) u"V gks xbZ gks] rks rw vius fpÙk dks è;ku esa 
gh yxkA

If upon listening to sacred discourses on the Reality (tattva), 

your infatuation caused by attachment to possessions 

(parigraha), internal and external, has been vanquished, 

then you must resort to meditation.

 Roa rnk Dys'kl†kr?kkrda è;kuekJ; AA (3-20)

gs HkO;! ;fn rw izekn vkSj bfUnz;ksa ds fo"k; :ih fi'kkp vFkok 
tytUrqvksa ds nkar :ih ;U=k ls NwV x;k gS] rks Dys'kksa ds lewg dks 
?kkr rFkk u"V djus okys è;ku dk vkJ; ysA

So long as negligence (pramāda) and sense-pleasures 

(indriya-viÈaya) appeal (look attractive) to the mind, you 

cannot apply yourself to meditation.

 Ikzeknfo"k;xzkgnUr;U=kk|fn P;qr% A

 ;fn rÙoksins'ksu è;kus psrLrnkiZ; AA (3-19)
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 bes¿uUrHkzeklkjizljSdijk;.kk% A

 ;fn jkxkn;% {kh.kkLrnk è;krqa fops"VÔrke~ AA (3-21)

gs HkO;! vuUr Hkze:i fujUrj o`f‘ ds foLrkj djus esa rRij ,sls ;s 
jkx&}s"k&eksgkfnd Hkko rsjs {kh.k gks x, gksa] rks rq>s è;ku dh ps‘k 
djuh pkfg,] D;ksafd jkxkfnd dk foLrkj jgrs è;ku esa izoÙkZuk ugha gks 
ldrhA

If you have overcome thought-activities based on delusion 

(moha), and attachment (rāga) and aversion (dveÈa), then 

you must put effort on meditation.

Adapted from:

Ācārya Śubhacandra’s Jðānārõava, Tenth Edition (2019), p. 48-49.
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xkFkk HkkokFkZ & Rkqe 'kjhj ls dqN Hkh ps"Vk er djks vFkkZr~ dk; ds O;kikj 
dks er djks] eq¡g ls dqN Hkh er cksyks vkSj eu ls dqN Hkh er fopkjks] 
ftlls vkRek vius esa gh fLFkj gks ldsA vkRek dk vkRek esa rYyhu gksuk gh 
ijeè;ku gSA

In order to get engrossed in own-Self, do not make bodily 

movements, nor utter any words, nor exercise your mind. 

Remaining engrossed in own-Self is the real meditation 

(dhy na).ā

vIik vIifEe jvks b.keso ija gos T>k.ka AA (56)

ek fpêgò  ek taig ek ¯prg ¯dfo ts.k gksb fFkjks A

EXPLANATORY NOTE

Ācārya Kundakunda’s Niyamasāra:

lqgvlqgo;.kj;.ka jk;knhHkkookj.ka fdPpk A

vIik.ka tks >k;fn rLl nq f.k;ea gos f.k;ek AA  (120)

ÀkqHk&vÀkqHk opu&jpuk rFkk jkxkfnd Hkkoksa dk fuokj.k djds tks 
vkRek dks è;krk gS] mlds fu;e ls ^fu;e* & vFkkZr~ ^jRu=k;* tks 
fu;e ls djus ;ksX; gS & gksrk gSA

He, who meditates on the soul (ātmā) renouncing all speech-

activity – auspicious (śubha) and inauspicious (aśubha) – and 

also dispositions of attachment (rāga), etc., as a rule, attains 

the indispensable ‘niyama’, or, the ‘Three Jewels’ 

(ratnatraya).

Jain, Vijay K. (2019), Ācārya Kundakunda’s Niyamasāra, p. 215.

••••••••••••••••••••••••
291



Ācārya Pūjyapāda’s Samādhitaôtram:

;Ue;k n`';rs :ia rÂ tkukfr loZFkk A

tkuUu n`';rs :ia rr% dsu czohE;ge~ AA (18)

eq>s tks 'kjhjkfnd :ih inkFkZ fn[kkbZ nsrk gS] og vpsru gksus ls dqN 
Hkh ugha tkurk vkSj tks inkFkks± dks tkuus okyk pSrU;&:i gS og eq>s 
fn[kkbZ ugha nsrkA blfy, eSa fdlds lkFk okrkZyki d:¡\

Objects with form – like the body – that I am able to see are 

inanimate and utterly without knowledge; I am not able to 

see the knowing substance (the soul). Therefore, whom shall 

I talk to?

Jain, Vijay K. (2017), Ācārya Pūjyapāda’s Samādhitaôtram, p. 37.

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha:

ftls eksg] jkx vkSj }s"k ugha gSa rFkk ;ksxkas dk lsou ugha gS (vFkkZr~ 
eu&opu&dk; ds izfr mis{kk gS)] mlds 'kqHkk'kqHk dks tykus okyh 
è;kue; vfXu izxV gksrh gSA

 rLl lqgklqgMg.kks >k.kevks tk;, vx.kh A (146)A 

 tLl .k foTtfn jkxks nkslks eksgks o tksxifjdEeks A

In the ascetic (śramaõa, muni) who is rid of delusion (moha), 

attachment (rāga) and aversion (dveÈa), and free from the 

activities (yoga) – of the mind (mana), the speech (vacana) 

and the body (kāya) – flames forth the fire of meditation 

(dhyāna) that burns down the karmas, auspicious (śubha) 

and inauspicious (aśubha).

Jain, Vijay K. (2020),

Ācārya Kundakunda’s Paôcāstikāya-SaÉgraha, p.275-276.
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bPNR;sdkUrlaokla futZua tfurknj% A

futdk;Zo'kkfRdf×pnqDRok foLejfr æqre~ AA  (40)

Ācārya Pūjyapāda’s IÈÇopadeśa:

futZurk dks pkgus okyk ;ksxh ,dkUrokl dh bPNk djrk gS] vkSj fut 
dk;Zo'k ;fn dqN dguk Hkh gks rks mls og (dg djds) 'kh?kz gh 
Hkqyk nsrk gSA

The Yogī longs for solitude and distances himself from 
interaction with men. If due to some reason he has to 
communicate with them, he soon puts it out of his mind.

The Yogī engaged in self-realization has no time or inclination to 

interact with the external environment. The external objects 

generally remain unnoticed by him as he pays no attention to 

these. His interaction with the people is minimal and without 

Through gradual practice of self-concentration the Yogī excludes 

everything that is extraneous to the soul, bringing him nearer the 

goal of self-realization. He eulogizes the pure soul, and its 

attributes. He pays homage and respect to the pure souls that have 

actually attained final release from the world. This humility 

imparts firmness to his steps on the right path. He renounces all 

relation with the karmas done in the past and maturing at present, 

thus stopping the inflow of fresh karmic matter to the soul. He 

does not engage in activities relating to his body or physical well-

being. He withdraws from the ways of the world, both externally 

and internally.

The soul gets engrossed in emotional states of attachment and 

aversion only due to delusion, a result of ignorance. When an 

individual’s mind is not absorbed in the pure soul, he takes 

interest in objects external bringing about intemperate reactions 

of pleasantness and unpleasantness. Only the impure state of the 

soul allows the dispositions of attachment and aversion to set in.
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passions. For the few people he has to interact with occasionally, he 

engenders no lasting emotions of attachment or aversion.

 The Yogī is a man of few words and the words he chooses are 

sweet, positive and helpful. As soon as his interaction with the 

outside world is over, he presents himself again to the service of the 

King, the own-Self.

Jain, Vijay K. (2014),

Ācārya Pūjyapāda’s IÈÇopadeśa, p. 104-106.

fLFkjhÑrkRerÙoLrq i';Âfi u i';fr AA  (41)

czqoÂfi fg u czwrs xPNÂfi u xPNfr A

ftlus vkReLo:i ds fo"k; esa fLFkjrk izkIr dj yh gS] ,slk ;ksxh 
cksyrs gq, Hkh ugha cksyrk] pyrs gq, Hkh ugha pyrk] vkSj ns[krs gq, Hkh 
ugha ns[krkA

The Yogī who is established firmly in self-identity does not 
speak while speaking, does not walk while walking, and does 
not see while seeing.

DravyasaÉgraha æO;laxzg
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xkFkk HkkokFkZ & D;ksafd ri] Jqr vkSj ozr dk /kjd tks vkRek gS ogh 
è;ku:Ikh jFk dh /qjk dks /kj.k djus esa leFkZ gksrk gS] bl dkj.k ls Rkqe ml 
è;ku dh izkfIr ds fy, fujUrj ri] Jqr vkSj ozr bu rhuksa esa rRij gksoksA

The soul which practises austerities (tapa), acquires knowledge 

of the Scripture (śruta), and observes vows (vrata), becomes 

capable of controlling the axle of the chariot of meditation 

(dhy na). Always remain engrossed in these three to attain that ā

state of real meditation.

rolqnonoa psnk T>k.kjg/qja/jks gos tEgk A

rEgk rfÙk;f.kjnk rYy¼h, lnk gksg AA (57)

EXPLANATORY NOTE

Ācārya Kundakunda’s Niyamasāra:

tLl lf..kfgnks vIik lates f.k;es ros A

rLl lkekbxa Bkb bfn dsofylkl.ks AA    (127)

ftldk vkRek la;e] fu;e rFkk ri eas lfUufgr jgrk gS mlds 
lkekf;d LFkk;h gS] ,slk dsoyh Hkxoku~ ds Àkklu esa dgk gSA

The Doctrine of Lord Jina has proclaimed that he, whose 

soul (ātmā) is riveted to self-restraint (saÉyama), self-

adoration (niyama) and self-absorption (tapa or adhyātma), 

attains enduring equanimity (sāmāyika or samatābhāva).

Jain, Vijay K. (2019), Ācārya Kundakunda’s Niyamasāra, p. 226.
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Ācārya ’s has enumerated Śubhacandra ‘Jðānārõava’ (Ch. 4 : 6) 

eight virtues required of the meditator.

2.  be free from worldly attachments;

8.  remain steadfast in the face of afflictions or hardships.

He should:

Virtues That Help in Meditation

7.  observe vows (vrata) as these help in steadying the mind.

3.  keep his mind calm, free from all anxiety;

5.  have a stable body which can stay firm in postures of 

meditation;

4.  have control over wanderings of the mind;

Adapted from:

Ācārya Śubhacandra’s Jðānārõava, Tenth Edition (2019), p. 52-53.

1.  be an aspirant after liberation, it being the ultimate 

object of meditation;

6.  have control over the senses as sense-pleasures and 

meditation lead to opposite directions.
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xkFkk HkkokFkZ & vYiKku ds /kjd eq> usfepUnz eqfu us tks ;g nzO;laxzg 
uked xzUFk dgk gS] bldks nks"k&jfgr vkSj 'kkÐ&Kku ls ifjiw.kZ ,sls egku~ 
eqfujkt 'kq¼ djsaA

May the great sages (Ācārya), devoid of imperfections and 

abound in the knowledge of the Scripture, rectify any lapses in 

this treatise ‘DravyasaÉgraha’, composed by me, Muni 

Nemicandra, deficient in knowledge.

nOolaxgfe.ka eqf.k.kkgk nksllap;pqnk lqniq..kk A

lks/;arq r.kqlqÙk/js.k .ksfepUneqf.k.kk Hkf.k;a ta AA (58)

Modesty and Humility – The Two Great Virtues

of All Learned Sages

Modesty is a natural attribute of greatness. A person who has no 

modesty can never be great. Modesty certainly leads to humility 

which means bowing down, , before the virtuous. with veneration

Adoration of the twenty-four Tīrthaôkara (caturviôśatistava) and 

making obeisance to the Perfect One (vandanā) are among the 

essential duties of all learned sages.

They reckon that they are treading the path to liberation 

Muni Nemicandra, through this last verse, exhibits supreme 

modesty – the hallmark of all learned sages. By means of 

exceptional exertion such sages acquire profound knowledge of the 

elements of the Reality (tattva) and for the welfare of others, 

ascetics and laymen, compose sacred texts that have timeless 

value. In spite of acquiring great knowledge, learned sages remain 

supremely modest, free from all tinge of pride.

EXPLANATORY NOTE
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comprising the Three Jewels (ratnatrya), discrete (bheda) and 

indiscrete (abheda). They first destroy all traces of the inimical 

(ghat ) karmas – deluding (mohan ya), knowledge-obscuring i ī

(jñānāvaraõīya) (darśanāvaraõīya) , perception-obscuring and 

obstructive (antar ya) – to become the ‘Jina’ (the Victor, the ā

Omniscient) thereby attaining the psychic-liberation (bhāva 

mok a). Finally, by taking recourse to pure meditation ( ukla È ś

dhyāna), they destroy the still-remaining non-completely 

destructive (aghāt ) karmas – feeling-producing (vedanīya), life-i

determining (āyu ), physique-making (nāma) and status-Í

determining (gotra) – and attain their final goal, i.e., the material 

or objective liberation (dravya .mokÈa)

] ] ]

bfn frfn;k eksD[keXxkf/;kjks leÙkks k

k

AA nOolaxgks .kke xaFkks leÙkks AA

This concludes the Third Section on

the path to liberation (mokÈa).

This concludes 

Śrī Nemicandra Siddhāntideva’s DravyasaÉgraha.

With great devotion, I make obeisance humble

at the Worshipful Feet of Śrī Nemicandra Siddhāntideva 

whose expositions illumine the reality,

as preached by the Omniscient Lord.

] ] ]
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At the conclusion of this worthy endeavour I adore and worship 

the Lotus Feet of the Lord Ajitanātha, the second Tīrthaôkara, 

for continued propitiousness:

Ācārya Samantabhadra’s Svayambhūstotra:

ftudk vusdkUr 'kklu nwljksa (,dkUrokfn;ksa) ds }kjk ijkftr ugha gks ldrk 
gS vkSj tks lRiq#"kksa ds izèkku uk;d gSa (HkO; thoksa dks eks{kekxZ esa izorZu 
djkus okys gSa)] vkt Hkh bl yksd esa vius b"V iz;kstu dks fl¼ djus dh 
bPNk j[kus okys tulewg ds }kjk mu Hkxoku~ vftrukFk dk ije ifo=k uke 
izR;sd eaxy ds fufeÙk lknj xzg.k fd;k tkrk gSA

izx`árs uke ija ifo=ka Loflf¼dkesu tusu yksds AA  (2-2-7)

v|kfi ;L;kftr'kkluL; lrka iz.ksrq% izfreÄykFkZe~ Aõ

Lord Ajitanātha’s regime, which promulgated the right path to 

liberation, was the principal guide for the virtuous men, and 

those who subscribed to the absolutistic point of view could not 

counter it. Even today, the most auspicious name of Lord 

Ajitanātha is taken as a propitious omen by all men wishing for 

the accomplishment of their goals.
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GUIDE TO TRANSLITERATION

*Devanāgarī IAST

v a

vk ā

b i

bZ ī

m u

mQ ū

, e

,s ai

vks o

vkS au

Í Ã

va É

v% Í

d ka

[k kha

x ga

?k gha

Ä ôa

p ca

N cha

t ja

> jha

×k ða

Devanāgarī IAST

V Ça

B Çha

M ça

< çha

.k õa

r ta

Fk tha

n da

èk dha

u na

i pa

iQ pha

c ba

Hk bha

e ma

; ya

j ra

Devanāgarī IAST

y la

o va

'k śa

"k Èa

l sa

*IAST: International Alphabet of Sanskrit Transliteration

Æ Ò

g ha

{k kÈa

=k tra

K jða

J śra
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