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FOREWORD
By

Dr. Chakravarthi Nainar Devakumar

% 0: fage:

Hail the Siddha and other Paramesthi

Achieving personal excellence, success and happiness in every walk of life
is the buzz word in modern era; every school is busy in defining motif and
designing templates. Alas, very little known is to such pursuers that this
is the core specialty of Jain dharma. In this era of Vira sasana (i.e. ever
since 527 B.C.), the Sacred Word (sruta) of Bhagavana Vira Vardhamana
Mahavira is as much as possible being conserved and preserved by a chain
of supreme seers called Ganadhara and srutadhara.

The Auspicious and Venerable Acarya Kondakunda

In this divine lineage, the most shining seer after Gautama Ganadhara
has been Acdrya Kondakunda or more popularly known as Kundakunda
or Kundkund. This name verily refers to his birthplace in present day
Andhra Pradesh. His saint-pontiff name was Acarya Padmanandi. He is
also called Elacarya. Even though there were scores of srutadhara after
Gautama Ganadhara, he is bracketed along with Lord Mahavira and
Gautama Ganadhara because Acarya Padmanandi Kundakunda
reestablished the fading dharma by visiting Mahavideha, another planet
in our solar system, to get his doubts cleared directly from the
Tirtharikara Srimandhara. This fact was passed on to the generations by
word of mouth (karna parampara) till in Vikrama Samvat (VS) 990
Acarya Devasena put it on record in his book called ‘Darsanacara’:

g USHUTTCUITET SIH-ESRETa{<aauToroT |
ur foeiigg @ WHUT g GETT TATOIRA 108311

Hail Lord Padmanandi for imbibing divine knowledge directly from
Srimandhara Svami but for which how could the §ramanas
continue to benefit the Right Path?
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This unique feat is also captured by the commentators of ‘Paricastikaya’
and ‘Satprabhrta’, viz., Acarya Jayasena and Acarya Srutasagara,
respectively. In addition, there are several inscriptions recording the
renaissance of Jain dharma contributed by this rddhidhara in the two
hills of Sravanabelagola situated in the Hassana district of Karnataka
(B.L. Rice, 1889). The author Shri VK. Jain in his Preface has already
depicted a snapshot of the great Acarya along with the most famous
‘marngalam’ hymn which is arguably a precursor for many such me-too
like hymns in India. The venerable Acdarya Kundakunda composed 84
pahuda — short anthems — making use of the most accepted original
sutras, gathas and ‘Tirukkural’, the world-famous Tamil anthology is the
contribution of his sangha. This is not an epic as erroneously interpreted
by many Hindi scholars.

‘Niyamasara’, it appears, was composed as a handbook for the sSramanas
and $ravakas conversant with basic tenets of Jain dharma. Here we see
the copious vocabulary of the Jain tenets and philosophy. Only those
familiar with such prerequisites would capture the imports of the
chapters and their gathas. The name of the sacred book is derived from
the third gatha which is central to the topic of the book. The word niyama
implying systematic regime or discipline, has become a common usage in
the Indian languages. Patanjali used it in his yoga. Yama-niyama refers to
a set of vows. ‘Niyamasara’is the abridged version of the original gathas
of the srutaskandha, the library of original Jain agama. For generations,
this book was in the compulsory by-heart reading list and hence for
centuries, no written commentary was deemed necessary till in the 12th
century of the Vikram era, versatile Acarya Padmaprabhamaladharideva
rendered his Sanskrit commentary by name ‘Tatparyavrtti’ using both
prose (padya) and stanzas (gadya). His rendition is more in the nature of
expression of his deep devotion to this book. The commentator refers this
Scripture with divine appellations such as Sruta, Paramagama,
Paramartha-sastra, Bhagavad-sastra and Sabdabrahma. A perusal of his
invocatory stanza below clearly reveals the supreme lineage of the book
glorified with the adjective, paramagamarthasartham.

TUTERATUTERA{ed S[ALE-TTas], GawhH |
THRETYETY aYERY & 99 "l )
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Who are we dim-witted to enunciate the meaning of this Super-
Scripture (paramagama) composed by the Ganadharas, the
possessors of virtue, and articulated flawlessly by the successive
Srutadharas?

Some Insights into ‘Niyamasara’

The book contains 187 gathas but a few publications carry only 186. A
careful scrutiny revealed that gatha number 159 is missing in such
publications. There are 12 chapters with the average number of over 15
gathas per chapter. The chapter-wise gathas are 19, 18, 18,21, 18,12, 6,9,
12, 7, 18 and 29 in number. The seventh chapter on alocana has the least
number of 6 gathas and the last one with the most number of 29 gathas.
Four chapters, viz., II, ITI, V and XI, have 18 gathas each. The last chapter
is in the form of an epilogue or cilika and captures the discussion points
post-release of the book in the sangha. This seemed to have been the
practice in Acarya Kundkunda’s sangha as is evident from the calika
chapter of his magnum opus, ‘Samayasara’.

The terms such as paramanu, skandha, samaya are unique to Jain
ontology. The metaphysical terms such as bhava, pratikramana, dlocana,
pratyakhyana,dvasyaka and samadhi, etc., have been dealt extensively in
manuals like ‘Milacara’ and thus have larger connotations. The readers
are well advised to expand their scope beyond the equivalent words
attempted in this book and elsewhere too. The objective of Jain dharma is
to liberate a deserving soul from the clutches of bonded life. In this
process, the evolving worthy soul traverses through heaven till it takes
final human birth which is necessary to attain parinirvana. So the soul
enjoys svarga (heavenly life) and apavarga or moksa (liberation) and
hence svargapavarga is the fruit of practice of Jain dharma. A careful
perusal of the title of the chapters will reveal the processes of developing
excellence and at the same time enhancing happiness. A beginner could
apply these steps in one’s personal life and get convinced of its supreme
par excellence value. In “Tattvarthasitra’ (9:2) gupti precedes samiti (see
gatha 61). The venerable Acarya obviously prescribed samiti as these are
easier to observe and are measurable metrics in the spiritual progression.
The gatha no. 68 prohibiting violence of the types must be for the laity
with partial vows.

()
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Influence/Confluence of Agamic Thoughts in ‘Niyamasara’
and Other Granthas
The seeds of Sri Dharma sown by Lord Tirtharikara, nurtured by the
Ganadharas and the srutadharas, have been propagated and preserved
through many granthas. Acarya Kundkunda’s works have influenced
many latter-day works in Prakrit, Sanskrit and Tamil. There would
obviously be some overlap of stanzas or parts thereof among Acarya’s
works and in other scriptures. Many such comparisons have already been
cited with detailed descriptions in this book. Some gathas are so
important that they find mention in more than one Scripture. The
following are such additional examples:
1. The gatha no. 2 is repeated with an emphasis of sammattam
(Right Faith) as mokkhauvao (means of moksa) in ‘Mulacara’
gatha no. 202 as:

T AR a9 gfag furaraer ueatg |
T W O WA g3 fUreETur 1101

2. The gatha no. 9 being basic in description finds almost
repetition in ‘Pravacanasara’ (no. 135) and ‘Paricastikaya’ (no.
4,22,67,91 and 98).

3. The gatha no. 40 is repeated from ‘Samayasara’ gatha no. 54.

4. @Gatha no. 45 is repeated in ‘Pravacanasara’ (no. 132) and
‘Paricastikaya’ (no. 51).

5. The gatha no. 46 is repeated in ‘Samayasara’ as gatha no. 49.
and ‘Pravacanasara’ gatha no. 172, ‘Paricastikaya’ no. 127 and
‘Bhavapahuda’ no. 64.

6. Gathas no. 49 and 86 echo in ‘Samayasara’ as gathas no. 44
and 234, respectively.

7. G@Gathas no. 90 and 98 are comparable with the gatha no. 328 of
‘Samayasara’ and no.73 of ‘Paricastikaya’.

8. Gatha no. 100 is emphasized in ‘Samayasara’ gatha no. 277.

9. Gatha no. 136 similarly resonates with gatha no. 412 of
‘Samayasara’.

10. Gatha no. 174 is comparable with the ‘Pravacanasara’ gatha
no. 44.

(xi)
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The latter day works imbibed a lot of these thoughts in strengthening the
concepts and principles. An illustrative list is given below in tabular form.

Table
Illustrating the influence/confluence of thoughts
in ‘Niyamasara’ and other Jain agama

‘Niyamasara’ Name of the agama with gatha no.
gatha no.
72 ‘Samayasara’: 73
85 ‘Dharmamrta Anagara’ : 63; ‘Bhavapahuda’ : 149
93 ‘Pravacanasara’ : 8-9; “Tattvanusasana’ : 191
94 ‘Istopadesa’ : 30, 47; ‘Samadhitantram’ : 17, 84;
‘Samayasara’ : 152, 322
97 “Tattvarthasitra’ : 8:3; ‘Samayasara’ : 310
100 ‘Samaytkapatha’
113 Good explanation under “Tattvartha-rajavartika’ :

9:22/1/620/21

116 ‘Tattvarthasutra’ : 9:7

118 ‘Tattvarthasutra’ : 9:3

119 ‘Bhagavati Aradhana’ : 1891-1902

120 “Tattvarthasitra’ : 9:27

124 ‘Mokkhapahuda’ : 50, 80, 99; ‘Bhavapahuda’ : 4, 68,
69, 89

A Word about the Sanskrit Commentary, ‘Tatparyavrtti’

The erudition and versatile scholarship of the commentator is felt
throughout the book. Both the smooth flowing rhythmic prose and
musical poems bear ample testimony. The Sanskrit scholars will
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appreciate this commentary. A sample each of the prose and stanza are
reproduced below:

foear sra @e Ffaemmdareufaueame Femveeagfea-
SN o o ;

e - : v
PHP LSl EEE PP INE LRI EC B P IR e R PG PRI E R E R
T R AUT fhaTeh STETRET G SUARHA ST UTHIaET
e fgfag fore aread, Gaarad yeard Sl g
et wfprie ferfan, v faaquaet smed
et eSS AT ah e ST =R T T
THACYE R g R ST STR R UT AT HTS TR U1
TuEEEEitad GamTaeqyd TG aa e e ST g Ut
Taffatae @ @ MysaEeeRgaRieties M- 0 ¥ Wer:
ARSI [G: UG R T eATTooT: Tieerer-
SR auieydeT: Freateurfraeut-RdsTemoT-
THTER G U TG I A TSR UTTeHeh STl eh e U U ST -
TUAUT: 6: IRHAFA IITaGE@ Wl Ha=ie|

wEta FemarerRe sraurt

IS ;ST |

YaoAhaTaRdl GAdhig: el =q:

w @ FMfeavsasfoteEiomet: 1okl

In this stanza, the commentator sums up the sublime purpose of this book
as well as his commentary that the worthy soul would, for sure, use these
instructions to climb the ladder of soul evolution to the ultimate nirvana.

Several Editions of ‘Niyamasara’

The devotion of sSramanas and laities has enabled preservation of such
ancient scriptures as ‘Niyamasara’. It is beyond our imagination as to

(xiii)
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how many hand-written manuscripts of this scripture would have been
created in the last two millennia. Even now, we have no data on the
number of palm-leaf manuscripts preserved in various mutts, temples
and private libraries. A monograph on Acarya Kundakunda by Mahavir
Granth Academy, Jaipur (Publication no.10, 1990) in Hindi has annexed a
list of hand-written copies of Acdrya’s scriptures preserved in north India.
It provides details of 5 copies of ‘Niyamasara’, the oldest being written in
theyear 1735 A.D. preserved at the Jain Mandir of Ajmer. Such a survey is
required to discover old Manipravala and Kannada commentaries kept in
palm-leaf manuscripts in Tamil Nadu and Karnataka. It is learnt that the
Kannada ¢ika was written by Balachandra. The translations of
‘Niyamasara’ with commentary are available in many Indian languages,
including Marathi, Tamil and Gujarati.

It is a good practice to recount the publication efforts of this agama in
recent times. The following is the bibliography of the said literature:

1. In VS 1972, Brah. Sital Prasad jz was the first to come out with
a Hindi translation called Balabodha and this was published by
Sri Jain Granth Ratnakar Publication. An abridged English
version by Uggar Sain was published by Bharatiya Jnanpith,
Delhi (2006).

2. Jain Svadhyay Mandir, Songadh (Gujarat) in Gujarati by
Himmat Lal Jetha Lal Shah, in VS 2007, and Hindi by Magan
Lal Jain and Jugal Kishor, Sahityaratna, in VS 2018.

3. Kundkund Bharti’s Hindi version.

4. Pannalal Sahityacarya, 1931, Hindi version but published in
2010 as venerable Acaryasri Vidyasagar Samyam Svarna
Jayanti Publication no. 3. (2017) by Jain Vidyapeeth, Sagar.

5. A new Sanskrit commentary by name Syadvada Candrika by

Ganini Aryikaratna Gyanmati Matajz, published by Digambara

Jain Trilok Shodh Samsthan, Hastinapur (U.P), (2005).

Manohar Varni ji’s pravacana.

Kanji Svami’s pravacana.

Acarya Gyansagar ji and Acarya Vidyasagar ji padyanuvada.

© X3

Tamil version by Sri Visakacarya Taponilayam, Kundakunda
Nagar, T.N.
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About the Author Shri Vijay K. Jain

Shri Jain is a full-time devotee of the pure soul. He virtually breathes in
supreme bhavand day in and day out! He is possibly the only Indian
author bringing out a series of sacred books of Digambara Jain canon in
English. The able and devoted author of this beautiful serene book has
devoted a long Preface with chapter-wise summary of the entire book.
The chapter-wise summary is possibly first of its kind for this book. I have
not seen it even in Hindi. I am sure, the book so meticulously carved out in
lucid language using apt words and appropriate cross-references with
detailed notes, as well as this Foreword and the introduction, all without
any trace of typographical errors will immensely benefit the readers. It
will decorate the academic libraries of the world for next 50 years as the
only reference book on ‘Niyamasara’.

It is my privilege and joy to record my grateful acknowledgment to
respected Shri VK. Jain for giving me a solemn opportunity to pen a short
Foreword.

SEfa HaTEERe ST

Jayati niyamasarastatphalam cauttamanam!

— Dr. Chakravarthi Nainar DEVAKUMAR

May 7,2019, Aksaya-trtiya
New Delhi

*® ok ok
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TS WETERT G Taar 7ot |
U Shaehardl SFemls&g Wy ||

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

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

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

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

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

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

The Omniscient (the kevali), with his unparalleled and eternal, infinite-
knowledge, experiences simultaneously the supreme nature of his soul through
the soul. The srutakevali, with his knowledge of the Scripture, experiences
consecutively the supreme nature of his soul through the soul. Both, the
Omniscient and the srutakevali, know the nature of the Reality. The difference is
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Aparajita, Govardhana, and Bhadrabahu. (see ‘Tiloyapannati’, verses
1494-95.)

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

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

The rise of Acarya Kundakunda

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

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

The worthy ascetics, adept in the entire Scripture (agama) and renowned as
Srutakevalt, are endowed with the special accomplishment (rddhi) — called the
chaudahapiirvi, a kind of buddhirddhi. (see ‘Tiloyapannati’, verse 1010).

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

WEfGaRT g3 WEEag W 50T e |
W % hicd UG WY T WEAEE |I§oll

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

P PP
FIAUTTUTHESTE TTHERTE 9Ia3l Sal 11§21

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

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

SfeT Heattg gaH=@muNaH ¢ I |
BT AHAUTESTHITHT EehaetsIiore 118-2-R I

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

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

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

o uIAfaET QIUE STWUN Afagaur |
Wig STEe UHTU Fekhl B U1 ¥ed 11R-4-4 I

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

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

Traditional story about the life of Acarya Kundakunda

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

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

Sometime later, a monk happened to visit the merchant’s house. The
merchant offered him food with great veneration. The cowherd boy gifted

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

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

Acarya Kundakunda’s time

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

‘Pracvacanasdara’ has summarized as under:
“In the light of this long discussion on the age of Kundakunda
wherein we have merely tried to weigh the probabilities after
approaching the problem from various angles and by thoroughly
thrashing the available traditions, we find that the tradition puts
his age in the second half of the first century B.C. and the first half
of the first century A.D. ...”

He concludes:
“I am inclined to believe, after this long survey of the available

I As per the Jaina cosmology, there are five Meru and five Videha in the human
region. Each Videha is divided into four regions formed due to division by rivers
Sita and Sitoda. In five Meru of Videha there are twenty regions; if one
Tirtharikara is present in each region, there would be a minimum of 20
Tirtharikara in five Videha-regions. Lord Simandharasvami is the Tirtharikara
present in the Parva-Videha region of Jambudvipa.
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material, that Kundakunda's age lies at the beginning of the
Christian era.”

It seems highly appropriate to go with this conclusion. Acdrya
Vidyananda, too, in his Foreword to ‘Samayasara’, concurs with this time
of Acarya Kundakunda, “He graced the country with his divine presence
in the first century B.C.” [Vijay K. Jain (2012), “Acarya Kundakunda’s
Samayasara”, p.v.]

Acarya Kundakunda’s works

Acarya Kundakunda, who had great penchant for spiritual exposition, is

universally accepted as the author of the following treatises:
1. Paricastikayasara

Samayasara

Pravacanasara

Niyamasara

Astapahuda or Atthapahuda

i) Darisanapahuda or Darsanapahuda (36 gatha)

i)  Suttapahuda or Sttrapahuda (27 gatha)

iii)  Carittapahuda or Caritrapahuda (45 gatha)

iv)  Bohipahuda or Bodhapahuda (62 gatha)

v)  Bhavapahuda (165 gatha)

vi) Mokkhapahuda (106 gatha)

vil) Lirigapahuda (22 gatha)

viil) Stlapahuda (40 gatha)

Al

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

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

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

‘Niyamasara’ of Acarya Kundakunda

First, a brief on ‘naya’ - the particular standpoint

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

Objects possess innumerable attributes and may be conceived from as
many points-of-view, i.e., objects truly are subject to all-sided knowledge
(possible only in omniscience). What is not composed of innumerable
attributes, in the sphere of the three times, is also not existent, like a sky-
flower. To comprehend the object from one particular standpoint is the
scope of naya (the one-sided method of comprehension). Naya
comprehends one specific attribute of the object but pramana — valid
knowledge — comprehends the object in its fullness. Pramana does not
make a distinction between the substance and its attributes but grasps
the object in its entirety. But naya looks at the object from a particular
point-of-view and puts emphasis on a particular aspect of the object. Both
pramana and naya are forms of knowledge; pramana is sakaladesa —
comprehensive and absolute, and naya is vikaladesa — partial and
relative. Naya looks at the object from a particular point-of-view and
presents the picture of it in relation to that view; the awareness of other
aspectsisin the background and not ignored.

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

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

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

‘Niyamasara’ extensively employs the latter classification; this is now
elaborated.

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

Transcendental point-of-view (niscayanaya) has two main subdivisions:
a) suddha niscayanaya: It holds the self in its pure and
unconditioned state (the nirupadhi state) that has no associated
karmic contamination. Disentangled from all its material
environment and limitations, the self radiates in its pristine glory
through the wealth of its infinite qualities. Pure and unalloyed
expression of the nature of the self is the topic of Suddha
niscayanaya — e.g., “Omniscience (kevalajiiana) is the soul.”

b) asuddha niscayanaya: This naya contemplates the self as
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caught in the meshes of material environment (the sopadhi state).
The presence of karmic contamination makes it impure or
asuddha. Its intrinsic glory is dimmed but still it is viewed as a
whole with its complete nature as expressed in its attributes
though somewhat warped by alien influences — e.g., “Sensory
knowledge, etc., (matijiianadi) is the soul,” and “Attachment, etc.,
(ragadi) is the soul.”

Vyavaharanaya - The empirical point-of-view (vyavaharanaya) makes
distinction between the substance (dravya) and its qualities (guna) and
there may be figurative (upacarita) suggestion in the statement. The
term vyavahara implies analysis of the substance (dravya) with
differentiation of its attributes (guna) from the underlying substance.

The complex nature of the self is analyzed with respect to its diverse

qualities, and attention is directed to any particular attribute that may be

of current interest.

Empirical point-of-view (vyavaharanaya), too, has two main subdivisions:
a) sadbhita vyavaharanaya: The term sadbhiita implies the
intrinsic nature of the thing. Though essentially inseparable, this
naya makes distinction between the substance (dravya) and its
subdivisions like qualities (guna), modes (paryaya), nature
(svabhava) and agent (karaka). This naya envisages distinction in
an indivisible whole.

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

b) asadbhiita vyavaharanaya: The term asadbhiita implies

importation of alien substance or its qualities into the substance
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under consideration or its qualities. In essence, asadbhiita

vyavaharanaya envisages oneness in essentially distinct

substances. The expression under this naya is figurative; e.g., an

‘earthen-pot’ is conventionally termed as a ‘ghee-pot’ due to its

usage.

Asadbhiuta vyavaharanaya, too, has two subcategories:
b-1) anupacarita asadbhuta vyavaharanaya: This naya
makes no distinction between two substances that stay together
and appear to be indistinct. Anupacarita has no metaphorical or
figurative implication. For example, the statement, “This body
is mine,” is sanctioned by the intimate interrelation that exists
between the soul and the body. Another example of this naya is,
“The soul is the cause of material-karmas (dravyakarma).”
b-2) upacarita asadbhiita vyavaharanaya: Upacarita is
usage sanctified by convention but with no intrinsic
justification. Here the alien thing with which the self is
identified lacks intimate relation that exists between the soul
and the body; e.g., “My ornament.” Only in a figurative sense
can one call the ornament as one’s own; similarly, certain
individuals, the son or the wife, as one’s own. Identification of
the self with other things is a figurative and transferred
predication and that is upacarita asadbhiita vyavaharanaya.

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

Acarya Amrtcandra, in ‘Purusarthasiddhyupdya’, expresses beautifully
the indespensability of both points-of-view — niscaya and vyavahara — to
arrive at the Truth:

TehTeht =l AL STEIAa HaiuT |
T St S AT W 1% 01

Like the milkmaid who, while churning (to produce butter), pulls
one end of the rope while loosening the other, the Jaina philosophy,
using dual means — the pure, transcendental point-of-view
(niscayanaya), and the empirical point-of-view (vyavaharanaya) —
deals with the nature of substances, and succeeds in arriving at the
Truth.

The glory of ‘Niyamasara’

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

The subject matter of ‘Niyamasara’ would have remained intractable for
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most of us but for the availability of the highly ornate and precise
commentary in Sanskrit, called “Tatparyavrtti’, written by the Most
Learned Acdrya Padmaprabhamaladharideva (circa twelfth century
Vikrama Samvat).1

‘Niyamasara’ comprises 187 verses (gatha), in twelve chapters
(adhikara):

1. The Soul TR

At the outset, Acarya Kundakunda declares that this holy Scripture is
based on the teachings of the possessors of the direct (pratyaksa) perfect
knowledge - the kevali, and the indirect (paroksa) perfect knowledge — the
Srutakevali. Explaining the word ‘Niyamasara’, he makes it clear that
what must be done is the ‘niyama’. And the niyama’ is right faith
(samyagdarsana), right knowledge (samyagjiiana), and right conduct
(samyakcaritra). To exclude any contrary suggestion, the suffix ‘sara’has
been used. The ‘niyama’is the way (marga) to attain liberation and the
fruit is the supreme liberation (paramanirvana). The Three Jewels
(ratnatraya) - right faith (samyagdarsana), right knowledge
(samyagjiiana), and right conduct (samyakcaritra) — are not
distinguished from the soul. However, in order to explain these three to
the worthy souls treading the path to liberation, from the empirical
(vyavahara) point-of-view, these are separated and described individually
with their marks (laksana).

Right faith (samyaktva or samyagdarsana) is to have belief in the sect-
founder (apta), the Scripture (@gama) and the substances of Reality
(tattva). The sect-founder (apta) is the one with supreme qualities,
having destroyed all imperfection.

Words emanating from the mouth of the Supreme Lord (apta,
paramatma), free from the fault of inconsistency - contradiction
between an earlier and a subsequent statement — and pure, constitute
the Scripture (agama).

The Scripture expounds the nature of the substances - tattvartha.

1 - Gregorian Year 2000 CE corresponds to Year 2057 in the
Vikrama Samvat (VS) calendar.
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The knowledge, independent of the senses and all external objects, is the
natural-knowledge (svabhavajiiana) — omniscience (kevalajriana). The
unnatural-knowledge (vibhavajiiana) is of two kinds: right-knowledge
(samyagjnana) and wrong-knowledge (mithyajiiana). The unnatural
(vibhava) right-knowledge (samyagjiiana) has four subdivisions:
1) sensory knowledge — matijiana, 2) scriptural knowledge - srutajriana,
3) clairvoyance - avadhijiiana, and 4) telepathy — manahparyayajiiagna.
The unnatural (vibhava) wrong-knowledge (mithyajriana) has three
subdivisions: 1) wrong sensory knowledge — kumati, 2) wrong scriptural
knowledge - kusruta, and 3) wrong clairvoyance —kuavadhi.

Similarly, perception-cognition (darsanopayoga) is of two kinds: natural
(svabhava) and unnatural (vibhava). Perception-cognition (darsano-
payoga) which is independent of the senses and the external objects is
called the natural-perception-cognition (svabhava-darsanopayoga); this
is also called kevaladarsana. Based on the cause and the effect, it is of two
kinds: the cause-natural-perception-cognition (karana-svabhava-
darsanopayoga) and the effect-natural-perception-cognition (karya-
svabhava-darsanopayoga,).

The states of existence that are the result of the karmic influence on the
soul are the unnatural-modes (vibhava-paryaya). The states of existence
free from the karmic influence are called the natural-modes (svabhava-

paryaya).

From the standpoint-of-substance — dravyarthika naya — the soul (jiva) is
different from the modes (paryaya), but from the standpoint-of-modes —
paryayarthika naya —the soul is one with the modes. The soul is known by
these two standpoints.

2. The Non-soul ITSHAT IR

The matter (pudgala dravya), the medium of motion (dharma dravya),
the medium of rest (adharma dravya), the space (aGkasa dravya) and the
time (kala dravya) are the five non-soul (gjiva) substances.

The substance (dravya) comprising matter (pudgala) has two divisions:
the atoms (anu or paramanu) and the molecules (skandha). The
molecules (skandha) have six classifications and the atoms (anu or
paramanu) have two classifications.
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That which is the cause of these four forms of matter — the earth (prthivi),
the water (jala), the fire (agni), and the air (vayu) —is to be known as the
cause-atom (karana-paramdanu). The smallest possible division of the
molecule (when no further division of its spatial unit is possible) is to be
known as the effect-atom (karya-paramanu).

The modification (parinama) of the matter (pudgala) that is independent
of the other matter is its natural-mode (svabhava-paryaya). The
modification (parinama) of the matter (pudgala) in form of molecule
(skandha), that is dependent on the other matter, is its unnatural-mode
(vibhava-paryaya).

The medium of motion (dharma dravya) is the instrumental cause that
assists the souls (jiva) and the matter (pudgala) in their motion
(gamana). The medium of rest (adharma dravya) is the instrumental
cause that assists the souls (jiva) and the matter (pudgala) in their rest
(sthiti). The space (akasa dravya) is the instrumental cause that provides
accommodation (avagahana) to all substances —souls (jiva), etc.

The empirical (vyavahdara) substance of time (kala) is of two kinds: the
samaya and the @vali. Or, it is of three kinds: the past (atita), the present
(vartamana) and the future (anagata). The real (niscaya) time — the
substance (dravya) of the time (kala) — comprises time-atoms (kalanu)
inhabiting the entire universe-space (lokakasa).

Five substances — the soul (jiva), the physical matter (pudgala), the
medium of motion (dharma), the medium of rest (adharma), and the
space (akasa)—are known as ‘astikaya’.

The corporeal (muarta) matter (pudgala) has numerable (samkhyata),
innumerable (asamkhyata) and infinite (ananta) space-points (pradesa).
The medium of motion (dharma), the medium of rest (adharma) and each
individual soul (jiva) have innumerable (asamkhyata) space-points. The
universe-space (lokakasa), too, has innumerable (asamkhyata) space-
points, while the non-universe-space (alokakasa) has infinite (ananta)
space-points. The substance of time (kala) has no space-points (pradesa);
each time-atom (kalanu) consists of a single space-point and, therefore, it
is termed non-corporeal (amirta).

The matter (pudgala) is corporeal (mirta) and the remaining substances
(dravya) are non-corporeal (amira). The soul (jiva) has the quality (guna)
of consciousness (cetand) and the remaining substances do not have
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consciousness (cetanad).

3. The Pure Thought-activity  I[EWIATRRIGR

The external objects — souls (jiva), etc. — are worth rejecting. Only the
own-soul — nijatma or paramaitma - rid of impurities of qualities (guna)
and modes (paryaya) due to bondage with the karmas, is worth accepting.
The soul (atma) in its pure, nirupadhi state has no place for thought-
activities, honour and dishonour, pleasure and pain, duration-bondage
(sthitibandhasthana), nature-bondage (prakrtibandhasthana), fruition-
bondage (anubhagabandhasthana), and quantity-of-space-points-
bondage (pradesabandhasthana). It has no dispositions or thought-
activities — bhava — arising from the destruction (ksaya), the destruction-
cum-subsidence (ksayopasama), the fruition (udaya), or the subsidence
(upasama), of karmas. It has no wandering in the four states (gati) of
existence, birth (janma), old-age (jara), death (marana), disease (roga),
sorrow (Soka), lineage (kula), seat-of-birth (yoni), classes of biological
development (jivasthana), and variations according to the method of
inquiry into its nature (marganasthana). It has no activities of the mind,
the speech, and the body; it is nirdanda. It is one-only — nirdvandva,
without-infatuation — nirmama, without-body — nilisarira, independent —
niralamba, without-attachment — niraga, without-fault — nirdosa,
without-delusion — nirmuadha, and without-fear — nirbhaya. It has no
possessions — nirgrantha, without-attachment — niraga, without-stings —
nihsalya, free from all defects — sarvadosavimukta, without-desire —
niskama, without-anger — nihkrodha, without-pride — nirmana, and
without-excitement — nirmada. It has no senses (indriya) of colour
(varna), taste (rasa), smell (gandha), and touch (sparsa). It has no modes
(paryaya) classified as the three sexes — female (stri), male (purusa), and
neuter (napumsaka). It has no bodily-structure (samsthana) and bodily-
joints (samhanana). It has no taste (rasa), colour (ripa or varna) and
smell (gandha). It is imperceptible — aprakata. It is with consciousness
(cetana). It is without-sound (asabda) and cannot be apprehended
through a symbol or a sense-organ —aliriga-grahana.

From the pure, transcendental point-of-view, the transmigrating souls —
samsari jiva — are same as the liberated souls — siddhatma — as these too
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are free from old-age (jara), death (marana) and birth (janma), and
endowed with eight supreme qualities (guna). The soul’s own-nature
(svabhava) is its own-substance (svadravya); this must be accepted.

The faith, without perverse comprehension, on the substances of Reality
isright faith (samyaktva or samyagdarsana), and the knowledge of these,
without imperfections of doubt (samsaya), delusion (vimoha), and
misapprehension (vibhrama) is right knowledge (samyagjiiana). Or, faith
on the substances of Reality without the faults of wavering (cala),
contamination (malina), and quivering (agadha) is right faith (samyaktva
or samyagdarsana), and the disposition to know substances in regard to
their worthiness for acceptance (upadeya) or rejection (heya), is right
knowledge (samyagjriana).

The external (bahya) — instrumental — causes (nimitta) of right faith
(samyaktva or samyagdarsana) are the Scripture and the men well-
versed in it, and the internal (antarariga) — substantive — cause is the
destruction of karmas like the faith-deluding (darsanamohaniya).

Right faith (samyaktva or samyagdarsana) and right knowledge
(samyagjnana) are the harbingers of liberation (moksa). Right conduct
(samyakcaritra), too, is the harbinger of liberation (moksa).

Right conduct (samyakcaritra) from the empirical (vyavahara) point-of-
view is to observe conventional austerities (fapa, like fasting) and from
the real (niscaya) point-of-view it is to observe internal austerities (tapa -
getting established in the pure-soul-substance).

4. The Empirical Right-conduct SFERATRATIAEHR

Five vows (vrata), fivefold regulations (samiti), threefold control (gupti),
and five Supreme-Beings (paramesthi) have been described in this
chapter.

The first vow (vrata) of non-injury (ahimsa) is to get rid of the disposition
of commencement-of-activity (@arambha) after ascertaining the details of
the living beings (jiva).

The second vow (vrata) of truthfulness (satya) is to get rid of the
disposition of speaking what is not commendable.

The third vow (vrata) of non-stealing (acaurya) is not to entertain the
disposition of taking objects belonging to others.
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The fourth vow (vrata) of chastity (brahmacarya) is to get rid of the
disposition of copulation (maithuna) on seeing the form of a woman.

The fifth vow (vrata) of non-possession (aparigraha) is to renounce, with
the disposition of utter detachment, all external-possessions (parigraha).

Observing the regulation-in-walking (irya samiti) entails walking on the
trodden path that is free from organisms, during daytime, looking
critically a distance of four arm-length.

Observing the regulation-in-speaking (bhasa samiti) entails speaking
only that which is beneficial to self as well as others and renouncing
speech that is slandering, ridiculing, harsh, defaming, and self-praising.

Observing the regulation-in-eating (esana samiti) entails accepting pure
(prasuka) and worthy (prasasta) food given (with devotion) by others,
without the three faults of doing (krta), causing it done (karita) and
approval (anumodana,).

Observing the regulation-in-lifting-and-laying-down (adana-niksepana
samiti) entails being watchful while lifting and laying down implements,
like the sacred-books (pustaka, sastra) and the water-pot (kamandalu).
Observing the regulation-in-disposing-excreta (pratisthapana samiti)
entails disposing excreta in a place that is without obstruction by others,
concealed and not a microhabitat.

The control-of-mental-activity (manogupti) is abstaining from
inauspicious dispositions due to impure-thoughts (kalusata), delusion
(moha), thought-designations (samyjna), attachment (raga), and aversion
(dvesa).

The control-of-vocal-activity (vacanagupti) is abstaining from the speech
that involves stories (katha) pertaining to women (sirz), kings (raja),
thieves (cora), and food (bhakta), etc., or, refraining from speaking the
untruth, etc.

The control-of-bodily-activity (kayagupti) is abstaining from bodily-
activities like binding (bandhana), piercing (chedana), killing (marana),
contracting (@kuricana), and expanding (prasarana).

From the real point-of-view, however, abstaining from bodily-activities —
kayotsarga — is the control-of-bodily-activity (kayagupti); or, kayagupti is
said to be abstaining from (sinful) activities, like injury (himsa).
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The Arhat is rid of the four inimical (ghati) karmas, and endowed with
supreme qualities, like omniscience (kevalajiiana), besides appearance of
thirty-four miraculous-happenings (atisaya).

The Liberated Souls (the Siddha) are rid of the eight kinds of karmas, and
endowed with supreme eight qualities (guna). They stay eternally at the
summit of the universe.

The Chief-Preceptors (Acarya) practise the five-fold observance (Gcara)
[in regard to faith (darsana), knowledge (jiiana), conduct (cariira),
austerities (fapa), and power (virya)], subdue the five senses (indriya), are
resolute (dhira), and are earnest (gambhira) in respect of their qualities
(guna).

The Preceptors (Upadhyaya) are indomitable teachers of the substances
of Reality as expounded by Lord Jina; they entertain no desires and are
endowed with the Three Jewels (ratnatraya) of right-faith (samyag-
darsana), right-knowledge (samyagjriana) and right-conduct (samyak-
caritra).

The Ascetics (Sadhu) are free from all (worldly) occupations, absorbed
incessantly in four kinds - darsana, jiana, caritra and tapa - of
adoration, without-possessions (nirgrantha), and rid of delusion (moha).

5. The Real Repentance RIGIRPIRE eI

The (pure) soul is not the mode (paryaya) of the infernal-being (naraka),
the plant-and-animal (¢iryarica), the human (manusya), and the celestial-
being (deva). It is not in any soul-quest (marganasthana), stage of
spiritual development (gunasthana), or class of biological development
(jivasasthana). It is not a child (bala), old (vrddha), or young (taruna). It is
not attachment (raga), aversion (dvesa), or delusion (moha). It is not
anger (krodha), pride (mana), deceit (maya) or greed (lobha).

It is not the cause of these. It is not the doer (karta), the administrator
(karayita), or the approver (anumodaka) of these.

On acquisition of the power-of-discernment — bheda-vijiana — the soul
adopts equanimity (madhyastha-bhava, samya); the adoption of
equanimity is (right) conduct (caritra).

Repentance (pratikramana) takes place to the one who, shunning all
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forms of speech and leaving aside all dispositions of attachment (raga),
etc., meditates on the pure soul (atma). The soul engaged in adoration
(aradhana) of the soul itself, particularly leaving aside all transgressions,
is repentance (pratikramana). The soul established in self-absorption —
acara - leaving aside everything that is other than the self — anacara - is
repentance (pratikramana). The soul established in the right path as
expounded by Lord Jina, leaving aside the opposite path, is repentance
(pratikramana). The soul rid of stings (Salya) has the dispositions that are
without-stings — nilisalya; it is repentance (pratikramana). The soul rid of
the disposition of slackness in yoga and which observes the threefold
control (gupti) is repentance (pratikramana). The soul established in the
virtuous (dharmya) or the pure (Sukla) meditation (dhyana), leaving
aside the sorrowful (arta) and the cruel (raudra) meditation, is
repentance (pratikramana). The soul that entertains the disposition of
the ‘Three Jewels’ comprising right-faith, right-knowledge and right-
conduct, leaving aside completely wrong-faith, wrong-knowledge and
wrong-conduct, is repentance (pratikramana). The soul is the supreme
object and meditation on the soul (atma) is repentance (pratikramana).

The ascetic (muni, sadhu) who, having understood the nature of
repentance (pratikramana) from the Scripture, follows the instruction,
performs repentance (pratikramana) during that period.

6. The Real Renunciation MY SRR

Meditation on the soul, shunning all speech-activity as well as auspicious
and inauspicious dispositions, is renunciation (pratyakhyana). The
knowing Self — jiani — meditates thus: I am of the nature of infinite-
knowledge (kevalajiiana), infinite-perception (kevaladarsana), infinite-
bliss (anantasukha) and infinite-strength (kevalasakti). “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. “I” am the
soul free from the four kinds of karmic bondage. I renounce infatuation
(mamatva) and get established in non-infatuation (nirmamatva); the soul
is my support and I leave aside everything else. The soul (atma) is in my
knowledge (jriana), perception (darsana), and conduct (caritra); it is in
my renunciation (pratyakhyana), stoppage-of-karmas (samvara), and
pure-cognition (Suddhopayoga). The Self (jiva) dies alone, and alone, by
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itself, takes birth. As it gets rid of all dirt, alone it attains liberation. The
soul (atma) alone belongs to me; all concomitant dispositions are external
to me. I renounce all blemishes of conduct (caritra) by the threefold purity
- of the mind, the speech and the body — and adopt the threefold conduct
(caritra) that is supreme (nirakara). I observe equanimity (samyabhava)
toward all living beings, I have no enmity toward any of them; renouncing
all desires, I certainly establish myselfin supreme meditation (samadhi).

He, who is free from passions (kasaya), controls the senses (indriya),
endures afflictions (parisaha), makes effort to enhance the purity of the
soul, and frightened of the cycle of transmigration, attains blissful
renunciation (pratyakhyana).

7. The Supreme Confession (Introspection)  UTHTAMTEHTT

Meditation on the soul that is rid of nokarma (five kinds of bodies), (eight
kinds of) karmas, and unnatural (vibhava) modes (paryaya), is confession
(alocana). The Scripture has classified confession (@locana) into four
kinds- 1) @locana - vigilant of faults; 2) alurichana — eradication of faults;
3) avikrtikarana — removal of perversions; and 4) bhavasuddhi — purity of
thoughts.

The ascetic, who, after establishing his soul (a@¢ma) in its own-nature, sees
(and experiences) only such a soul, is alocana, i.e., vigilant of faults.

The soul established in its inherent nature or capacity (parinama), that is
self-dependent (svadhina) equanimity (samabhava), is called alurichana
—eradication of faults.

Meditation, with equanimity (madhyastha-bhava), on the soul that is
utterly distinct from the karmas and is the abode of pristine qualities
(guna), should be known as avikriikarana — removal of perversions.

The disposition (bhava) that is rid of lust (mada, madana), pride (mana),
deceitfulness (maya), and greed (lobha) is the purity of thoughts —
bhavasuddhi.

8. The Real Expiation  yrgFesemmaiesmmsr

Expiation (prayascitta) is the dispositions (bhava) of observing vows
(vrata), carefulness (samiti), supplementary vows (Sila), and self-
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restraint (samyama). From the real point-of-view, expiation (prayascitta)
is the disposition of eliminating own (impure) thought-activities like
anger (krodha), and meditating on the soul’s own-qualities (nijaguna).
The four passions (kasaya) are vanquished as follows: anger (krodha) by
forbearance (ksama), pride (mana) by modesty (mardava), deceitfulness
(maya) by straightforwardness (arjava) and greed (lobha) by contentment
or purity (Sauca). The ascetic who is incessantly absorbed in the soul
(atma), characterized by supreme comprehension (bodha), knowledge
(jrana) and thought (citta), is expiation (prayascitta). In short, all of the
excellent austerity (tapa), the cause of destruction of many karmas, that
the supreme ascetics observe, is to be known as expiation (prayascitia).

To attain the ‘Three Jewels’ (ratnatraya), one must meditate on the soul
(atma) renouncing all speech-activity — auspicious (Subha) and inaus-
picious (asubha)—and also the dispositions of attachment (raga), etc.
To attain real withdrawal-from-bodily-activity (kayotsarga), one must
meditate, without-inquisitiveness (nirvikalpa), on the soul (atma),
renouncing absorption in all external substances, including the body.

9. The Supreme Meditation YTHEHIR STfIHR

Supreme-meditation (paramasamadhi) is renouncing all speech-activity
and meditating, with a disposition without-attachment (vitardaga), on the
soul (atma). Supreme-meditation (paramasamadhi) is meditating on the
soul (atma) with self-restraint (samyama), self-adoration (niyama) and
self-absorption (tapa or adhyatma,).

Without equanimity (samayika or samatabhava) there is no use living in
the forest, mortification of the body, fasting of various kinds, studying,
and observing silence. Enduring equanimity is attained by getting rid of
all sinful (savadya) activity, by practising the threefold control (gupti) and
by confining the senses (indriya). Further, the disposition of calmness and
composure (samya) for all living beings — sthavara and trasa — attains
enduring equanimity. The soul (atma) that is riveted to self-restraint
(samyama), self-adoration (niyama) and self-absorption (fapa or
adhyatma) attains enduring equanimity. The soul (atma) without
aberrations of attachment (raga) and aversion (dvesa), rid of the
sorrowful (arta) and the cruel (raudra) meditation, and of merit (punya)
and demerit (papa), attains enduring equanimity.
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He, who does not entertain quasi-passions (nokasaya) of laughter (hasya),
liking (rati), grief (Soka), and disliking (arati), attains enduring
equanimity. Acarya Kundakunda concludes by saying that he, who is
incessantly engaged in virtuous-meditation (dharmyadhyana) and pure-
meditation (Sukladhyana), attains enduring equanimity.

10. The Supreme Devotion HUR SR

Devotion (bhakti) to liberation (nirvana) is devotion to the ‘Three Jewels’
(ratnatraya) — right faith (samyagdarsana), right knowledge (samyag-
JhAana), and right conduct (samyakcaritra). The one who puts his devotion
to the liberated souls — the Siddha, too, is said to have devotion to
liberation. Devotion to liberation leads to the attainment of the ‘Self’ that
isendowed with the independent (self-dependent) qualities (guna).

Only the one who rids his soul of attachment (raga), etc., and all volitions
(vikalpa), has devotion to concentration of the mind — yogabhakti. All
great souls have attained Perfect Bliss — nirvrti-sukha — only through
devotion to concentration of the mind —yogabhakti.

11. The Supreme Essential T woauwHEyas Ffasr

To be independent, i.e., not dependent on others, is called the essential
(avasyaka) duty (karma) of the soul (jiva). The essential (Gvasyaka) is the
means (ukti) of attaining the bodyless (asarira) state of the soul. The
ascetic (Sramana) with inauspicious (asubha) disposition is dependent-
on-others (anyavasa). The ascetic (Sramana) who, although adept in
restraint (samyama) but engages in auspicious (Subha) disposition, is
dependent-on-others (anyavasa). He, whose thought-activities revolve
around the substance-quality-mode (dravya-guna-paryaya), too, is
dependent-on-others (anyavasa).

He, who meditates on the soul that is pristine (nirmala) by nature,
certainly, is self-dependent (avasa or atmavasa); this is known as the
essential-duty (avasyaka karma). To attain the essential (avasyaka),
concentrate on the soul-nature (atmasvabhava); this only results in the
soul’s perfection in asceticism. The ascetic (muni, sSramana) equipped
with the essential (avasyaka) is the introverted-soul (antaratma), and the
ascetic without the essential (avasyaka) is the extroverted-soul
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(bahiratma). The extroverted-soul (bahiratma) indulges in internal (with
self) and external (with others) talking (volition); the introverted-soul
(antaratma) does not indulge in such talking. The ascetic (muni,
Sramana), established incessantly in real (niscaya) conduct (caritra)
through activities like repentance (pratikramana), ascends the stage of
passionless conduct-without-attachment (vitardaga caritra). All these —
recitation of texts pertaining to repentance (pratikramana), renunciation
(pratyakhyana), self-adoration (niyama), and confession (alocana) — are
forms of study (svadhyaya) (of the Scripture).

Acarya Kundakunda declares that if you have the strength, have recourse
to repentance (pratikramana), etc., that involves meditation (dhyana) on
the Self; if you lack strength, put faith in these.

12. The Pure-cognition ISEIUERT eI

From the empirical (vyavahara) point-of-view, the Omniscient (kevali)
knows and sees everything, but from the real, transcendental (niscaya)
point-of-view, the Omniscient (kevalz) knows and sees the Self. Just as the
light and the heat manifest simultaneously in the sun, knowledge and
perception arise simultaneously in the Omniscient.

There is contradiction in the belief that knowledge (jriana) illumines the
others, perception (darsana) illumines the self, and the soul (atma)
illumines both, the self and the others. If knowledge (jiiana) were to
illumine only the others, it will be distinct from perception (darsana)
which is said to illumine only the self. From the empirical point-of-view —
vyavaharanaya — perfect-knowledge (kevalajriana) is said to know fully
all objects of the three times (the past, the present, and the future). From
the real or transcendental point-of-view — niscayanaya —the soul (atma) is
inseparable from knowledge (jiiana) and perception (darsana). Since
knowledge (jiiana) illumines the self, therefore, perception (darsana) also
illumines the self. Since the soul (@tma) illumines the self, therefore,
perception (darsana) also illumines the self.

There is nothing wrong if someone says that the Omniscient Lord sees
only the soul’s own-nature (svabhava) and not the universe (loka) and the
non-universe (aloka). As objects like the pot and the board get reflected in
the mirror without the mirror wanting to reflect these, all objects-of-
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knowledge (jrieya) of the three times get reflected in the knowledge of the
Omniscient Lord without him having any desire to know these.

There is no contradiction if someone says that the Omniscient Lord
knows the universe (loka) and the non-universe (aloka), but not the soul
(atma). This statement relies on the empirical-point-of-view (vyavahara-
naya).

Knowledge (jiiana) is the own-nature (svaripa) of the soul (atma),
therefore, the soul knows the soul. If knowledge (jiiana) is unable to know
the soul (atma), it will become distinct from the soul. Knowledge (jiiana)
is the soul (atma), and the soul (atma) is knowledge (jriana). Also,
perception (darsana) is the soul (@¢tma) and the soul (atma) is perception
(darsana). It follows that both, knowledge (jiana) and perception
(darsana),illumine the self and the others.

Since the Omniscient (kevali) knows and sees but entertains no volition,
he is said to be free from (fresh) karmic bondage. Since the speech or
bodily activities of the Omniscient (kevali) do not result from trans-
formation of the mind or from volition, he is free from karmic bondage.

With the termination of the life-determining (ayuh) karma of the
Omniscient Lord, all remaining karmic-subtypes are destroyed
completely. Immediately thereafter, in one instant (samaya), the soul
reaches the summit of the universe (loka).

The perfect-soul-substance — the cause-soul (paramatmatattva, karana
paramatma) — is free from birth, old-age and death, rid of the eight kinds
of karmas, pristine, endowed with four qualities, like infinite-knowledge.
It is imperishable, indestructible, and indivisible. It is free from
obstruction — avyabadha, sense-independent — atindriya, unparalleled
(anupama), rid of merit (punya) and demerit (papa), free from rebirth
(punaragamana), eternal (nitya), non-transient (acala), and independent
(analamba).

In liberation (nirvana), there are no misery (duhkha), no (worldly)
happiness (sukha), no affliction (pida), no obstruction (badha), no death
(marana), and no birth (janma). There are no senses (indriya), no
calamity (upasarga), no delusion (moha), no surprise (vismaya), no sleep
(nidra), no thirst (¢rsa), and no hunger (ksudha). There are no karma
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(karma) and quasi-karma (nokarma), no anxiety (cinta), no sorrowful
(arta) and cruel (raudra) meditation (dhyana), no virtuous (dharmya) and
pure (Sukla) meditation (dhyana).

The liberated-soul (the Siddha) is characterized by infinite-knowledge
(kevalajiiana), infinite-perception (kevaladarsana), infinite-happiness
(kevalasukha), infinite-energy (kevalavirya), incorporealness (amiir-
tatva), existence (astitva), and with-space-points (sapradesatva).

It has been expounded that liberation (nirvana) is the liberated-soul (the
Siddha) and the liberated-soul (the Siddha) is liberation (nirvana).

To conclude, the Scripture ‘Niyamasara’ discourses the right exertion —
niyama — for the soul, and its fruit. The right exertion — niyama - is the
‘Three Jewels’ (ratnatraya) — right faith (samyagdarsana), right
knowledge (samyagjriana), and right conduct (samyakcaritra). The first
three chapters are discourse on right faith (samyagdarsana) and right
knowledge (samyagjiiana). The fourth chapter is discourse on right
conduct (samyakcaritra), from the empirical (vyavahara) point-of-view.
Chapters five to twelve are discourse on right conduct (samyakcaritra),
from the real, transcendental (niscaya) point-of-view.

The fruit is the supreme liberation (paramanirvana).

I make deep obeisance to the supremely holy Acdrya Kundakunda, the
composer of the Supreme Scripture ‘Niyamasdra’. Acarya Kundakunda
stood out in the assembly of the sages like the moon in the assembly of the
constellations of stars. My salutation also to the Most Learned Acarya
Padmaprabhamaladharideva who has elucidated, through his profound
composition ‘Tatparyavrtti’, the true import of each gatha of
‘Niyamasara’.

Divine Blessings of Acarya Vidyananda ( smem faam=)

At the young age of twenty, Acarya Vidyananda (b. 22 April, 1925, in
Shedbal, Karnataka), embarked on the virtuous path of Jaina asceticism
by embracing the eleventh and the last stage in the householder’s path
called the uddista tyaga pratima and became a ksullaka on 15 April, 1945,
to be known henceforth as Ksullaka Parsvakirti varni.

(x1)



Preface

Not content with the observance of the partial vows of a ksullaka, and
realizing the necessity of a more rigorous life of restraint and austerity in
his spiritual advancement, Ksullaka Parévakirti varni took to the
arduous path of Jaina asceticism (muni diksa) on 25 July, 1963, in Delhi,
when he was christened Muni 108 Vidyananda by his guru Acarya 108
Desabhtisana. He became a ‘digambara’ muni, free from all vestige of
cloth and other worldly appurtenance.

A digambara ascetic (nirgrantha munt) since last fifty-five-plus years,
Acarya Vidyananda dwells in the soul within through the fire of
concentration. He meditates on the self, through the medium of the self.
He meditates on the pure, effulgent soul through the instrument of his
soul imbued with the ‘Three Jewels’ (ratnatraya) — right faith (samyag-
darsana), right knowledge (samyagjfiiana) and right conduct (samyak-
caritra) — of the path to liberation. He does not deliberate for long on any
task inimical to the soul-knowledge. If due to any reason he must
undertake some activity of speech and body, he performs it with
indifference. He experiences discontent in external sense-objects and
happiness in contemplation of the soul-nature. He reckons that no
substance other than the soul is potent enough to either assist or obstruct
the functioning of the soul. By thus renouncing attachment (raga) and
aversion (dvesa), he has built a shield around his soul to protect it from
extraneous influence.

He is ever engaged in concentration (ekagrata), and study of the
Scripture. Conventionally, concentration is to establish the soul in the
‘Three Jewels’ (ratnatraya), or the three limbs (ariga) of the soul. From
the real point-of-view, however, the soul is one whole (arigi), without-parts
(abheda). Concentration is the means to savour the nectar found in own
soul. It is said that the study of the Scripture bears the fruit of meditation
through subjugation of the senses (indriya) and the passions (kasaya). As
a rule, the study of the Scripture destroys the heap of delusion (moha).
This explains his deep inclination toward the study of the Scripture.
Acarya Vidyananda has showered me with his divine blessings whenever
I took up any project involving work on the Holy Scripture. His divine
blessings have had wondrous effect in making both, the process as well as
the end-result, most gratifying for me.

Ibow my head in utter reverence to Acarya Vidyananda.
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Acarya Sambhavasagara ( 3= GHaETR )
— the epitome of renunciation (tyaga)

Muni Sambhavasagara (b. 3 May, 1941) had adorned Jaina asceticism
(muni diksa) on 9 July, 1967, in Hummaca Padmavati, from Acarya 108
Mahavirakirti. Acarya 108 Mahavirakirti, at the time of his ‘samadhi’
(the stage of meditation while embracing death), adorned Muni
Sambhavasagara with the title ‘sthavira’, meaning ‘steadfast’ or
‘unswerving’. On 9 January, 1987, as per the instruction of Acarya 108
Vimalasagara, Muni Sambhavasagara was accorded the title of ‘Acarya’.

The Jaina Doctrine highlights that the body and the soul are two entirely
distinct substances; modifications that our body undergoes are not the
modifications of the soul. The body is made up of the sense organs but the
soul is devoid of the senses. The body is devoid of the knowledge but the
soul is the knowledge, besides other attributes. The body is perishable but
the soul is imperishable. Only the body experiences origination, survival
and extinction. The body has a beginning and an end, but the soul has
neither beginning nor end.

Acarya Pujyapada discourses in Istopadesa:

T Y g ar fifad 7 st A |9 |
AE STt T FgIsE T AT Y 1RR1

I do not die; what should I fear death for? I do not suffer from
disease; what can cause me pain? I am not a child; I am not an old
man; I am not a young man. All these are attributes of the physical
matter (pudgala).

The conduct (caritra) of the true ascetic (muni) must conform to the
Doctrine mentioned above. The subject of his inclination, attention and
concentration must be the soul and not the body. A difficult proposition,
indeed! Acarya Sambhavasagara follows such exalted conduct (caritra) in
letter and in spirit. Since 1998, he has renounced all cereals (anna — food
grain). Further, he has renounced six kinds of rasa’ — the toothsome
victuals. His food (ahara) does not include milk, curd, sugar, salt, oil and
clarified-butter (ghee). Green leafy vegetables, too, are excluded.

I make obeisance humble to the Lotus Feet of Acarya Sambhavasagara.
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Acarya Srutasagara (smem gEEmR )
— the silent guide

O Acarya Srutasagara! Literally, your name means ‘the ocean (sagara) of
the Scripture (Sruta)’. Your name is true to your qualities; you not only
have exceptional knowledge of the Scripture but also follow assiduously
the prescribed rules of conduct (caritra).

Your elation on hearing that this English translation, with explanation, of
‘Niyamasara’ was nearing completion exemplified your adoration for the
Scripture. Your behind-the-scences effort — in getting the Divine
Blessings of Acarya Vidyananda and in proofreading — is the result of your
deep devotion to the Scripture.

In order to attain self-knowledge — the supreme light within that destroys
the darkness of ignorance — I bow to you, O Acarya Srutasagara.

Dr. Chakravarthi Nainar Devakumar
— the trusted advisor

Few individuals have the capability to strike the right balance between
worldly pursuit and spiritual advancement. Worldly pursuit is transient;
it secures the present at the expense of the future. Spiritual advancement
is enduring; it secures long-lasting future well-being at the expense of the
present. Dr. Chakravarthi Nainar Devakumar has not only attained
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distinction in worldly pursuit in terms of education and position, he is a
fine scholar of the Jaina Scripture. With his deep knowledge of the Jaina
Doctrine, he has very considerably vanquished wrong belief, nescience,
and passions like attachment and aversion. Rid of these faults, his soul is
largely shielded from fresh karmic bondage and is thus regaining its
pristine own-nature, by the day.

Proficient in both languages, the Sanskrit as well as the English, he
proofread the present work with devotion and dedication. Reading the
proofs meticulously and with deep concentration, he highlighted major
flaws, including typos, infelicities, inaccuracies and incompleteness,
attributable to my negligence, ignorance and inadequacy.

If this work is more or less free from errors, the credit must go to
Dr. Devakumar.

My thanks to Dr. Devakumar also for writing the research-based and
scholarly Foreword for the book; his informative Foreword has certainly
added to the glory of the publication.

- - E—

The process of working on this profound Scripture — Niyamasara — has
been most rewarding. It has firmed up my belief in the sublime Jaina
Doctrine. It has filtered out many imperfections of doubt (samsaya),
delusion (vimoha or anadhyavasaya), and error (vibhrama or viparyaya)
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Acarya Kundakunda’s Niyamasara
— The Essence of Soul-adoration
(With Authentic Explanatory Notes)
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Acarya Amrtacandra’s Purusarthasiddhyupaya:
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In this world, the ‘Three Jewels’ (ratnatraya) are the cause of
liberation (nirvana) only, and not of any other outcome (state
of existence, bondage, etc.). The influx (a@srava) of merit
(punya) that takes place is the fault (aparadha) of auspicious-
cognition (Subhopayoga).
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INVOCATION

Making obeisance to the ‘Jina’, Lord Vira, who, by own-
nature (svabhava), is the possessor of infinite and
supreme knowledge and perception — kevalajriana and
kevaladarsana — 1 shall expound the ‘Niyamasara’ as
has been preached by the possessors of the direct
(pratyaksa) perfect-knowledge — the kevali, and the
indirect (paroksa) perfect-knowledge — the srutakevali.

EXPLANATORY NOTE

The word ‘Jina’ means the Supreme Lord, the Tirthankara — the
‘World Teacher’ or ‘Arhat’ or ‘apta’ — who has vanquished the four
inimical (ghati) karmas due to delusion (moha), attachment (raga)
and aversion (dvesa). The four ghati karmas are deluding (mohaniya),
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knowledge-obscuring (jiianavaraniya), perception-obscuring (darsa-
navaraniya), and obstructive (antaraya). Lord Vira is the twenty-
fourth Tirthankara, known also by other names including Mahavira,
Vardhamana, and Sanmati. The Tirthankara possesses the supreme
sense-independent, infinite-knowledge (anantajiiana, kevalajiiana)
and infinite-perception (anantadarsana, kevaladarsana). All objects-
of-knowledge (jrieya) — the souls (jiva) and the non-souls (ajiva) with
their substance (dravya), qualities (guna) and modes (paryaya) — get
reflected in his infinite-knowledge. Acarya Kundakunda pledges to
expound the Scripture ‘Niyamasara’ after making obeisance to Lord
Vira. The word ‘niyama’ connotes the ‘essential’ that must be
observed — the Three Jewels (ratnatraya) of right faith, knowledge,
and conduct. The word ‘sara’ is used to emphasize the purity of the
Three Jewels and to eliminate wrong faith, wrong knowledge, and
wrong conduct. Thus, ‘Niyamasara’ is the exposition of the pure
(Suddha) Three Jewels (ratnatraya). Who has preached the nature of
the pure (Ssuddha) Three Jewels (ratnatraya)? The kevali and the
Srutakevali have preached the nature of the pure (Suddha) Three
Jewels (ratnatraya). The kevali are those who have the direct
(pratyaksa) perfect-knowledge of all objects-of-knowledge (jrieya)
through their sense-independent omniscience (kevalajriana). The
Srutakevali are those who have indirect (paroksa) perfect-knowledge;
they have complete knowledge of the Scripture.

Acarya Kundakunda’s Pravacanasara:
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Sicuean 1- THE SOUL

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

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

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

1 - see Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 42.
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The path and its fruit -
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The Jaina Doctrine has twofold exposition: the path
(marga) and the fruit (phala) of the path. The path,
constituting right faith (samyagdarsana), right
knowledge (samyagjiiana), and right conduct
(samyakcaritra), is the way to attain liberation and the
fruit is the attainment of liberation (moksa, nirvana).

EXPLANATORY NOTE

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

Acdarya Amrtacandra’s Purusarthasiddhyupaya:
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Eternally free from the karmic matter, established in the Pure
Self, indestructible, and pristine, the Supreme Being, like the
sky, shines brightly at the pinnacle of the universe.
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Having achieved the ultimate goal, knowing everything that
needs to be known, and engrossed in eternal and supreme bliss,
the Omniscient, Effulgent Soul, rests permanently in the
Highest State (of liberation).

Release from all karmas - sarvakarmavipramoksah — is liberation
(moksa) and the method by which it can be attained is the ‘path’
(marga).

Acarya Umasvami’s Tattvarthasitra:
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Right faith (samyagdarsana), right knowledge (samyagjniana),
and right conduct (samyakcaritra), together, constitute the path
to liberation — moksamarga.

it must be understood that all three — right faith or belief
(samyagdarsana), right knowledge (samyagjriana), and right conduct
(samyakcaritra)—jointly constitute the direct path to liberation.
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The title ‘Niyamasara’ —
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That which must be done is the ‘niyama’. And the
‘niyama’ is right faith (samyagdarsana), right knowledge
(samyagjnana), and right conduct (samyakcaritra). In
order to exclude any contrary suggestion, the suffix ‘sara’
has particularly been used.

EXPLANATORY NOTE

It is the eternal and universal rule that the soul (jiva) must exert
continually for the attainment of the supreme goal, i.e., liberation
(moksa, nirvana). Right exertion of the soul, thus, is the ‘niyama’.
Right exertion is defined as right faith (samyagdarsana), right
knowledge (samyagjnana), and right conduct (samyakcaritra),
together. In order to exclude the ‘wrong’ (mithya) faith, knowledge
and conduct, the suffix ‘sara’has been used to qualify ‘niyama’.

Acarya Samantabhadra’s Ratnakarandaka-sravakacara:
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The expounder of the Doctrine, Lord Jina, has preached that the
excellent path of dharma (that leads to liberation, the state of
supreme happiness) consists in right faith (samyagdarsana),
right knowledge (samyagjiiana) and right conduct
(samyakcaritra). The opposite path — wrong faith, wrong
knowledge and wrong conduct — leads to wandering in the world
(samsara,).

The wrong path can never lead one to the desired goal. As liberation is
beyond the experience of those who have not trodden the right path,
only the Omniscient (kevali) is able to expound the meaning of
liberation and the path leading to it. On the strength of the Doctrine
expounded by Lord Jina, learned preceptors (acarya) have explained
through profound compositions that right faith, right knowledge and
right conduct, together, must be understood to constitute the path to
liberation.
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Divisions and marks of ‘ratnatraya’ -
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The ‘niyama’ - right faith (samyagdarsana), right
knowledge (samyagjniana), and right conduct
(samyakcaritra) — is the way to attain liberation and the
fruit is the supreme liberation (paramanirvana). These
three — the Three Jewels (ratnatraya) — have been
described individually in this treatise.

EXPLANATORY NOTE

The real (niscaya) path to liberation is the ‘pure’ (Suddha) and
‘inseparable’ (abheda) Three Jewels (ratnatraya). The Three Jewels
(ratnatraya) — right faith (samyagdarsana), right knowledge
(samyagjnana), and right conduct (samyakcaritra) — are not
distinguished from the soul. However, in order to explain these three
to the worthy souls treading the path to liberation, from the empirical
(vyavahara) point-of-view, these are separated and described
individually with their marks (laksana).

Acarya Amrtacandra’s Purusarthasiddhyupaya:

RIS ETTALIUN Temet g w: |
TEAUAREY: YUard W 98 T&EH IR0

10



Sicuean 1- THE SOUL

YRASYH, T, TIha A0 39 YR Faarses a8 Hismn
qed 3R STER ®9 - 99 iR o6 9 - [eu-37eH i
ISP TS I UW HY <l

Right faith (samyagdarsana), right knowledge (samyagjniana),
and right conduct (samyakcaritra), together, constitute the path
to liberation. This threefold path, understood from both
viewpoints, real (niscaya) and empirical (vyavahara), leads the
soul to the supreme status.

Acarya Nemicandra’s Dravyasamgraha:
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From the empirical-point-of-view (vyavaharanaya), right faith,
right knowledge, and right conduct, together, are to be known as
leading to liberation (moksa). And, from the transcendental-
point-of-view (niscayanaya), the soul itself, inherently
possessing these three attributes, is the cause of liberation.

11



Niyamasara FraTar

AR IS Rl WHT -
The empirical right faith -
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Right faith (samyaktva or samyagdarsana) is to have
belief in the sect-founder (apta), the Scripture (agama)
and the substances of Reality (fattva). The sect-founder
(apta or the Tirthankara) is the one with supreme
qualities, having destroyed all imperfection.

EXPLANATORY NOTE

Right faith (samyagdarsana) has been described as:

Acarya Umasvami’s Tattvarthasitra:
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Belief in substances of Reality (fattva), ascertained as these are,
is right faith (samyagdarsana).

It is impossible for the mundane souls to ascertain the nature of the
Reality without help from the trustworthy Supreme Teacher, i.e. the
apta, and his teachings in form of the Holy Scripture (agama). It is for

12
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this reason that, from the empirical point-of-view, right faith
(samyagdarsana) has been described as having belief in the sect-
founder (apta or the Tirthankara), the Scripture (Ggama) and the
substances of Reality (tattva).

Acarya Samantabhadra has provided a simpler and more

functional definition of right faith (samyagdarsana), particularly for
the householder:

Acdarya Samantabhadra’s Ratnakarandaka-sravakdacara:
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To have belief, as per the Reality, in the sect-founder or deity
(apta or deva), the scripture (Ggama or sastra), and the
preceptor (tapobhrt or guru) is right faith. This right faith must
be rid of the three kinds of follies (mudhata), endowed with the
eight limbs (astanga) of right faith, and free from the eight kinds
of pride (mada).

The three kinds of follies (mudhata) that a householder with right
faith must assiduously guard against are:

1) folly relating to worldly customs (lokamiudhata),
2) folly relating to deities (devamiudhata),
3) folly relating to preachers (gurumidhata).

Right faith must be strengthened by these eight limbs (astanga):

1) freedom from doubt (nihsaiikita),

2) freedom from worldly desire (nihkaiiksita),
3) freedom from revulsion (nirvicikitsa),

4) freedom from superstitions (amidhadrsti),

13
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5)

6)

7)
8)

charitable forbearance and concealment of defects in others
(upagithana),

ensuring steadfastness of right faith and conduct so as not to
swerve from the path to liberation (sthitikarana),
propagation of the true path (prabhavana),

joy and affection towards the right path and its followers
(vatsalya).

A person with right faith must be free from eight kinds of pride
(mada):

1
2)
3)
4)
5)
6)
7)
8)

pride of knowledge (jiiana mada),

pride of veneration (piija mada),

pride of lineage (kula mada),

pride of caste (jati mada),

pride of strength (bala mada),

pride of accomplishments (rddhi mada),
pride of austerities (tapa mada),

pride of beauty (sarira mada,).

Beside these nineteen imperfections — three kinds of follies (midhata),
absence of eight limbs (astanga), and eight kinds of pride (mada) - the
person with right faith (samyagdarsana) must shed adoration of the
following six denigrating-abodes — andayatana — that vitiate faith (see
Asadhara’s Dharmamrta Anagara, verse 84, p. 174):

1
2)
3)
4)
5)
6)

wrong belief (mithyadarsana),

wrong knowledge (mithyajriana),
wrong conduct (mithyacaritra),
possessor of wrong belief (mithyadrsti),

possessor of wrong conduct (mithyacaritri).

The six anayatana have also been defined as 1) false preacher
(kuguru), 2) false deity (kudeva), 3) false doctrine (kudharma), and
4-6) adoration of the above three. (see Acarya Gunabhadra’s
Atmanusasanam, verse 10, p-12.)

14
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The eighteen imperfections are: hunger (ksudha), thirst
(trsa), fear (bhaya), displeasure (rosa, krodha, arati),
attachment (raga), delusion (moha), anxiety (cinta), old-
age (Z2ara), sickness (roga), death (mrtu), perspiration
(sveda), regret (kheda), pride (mada), liking (rati),
astonishment (vismaya), sleep (nidra), rebirth (janma),
and despondency or grief (visada, soka, udvega).

EXPLANATORY NOTE

The genuine (trustworthy) sect-founder (apta) is free from the above
mentioned eighteen imperfections.

Acdrya Samantabhadra’s Ratnakarandaka-sravakdacara:
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The one who is free from these eighteen imperfections — hunger
(ksudha), thirst (¢rsa), old-age (jara), sickness (roga), rebirth
(janma), death (marana), fear (bhaya), pride (mada), attachment
(raga), aversion (dvesa), delusion (moha), anxiety (cinta),
displeasure (arati), sleep (nidra), astonishment (vismaya),
despondency or grief (visada or Soka), perspiration (sveda), and
regret (kheda) — is called the real (trustworthy) sect-founder
(apta).

All mundane souls in the three worlds suffer due to these eighteen
imperfections. The Omniscient Lord who has destroyed, from its very
root, all delusion (moha) and attachment (raga) is absolutely free from
these imperfections.

On destruction of the inimical (ghati) karmas, these eleven
imperfections must vanish: fear (bhaya), displeasure (rosa, krodha,
arati), attachment (raga), delusion (moha), anxiety (cinta), regret
(kheda), pride (mada), liking (rati), astonishment (vismaya), sleep
(nidra), and despondency or grief (visada, Soka, udvega).

With total absence of the deluding (mohaniya) karmas and in presence
of the ocean of pleasant-feeling (satavedaniya) karmas, the
insignificant unpleasant-feeling (asatavedaniya) karmas are unable
to cause imperfections of hunger (ksudha) and thirst (¢rsa). The Lord
does not take morsels-of-food (kavalahara). The most auspicious
atomic particles of the matter (pudgala), fit to turn into the physical-
body —nokarma —help incessantly in maintaining the body.

The supremely auspicious body — paramaudarika sarira — of the Lord
does not have the imperfections of old-age (jara), sickness (roga) and
perspiration (sveda). Without the dispositions (bhava), auspicious and
inauspicious that cause the soul to wander in worldly existence, the
Lord is free from rebirth (janma). And since there is no rebirth
(Jjanma), the final separation of the body from the soul is not termed
death; the Lord is, thus, free from death (marana).1

1. situg e HedmerEEed yuid ‘Femar’, ot f5a< weH R
S <ftel RN TR, S, dEHEh, |E 1984, 9. 15.
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The Supreme Lord (the Arhat, paramatma) -
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The one who is rid of (above mentioned) all (eighteen)
imperfections in totality and is endowed with the
supreme grandeur of omniscience (kevalajriana), etc., is
called the Supreme Lord (paramatma). The one who is
not such qualified is not the Supreme Lord (paramatma,).

EXPLANATORY NOTE

As already mentioned, the Arhat or the sect-founder (apta) or the
Supreme Lord (paramatma) is free from all eighteen imperfections.
He is rid of the four inimical (ghati) karmas — deluding (mohaniya),
knowledge-obscuring (jiianavaraniya), perception-obscuring (darsa-
navaraniya), and obstructive (antaraya). On destruction of these
karmas manifest the following four infinitudes (ananta catustaya):

1. anantasukha —infinite bliss;

2. anantajiiana —infinite knowledge;

3. anantadarsana-infinite perception; and
4. anantavirya—infinite energy.

Acdarya Samantabhadra’s Ratnakarandaka-sravakdacara:
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As a rule, the sect-founder (apta) or deity must be free from
imperfections, all-knowing or Omniscient, and his teachings
should become the basis of the (holy) Scripture; without these
attributes the trustworthiness of the sect-founder cannot be
established.
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The Supreme Teacher (apta) is known by these attributes:
paramesthi — he is worshipped by the lords of the devas,
paratiyjyoti — is endowed with the divine light of omniscience,
viraga - is free from all kinds of desires, vimala - is stainless,
having washed off karmic impurities, krta-krtya — is contented,
having attained the highest goal, sarvajiia — is all-knowing,
anadimadhyanta - is without beginning, middle or end (in
terms of eternal existence of such a Supreme Teacher), sarva —
is a benefactor for all living beings, and Sasta — is the most
trustworthy preacher of the Reality.
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Acarya Pajyapada’s Samadhitaritram:
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The paramatma (the pure-soul or the Siddha) is also known by
these names: nirmala - stainless, having washed off karmic
impurities; kevala — rid of the body and other foreign matter;
Suddha — utterly pure, having shed all karmas (dravyakarma
and bhavakarma); vivikta — untouched by the material body and
the karmas; prabhu — lord of the devas; avyaya — established
eternally in the supreme state; paramesthi — the supreme soul,
worshipped by the lords of the devas; paratma — the soul that is
superior to all worldly souls; 7zSvara — endowed with splendour
that is impossible in other beings; Jina — victor of all karma-
enemies.

Acarya Kundakunda’s Pravacanasara:
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On destruction of the four inimical (ghati) karmas, the self-
dependent soul - ‘svayambhii’ — attains infinite knowledge (that
illumines the self as well as all other objects) and indestructible
happiness, both beyond the five senses (as such, termed
atindriya). On destruction of the obstructive (antaraya) karma,
it is endowed with infinite strength. Thus, as the four inimical
(ghati) karmas are destroyed, the soul attains supreme lustre
(teja) that is its own-nature (svabhava).

On destruction of the four inimical (ghati) karmas, the soul no longer
depends on the five senses; it becomes atindriya. It then is
characterized by infinite knowledge — kevalajriana (on destruction of
the jaanavarantya karma), infinite perception — kevaladarsana (on
destruction of the darsanavaraniya karma), infinite faith or belief in
the essential principles of Reality — ksayika-samyaktva (on destruction
of the mohaniya karma), and infinite power — anantavirya (on
destruction of the antaraya karma). The own-nature (svabhava) of the
soul is knowledge-bliss (jnanananda), manifested on attainment of its
pure state of perfection, rid of all external influence. Just as the
brightness of the sun gets diffused on emergence of the clouds but
regains intensity as the clouds fade away, similarly, on destruction of
the inimical (ghati) karmas, the soul regains its own-nature of infinite
knowledge-bliss (jianananda).
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am R avend w1 Wwy -
The Scripture and the nature of the substances -
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Words emanating from the mouth of the Supreme Lord
(apta, paramatma), free from the fault of inconsistency —
contradiction between an earlier and a subsequent
statement — and pure, constitute the Scripture (agama).
The Scripture expounds the nature of the substances —
tattvartha.

EXPLANATORY NOTE

The World Teacher (apta) is free from attachment (raga) and
delivers his discourse without self-interest, for the well-being of
the worthy (bhavya) souls.

Acdarya Samantabhadra’s Ratnakarandaka-sravakdacara:
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That alone is the Scripture which is the Word of the Omniscient
(apta), inviolable, not opposed to the two kinds of valid
knowledge — direct (pratyaksa) and indirect (paroksa) — reveals
the true nature of the Reality, universally helpful to living
beings, and potent enough to destroy all forms of falsehood.

Acarya Kundakunda’s Pravacanasara:
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Teachings of Lord Jina that reach us through his divine words -
which are in form of the physical matter (pudgala) — constitute
the Scripture (sitra or dravyasruta). Essentially, the knowledge
of the Scripture is scriptural-knowledge (bhavasruta).
Empirically, the Scripture (siitra or dravyasruta) is also
knowledge.

The meaning of the word “attvartha’ is explained as under by Acarya
Pajyapadain Sarvarthasiddhil:

“Tattva’ is the ‘nature’ (bhava) of the substance (padartha); the
nature of the substance, as it is, is fattva’. ‘Artha’ means
‘ascertainment’. The compound ‘“attvartha’ means
ascertainment of the substance, as it is. Or, ‘tattvartha’ means
ascertainment of the nature (bhava) of the substance as the two,
the nature (bhava) and the substance (padartha), are not
distinct from each other. Belief in what has been ascertained as
the nature of the substance is right faith (samyagdarsana).

1 - Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pijyapada’s Sarvarthasiddhi, sitra 1-2, p. 6.
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The names of the substances —
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The soul (jiva), the matter-body (pudgalakaya), the
medium of motion (dharma), the medium of rest
(adharma), the time (kala), and the space (akasa) are the
nature of the substances (tattvartha). These substances
have various qualities (guna) and modes (paryaya).

EXPLANATORY NOTE

Acarya Nemicandra’s Dravyasamgraha:
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From the empirical (vyavahara) point-of-view, that which is
living at present, will continue to live in the future, and was
living in the past, through its four life-principles (prana) —

strength (bala), senses (indriya), duration of age (ayuh), and
respiration (ucchvasa-nihsvasa — is the soul (jiva). From the
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transcendental (niscaya) point-of-view, that which has
consciousness (cetanad) is the soul (jiva).
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Again, the matter (pudgala), the medium of motion (dharma),
the medium of rest (adharma), space (akasa), and time (kala),
should be known as non-soul (ajiva) substances. The matter
(pudgala) is a material object since it has qualities including
form (ripa), and the remaining are without form.

Acarya Umasvami’s Tattvarthasitra:
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That which has qualities (guna) and modes (paryaya) is a
substance (dravya).

That in which qualities (guna) and modes (paryaya) exist is a
substance (dravya). From the point-of-view of the modes -
paryayarthika naya — three is difference between the attributes and
the substance (dravya). From the point-of-view of the substance —
dravyarthika naya — three is no difference. Hence it is appropriate to
consider these — qualities (guna) and modes (paryaya) — as marks
(laksana) of the substance (dravya) under consideration (laksya).
What are qualities (guna) and what are modes (paryaya)? Those
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characteristics which exhibit association (anvaya) with the substance
are qualities (guna). Those characteristics which exhibit distinction or
exclusion (vyatireka) — logical discontinuity, ‘when the pot is not, the
clayis,” —are modes (paryaya). The substance (dravya) possesses both.
In essence, that which makes distinction between one substance and
another is called the quality (guna), and the modification of the
substance is called its mode (paryaya). The substance (dravya) is
inseparable (residing in the same substratum — ayutasiddha) from its
qualities (guna), and permanent (nitya). That which distinguishes one
substance from other substances is its distinctive (bhedaka) quality
(guna). The presence of this quality proves its existence. The absence
of distinctive qualities would lead to intermixture or confusion
between substances. For instance, the substance of soul (jiva) is
distinguished from the matter (pudgala) and other substances by the
presence of its distinctive qualities, such as knowledge. The matter
(pudgala) is distinguished from the souls (jiva) 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 (samanya) point-of-
view, knowledge, etc., are qualities always associated with the soul,
and qualities like form, etc., are always associated with the matter.
Their modifications, which are known from particular (visesa) point-
of-view, are modes (paryaya). For instance, in the souls (jiva), the
modes (paryaya) are knowledge of the pitcher, knowledge of the cloth,
anger, pride, etc., and in the matter (pudgala) these are intense or mild
odour, colour, etc. The collection or aggregate of qualities (guna) and
modes (paryaya), which somehow is considered different from these, is
called the substance (dravya). If the aggregate were completely (from
all points of view) the same, it would lead to negation of all — the
substance (dravya), the qualities (guna) and the modes (paryaya).1

1 - see Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pujyapada’s Sarvarthasiddhi, sitra 5-38, p. 222-223.
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Acarya Kundakunda’s Pravacanasara:
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Certainly, all objects-of-knowledge (jrieya) are substances
(dravya) having existence as their general nature. All substances
(dravya) have qualities (guna) and due to transformation in
substance and qualities, modes (paryaya) exist; thus, modes
(paryaya) are of two kinds: mode-of-substance (dravyaparyaya)
and mode-of-qualities (gunaparyaya). Those who mistake the
mode (paryaya) for the substance (dravya) are wrong-believers
(mithyadrsti).

Since every substance (dravya) has infinite number of qualities (guna)
and modes (paryaya), only the Word of the Omniscient Lord Jina is
able to expound these. Those who rely on the absolutistic way of
looking at things —ekantavada — cannot expound such complexities.
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The marks of the soul and kinds of cognition -
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The soul (jiva) has cognition (upayoga) as its mark
(laksana). Cognition (upayoga) is of two kinds:
knowledge-cognition (jianopayoga) and perception-
cognition (darsanopayoga). Knowledge-cognition
(jranopayoga) is further divided into two kinds: natural-
knowledge (svabhdavajriana) cognition and unnatural-
knowledge (vibhavajriana) cognition.

EXPLANATORY NOTE

Acarya Umasvami’s Tattvarthasitra:
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Cognition (upayoga) is the mark (laksana) — distinctive
characteristic — of the soul (jiva).

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
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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 (laksana).
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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 (jriano-
payoga) and perception-cognition (darsanopayoga).
Knowledge-cognition (jiianopayoga) has again been classified into two
main categories: 1) that which manifests due to the pristine soul’s
own-nature (svabhava) is the natural-knowledge (svabhavajiiana)
cognition, and 2) that which manifests due to the sullied soul’s
unnatural (vibhava) condition is the unnatural-knowledge (vibhava-
Jhana) cognition.
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The kinds of knowledge -
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The knowledge, independent of the senses and all
external objects, is the natural-knowledge
(svabhavajiiana) — omniscience (kevalajriana). The
unnatural-knowledge (vibhavajrana) is of two kinds:
right-knowledge (samyagjriana) and wrong-knowledge
(mithyajnana).

The unnatural (vibhava) right-knowledge (samyagjniana)
has four subdivisions: 1) sensory knowledge — matijnana,
2) scriptural knowledge - srutajriana, 3) clairvoyance —
avadhijiiana, and 4) telepathy — manahparyayajiiana.
The unnatural (vibhava) wrong-knowledge (mithyajiiana)
has three subdivisions: 1) wrong sensory knowledge —
kumati, 2) wrong scriptural knowledge — kusruta, and

3) wrong clairvoyance — kuavadhi.
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EXPLANATORY NOTE

Acarya Umasvami’s Tattvarthasitra:
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Knowledge is of five kinds: sensory-knowledge — matijriana,
scriptural-knowledge - srutajriana, clairvoyance — avadhijriana,
telepathy! — manahparyaya-jiiana, and omniscience —
kevalajniana.

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. Owing to the
destruction-cum-subsidence (ksayopasama) of karmas which obscure
scriptural-knowledge, that, which hears, or through which the
ascertained objects are heard, or just hearing, is scriptural knowledge.
These two are mentioned side by side, as these are governed by the
relation of cause-and-effect. This is mentioned later, ‘Scriptural
knowledge is preceded by sensory knowledge’ (Tattvarthasttra, 1-20).
The next kind of knowledge is called clairvoyance (avadhi) as it
ascertains matter in downward range or knows objects within limits.
Ascertaining the objects located in another’s mind (mana) is telepathy
(manahparyaya). Now is telepathy not sensory knowledge? No. Mind
(mana) is merely relative; mind (mana) is merely spoken of with
reference to one’s own and another’s mind. Telepathy (manah-
paryaya) works on the strength of destruction-cum-subsidence
(ksayopasama) alone of karmas of that kind. For instance we say,

1 - The word ‘telepathy’ is rather inadequate to convey the true import of
the phrase ‘manahparyayajnana’. Still, it has been used most reluctantly
as there is no equivalent word in the English language that can represent
the extraordinary power and scope of manahparyayajiiana.
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“Look at the moon in the sky.”. Here the sky is intended merely as the
background. That for the sake of which the seekers pursue the path of
external and internal austerities (fapa) is pure and perfect-knowledge
(kevalagjniana). It also means ‘without the help of anything else’.
Perfect-knowledge (kevalajriana) is mentioned last as it is attained at
the end. Telepathy (manahparyayajiiana) is mentioned close to it
because of its proximity. How is there proximity? Self-restraint
(samyama) is the basis of both. Clairvoyance (avadhijniana) is far-off
from telepathy (manahparyayajiiagna) hence it has been mentioned
before telepathy. Indirect (paroksa) knowledge is mentioned before
direct (pratyaksa) knowledge as it is easily intelligible. Almost all
beings are familiar with and experience sensory-knowledge
(matijriana) and scriptural-knowledge (srutajiiana), hence these are
easily intelligible. Thus, these are the five kinds of knowledge.
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Omniscience (kevalajiiana) extends to all substances (dravya)
and all their modes (paryaya) simultaneously.

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

First the soul-substances (jiva dravya) are infinite-times-infinite
(anantananta). The forms of matter (pudgala dravya) are infinite-
times-infinite of these. Atoms (anu) and molecules (skandha) are the
divisions of matter. The medium of motion (dharma dravya), the
medium of rest (eadharma dravya) and the space (akasa dravya) are
three. The substance of time (kala dravya) is innumerable
(asamkhyata). Each of these substances has infinite-times-infinite
modes (paryaya), extending through the past, the present and the
future. There is nothing, either substance or mode, which does not
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come within the purview of omniscience (kevalajiiana). The fact that
omniscience (kevalajiiana) encompasses all substances (dravya) and
all modes (paryaya) highlights its boundless virtue.
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These three kinds of knowledge — sensory (mati), scriptural
(Sruta), and clairvoyance (avadhi) — are erroneous also.

“Viparyaya’ means ‘erroneous’. ‘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 (mithyadarsana). 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 (mithyadarsana), 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. The next sii¢ra responds to the doubt raised.
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Owing to lack of discernment between the real (sat — that exists)
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and the unreal (asat — that does not exist), wrong knowledge is
whimsical as that of the lunatic.

‘Sat’ is that which exists; ‘asat’ is that which does not exist. Without
proper discernment, knowledge becomes erroneous. Sometimes,
owing to the operation of wrong belief (mithyadarsana), when colour,
form, etc., are present, these are apprehended as not present; when
not present, these are apprehended as present. Also, at certain times,
what exists is apprehended as existing, and what does not exist is
apprehended as non-existing. For instance, the person whose mind is
deranged due to disturbed bile indiscriminately considers the mother
as the wife and the wife as the mother. At certain times, he may also
consider, according to his whims, the mother as the mother and the
wife as the wife. Even the latter is not true knowledge as it is only
accidental and not based on discrimination. Similarly, error arises in
case of sensory knowledge, etc., while ascertaining shape, colour, etc.,
of objects. It is as follows. Owing to the operation of wrong belief
(mithyadarsana) three kinds of error arise: error of cause -
karanaviparyasa, error of difference or non-difference — bhedabheda-
viparydsa, and error of nature — svaripaviparyasa, while apprehend-
ing colour, etc.

This way, owing to the rise of wrong belief (mithyadarsana), people
give credence to figments of imagination which go against the known
sources of knowledge and inference. Therefore, these are wrong
sensory knowledge — kumati jaiana, wrong scriptural knowledge —
kusruta janana, and erroneous clairvoyance — vibhariga jiana. But
right belief (samyagdarsana) promotes conviction in substances
ascertained as these truly are. Therefore, with right belief, these
become sensory knowledge — matijiiana, scriptural knowledge -
Srutdjniana, and clairvoyance — avadhijiiana.
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The kinds of perception-cognition -
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Similarly, perception-cognition (darsanopayoga) is of two
kinds: natural (svabhava) and unnatural (vibhava). The
perception-cognition (darsanopayoga) which is
independent of the senses and the external objects is
called the natural (svabhava) perception-cognition
(darsanopayoga) — kevaladarsana.

EXPLANATORY NOTE

Acarya Nemicandra’s Dravyasamgraha:
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Upayoga is of two kinds — perception-cognition (darsanopayoga),
and knowledge-cognition (jiianopayoga). Perception-cognition
(darsanopayoga) is of four kinds: 1) ocular (caksu) perception-
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cognition, 2) non-ocular (acaksu) perception-cognition,
3) clairvoyant (avadhi) perception-cognition, and 4) perfect,
infinite (kevala) perception-cognition.

These four kinds of perception-cognition (darsanopayoga) are
classified into natural (svabhava) and unnatural (vibhava). The
perception-cognition (darsanopayoga) which is independent of the
senses and the external objects is the natural (svabhava) attribute of
the soul. It is perfect and infinite perception-cognition (darsano-
payoga) — kevaladarsana. The remaining three perception-cognition
(darsanopayoga) are unnatural (vibhava).

Acarya Padmaprabhamaladharideva, in his commentary known as
Tatparyavrtti, has mentioned two kinds of natural (svabhava)
perception-cognition (darsanopayoga), based on the cause and the
effect: the cause-natural-perception-cognition (karana-svabhava-
darsanopayoga) and the effect-natural-perception-cognition (karya-
svabhava-darsanopayoga).1

Belief in the soul (atma) that is eternally pure and rid of unnatural
(vibhava) dispositions (bhava) — aupasamika, ksayika, ksayopasamika
and audayika — and established in own-nature (svabhava) of perfect
knowledge (jriana) and perfect conduct (caritra) is called the cause-
natural-perception-cognition (karana-svabhava-darsanopayoga,).
Beliefin the Supreme Lord (paramatma) — the Arhat — who is rid of the
four inimical (ghati) karmas, who sees and knows the objects of the
three worlds through infinite and perfect-knowledge (kevalajiiana),
who is the ocean of the nectar-bliss produced by own-soul, who is ever
established in perfect-conduct (yathakhyata caritra), and who is
worshipped and venerated by all worthy (bhavya) souls, is the effect-
natural-perception-cognition (karya-svabhava-darsanopayoga).

1. situg e HedmerEEed yuid ‘Femar’, ot f5a< weH R
S <ftel TN TR, S, YEHEh, |E 1984, 9. 32-33.
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The unnatural perception and modes -
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Ocular (caksu) perception-cognition, non-ocular (acaksu)
perception-cognition, and clairvoyant (avadhi)
perception-cognition are the three kinds of unnatural
(vibhava) perception-cognition (darsanopayoga). The
modes (paryaya) are of two kinds: externally-dependent
(svaparapeksa), and independent (nirapeksa).

EXPLANATORY NOTE

The three kinds of destruction-cum-subsidential (ksayopasamika)
perception (darsana) are ocular-perception (caksudarsana), non-
ocular-perception (acaksudarsana) and clairvoyant-perception
(avadhidarsana).

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

Cognition (upayoga) is the mark (laksana) common to all souls.
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Acarya Kundakunda’s Pravacanasara:
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The substance of soul (jiva) exists in own immutable nature;
however, due to union with other substances — matter (pudgala)
— it gets transformed into unnatural-modes (vibhava-paryaya)
with particularities of bodily structure (samsthana), joints
(samhanana), etc.

Due to union with the physical matter (pudgala), the soul (jiva) is
transformed into its unnatural-modes (vibhava-paryaya), like the
infernal being. These modes (paryaya) are externally-dependent
(svaparapeksa) and appertain to the soul (jiva) that is in its unnatural
state; these are utterly perishable, and worth discarding.

The soul (jiva), when rid of union with the physical matter (pudgala),
has the self-illuminating, eternal and immutable mode (paryaya) that
is independent (nirapeksa) of all external influence; this is its natural-
mode (svabhava-paryaya). The natural-mode (svabhava-paryaya) of
the soul (jiva) is characterized by infinite knowledge and perception
and is worth accepting.
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The natural and unnatural modes -
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These states of existence — human (manusyagati),
infernal (narakagati), subhuman (tiryaricagati), and
celestial (devagati) — are called the unnatural-modes
(vibhava-paryaya). The states of existence free from
karmic influence are called the natural-modes (svabhava-
paryaya).

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:
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The worldly souls (jiva) attain these unnatural-modes (vibhava-
paryaya) as human (nara), infernal (naraka), plant and animal
(tiryarica), and celestial (deva) on fruition of the name (nama —
physique-making) karmas comprising bodily structure
(samsthana), joints (samhanana), ete.
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The four conditions of existence -

HTUTEAT FaaT hAHE R HESET |

HfegT TINEgAT UNgedT Yefadcdur IgE

TSEENET AIUTET AfesT FEIu wISee |

TR faem dafaaryg uess 1.9

FHIES IR A & 9% W A7 I YRR & & qel
et & 9% W RS 9 YR & A Giied|

ffsal & wieg iR augel & IR 9% e T &1 T G
foeaR SARfa9M (WATH) 9 SEAT =Tfed|

The human beings (manusya) are of two kinds — those
born in the regions of labour (karmabhiimija) and those
born in the regions of enjoyment (bhogabhumija). The
infernal-beings (naraki) are of seven kinds depending on
the earth (prthivi) of the infernal region in which they are
born.

The subhuman beings (tiryarica) are of fourteen kinds
and the celestial beings (deva) are of four kinds. Their
classifications must be ascertained from the Scripture
detailing the universe (loka).

EXPLANATORY NOTE

Acarya Umasvami’s Tattvarthasitra:

TATEATIEET: FHYHAISTT JaRETIRES: 113-301
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Bharata, Airavata, and Videha, excluding Devakuru and
Uttarakuru, are the regions of labour - karmabhami.

Bharata, Airavata, and Videha are five each. All these are described as
the regions of labour — karmabhiimi. The inclusion of Videha would
imply the inclusion of Devakuru and Uttarakuru. In order to exclude
these, it is mentioned ‘excluding Devakuru and Uttarakuru’.
Devakuru, Uttarakuru, Haimavata, Harivarsa, Ramyaka, Hairanya-
vata and the mid-isles (antardvipa) are called the regions of enjoyment
—bhogabhiumi.

Why are the ‘regions of labour’ — karmabhiimi — so called? This is
because these are the seats of good (Subha) and evil (asubha) deeds.
Although the three worlds constitute the seat of activity, still these
regions are the seats of intense karmic activity. For instance, demerit
capable of plunging a being in the seventh infernal region is acquired
only in these regions — Bharata, etc. Merit which leads to the highest
celestial state such as the Sarvarthasiddhi deva is also acquired in
these regions only. Also, the six kinds of occupations, such as
agriculture, and the opportunity to give gifts to the worthy -
patradana — are obtained in these regions only. Hence these are called
the regions of labour. The others are called the ‘regions of enjoyment’ -
bhogabhiimi — as the objects of enjoyment are provided by the ten
kinds of desire-fulfilling trees (kalpavrksa).

TR AT R AR T U HT Tl TS aTATehISTA [ (T3T:
HEATETSE: 113-R11
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The lower world consists of seven earths — Ratnaprabha,
Sarkaréprabhé, Valukaprabha, Pannkkaprabha, Dhiimaprabha,
Tamahprabha and Mahatamahprabha — one below the other,
and surrounded by the three kinds of air and the space (akasa).

In these earths are the infernal-abodes (naraka), the dwellings of the
infernal-beings (naraki).

Acarya Nemicandra’s Dravyasamgraha:
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The five-sensed beings (jiva) are categorized as those with-mind
(samyj7ii), and those without-mind (asamyiiz). All other beings are
without-mind (asamyj7ii). The one-sensed beings are categorized
as gross! (badara), and subtle? (siiksma). All beings are further
categorized as those having attained completion (paryapta), and
those not having attained completion (aparyapta).

On the basis of their biological development, the beings (jiva) have
been divided into fourteen classes, called jivasamasa or jivasthana:

1 - Gross (badara) name-karma (for one-sensed beings) produces a body
that is fettered by matter and, therefore, requires a substratum.

2 — Subtle (sitksma) name karma (for one-sensed beings) produces a body
that is unfettered by material things and does not hinder movement of
other objects. Whole universe is the place for their existence.
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(1-4) One-sensed: badara paryapta
badara aparyapta
sttksma paryapta
sttksma aparyapta

(5-6) Two-sensed: paryapta
aparyapta

(7-8) Three-sensed:  paryapta
aparyapta

(9-10) Four-sensed: paryapta
aparyapta

(11-14) Five-sensed: samjiii paryapta
samjfii aparyapta
asamjii paryapta
asamjiit aparyapta

Acarya Umasvami’s Tattvarthasitra:

AR 1-R I
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The celestial beings — deva — are of four classes (nikaya).

The celestial beings (deva) get this status on the rise of the name-
karma (namakarma) — devagati — leading to the celestial state; they
roam freely and derive pleasure in several parts of the terrestrial
world, the mountains and the oceans surrounding them. They are
endowed with magnificence, splendour and extraordinary powers.
The celestial beings are grouped in classes (nikaya), in spite of
individual differences. Thus there are four classes of celestial beings.
They are the residential (bhavanavast), the peripatetic (vyantara), the
stellar (jyotiska) and the heavenly (vaimanika) deva.
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The soul as the doer and the enjoyer -
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From the empirical (vyavahara) point-of-view, the soul is
the doer (karta) and the enjoyer (bhokta) of the material-
karmas (dravyakarma); from the (impure) transcendental
(niScaya) point-of-view the soul is the doer and the
enjoyer of the karma-generated dispositions (bhava).

EXPLANATORY NOTE

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

Acarya Kundakunda’s Pravacanasdara:
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Mired in karmic dirt and because of the influence of the karmas
bound with it, the soul (jiva) undergoes impure transformations,
like delusion (moha) and attachment (raga). Due to such impure
transformations, the particles of karmic matter fasten to the
space-points (pradesa) of the soul (jiva). Hence, impure
transformations (like attachment) of the soul - its bhavakarma
— are the cause of bondage of material-karmas (dravyakarma).

The soul’s impure transformations (like attachment) cause the
bondage of fresh material-karmas (dravyakarma), and the material-
karmas bound with the soul give rise to impure transformations (like
attachment) — bhavakarma - in the soul. The material-karmas
(dravyakarma) give rise to the bhavakarma. The soul is bound with
material-karmas (dravyakarma) from infinite time past. The previ-
ously bound dravyakarma give rise to bhavakarma; the bhavakarma
give rise to fresh dravyakarma. There is this cycle of cause-and-effect
in samsara: the dravyakarma already bound with the soul are due to
its past bhavakarma, and further, the newly bound dravyakarma give
rise to bhavakarma. As a rule, the soul (jiva) is the doer only of its
impure transformations (like attachment) — bhavakarma. Moreover,
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the soul is the doer of the material-karmas (dravyakarma), only by
convention (vyavahara).l

Acdarya Amrtacandra’s Purusarthasiddhyupaya:
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As a consequence of transformations (like attachment) in the
soul, the physical-matter (pudgala) — that is other than the soul

— transforms itself into material-karmas (like the knowledge-
obscuring karma) that get bound with the soul.

From the empirical-point-of-view (vyavaharanaya), the soul is said to
be the enjoyer of the fruits of karmas in form of pleasure and pain, but
from the transcendental-point-of-view (niscayanaya), the soul
experiences only consciousness (cetana), concomitant with perception
(darsana) and knowledge (j7iana).

The ignorant, engrossed in the nature of various species of karmas,
enjoys the fruits of karmas in form of pleasure and pain. Experiencing
the fruits of karmas, he identifies himself with those fruits of karmas
and binds himself again with the seeds of misery in form of the eight
kinds of karmas. The knowledgeable, however, is aware of the fruits of
karmas but does not enjoy these. He calmly bears the fruits of karmas
without getting affected by these.

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 153-154.
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The soul from the standpoints of substance and modes —
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From the standpoint-of-substance — dravyarthika naya —
the soul (jiva) is different from the modes (paryaya)
mentioned earlier, but from the standpoint-of-modes —
paryayarthika naya — the soul is one with the modes. The
soul, thus, is known by these two standpoints.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:
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From the standpoint-of-substance (dravyarthika naya), as the
substance (dravya) remains the same, the object (vastu) is ‘not-
other’ (ananya) in different modes (paryaya). From the
standpoint-of-modes (paryayarthika naya), as the object takes
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the form of the mode (paryaya), it is said to be ‘other’ (anya)
with each change of the mode (paryaya).

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

39 UaR st fahered fatfoa Femar = o
ST AT ahT UgeTl RN THIE gAT|

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 144.
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ISR
THE NON-SOUL
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The kinds of physical matter —
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The material substance (pudgala dravya) has two
divisions: the atoms (anu or paramanu) and the
molecules (skandha). The molecules (skandha) have six
classifications and the atoms (anu or paramanu) have two
classifications.

EXPLANATORY NOTE

There are no space-points (pradesa) for the indivisible unit of matter
(paramanu), as it is of the extent of one space-point. One space-point of
space is considered without space-points as its splitting or division is
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not possible. Similarly, the indivisible unit of matter (paramanu)
occupies one space-point, and there can be no further division of its
spatial unit. Further, there is nothing smaller than the indivisible
atom (paramanu,). So there can be no division of'its space-point.!

Acarya Umasvami’s Tattvarthasitra:
UTA: TRl 14—
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The atoms (anw) and the molecules (skandha) are the two
divisions of the matter (pudgala).

The atom (anu) is the smallest unit of the matter (pudgala). It occupies
just one space-point (pradesa).

The collections of atoms which, in their gross state, can be taken by the
hand and handled are the molecules (skandha). Conventionally, 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 (anuw) and molecules

(skandha).

1 - see Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pujyapada’s Sarvarthasiddhi, sitra 5-11, p. 189.
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The six classifications of molecules —
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The molecules (skandha) have six classifications
comprising earth, etc.: 1) atisthiila-sthiila — extremely
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gross; 2) sthiila — gross; 3) sthiila-sitksma — gross-fine; 4)
stitksma-sthiila — fine-gross; 5) sitksma — fine; and 6)
stuksma-sitksma — extremely fine.

The earth (prthivi) and the mountain (parvata), etc., are
atisthiila-sthiila — extremely gross, and the buttermilk
(ghee), the water (jala) and the oil (tela), etc., are sthitla —
gross — molecules (skandha).

The image (chaya) and the sunshine (dhipa), etc., are to
be known as sthitla-sitksma — gross-fine, and those that
are amenable to the four senses — touch (sparsa), taste
(rasa), smell (gandha) and sound (Sabda) — are sitksma-
sthiila — fine-gross — molecules (skandha).

The learned acarya have expounded that the molecules
(skandha) fit to turn into karmas - karmana-vargana —
are siuksma - fine, and those that are not fit to turn into
karmana-vargand are sitksma-sitksma — extremely fine.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:
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The substance (dravya) of matter (pudgala), from the minute
atom (paramanu) to the gross earth (prthivi), have the qualities
of colour (varna), taste (rasa), smell (gandha) and touch
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(sparsa). The sound (Sabda), which is of many kinds, is the mode
(paryaya) of the matter (pudgala).

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

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 168-169.
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The cause (karana) and the effect (karya) atom —
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That which is the cause of these four forms of matter —
the earth (prthivi), the water (jala), the fire (agni), and
the air (vayu) — is to be known as the cause-atom (karana-
paramanu). The smallest possible division of the molecule
(when no further division of its spatial unit is possible) is
to be known as the effect-atom (karya-paramanu).

EXPLANATORY NOTE

The indivisible atom (paramanu) has the qualities of greasiness
(snigdha) and roughness (ritksa); these qualities have infinite kinds of
transformations and, hence, divisions. The ‘molecules’, in form of the
earth (prthivi), the water (jala), the fire (agni) and the air (vayu), are
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modes (paryaya) of the matter (pudgala). These molecules exhibit, as
primary or secondary, the qualities of colour (varna), taste (rasa),
smell (gandha) and touch (sparsa). The atoms (paramanu) that cause
these four forms of matter are called the cause-atoms (karana-
paramanu,).

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

Combination takes place between similar and dissimilar types of
atoms, if there is difference in degrees of either property (greasiness or
roughness) of two units. There is no combination in all other
instances. There is combination of an atom of two degrees of
greasiness with an atom of four degrees of greasiness. The same
(greasiness of two degrees), however, does not combine with one, two,
three, five, six, seven, eight, numerable, innumerable and infinite
degrees of greasiness. Similarly, there is combination of an atom of
three degrees of roughness with five degrees of roughness; also of an
atom of five degrees of roughness with seven degrees of roughness.
Combination also takes place between an atom of two degrees of
roughness with an atom of four degrees of greasiness. Combination
takes place between atoms with difference of two degrees in
greasiness, between atoms with difference of two degrees in
roughness, and between atoms with difference of two degrees in
greasiness and roughness. Combination does not take place between
atoms of the same degree of greasiness and roughness, or between
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atoms with difference of one degree of greasiness and roughness.!

The atoms which are suitable for combination with other atoms are
called the utmost-atoms (utkrsta-paramanu).

The indivisible unit of matter that is of the extent one space-point
(pradesa) is called the atom (paramanu). One space-point indicates
that no further splitting or division of the atom is possible. There is
nothing smaller than the indivisible atom. The atom (paramanu) is,
therefore, termed as without space-points (Tattvarthasttra, 5-11).
Such atoms are called the effect-atoms (karya-paramanu).

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 212.
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The marks of the atom -
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The atom (paramanu) is itself the beginning, the middle
and the end. It cannot be perceived by the senses and it
cannot be divided any further.

EXPLANATORY NOTE

That which occupies one space-point (pradesa) and possesses the
capacity to produce the modes of touch, taste, etc., is called the atom
(paramanu). Since the atom occupies just one space-point (pradesa), it
is the smallest unit of the matter (pudgala); hence the name
‘paramanu’. Because of its minuteness, it is the beginning, the middle
and the end. It has been said in the Scriptures, “The atom is itself the
beginning, the middle and the end. That indivisible substance
(dravya) which cannot be perceived by the senses is the atom (anu,
paramanu,).”1

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

1 - Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pujyapada’s Sarvarthasiddhi, sitra 5-25, p. 209-210.
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The natural and unnatural qualities of the matter -
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The atom (paramanu), having one taste (rasa), one colour
(varna), one smell (gandha) and two (non-contradictory
kinds of) touch (sparsa), are the natural-qualities
(svabhava-guna) of the matter (pudgala). The molecule
(skandha), perceivable by all the senses, is said to possess
unnatural-qualities (vibhava-guna) of the matter
(pudgala).
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EXPLANATORY NOTE

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

Acarya Umasvami’s Tattvarthasitra:
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The forms of matter (pudgala) are characterized by touch
(sparsa), taste (rasa), smell (gandha) and colour (varna).

What is touched or touching alone is touch (sparsa). It is of eight kinds,
namely, soft (komala), hard (kathora), heavy (bhari), light (halka), cold
(tharida), hot (garma), smooth (snigdha) and rough (ritksa). What is
tasted or tasting alone is taste (rasa). It is of five kinds: bitter (¢ita),
sour (khatta), acidic (kadua), sweet (mitha) and astringent (kasaila).
What is smelt or smelling alone is smell (gandha). 1t is of two kinds:
pleasant smell (sugandha) and unpleasant smell (durgandha). Colour
(varna) is of five kinds: black (kala), blue (nila), yellow (pila), white
(sapheda) and red (lala). The foregoing are the principal divisions.
And the subdivisions of each of these may be numerable (samkhyata),
innumerable (asamkhyadta) and infinite (ananta). These — touch, taste,
smell and colour — are always associated with the matter (pudgala).
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The natural and unnatural modes of the matter -

JUUTRIRTASRET Wi TROTHT §F FETaaerei |
GYHAGAUT YU TRUTHT | fagraussist 1:el

S sra-Fruy (o7 &1 emien ed) 9RomE ® 9®
WAE-T91 B SR S ey o € oe fave-wE 2
areme - YT $9 1 WAEY S R o o1 WATS o
fRET BH & RO WWE-TIT § qe Wheewy S GRuEd § o8 3
TRAEUS W A BH % HRU faqE-uaE 2

The modification (parinama) of the matter (pudgala) that
is independent of the other matter is its natural-mode
(svabhava-paryaya). The modification (parinama) of the
matter (pudgala) in form of molecule (skandha), that is
dependent on the other matter, is its unnatural-mode
(vibhava-paryaya).

EXPLANATORY NOTE

The atom (paramanu) is the natural-mode (svabhava-paryaya) of the
matter (pudgala). In this natural-mode (svabhava-paryaya), the
matter (pudgala) is in its pure-mode (Suddha-paryaya). In this state,
the matter (pudgala) is said to be in form of its primary modification —
‘paramaparinamikabhava’. It undergoes six steps of infinitesimal
changes of rhythmic rise and fall (increase and decrease), called
‘satgunahanivrddhi’. 1t is utterly minuscule — atisiksma. It is the
basic mode of the substance of matter and, therefore, called
‘arthaparyayatmaka’. In this mode the matter (pudgala) is not
dependent on other substances.

The molecule (skandha) is also the mode (paryaya) of the matter
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(pudgala) but, being in form of bondage with other atoms of the same
class — ‘svagjatiyabandha’ — is impure (asSuddha). The molecule
(skandha), therefore, is the unnatural-mode (vibhava-paryaya) of the
matter (pudgala).

The substance (dravya) itself does not undergo origination (utpada)
and destruction (vyaya); it has permanence (dhrauvya) as its nature.
The impure mode-of-substance (dravyaparyaya) is the mode obtained
on the union of mutiple substances. Mode-of-substance (dravya-
paryaya), by union, is of two kinds: 1) samanajatiya dravyaparyaya —
by the union of atoms of the same class of substance; for example,
different kinds of physical matter, and 2) asamanajatiya dravya-
paryaya — by the union of different classes of substances, for example,
the humans, and the celestial beings. To elaborate, the union —
samanajattya — of an atom results in destruction (vyaya) of the old
molecule of three atoms and origination (utpada) of the new molecule
of four atoms. Still, the atom - the substance (dravya) — has
permanence (dhrauvya) as it stays in own nature in both the modes
(paryaya). The man is the union — asamanajatiya — of two substances,
the soul (jiva) and the matter (pudgala). When the man is reborn as a
deva, there is destruction (vyaya) of the mode (paryaya) that is the
man, and origination (ufpada) of the mode (paryaya) that is the deva.
However, the soul (jiva) and the matter (pudgala) that comprise the
man, have permanence as these continue to remain in their respective
own-nature (svabhava). The substance (dravya) exhibits origination
(utpada) and destruction (vyaya) from the point-of-view of its modes,
but exhibits permanence (dhrauvya) from the point-of-view of its own-
nature (svabhava). These three, origination (utpada), destruction
(vyaya), and permanence (dhrauvya), have no separate identity from
the substance (dravya). These, therefore, are nothing but the
substance (dravya).1

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 127-128.
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The core meaning of the matter (pudgala) -
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From the transcendental point-of-view (niscayanaya), the
atom (paramanu) is called the substance of matter —
pudgala-dravya. As against this, from the empirical
point-of-view (vyavaharanaya), the molecule (skandha) is
called the substance of matter — pudgala-dravya.

EXPLANATORY NOTE

From the pure transcendental point-of-view (Suddha niscayanaya),
the atom (paramanu) — the natural-mode (svabhava-paryaya) of the
matter (pudgala) — must be known as the substance of matter
(pudgala-dravya). Only from the empirical point-of-view
(vyavaharanaya), the molecule (skandha) — the unnatural-mode
(vibhava-paryaya) of the matter (pudgala) — is conventionally called
the substance of matter (pudgala-dravya).
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The media of motion and rest, and the space -
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The medium of motion (dharma dravya) is the
instrumental cause that assists souls (jiva) and matter
(pudgala) in their motion (gamana). The medium of rest
(adharma dravya) is the instrumental cause that assists
souls (jyiva) and matter (pudgala) in their rest (sthiti).
The space (akasa dravya) is the instrumental cause that
provides accommodation (avagahana) to all substances —
souls (jiva), etc.

EXPLANATORY NOTE

That which takes an object from one place to another is ‘gati’—motion.
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The opposite of this is ‘sthiti’ — rest. What is ‘upakara’ — assistance?
The siitra refers to assistance in motion and in rest. The medium of
motion (dharma) and the medium of rest (adharma) render assistance
in form of facilitating motion and rest, respectively. Just as the water
facilitates movement of the fish, similarly the medium of motion
(dharma) facilitates movement of the souls (jiva) and the forms of
matter (pudgala) tending to move. Just as the earth gives support to
objects like the horse, similarly the medium of rest (adharma) is the
common medium of rest for the souls (jiva) and the forms of matter
(pudgala) tending to rest.l

Acarya Umasvami’s Tattvarthasitra:
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The functions of the medium of motion (dharma) and the
medium of rest (adharma) are to assist motion and rest,
respectively.

Acarya Nemicandra’s Dravyasamgraha:
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1 - Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pujyapada’s Sarvarthasiddhi, sitra 5-17, p. 195-196.
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The substance of medium of motion —dharma — renders assistance
to souls and matter in their state of motion, just as water assists
aquatic animals in their motion; it does not cause them to move if
they are stationary.
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The substance of medium of rest — adharma — renders
assistance to souls and matter in their state of rest, just as the
shade (of a tree, etc.) assists travellers in their state of rest; it
does not hold them back if they are moving.

Space (akasa) has infinite space-points and it pervades both the
universe (lokakasa) and the non-universe (alokakasa). The division of
this infinitely expansive space (@kasa) which accommodates the souls
(jiva), the matter (pudgala), the medium of motion (dharmastikaya),
the medium of rest (adharmastikaya), and the time (kala), is the
universe-space (lokakasa). In the infinite space (akasa) beyond, these
five substances do not permeate; this is the non-universe-space
(alokakasa).1

Acarya Umasvami’s Tattvarthasitra:
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1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 163-164.
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The function of the space (akasa) is to provide accommodation
(avagaha).

The assistance rendered by the space (akasa) is to give room to the
other substances (dravya), such as the souls (jiva) and the matter
(pudgala). Now, it is proper to say that the space gives room to the
souls and forms of matter which are characterized by activity. But the
media of motion and of rest are inactive (niskriya) and eternally
pervasive. How can penetration apply to these substances? The
objection is untenable, as penetration is established by convention.
For instance, the space (akasa) is spoken of as pervading everywhere,
although there is no movement. This is because the space (akasa)
exists everywhere. Similarly, though there is no penetration by the
media of motion and of rest, it is attributed conventionally as these
permeate the entire universe-space.!

Acarya Nemicandra’s Dravyasamgraha:
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As per the Word of Lord Jina, the substance which provides
accommodation to substances, like souls, is to be known as the
akasa (the space). The akasa comprises two parts: the lokakasa
(the universe space), and the alokakasa (the non-universe
space).

1 - Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pujyapada’s Sarvarthasiddhi, sitra 5-18, p. 197-198.
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The empirical substance of time -
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The empirical (vyavahara) substance of time (kala) is of
two kinds: the samaya and the avali. Or, it is of three
kinds: the past (atita), the present (vartamana) and the
future (anagata). The empirical past (atita kala) is equal
to the numerable avali multiplied by the number of
liberated souls (the Siddha).

EXPLANATORY NOTE

The smallest and indivisible unit of empirical time is called the
samaya. A few further terms constituting numerable (samkhyata)
time are as under:I

I - see Appendix-1 to Acarya Samantabhadra’s Svayambhustotra —
Adoration of The Twenty-four Tirthankara, p. 173-174.
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Innumerable samaya = 1 avali
Numerable avali = 1 ucchvasa (also called ‘prana’)
7 ucchvasa = 1stoka
7stoka = 1lava
38%2lava = 1 nalt
2 nali = 1 muhirta (= 48 minutes)
30 muhurta = 1dina-rata (= 24 hours)
15dina-rata = 1 paksa
2paksa = 1 masa (month)
2masa = 1rtu
3rtu = layana
2ayana = lvarsa (year)
Svarsa = 1yuga
2yuga = 10varsa
10,000x 10varsa = 1laksa (lakh) varsa
84 x 1laksa (lakh) varsa (years) = 1 parvanga
1 parva = 84 lakh x 1 parvanga
= 84 lakh x 84 lakh years
= 70560000000000 years
(also, 1 parvakoti = 1 crore x 1piarva;
1crore = 100 x 1lakh = 100,00,000)

1lparvanga = 84x1purva

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

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

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

1nalina = 84 lakh x 1 nalinanga

2 - THE NON-SOUL
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1kamalanga =84x1nalina

1 kamala = 84 lakh x 1 kamalanga
ltrutitanga = 84x1kamala
1trutita = 84 lakh x 1trutitanga
latatanga =84 x1trutita

1atata = 84 lakh x 1 atatanga

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

These are divisions of numerable (samkhyata) time.

Time periods of still greater values are known as innumerable time
(asamkhyata); these are not expressed in years but in terms of the time
required to perform certain mental activities as mentioned in the
Scripture. Briefly, numbers expressing innumerable time periods, are
expressed, in ascending order, as under:

vyavaharapalya leads to the time period known as vyavahara-
palyopama; uddharapalya leads to the time period known as
uddharapalyopama; and addhapalya leads to the time period
known as addhapalyopama (palyopama or palya, in short).
Further, 10 x 1 crore x 1 crore addhapalyopama =
addhasagaropama (sagaropama or sagara, in short).

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

1 - see Tiloyapannati-2, p. 82-90; Harivansapurana, p. 133-134.
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Jaina cosmology divides the worldly cycle of time (kalpakala) in
two parts or half-cycles — ascending (utsarpini) and descending
(avasarpini) — each consisting of 10 x 1 crore x 1 crore addha-
sagaropama (10 kotakott sagaropama). Thus, one cycle of time
(kalpakala) gets over in 20 kotakoti sagaropama. During the
ascending period (utsarpini) of the half-cycle, in the regions of Bharata
and Airavata, there is the all-round increase in age, strength, stature
and happiness of the living beings, while during the descending period
(avasarpini) of the half-cycle, there is the all-round deterioration. Just
as the moon continues its never-ending journey of waxing and waning
luminance, there is incessant and eternal revolution of the worldly
cycle of time in these regions.

Time periods beyond these values are termed as infinite (ananta)
inJaina cosmology.

When the atom of matter — pudgala-paramanu —traverses slowly from
one space-point (pradesa) to the other of space (a@kasa), it must cross
over one kalanu to enter the other. The infinitesimal time taken by the
atom of matter — pudgala-paramanu — to traverse slowly from one
space-point (pradesa) to the other is the mode (paryaya) of the
substance of time (kala). This infinitesimal time is called the ‘samaya’
- the measure of time. If individual kalanu were not separate and if it
were possible for the kalanu to unite with each other, the mode
(paryaya) of the substance of time (kala) — the ‘samaya’ — would not
exist.l

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 179-180.
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The real (transcendental) substance of time —
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The future time is infinite (ananta) times the number of
souls (jiva) and the matter (pudgala). The present time is
just the ‘samaya’ — the shortest unit and mode (paryaya)
that is the empirical (vyavahara) time (kala). The real
(niscaya) time — the substance (dravya) of the time (kala)
— comprises time-atoms (kalanu) inhabiting the entire
universe-space (lokakasa).

EXPLANATORY NOTE

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

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

Acarya Nemicandra’s Dravyasamgraha:
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Conventional time (vyavahara kala) is perceived by the senses
through the transformation and modification of substances.
Real time (niscaya kala), however, is the cause of imperceptible,
minute changes (called vartana) that go on incessantly in all
substances.
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The real time (niscaya kala) is of the extent of space-points of
the universe, pervading the entire universe. Each particle or
unit of the real time is distinct and occupies one unit of space;
these innumerable particles of the real time, thus, exist in the
entire universe (lokakasa), like heaps of jewels.

The ‘samaya’ exists because transformation (parinamana) takes place
in an indivisible (akhanda) substance (dravya) as it associates with
separate kalanu, which do not unite with each other. The mode
(paryaya) of the substance of time (kala) — the ‘samaya’— manifests in
the slow movement of the atom of matter — the pudgala-paramanu.
That which neither originates nor vanishes with the origination or
destruction of the mode, i.e., the ‘samaya’, is the kalanu, the substance
of time (kala dravya). The mode that is the ‘samaya’ is transient, the
kalanu or the substance of time (kala dravya) is eternal.l

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 180.
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The transformation in souls, etc., and
natural qualities and modes of substances -
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The transformations (parivartana) that take place in
substances of souls (jiva), etc., are due to the substance of
time (kala dravya). Four substances (dravya) — the
medium of motion (dharma), the medium of rest
(adharma), the space (akasa) and the time (kala) — have
only the natural (svabhava) mode-of-qualities
(gunaparyaya).

EXPLANATORY NOTE

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

Although substances, like the medium of motion (dharma),
incessantly attain new modes (paryaya) due to own inherent capacity,
still external instrumental cause — bahya sahakari karana - is
required for this attainment. The external instrumental cause —bahya
sahakari karana — which helps the substances attain new modes
(paryaya) incessantly — termed ‘vartana’—is the time (kala)I. Hence,
assistance in the continuity of being through gradual changes —
‘vartand’-is the function of the time (kala). The mode (paryaya) of the
substance changes and the time (kala) is the causal agent in this
activity. How is it ascertained as the time (kala)? There are particular
activities, namely, instant, etc., and cooking, etc., which are referred to
as an instant of time, cooking time, and so on, by convention. But, in
this conventional usage as an instant of time, cooking time, and so on,
the term (samyjna) ‘time’ (kala) is superimposed. And this term ‘time’
(kala) signifies the existence of ‘real’ (mukhya) time (kala), which is
the basis of the conventional or secondary (vyavahara or gauna) time.
How? This is because the secondary must imply the real.

The mode (paryaya), without vibration, of a substance attained on
annihilation of a particular quality, and on origination of another
quality is its modification (parinama). The modifications (parinama)
of the soul (jiva) are anger (krodha), etc. The modifications (parinama)
of matter (pudgala) are colour, etc. In the same way, modifications
(parinama) take place in the medium of motion (dharma), the medium

1 - The incessant origination (u¢pada), destruction (vyaya), and
permanence (dhrauvya) that all substances (dravya) undergo in their
state of being — satta — is called ‘vartana’. (see ‘Nayacakko’, verses
135-136). Thus, ‘vartana’ refers to the imperceptible, minute changes
that go on incessantly, every instant, in all substances.
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of rest (adharma), the space (akasa) and the time (kala). This
modification (parinama) is due to the rhythmic rise (vrddhi) and fall
(hani) — satgunahanivrddhi — in their ‘avibhaga-praticcheda’ as all
these substances have intrinsic ‘agurulaghuguna’. The intrinsic
‘agurulaghuguna’ is the general (sadharana) quality-mode (guna-
paryaya) of these substances.

Movement (kriya) is characterized by vibration. It is of two kinds,
causal (prayogika) and natural (vaisrasika). The motion of the cart,
etc., is causal, and that of the clouds, etc., is natural.

Endurance (paratva) and non-endurance (aparatva) are of two kinds:
with respect to place (ksetra) and with respect to time (kala). As this
section deals with time, only the latter is considered. The substance
that is enduring in respect of time (kala) is termed ‘paratva’, and the
one which is not so enduringis termed ‘aparatva’.

The help rendered to substances in their continuity of being (vartana),
etc., proves the existence of time (kala). It is contended that continuity
of being (vartana) should be sufficient as modification (parinama),
etc., are secondary, being its subdivisions. But modification, etc., are
not unnecessary. The amplification is intended to indicate the two
kinds of time (kala), the real-time (mukhya-kala or paramartha-kala
or niscaya-kala) and the conventional-time (vyavahara-kala). The
real-time has its mark (laksana) as continuity of being (vartana), and
the conventional-time has its marks (laksana) as modification
(parinama), etc. The conventional-time is determined (recognized) by
modification in other substances, which are ascertained by others. It is
threefold, the past (bhiita), the present (vartamana) and the future
(bhavisyat). In the real-time the conception of time is of primary
importance, and the idea of the past, the present and the future is
secondary. In the conventional-time, the idea of the past, the present
and the future is of prime importance, and the idea of real-time is
subordinate. This is because the conventional-time depends on the
substances endowed with-activity (kriyavana), and on the real-time.

It has been explained earlier (see gatha 28, p. 59) that the modification
(parinama) of the matter (pudgala) that is independent of the other
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matter is its natural-mode (svabhava-paryaya). The modification
(parinama) of the matter (pudgala) in form of molecule (skandha),
that is dependent on the other matter, is its unnatural-mode (vibhava-
paryaya).

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

Four substances (dravya) — the medium of motion (dharma), the
medium of rest (adharma), the space (akasa) and the time (kala) —
have only the natural (svabhava) mode-of-qualities (gunaparyaya).
These substances are without-movement (niskriya). Arising from
internal and external causes, the mode (paryaya) of a substance
(dravya) which is the cause of its movement from one place to another,
is called activity (kriya). The substances devoid of such activity are
called without-movement (niskriya).

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 109-110.
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The five substances with extensive magnitude —
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The Jaina Doctrine has termed the five substances — the
soul (jiva), the physical matter (pudgala), the medium of
motion (dharma), the medium of rest (adharma), and the
space (akasa) — as ‘astikaya’. Since these substances have
extensive magnitude, these are ‘astikaya’.

EXPLANATORY NOTE

The term ‘astikaya’ means spatiality or extensive magnitude. The
atom or the material point is the unit of space — the spatial point
occupied by one atom (paramanu). Since the five entities, the soul
(jiva), the physical matter (pudgala), the medium of motion (dharma),
the medium of rest (adharma), and the space (akasa) have existence,
these are ‘asti’ and since these occupy many spatial points, these are
‘kaya’, hence the term ‘astikaya’. Existence that relates to the space is
the ‘astikaya’. The time (kala) has no extension in space, either
directly or indirectly. Hence, time (kala) is not an astikaya. Though
time (kala) is a real entity that accounts for changes in other things, it
lacks spatial points. It is an entity of monodimensional series, without
extensive magnitude.
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Acarya Nemicandra’s Dravyasamgraha:
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The aforesaid five substances (dravya) — the soul (jiva), the
matter (pudgala), the medium of motion (dharma), the medium
of rest (adharma), and the space (a@kasa) — exist eternally,
therefore, these are called ‘asti’ by Lord Jina; since each has
many space-points (pradesa), these are also called ‘kaya’.
Combining the two qualities (existence and space quality), these
are termed as the five ‘astikaya’ - the paricastikaya.

Acarya Kundakunda’s Paricastikaya.:
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These substances (dravya) — the soul (jiva), the matter-body
(pudgalakaya), the medium of motion (dharma), the medium of
rest (adharma), and the space (@kasa) — have own state of
existence (astitva). Their existence is eternal and these have
multitude of space-points (pradesa). (Hence these are called the
‘astikaya’.)
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The corporeal (murta) matter (pudgala) has numerable
(samkhyata), innumerable (asamkhyata) and infinite
(ananta) space-points (pradesa). The medium of motion
(dharma), the medium of rest (adharma) and each
individual soul (jiva) have innumerable (asamkhyata)
space-points.

The universe-space (lokakdsa), like the medium of motion
(dharma), etc., has innumerable (asamkhyata) space-
points, while the non-universe-space (alokakasa) has
infinite (ananta) space-points. The substance of time
(kala) has no space-points (pradesa); each time-atom
(kalanu) consists of a single space-point and, therefore, it
is termed non-corporeal (amirta).
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EXPLANATORY NOTE

Acarya Umasvami’s Tattvarthasitra:
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The space-points (pradesa) of the matter (pudgala) are
numerable (samkhyata), innumerable (asamkhyadta) and infinite
(ananta).

A contention arises. It is admitted that the universe is of innumerable
(asamkhyata) space-points. How, then, can the universe accommodate
molecules of infinite (ananta) and infinite-times-infinite (anant-
ananta) space-points? It seems contradictory; the space-points
(pradesa) 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 the
space (akasa). Moreover, the space (akasa) has amazing power of
accommodation (avagahana).
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The forms of matter (pudgala) occupy (inhabit) from one space-
point (pradesa) onwards.

One elementary particle (paramanu) occupies one space-point
(pradesa). Two elementary particles, either combined or separate,
occupy either one or two space-points (pradesa). Three elementary
particles, either combined or separate, occupy one, two or three space-
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points (pradesa). In the same way, molecules of numerable
(samkhydta), innumerable (asamkhyadta) and infinite (ananta) atoms
occupy one, numerable (samkhyadta) or innumerable (asamkhyata)
space-points (pradesa) of the universe-space (lokakasa). Now, it stands
to reason that the non-material (amiurta) 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 (mirta) objects? It is possible even in case of material
(miirta) 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 (mirta) objects can get
accommodated in the same space at the same time. It should be
understood in this manner from the authority of the Scripture also:
“The universe is densely (without inter-space) filled with variety of
infinite-times-infinite forms of matter (pudgala) of subtle (sitksma)
and gross (sthiila) nature in all directions.”
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v 57, S1vH Fo7 IR UH W9 5 % STHEAd W T

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

A space-point (pradesa) is said to be the space occupied by an
indivisible elementary particle (paramanu). The medium of motion
(dharma), the medium of rest (adharma) and each individual soul
(Jjiva) have the same innumerable (asamkhyata) space-points
(pradesa). The media of motion and of rest are ‘niskriya’ — without
activity — and co-extensive with the universe (loka). Though the soul
has the same number of space-points as these two, still it is capable of
contraction and expansion. So it occupies either a small body or a big
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one as determined by the karmas. But, when, at the time of kevali-
samudghatal, the soul expands, filling up the entire universe, the
central eight space-points of the soul remain at the centre of the citra
prthivi below Mount Meru and the remaining space-points spread
filling up the entire universe in all directions.

SThIPTET-T: 1I%-R1
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The substance of space (akasa dravya) has infinite (ananta)
space-points (pradesa).

Space pervades both the universe and the non-universe. Infinite
means endless. What is infinite? The space-points (pradesa) of space
(akasa) are infinite. The idea of space-points is to be understood as
already given: ‘a space-point (pradesa) is said to be the space occupied
by an indivisible elementary particle (paramanu)’.

Now what is the universe (loka)? That is called the universe (loka),
wherein the substances such as the media of motion and of rest are
seen to exist. Space is divided into two parts, the universe-space
(lokakasa) and the non-universe-space (alokakasa). The universe
(loka) has been described. Space in the universe is the universe-space
(lokakasa). And beyond it is the infinite non-universe-space
(alokakasa). The distinction between the universe (loka) and the non-
universe (aloka) should be known by the presence and absence of the
media of motion and of rest. In the universe-space (lokakasa) there is
the presence of the media of motion and of rest. Outside this space is
the infinite non-universe-space (alokakasa). If the medium of motion

1 - Kevali-samudghata — the Omniscient (kevali) emanates from his body
the spatial units of his soul, without wholly discarding the body, for the
purpose of levelling down the duration of the other three non-destructive
karmas to that of the age (ayuh) karma.
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did not exist in the universe-space, there would be no certain cause of
movement. And then there would be no distinction of the universe and
the non-universe. If the medium of rest did not exist in the universe-
space, there would be no certain cause of assisting rest. Things will not
be stationary, or there will be no distinction of the universe and the
non-universe. Therefore, owing to the existence of both, the media of
motion and of rest, the distinction of universe and non-universe is
established.!

1 - Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pujyapada’s Sarvarthasiddhi, sitra 5-12, p. 190-191.
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The matter (pudgala) is corporeal (mirtika) and the
remaining substances (dravya) are non-corporeal
(amiirtika). The soul (jiva) has the quality (guna) of
consciousness (cetand) and the remaining substances do
not have consciousness (cetana).

EXPLANATORY NOTE

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

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 166.

85



Niyamasara FraTar

consciousness (cetana) that manifests in form of cognition
(upayyoga). Starting from the physical matter (pudgala), the
other substances (dravya) are inanimate (acetana); these
comprise the non-soul (gjiva) substances (dravya).

The substances (dravya) are classified into two, the soul (jiva) and the
non-soul (ajiva). The soul-substance (jivadravya) is of one kind. The
non-soul substances (ajivadravya) are of five kinds: 1) the physical
matter (pudgala), 2) the medium of motion (dharma), 3) the medium
of rest (adharma), 4) the space (akasa), and 5) the time (kala).
Consciousness (cetana) and cognition (upayoga) are the distinctive
marks (laksana) of the soul (jiva). That which, by its very nature, is
ever brilliant, eternal, adorable, the sum total of the soul, and
knowledge as such, is consciousness (cetana). Consciousness (cetana)
manifests in form of cognition (upayoga). Through cognition
(upayoga) the soul (jiva) engages itself in the knowledge (jiana) and
perception (darsana) of the objects-of-knowledge (jrieya). Thus,
cognition (upayoga) is in form of knowledge-cognition (jrianopayoga)
and perception-cognition (darsanopayoga).l
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1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 162.
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The external objects — souls (jiva), etc. — are worth
rejecting. Only the own-soul — nijatma or paramatma —
rid of impurities of qualities (guna) and modes (paryaya)
due to bondage with the karmas, is worth accepting.

EXPLANATORY NOTE

In the impure state — when the soul (jiva) is caught in meshes of
material environment, the sopadhi state — the soul (jiva) is one with
the karma-transformation (karmaparinama), and fruit-of-karma-
transformation (karmaphalaparinama). In the pure state — when the
soul (jiva) is untainted, the nirupadhi state — the karmic dust does not
contaminate the soul (jiva) and, therefore, impure transformations of
the soul (jiva) are not possible. Thus, in the pure substance (dravya),
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the modification (paryaya) and the substance (dravya) are one; thereis
no distinction between these. In this state, the pure soul (jiva)
experiences only the pure knowledge-transformation (jrana-
parinama).1

The true yogi leaves aside the notion that the body is the soul and
withdraws from indulging in external sense objects. He considers his
pure-soul (atma) as the only object worthy to hold.

Acarya Pajyapada’s Samadhitaritram.:
afet: wyata freman weefey |
YT UWH HeUTETES g eESd %)
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All living beings have three kinds of souls — the extroverted-soul
(bahiratma), the introverted-soul (antaratma), and the pure-soul
(paramatma). Out of these, have recourse to the introverted-soul
(antaratma) to attain the pure-soul (paramatma), and let go of
the extroverted-soul (bahiratma).

1 - see Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 159-160.
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For sure, the soul (atma) in its pure, nirupadhi state has
no place for thought-activities, no place for honour and
dishonour, and no place for pleasure and pain.

EXPLANATORY NOTE

In its pure, nirupadhi state the karmic dirt does not contaminate the
soul (jiva) and, therefore, impure transformations of the soul (jiva) are
not possible. Due to its beginningless union with the karmic dirt the
soul (jiva) is said to be in impure, sopadhi state and gets transformed
into ignorant dispositions of attachment (raga), aversion (dvesa) and
delusion (moha).

Acarya Kundakunda’s Pravacanasara:
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The soul, by its nature, entertains auspicious- and inauspicious-
transformations; if such transformations were not present in
the soul, it would not have transmigratory existence.
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The mind that is distracted — sullied with attachment (raga) and
aversion (dvesa) — experiences affective states like dishonour or
disgrace. The mind that is composed - rid of attachment and
aversion — does not experience affective states like dishonour or
disgrace.
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The soul (atma) in its pure, nirupadhi state has no place
for duration-bondage (sthitibandhasthana), for nature-
bondage (prakrtibandhasthana), for fruition-bondage

(anubhagabandhasthana), and for quantity-of-space-
points-bondage (pradesabandhasthana).

EXPLANATORY NOTE

First the psychic-bondage (bhavabandha) or the jivabandha takes
place due to the impure-cognition (asuddhopayoga) of the soul (jiva).
As a result of the bhavabandha, the dravyabandha takes place.
Therefore, the cause of the dravyabandha is the bhavabandha.
Bondage is of four kinds: 1) according to the nature or species of karma
—prakrtibandha; 2) according to the duration of karma - sthitibandha;
3) according to the fruition of karma — anubhavabandha; and 4)
according to the quantity of space-points of karma — pradesabandha.
The threefold activity (yoga) causes prakrtibandha and pradesa-
bandha. The passions (kasaya) in form of attachment, etc., cause
sthitibandha and anubhavabandha.l

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 226.
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The soul (jiva) with attachment (raga) toward the external
objects makes bonds with karmas and the soul without
attachment toward the external objects frees itself from bonds of
karmas. Certainly, the impure-cognition (asuddhopayoga) of the
soul (jiva) is the cause of bondage; know this as the essence of
bondage.

The soul that transforms itself into dispositions of attachment (raga),
etc., gets bound with new material-karmas (dravyakarma). The soul
without such dispositions does not get bound with new material-
karmas. The soul with dispositions of attachment, etc., gets bound
with new material-karmas while the previously bound karmas are in
existence. The soul without dispositions of attachment, etc., does not
get bound with new material-karmas and gets rid of the previously
bound karmas (on fruition). The soul without dispositions of
attachment, etc., therefore, is called ‘without karmic bonds’ —
abandha. This establishes the fact that the cause of the dravyabandha
is the bhavabandha — impure-cognition (asuddhopayoga) of the soul
(jiva) in form of attachment (raga), etc. The bhavabandha is real
bondage; the dravyabandha is conventional bondage.!

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 2217.

92



W&T}Tﬂ' 3 - THE PURE THOUGHT-ACTIVITY

fHafderea 9 & WET w HAT -
The nature of the soul in its pure state -

Tl WEANTESIUN U EISTHHTETSSTuT a7 |
JNSZAVTISTUN U SAHHUT TETESTUM & 1142 |

Sitel & IR ee % M el §, ARG -SEe % €M
T €, AEfaeuE & T T § IR SRIMHh-=qe &
T el €

The soul (atma) in its pure, nirupadhi state has no
dispositions or thought-activities — bhava — arising from
the destruction - ksaya, the destruction-cum-subsidence —
ksayopasama, the fruition — udaya, or the subsidence -
upasama, of karmas.

EXPLANATORY NOTE

Acarya Umasvami’s Tattvarthasitra:
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The distinctive characteristics (svatattva) of the soul (jiva) are
the dispositions — bhava — arising from the subsidence —
upasama, the destruction — ksaya, the destruction-cum-
subsidence — ksayopasama — of karmas, the fruition — udaya — of
karmas, and its inherent nature or capacity — parinama.
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The first four dispositions (bhava) have been mentioned primarily on
the basis of their instrumental causes (nimitta) and the last on the
basis of the inherent capacity (yogyata) of the soul. All worldly
activities are divided on these two bases — the instrumental cause and
the inherent capacity. Sometimes the instrumental cause is
predominant and sometimes the inherent capacity. Giving
predominance to the instrumental cause, however, does not mean that
the cause is the doer (karta) of the activity. The purpose of such
classification is to exhibit clearly the definitive cause of certain
activities. Although the activity takes place due to the inherent
capacity (yogyata or upadana) of the object under consideration, still
there is the presence of the hetu or sadhana — in form of logical
association (anvaya) and distinction (vyatireka). The presence of such
hetu or sadhana is the definitive cause (nimitta) of the activity. The
first four dispositions (bhava) — aupasamika, ksayika, ksayopasamika
and audayika —are, therefore, called ‘naimittika bhava’.

In the absence of all karmas, the first four external manifestations or
dispositions (bhava) do not happen in the pure soul. Such soul must
enjoy infinite bliss, pure and unalloyed; infinite-energy (anantavirya)
existsin it in form of infinite-knowledge (kevalajriana).
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The soul (Gtma) in its pure, nirupadhi state has no
wandering in the four states (gati) of existence, birth
(janma), old-age (jara), death (marana), disease (roga),
sorrow (Soka), lineage (kula), seat-of-birth (yoni), classes
of biological development (jivasthana), and variations
according to the method of inquiry into its nature
(marganasthana).

EXPLANATORY NOTE

The pure soul is free from transmigration. It, therefore, has no birth
(janma), old-age (jara), death (marana), disease (roga), sorrow (Soka),
lineage (kula), seat-of-birth (yoni), classes of biological development
(jivasthana), and variations according to the method of inquiry into its
nature (marganasthana).

The lineage (kula) is based on the classification of the molecules
(skandha) of matter (pudgala) that are responsible for the formation
of the body.!

The Scripture mentions the number of lineage (kula) for various
modes of living beings as under:

Earth-bodied (prthivikayika) - 22 lakh-crore
Water-bodied (jalakayika) - 7 lakh-crore
Fire-bodied (agnikayika) - 3 lakh-crore

1 - Gommatasara-jivakanda, Part 1, p. 204-206.
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Air-bodied (vayukayika) - 7 lakh-crore
Plant-bodied (vanaspatikayika) — 28 lakh-crore
Beings with two-senses (dvindriya) - 7 lakh-crore
Beings with three-senses (trindriya) - 8 lakh-crore
Beings with four-senses (cauindriya) - 9 lakh-crore

12.5 lakh-crore

Five-sensed water-animals (jalacara)

Five-sensed birds (khecara) — 12 lakh-crore
Four-legged animals (caupaya) — 10 lakh-crore
Reptiles like snake (sarpadi) - 9 lakh-crore
Celestial beings (deva) — 26 lakh-crore
Infernal beings (naraka) — 25 lakh-crore
Human beings (manusya) — 12 lakh-crore

The total number of lineage (kula) comes to 197.5 lakh-crore
(19750000 x 10000000) = 197500000000000.

The 84,00,000 kinds of seat-of-birth (yoni) can be ascertained from the
Scripturel: “The one-sensed souls with common bodies from eternity
— nityanigoda, other one-sensed souls with common bodies -
itaranigoda, earth-bodied (prthivikayika), water-bodied (jalakayika),
fire-bodied (agnikayika) and air-bodied (vayukdayika) beings are of
(originate from) 7,00,000 yoni, each. The yoni of trees and other
vegetation are 10,00,000. The yon:i of all the beings with incomplete
senses (vikalendriya) are 6,00,000. The seat-of-birth (yoni) of celestial
beings, infernal beings, and five-sensed animals are 4,00,000, each.
The yoni of human beings are 14,00,000.”

There are fourteen classes of jivas, called jivasamasa or jivasthana.
(seep.41-42,ante; also Asadhara’s Dharmamrta Anagara, p. 236.)

Further, there are fourteen material principles for inquiring into the
existence of souls - called, marganasthana?2:

1 - Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pujyapada’s Sarvarthasiddhi, sitra 2-32, p. 94.

2 - Asadhara’s Dharmamrta Anagara, p. 238.
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1. State of existence (gati-margana): The four states of existence
are celestial beings (deva), infernal beings (naraka), human
beings (manusya), and plants and animals (tiryarica).

2. Senses (indriya-margana): The five senses are touch (sparsana),
taste (rasana), smell (ghrana), sight (caksu), and hearing
(Srotra).

3. Body (kaya-margana): Five kinds of immobile beings (sthavara),
and mobile beings (trasa).

4. Activities (yoga-margana): The threefold activity of the body
(kaya), the speech (vak), and the mind (manah).

5. Gender (veda-margana): Masculine, feminine, or common
(neuter).

6. Passions (kasaya-margana): The passions are of four kinds:
anger (krodha), pride (mana), deceitfulness (maya), and greed
(lobha). Each of these four is further divided into four classes,
namely that which leads to infinite births (anantanubandhi),
that which hinders partial renunciation (apratyakhyana), that
which disturbs complete renunciation (pratyakhyana), and that
which interferes with perfect conduct (samjvalana). Thus, the
passions make up sixteen. The quasi-passions (nokasaya) are
nine: laughter (hasya), liking (rati), disliking (arati), sorrow
(Soka), fear (bhaya), disgust (jugupsa), the female sex-passion
(striveda), the male sex-passion (purusaveda), and the neuter
sex-passion (napumsaka-veda).

7. Knowledge (jiiana-margana): Knowledge is of eight kinds:
sensory (mati), scriptural (Sruta), clairvoyance (avadhi),
telepathy (manahparyaya), omniscience (kevala), flawed sensory
(kumati), flawed scriptural (kusruta), and flawed clairvoyance
(vibhanga-avadhi).

8. Restraint (samyama-margana): Consists in observing the rules
of conduct (caritra), restraint-cum-non-restraint (samyama-
asamyama), and non-restraint (asamyama).

9. Perception (darsana-margana): Perception is of four kinds:
ocular perception (caksu), non-ocular perception (acaksu),
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10.

11.

12.

13.

14.

clairvoyant perception (avadhi), and perfect perception (kevala).
Thought-complexion (lesya-margana): Thought-complexion is
the source or cause of vibratory activity of the soul coloured by
the passions. It is of six kinds, namely black (krsna), blue (nila),
dove-grey (kapota), colour of the flame — yellow (pita), colour of
the lotus - pink (padma), and white (Sukla). The first three are
resultants of evil and the last three of good emotions. The Jaina
literature gives the example of six travellers in a forest. They see
a tree full of fruits. The man with black lesya would intend to
uproot the tree, the one with blue lesya to cut the trunk, the one
with grey lesya to cut the branches, the one with yellow lesya to
take the twigs, the one with pink lesya to pluck the fruits, and
the one with white lesya would be content to take whatever
fruits have fallen on the ground.

Capacity for salvation (bhavyatva-margana): A soul can be
termed bhavya or abhavya, according to its capacity or
incapacity for salvation, respectively.

Right belief (samyaktva-margana): Right belief arising from
subsidence (aupsamika), destruction (ksayika), and destruction-
cum-subsidence (ksayopasamika) of karmas, are the forms of
samyaktva. Classification is also done on the basis of the three
kinds of faith-deluding karmas: slightly clouding right belief
(samyaktva), wrong belief (mithyatva), and mixed right and
wrong belief (samyagmithyatva).

Mind (samyjrittva-margana): The two kinds of transmigrating
souls are those with or without the mind.

Assimilation of matter (@hdra-margana): Ahdra is taking in of
matter fit for the three kinds of bodies and the six kinds of
completion. The three kinds of bodies are: a) gross, physical
body, b) the transformable body of celestial and infernal beings,
and c) projectable body emanating from a saint. The soul may
thus be aharaka or anaharaka.

The pure soul is free from all these characteristics and classifications.
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The soul (atma) in its pure, nirupadhi state has no
activities of the mind, the speech, and the body; it is
nirdanda. It is one-only — nirdvandva, without-
infatuation — nirmama, without-body — nihsarira,
independent — niralamba, without-attachment — niraga,
without-fault — nirdosa, without-delusion — nirmiuadha,
and without-fear — nirbhaya.

EXPLANATORY NOTE

The soul (atma), in its pure state has no activities of the mind, the
speech, and the body which cause the influx of the material-karma
(dravyakarma) and the psychic-karma (bhavakarma). 1t is, therefore,
nirdanda. The pure soul is one-only — nirdvandva - rid of association
with any other substances. Having no infatuation, auspicious and
inauspicious, it is nirmama. Rid of the five kinds of bodies — the gross
(audarika), the transformable (vaikriyika), the projectable (Gharaka),
the luminous (faijasa) and the karmic (karmana) — it is nihsarira. It is
utterly independent — niralamba — of all other substances. The pure
soul is rid of the following fourteen internal (abhyantara) possessions
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(parigraha): 1) delusion (mithyatva), 2) female-sex-passion (striveda),
3) male-sex-passion (puriveda), 4) neuter-sex-passion (napumsaka-
veda), 5) laughter (hasya), 6) liking (rati), 7) disliking (arati), 8) sorrow
(Soka), 9) fear (bhaya), 10) disgust (jugupsa), 11-14) the four passions
(kasaya) comprising anger (krodha), pride (mana), deceitfulness
(maya), and greed (lobha).I Without these fourteen internal
possessions, the pure soul is nirdga. Having washed off all dirt due to
the sinful karmic matter, and engrossed perpetually in ineffable
happiness that is nothing but infinite-knowledge-bliss, the pure soul is
without-fault — nirdosa. Experiencing own natural attributes like
knowledge, perception, conduct, and happiness, and the knower of the
most precious possession, the Pure Self, it is without-delusion -
nirmiidha. Or, being the knower, with its infinite, pristine and sense-
independent (atindriya) knowledge-nature, all objects of the three
worlds and the three times simultaneously in respect of their
substances (dravya), qualities (guna) and modes (paryaya), it is
without-delusion — nirmuaidha. Since the powerful enemy army, in form
of evil (papa) inclination and activity, cannot enter the impregnable
fort that is the Pure Self, it is without-fear — nirbhaya.

Only such a pure soul is worth accepting.

1 - Asadhara’s Dharmamrta Anagara, p. 302.
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The soul (atma) in its pure, nirupadhi state has no
possessions — nirgrantha, without-attachment — niraga,
without-stings — nilisalya, free from all defects —
sarvadosavimukta, without-desire — niskama, without-
anger — nihkrodha, without-pride — nirmana, and
without-excitement — nirmada.

EXPLANATORY NOTE

The soul (aGtma), in its pure state, is without-possessions — nirgrantha.
It has neither the ten external (bahya)! nor the fourteen internal
(abhyantara)? possessions. Rid of animate (cetana) karmas — delusion
(moha), attachment (raga) and aversion (dvesa) — it is without-
attachment — niraga. Just as the sting causes pain to the body, the
karma-generated harmful dispositions cause bodily and mental pain
and, therefore, called ‘Salya’, figuratively. This is of three kinds, the

1 — The ten external (bahya) possessions are: cultivable land and houses —
ksetra-vastu, gold and silver coins and ornaments — hiranya-suvarna,
cattle and corn — dhana-dhanya, female and male servants — dasi-dasa,
and clothes and utensils — kupya. (Acarya Umasvami’s Tattvarthasatra —
With Explanation in English from Acarya Pujyapada’s Sarvarthasiddhi,
sttra 7-29, p. 296.

2 - see p. 100, ante.
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sting of deceit — maya, the sting of desire for enjoyment or pleasure —
nidana, and the sting of perverse attitude or wrong belief —
mithyadarsana.l Not mired by the three stings (Salya), the pure soul is
without-stings — nihsalya. Since the pure soul has no impure
transformations due to the material-karma (dravyakarma), the
psychic-karma (bhavakarma) and the quasi-karma (nokarma), it is
free from all defects — sarvadosavimukta. It has no desire, not even of
the supreme state of liberation; it is thus without-desire — niskama.
Not affected by the external objects, auspicious and inauspicious, it is
without-anger - nihkrodha. Engrossed forever in own-nature
(svabhava) of equanimity (samya), it is without-pride — nirmana.
Engrossed wholly in the Self; it is without-excitement — nirmada.

1 - Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pujyapada’s Sarvarthasiddhi, sitra 7-18, p. 281.
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The soul (Gtma) in its pure, nirupadhi state has no senses
(indriya) of colour (varna), taste (rasa), smell (gandha),
and touch (sparsa). It has no modes (paryaya) classified
as the three sexes — female (stri), male (purusa), and
neuter (napumsaka). It has no bodily-structure
(samsthana) and bodily-joints (samhanana).

EXPLANATORY NOTE

The substance (dravya) of matter (pudgala) has the qualities (guna) of
colour (varna), taste (rasa), smell (gandha) and touch (sparsa). These
qualities are marks (cthna, laksana) of the matter.

The three sexes —female (stri), male (purusa), and neuter (napumsaka)
— and the bodily attributes like the structure (samsthana) and joints
(samhanana) are the fruits of the name-karma (namakarma). These
are not the own-nature (svabhava) of the soul (atma).

Acarya Kundakunda’s Pravacanasara:
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The substance of soul (jiva) exists in own immutable nature;
however, due to union with other substances — matter (pudgala)
— it gets transformed into unnatural-modes (vibhava-paryaya)
with particularities of bodily structure (samsthana), joints
(samhanana), etc.

Due to union with the physical matter (pudgala), the soul (jiva) is
transformed into its unnatural-modes (vibhava-paryaya), like the
infernal being. These modes (paryaya) appertain to the soul (jiva) that
is in its unnatural state; these are utterly perishable, and worth
discarding. The soul (jiva), when rid of union with the physical matter
(pudgala), has the self-illuminating, eternal and immutable mode
(paryaya), characterized by knowledge and perception. This mode
(paryaya) of the soul (jiva) is worth accepting.
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The nature of the soul -
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The soul (atma) in its pure, nirupadhi state has no taste
(rasa), colour (ripa or varna) and smell (gandha). 1t is
imperceptible — aprakata. It is with consciousness
(cetana). It is without-sound (asabda) and cannot be
apprehended through a symbol or a sense-organ — aliriga-
grahana. It has no fixed structure (samsthana).

EXPLANATORY NOTE

Acarya Nemicandra’s Dravyasamgraha:
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As per the transcendental-point-of-view (niscayanaya), the soul
is devoid of five colours, five kinds of taste, two kinds of smell,

and eight kinds of touch and, therefore, it is incorporeal. When
it is sullied with the karmic dirt, only then, from the empirical-
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point-of-view (vyavahdaranaya), the soul is said to be having
corporeal form.

Acarya Kundakunda’s Pravacanasara:
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Lord Jina has said that the transformation of the soul (jiva) into
dispositions (bhava) of knowledge that makes distinction
(vikalpa) between objects (artha), the self (jiva) and the non-self
(ajiva), is knowledge-consciousness (jrianacetana). The activity
(karma) of the soul (jiva) in form of dispositions (bhava) of
various kinds is the karma-consciousness (karmacetana or
bhavakarma). And, the fruit of karmas in form of either
happiness (sukha) or misery (duhkha) is the fruit-of-karma-
consciousness (karmaphalacetana).

As the mirror, transformed into form of the reflected objects, reflects
simultaneously objects like the pot and and the cloth with distinction
(vikalpa), similarly, the soul-knowledge reflects simultaneously all
objects, the self and the non-self, with distinction. This
transformation of the soul in form of dispositions (bhava) of
knowledge is knowledge-consciousness (jranacetana). The
transformation of the soul, through the instrumentality of associated
material-karmas (pudgalakarma), is its karma-consciousness
(bhavakarma or karmacetand). The disposition of the soul on such
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transformation gives rise to various kinds of karmas, classified
broadly into auspicious (Subha) and inauspicious (aSubha). The
auspicious (Subha) karmas produce fruits in form of pleasant-feeling
(satavedaniya) — sensual and mental state without anxiety; this is the
fruit-of-karma-consciousness (karmaphalacetana) of happiness
(sukha). The inauspicious (asubha) karmas produce fruits in form of
unpleasant-feeling (asatavedaniya) — sensual and mental state with
anxiety; this is the fruit-of-karma-consciousness (karmaphalacetana)
of unhappiness or misery (duhkha). The transformation of the soul
that experiences the fruits of the karmas is the fruit-of-karma-
consciousness (karmaphalacetana).
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From the real point-of-view, there is no difference between
the transmigrating soul and the liberated soul -
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The transmigrating souls — samsari jiva — (from the pure,
transcendental point-of-view) are same as the liberated
souls — siddhatma — as they too are free from old-age
(jara), death (marana) and birth (janma), and endowed
with eight supreme qualities (guna).

EXPLANATORY NOTE

The worthy ascetic (muni, Sramana), equipped with the light of right
discrimination, who has ascertained the nature of substances as these
are, and whose conduct is based primarily on getting established in
own soul-nature, sheds all his previously bound karmas and keeps new
karmas at bay; he thus gets free from the ignominy of worldly births.
Such a supreme ascetic who is established in pure soul-nature and free
from rebirth in another mode (paryaya) is the reality of liberation —
moksatattva. The soul (jiva), which is free from external-substances
(paradravya) and established in own-nature (svaripa), is the liberated
soul (the Siddha).1

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 331.
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Acarya Kundakunda’s Pravacanasara:
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The soul, during the course of transmigration, adopts modes
(paryaya) as the human being, the celestial being, and others —
the infernal being, the plants and animals, and the Siddha.
While adopting such modes (paryaya), does it leave its power of
substantiveness (dravyatva)? If it does not leave its
substantiveness (dravyatva), how can it adopt the nature of any
other substance?

Acarya Pajyapada’s Samadhitaritram:
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That pure-soul (paramatma) is nothing but ‘I’; that ‘T’ is
nothing but the pure-soul (paramatma). As ‘I’ and the pure-soul
(paramatma) are one and the same, ‘I’ alone is to be adored by
me, no one else. This is the Truth.
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The liberated soul (Siddha) is rid of eight kinds of karmas, and
possessed of eight supreme qualities:I
1. ksayika-samyaktva — infinite faith or belief in the fatfva or
essential principles of Reality. It is manifested on destruction of
the faith-deluding (darsana mohaniya) karma.
2. kevalajiiana - infinite knowledge, manifested on destruction
of the knowledge-obscuring (jiianavaraniya) karma.
3. kevaladarsana — infinite perception, manifested on
destruction of the perception-obscuring (darsanavaraniya)
karma.
4. anantavirya - literally, infinite power; it is the absence of
fatigue in having knowledge of infinite substances. It is
manifested on destruction of the obstructive (antaraya) karma.
5. suksmatva - literally, fineness; it means that the liberated
soul is beyond sense-perception and its knowledge of the
substances is direct, without the use of the senses and the mind.
It is manifested on destruction of the name-determining (nama)
karma.
6. avagahana — inter-penetrability; it means that the liberated
soul does not hinder the existence of other such souls in the
same space. It is manifested on destruction of the life-
determining (ayuh) karma.
7. agurulaghutva - literally, neither heavy nor light. Due to
this quality of agurulaghutva, the soul continues to manifest
through its form, complete and perfect. This supreme quality is
manifested on destruction of the status-determining (gotra)
karma.
8. avyabadha - it is undisturbed, infinite bliss, manifested on
destruction of the feeling-producing (vedaniya) karma.

1 - Acarya Pajyapada’s Samadhitaritram — Supreme Meditation, p. 18-19.
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From the real point-of-view, there is no difference between
the transmigrating soul and the liberated soul -
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As the liberated souls - siddhatma — are rid of the body -
asarira, eternal — avinasi, sense-independent — atindriya,
stainless — nirmala, and utterly pure — visuddha, know
that all transmigrating souls — samsari jiva — are the
same (from the pure, transcendental point-of-view).

EXPLANATORY NOTE

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

Dispositions pertaining to the body, etc., belong to external objects
that are different from the soul (atma) and, therefore, cause of
impurity. These dispositions do not belong to the soul and are
transient. The soul (a@tma) is eternal, without a beginning or an end, a
supreme substance, inherently liberated, of the nature of knowledge
(jnana) and perception (darsana), and one with its own-nature. I,
therefore, do not accept transient objects like the body, and establish
myselfin own pure soul.
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There is difference in the souls only from the pure and
empirical points-of-view —
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In reality, the aforementioned dispositions (bhava) in the
(transmigrating) souls have been said from the empirical
(vyavahara) point-of-view. From the pure (Suddha) point-
of-view, all transmigrating souls are of the nature
(svabhava) of the liberated soul — siddhatma.

EXPLANATORY NOTE

The modes (paryaya) that have earlier been mentioned as ‘not
present’ in the soul are, in fact, present from the empirical
(vyavahara) point-of-view. The transmigrating souls possess the
modes (paryaya) in form of the four states (gati) of worldly existence
due to their impure transformations.

The worldly soul (jiva) is the doer (karta) of its impure transformation
in form of dispositions of attachment (raga), ete. It, on its own, takes in
and gives up such dispositions. This is the real-point-of-view
(niscayanaya) that deals with the pure-substance (suddhadravya).
That the soul (jiva) is the doer of transformation of the matter
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(pudgala) into the karmas, and that it takes in and gives up such
karmas, is the empirical-point-of-view (vyavaharanaya) that deals
with the impure-substance (asuddhadravya). Thus, bondage
(bandha) can be classified with regard to two points-of-view: from the
real-point-of-view (niscayanaya), and from the empirical-point-of-
view (vyavaharanaya). The real-point-of-view (niscayanaya) is worth
accepting as it deals with the nature of the pure substance (dravya).
The empirical-point-of-view (vyavaharanaya) transmutes the
transformation in the other-substance (paradravya) as the
transformation in the soul-substance (atmadravya); therefore, it is
not worth accepting. The real-point-of-view (niscayanaya) avers that
the soul (jiva) is bound by own dispositions of attachment (raga), etc.,
and can get free by own effort. It is not bound by other substance. This
is the only way the soul (jiva) can attain the state of passionless
conduct-without-attachment (vitaraga caritra) to get rid of all
karmas. That is why the real-point-of-view (niscayanaya) is worth
accepting.!

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 238.
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The pure soul is own-substance; it is to be accepted -
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In reality, the aforementioned dispositions (bhava) in the
soul are other-substance (paradravya); these must be
rejected. The soul’s own-nature (svabhava) is its own-
substance (svadravya); this must be accepted.

EXPLANATORY NOTE

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

1 - see Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 160-161.
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The ‘Three Jewels’ of right faith, knowledge and conduct -
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The faith, without perverse comprehension, on the
substances of Reality is right faith (samyaktva or
samyagdarsana), and the knowledge of these, without
imperfections of doubt (samsaya), delusion (vimoha), and
misapprehension (vibhrama) is right knowledge
(samyagjnana).

Or, faith on the substances of Reality without the faults
of wavering (cala), contamination (malina), and
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quivering (agadha) is right faith (samyaktva or
samyagdarsana), and the disposition to know substances
in regard to their worthiness for acceptance (upadeya) or
rejection (heya), is right knowledge (samyagjriana).

The external (bahya) causes (nimitta) — instrumental
causes — of right faith (samyaktva or samyagdarsana) are
the Scripture and the men well-versed in it, and the
internal (antararniga) — substantive cause — is the
destruction of karmas like the faith-deluding
(darsanamohantya,).

Right faith (samyaktva or samyagdarsana) and right
knowledge (samyagjiiana) are the harbingers of
liberation (moksa), right conduct (samyakcaritra), too, is
the harbinger of liberation (moksa). I shall describe right
conduct (samyakcaritra) from both points-of-view, the
real (niscaya) and the empirical (vyavahara).

Right conduct (samyakcaritra) from the empirical
(vyavahara) point-of-view is to observe conventional
austerities (vyavahara tapa — like fasting) and from the
real (niscaya) point-of-view it is to observe internal
austerities (niscaya tapa — getting established in the
pure-soul-substance).

EXPLANATORY NOTE

The complete annihilation of all karmic matter bound with the soul is
liberation (moksa). Faith or ‘darsana’— ascertainment of substances —
is a characteristic of the soul (@tma) and when faith becomes right it is
called ‘samyagdarsana’. Right faith is the cause for the attainment of
liberation (moksa). Right faith is the subject only of potential (bhavya)
souls. Right faith (samyagdarsana) is of two kinds — with-attachment
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(sardga), and without-attachment (vitaraga). Right faith with-
attachment (saraga samyagdarsana) is characterized by signs such as
tranquility — prasama; incessant fear of worldly existence — samvega;
compassion for the worldly beings — anukampa; and keen intellect
based on the teaching of the Scripture and the preceptor — astikya.
Right faith without-attachment (vitaraga samyagdarsana) is solely
the purity of the soul. Knowledge of substances, the soul (jiva) and the
others, as these are, is right knowledge (samyagjfiana). The use of the
adjective ‘samyak’ with knowledge wards off faults in knowledge due
to doubt (samsaya), delusion (vimoha or anadhyavasaya), and error
(vibhrama or viparyaya).

Alternatively, right faith (samyagdarsana) is the faith in the
substances of Reality without these three imperfections — wavering
(cala), contamination (malina), and quivering (agadha). Right faith
(samyagdarsana) is said to be wavering (cala) when it wavers for a
short time. Due to this imperfection the right-believer (samyagdrsti)
may perceive Lord Santinatha as the bestower of tranquility and Lord
Par§vanatha as the destroyer of calamities. In reality, though, there is
no such difference between any of the twenty-four Tirtharikara. Right
faith (samyagdarsana) is said to be contaminated (malina) when, for a
short time, it gets mired with impurities like doubt (Sarika). Right
faith (samyagdarsana) is said to be quivering (agadha) when, like the
stick in the hand of an old man, it keeps on shaking without leaving the
hand. The right-believer (samyagdrsti) with this imperfection may
perceive particular temple or idol as his own and some other temple or
idol as belonging to others.I

Right knowledge (samyagjriiana) is the power of discrimination
between what needs to be accepted — upadeya — and what needs to be
rejected — heya. Such knowledge leads to the science-of-discrimination
— bhedavijnana — that expounds utter distinction between the soul
(jiva) and the non-soul (ajiva) substances.

1 - Asadhara’s Dharmamrta Anagara, p. 156-157.
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The external (bahya) causes (nimitta) — instrumental causes — of right
faith (samyaktva or samyagdarsana) 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 (antarariga) — substantive cause — is the
subsidence (upasama), destruction (ksaya), or subsidence-cum-
destruction (ksayopasama) of faith-deluding (darsanamohaniya)
karmas. When this internal cause is present, right faith (samyag-
darsana) originates without teaching by others.

Right faith (samyaktva or samyagdarsana) and right knowledge
(samyagjnana) are the harbingers of liberation (moksa). However,
these must be accompanied by right conduct (samyakcaritra) and only
the trio of these, called the ‘Three Jewels’ — ratnatraya — constitutes
the path to liberation. What is right conduct? Right conduct
(samyakcaritra) is now described from both points-of-view, the
empirical (vyavahara) and the real (niscaya).

Right conduct (samyakcaritra) from the empirical (vyavahara) point-
of-view is to observe conventional austerities (vyavahara tapa — like
fasting) and from the real (niscaya) point-of-view it is to observe
internal austerities (niscaya tapa — getting established in the pure-
soul-substance).

Acarya Nemicandra’s Dravyasamgraha:
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Conduct (caritra), from the empirical (vyavahara) point-of-view,
consists in desisting from demerit (papa) — non-commendable
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activities — and engaging in merit (punya) — commendable
activities. Lord Jina has proclaimed that this empirical conduct
is observed through the five vows (vrata), five regulations
(samiti), and three controls (gupti).
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Lord Jina has expounded that, from the real (niscaya) point-of-
view, stoppage of all activities, external and internal,
undertaken by the knowledgeable soul to attain liberation, is
right conduct (samyakcaritra).

The description of the path to liberation as consisting in right faith
(samyagdarsana), right knowledge (samyagjiiana) and right conduct
(samyakcaritra) is from the empirical-point-of-view (vyavahdaranaya).
From the real-point-of-view (niscayanaya), the path to liberation is
‘one whole’ disposition of equanimity (samyabhava) or restraint
(samyama). Every substance in the world can be seen as consisting of
parts and as one whole. Viewing it as consisting of parts is the
empirical-point-of-view (vyavaharanaya), and viewing it as one whole
is the real-point-of-view (niscayanaya).1

3H YR S aaharamd foifeda Famar e o

FTGHTAT IR
T R WO AR A F2AT)

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 303.
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JAMEHT T & WHT -
The vow (vrata) of non-injury (ahimsa) -
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To get rid of the disposition of the commencement-of-
activity (arambha) after ascertaining the details of the
living beings (jiva) in respect of lineage (kula), seat-of-
birth (yoni), classes of biological development (jivasthana)
and variations according to the method of inquiry
(marganasthana), is the first vow (vrata) of non-injury
(ahimsa).

EXPLANATORY NOTE

Lineage (kula), seat-of-birth (yoni), classes of biological development
(jivasthana) and variations according to the method of inquiry
(marganasthana) have already been explained (see gatha 42, p. 95-98
ante).

After ascertaining the details of the living beings, the ascetic must
dispassionately endeavour not to harm them. This constitutes the
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first vow of non-injury (ahimsa). When the ascetic dispassionately
protects the living beings from harm, he frees himself from the sin of
committing injury (himsa), even if there is occasional injury caused to
them.

Acarya Umasvami’s Tattvarthasitra:
YHAANTTOTSIOaut 6T 1e-¢31

FHEA-T-5Y A STTAR (STHE-YHR) o Tre-e ° @l
YR Sd % FA-FeA-6E A0 ¥ Sid % qE-9107 S, §-U107
1 el S Al 1 faET w | 2

The severance of vitalities (prana) due to the activity of the soul
tinged with passionate disposition — pramattayoga — is injury
(himsa).

The qualifying phrase ‘activity of the soul tinged with passionate
disposition’ — pramattayoga — is intended to indicate that mere
severance of the vitalities is not wicked. It has been said, “Even with
the severance of life one is not stained with the sin of injury.” Again it
has been said, “The ascetic who observes diligently the fivefold
regulation of activities (samiti) does not accrue bondage even if he has
caused injury to the living beings.” From the spiritual standpoint, just
as infatuation (muarccha) is called attachment-to-possession
(parigraha), the disposition of the soul tinged with attachment (raga)
isthe cause of injury (himsa,).

Now, it has been admitted in the Scripture that mere passionate
attitude, even without the severance of vitalities, constitutes injury
(himsa) — “A person following right conduct, due to the absence of
passions like attachment, does not commit the slightest of injury
(himsa) although he may have occasioned severance of vitalities.
Infatuated by passions like attachment, when a person acts carelessly,
he commits injury (himsa), whether the living being is killed or not.”
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Yes, it is true. But there is no inconsistency in this. In case of the
person tinged with passionate disposition — pramattayoga — there is
the severance of life-principles, at least in thought. It has been said
thus in the Scripture — “He who is tinged with passionate disposition
causes injury (himsa) to himself by himself. Whether injury (himsa) is
caused to other living beings or not is immaterial.”

Acarya Amrtacandra’s Purusarthasiddhyupaya:

JgTgHie: Ee] INMEAT ot ard |

AAEAe ata fArE  8d: 1%
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St wmfess 9l w1 Seata w1 e fEE €, 39 YR S a6
Al SH-fagid 1 IR T R

From the transcendental-point-of-view (niscayanaya), non-
manifestation of passions like attachment is non-injury
(ahimsa), and manifestation of such passions is injury (himsa).
This is the essence of the Jaina Scripture.

Acarya Samantabhadra’s Svayambhistotra:

T W AR SEEURTY o FErsmfas |

Waareaneis o fagaamafema: 1 (22-¥-23%)

g (AfHATe) e we Wi 6t e steq ol SifEwn i 3 e
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el SR S - YRRl w1 @ Y T on S fasrea
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O Lord (Naminatha) Jina! Desisting from injury to living beings
is known in this world as the Supreme Holiness. This Supreme
Holiness cannot be found in hermitages which advocate even the
slightest of activity (arambha) that causes pain and suffering to
the living beings. Therefore, with extreme benevolence, to attain
the purity of non-injury, you had relinquished both the internal
as well as the external attachments, including the degrading
clothes and other add-ons to the body.

Acarya Samantabhadra’s Ratnakarandaka-sravakacara:

g EtEaTEfem=T s wafd |
FuferaTeigia: o: UEW: Wad JUdr 8L

W-g9 &1 g gF 9 el o 9@ fgft a8 S e
Fiifer 99 fFdl yasHeT wa &t Wi Afafia T8 & T A
TR TSt h1 el I 22 FAfq HE

With the destruction of attachment (raga) and aversion (dvesa)
there is self-annihilation of the causes of demerit (papa), like
injury (himsa); without the desire for a reward, who would ever
be found serving the kings?

126



FAEEATIATIIERTT 4 - THE EMPIRICAL RIGHT CONDUCT

T dd ohl WRYU -
The vow (vrata) of truthfulness (satya) -
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The ascetic (sadhu) who gets rid of the disposition of
speaking what is not commendable — caused by
attachment (raga), aversion (dvesa), and delusion (moha)
— observes constantly the second vow (vrata) of
truthfulness (satya).

EXPLANATORY NOTE

Attachment (raga), aversion (dvesa), and delusion (moha) induce the
disposition to speak what is not commendable.

Acarya Umasvami’s Tattvarthasitra:

ST HLYTTHTAR 119-2 %11

(JHIE & a1 W) Sidl i gEsEsd Audl Heaey g=1 S |
T B

Speaking what is not commendable — asat - is falsehood (anrta).

That which causes pain and suffering to the living beings is not
commendable. It does not matter whether it refers to the actual fact or
not. Words that lead to injury constitute falsehood (anrta).
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I od N wWET -
The vow (vrata) of non-stealing (acaurya) -
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The ascetic (sadhu) who, on seeing objects belonging to
others in the village, the town or the forest, does not
entertain the disposition of taking these, observes the
third vow (vrata) of non-stealing (acaurya).

EXPLANATORY NOTE

The ascetic (sadhu) who does not entertain the disposition of taking
any object in the village, the town or the forest, belonging to others and
which has been left, kept, dropped, or forgotten, follows the vow
(vrata) of non-stealing (acaurya).

Acarya Umasvami’s Tattvarthasitra:
AEAE Waq 119-4 I

(vR & A 9) fom &t g8 fret off axg 1 wew e W 9
2

Taking anything that is not given is stealing (steya).

Taking of anything ‘out of passion’ is stealing (steya). The activity
actuated by impure disposition is stealing, whether external objects
are taken or not.
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FEEE od Rl R -
The vow (vrata) of chastity (brahmacarya) -

T3 Sherma aisTare furame a9 |
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The ascetic (sadhu) who, on seeing the form of women
entertains no desire for them, or, is devoid of the
disposition of copulation (maithuna), observes the fourth
vow (vrata) of chastity (brahmacarya).

EXPLANATORY NOTE

Acarya Umasvami’s Tattvarthasitra:
Rl 119-2& 1
ST e[ ® | eToEl tuiq i T

Copulation (maithuna) is unchastity (abrahma).

The desire of the man and the woman to touch and embrace each other
owing to the rise of the conduct-deluding (caritramohaniya) karmas is
called ‘mithuna’ and the resulting activity is called ‘maithuna’. Not all
activities of the man and the woman together are ‘maithuna’; only the
activities prompted by sexual desire are ‘maithuna’.
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The vow (vrata) of non-possession (aparigraha) -
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When the ascetic (sadhu) laden with (right) conduct
renounces, with the disposition of utter detachment, all
possessions (parigraha), he is said to observe the fifth
vow (vrata) of non-possession (aparigraha).

EXPLANATORY NOTE

Acarya Umasvami’s Tattvarthasitra:

o3t ufarg: 119-01l
< gest 7 W ufare 2

Infatuation (muarccha) is attachment-to-possessions (parigraha).

What is ‘murccha’ or infatuation? ‘Mirccha’ is the activity relating to
the acquisition and safeguarding of external possessions such as the
cow, the buffalo, the jewels and the pearls, and also internal
possessions, like attachments (raga) and desires. Now, conventionally
the word ‘mirccha’ is used to denote fainting or swooning. Why
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should it not mean fainting here? Yes, it is true. The verb ‘marcch’ is
used in the general sense of insensibility. What is mentioned in general
applies to the particular also. The general meaning implies the
particular meaning also. A contention is raised. Accepting this
particular meaning entails that only the internal possessions should
be included and not the possession of external things. It is true. Of
course, the internal thoughts only are included as being important.
Even in the absence of external things, the disposition that ‘this is
mine’ constitutes infatuation (miarccha). Further, a doubt is raised. If
only the internal thought — ‘this is mine’ — constitutes infatuation
(parigraha) then knowledge (jiana), etc., would also fall under
infatuation since knowledge is considered as ‘this is mine’, like the
disposition of attachment (raga). But it is not so. The phrase ‘out of
passion’ is supplied from the earlier s@tra. So the passionless person,
possessed of right faith, knowledge and conduct, being free from
delusion (moha) is free from infatuation (miarccha). Further,
knowledge, etc., being the inherent-nature (svabhava) of the soul, are
not fit to be cast off. So these are not infatuation (murccha). On the
other hand, desire, etc., are fit to be cast off as these are the effects of
karmas and contrary to the nature of the soul. So attachment to these
isinfatuation (marccha). Infatuation or attachment is at the root of all
evils. Only in the presence of the idea that ‘this is mine’ does the man
proceed to safeguard his possession. In safeguarding it, violence is
bound to result. For its sake he utters falsehood. He also commits theft
and attempts copulation. And this results in various kinds of pain and
sufferingin the infernal regions.I

1 - Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pujyapada’s Sarvarthasiddhi, sitra 7-17, p. 280-281.
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Regulation-in-walking (irya samiti) —
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The ascetic (sadhu) who walks on the trodden path that
is free from organisms, during daytime, looking critically
a distance of four arm-length, is said to observe
regulation-in-walking (irya samiti).

EXPLANATORY NOTE

In order to attain stoppage (samvara) of the influx of karmas, the
ascetic must follow certain rules of conduct. Fivefold ‘samiti’ is
regulation or carefulness in activities. These regulations are the
means by which the ascetic, acquainted with the dwellings of minute
organisms, avoids injury to these. The ascetic who conducts himselfin
this manner attains stoppage (samvara) of influx (asrava) of karmas
arising from non-restraint (asamyama).

Acarya Umasvami’s Tattvarthasitra:

TR EdT: |iad: 13-4 1)

T, ST, W AT, S TN, S SEHeT SR S
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The fivefold regulation-of-activities — samiti — pertain to walking
- irya, speaking — bhasa, eating — esana, lifting and laying down

—adananiksepa, and disposing-of-excreta — utsarga.
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Acarya Kundakunda’s Pravacanasara:
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The ascetic (muni, sSramana) whose activities are without proper
diligence certainly causes injury (himsa) to the living beings,
whether they die or not. The ascetic who observes diligently the
fivefold regulation-of-activities (samiti) does not cause bondage
even if he has caused injury to the living beings.

Injury (himsa) is of two kinds, internal and external. Internal injury
causes impairment of the life-essentials (prana), in form of knowledge-
vitality (jAianaprana) or pure-cognition (suddhopayoga), of own soul.
External injury is impairment of the life-essentials (prana) of other
living beings. Internal injury is stronger of the two. Negligent
activities may or may not cause injury to other living beings, but
certainly cause injury to the knowledge-life (jianaprana) or pure-
cognition (Suddhopayoga) of own soul. If the ascetic observes
diligently the fivefold regulation-of-activities (samiti) he safeguards
his restraint in form of pure-cognition (Suddhopayoga). Therefore,
even when his activities cause injury to other living beings, the
internal disposition of non-injury does not allow bondage of karmas.
Internal injury certainly causes bondage of karmas. External injury
may or may not cause bondage of karmas. If activities are performed
with due diligence and still injury (himsa) takes place, there is no
bondage of karmas. If activities are performed without due diligence
and injury (himsa) takes place, certainly there is bondage of karmas.
Internal injury is certainly worth discarding; pure-cognition
(Suddhopayoga) that engenders disposition of non-injury (ahimsa) is
worth accepting.
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aTeT Wikfa 1 Ww® -
Regulation-in-speaking (bhasa samiti) -
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The ascetic (sadhu) who speaks only that which is
beneficial to self as well as others and renounces speech
that is slandering, ridiculing, harsh, defaming, and self-
praising, is said to observe regulation-in-speaking (bhasa
samiti).

EXPLANATORY NOTE

Those observing regulation-in-speaking (bhasa samiti) must not use
the following ten kinds of verbal expressions!:
karkasa - causes anguish to others, e.g., “You’re afool.”
parusa—isharsh toothers, e.g., “You’re wicked.”
katvi —arouses distress in others, e.g., “You’re alowly man.”
nisthura—is merciless, e.g., “I’'ll kill you.”
parakopini—arouses anger in others, e.g., “You, shameless.”
chedarnkari —falsely accuses others.
madhyakrsa —is extremely cruel.
atimanini—censures others and praises oneself.
anarthakarad —causes bitterness among members of a group.
bhutahimsakari — causes injury to life-principles (prana) of others.

1 - Asadhara’s Dharmamrta Anagara, verses 165-166, p. 353.
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Regulation-in-eating (esana samiti) -
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The ascetic (sadhu) who accepts pure (prasuka) and
worthy (prasasta) food given (with devotion) by others,
without the three faults of doing (krta), causing it done
(karita) and approval (anumodana), is said to observe
regulation-in-eating (esana samiti).

EXPLANATORY NOTE

The food (@hara) of the ascetic (muni) must be free from the forty-six
faults — sixteen udgama faults, sixteen utpadana faults, ten sarikitadi
faults, and four arigaradi faults. Other than these forty-six faults is
the fault called adhahkarma that is attributed to the five household
activities — burning of the fire (cilha), grinding (cakki), crushing
(okhali), sweeping (buhari) and water-handling (ghadoci) — that result
in injury (himsa) to the living beings. Preparation of the food is the
work of the householder (sravaka); if the ascetic (muni) performs any
such activity, or causes it to be done, or gives his approval, he is guilty
of the fault of adhahkarma. Further, the food (ahara) must be free
from the fourteen impurities (mala), as mentioned in the Scripture.
The ascetic (muni) only accepts food (Ghara) that meets such rigorous
qualifications.I

1 - Asadhara’s Dharmamrta Anagara, p. 377-378.
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Moreover, the Scripture details thirty-two obstructions (antaraya); if
any of these occur, the ascetic (muni) abandons the partaking of food
(ahara), for the day.

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

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

The ascetic (muni, sSramana) should accept food only once in a day;
taking food only once in a day is sufficient for the sustenance of the
body (sarira). If the ascetic, due to attachment with the body, takes
food more than once in a day, he commits injury (himsa), both physical
and psychical —dravyahimsa and bhavahimsa. The ascetic does not eat
his fill since this causes sloth and consequent negligence in activity is
the cause of injury (himsa). He must accept food in the form it is
obtained; it should not be prepared specifically for him. Even while
eating the food in the form it is obtained, he should not consume it for
taste, as this is the cause of injury (himsa). The food obtained as gift by
wandering about does not entail initiation (arambha) of activity;
initiation (@arambha) of activity is certainly a cause of injury (himsa).
One is able to see clearly in the daylight and can thus truly observe
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compassion (daya); it is, therefore, appropriate to eat during the
daytime. Taking food during the night is forbidden. Eating spicy and
juicy food, prepared with taste in view, causes impurity of the mind;
this impurity is the cause of injury (himsa). Simple food is recom-
mended. Food that contains honey or flesh is prohibited; such food is
the home of injury (himsa).

When the digambara ascetic (nirgrantha muni) goes out to seek
nourishment (@hara) for his body — so that it could withstand rigours
of austerity — he adopts a typical posture; the thumb and fingers of the
right hand are joined together and placed on the right shoulder. This
posture indicates that he is now ready for the partake of food. As the
householder (sravaka) sees such a worthy recipient (patra), with great
delight, he performs the nine kinds of devotion — (navadhabhakti)I —
before offering him food.

1) He welcomes the muni with utmost joy, chanting, “O Lord! — “he
svamin”; I bow to you, I bow to you, I bow to you — “namostu,
namostu, namostu”; here, here, here — “atra, atra, atra”; stop,
stop, stop — “tistha, tistha, tistha”. As the muni stops, he is
welcomed by the gesture of circumambulating him thrice.

2) The muni is taken inside and offered an eminent, high seat.

3) With extreme devotion, the householder washes the Lotus Feet
of the muni and, as a mark of respect, applies the water, which
has become sacred after touching the feet of the muni, to his
forehead.

4) He worships the muni with great devotion and with pure and
pious eight substances.

5) He bows to him by touching the ground with five parts of the
body.

6-8) With utmost humility and purity of heart pleads the muni to
accept his offering. His affectionate devotion to the muni makes
his thoughts pure — mana suddhi. By articulating the glory of

1 - see Acarya Jinasena’s Adipurana, Part 1, p. 452-453.
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the muni, he makes his speech pure — vacana suddhi. By
performing the aforesaid bodily activities, he attains the purity
of his body - kaya suddhi.
9) He pronounces with sincerity the purity of the food — “anna-jala
Suddha hai”.
Thus, with nine kinds of devotion (navadhabhakti), the householder
(Sravaka) gives the gift of pure food to the muni. Giving of food to the
muni in this manner washes away the karmas incidental to the
routine household activities.

Acarya Samantabhadra’s Ratnakarandaka-sravakacara:
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Just as the water, for sure, washes away the blood, it is certain
that the giving of food (@hara) to the homeless (free from all
external and internal attachments) saints (called atithi, as they
arrive without prior notice) washes away the heap of karmas
that the laities amass routinely in performance of the household
chores.
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Regulation-in-lifting-and-laying-down
(addana-niksepana samiti) —
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The ascetic (sadhu) who is watchful while lifting and
laying down implements, like the sacred-books (pustaka,
sastra) and the water-pot (kamandalu), is said to observe
regulation-in-lifting-and-laying-down (adana-niksepana
samiti).

EXPLANATORY NOTE

Before handling the books (pustaka, sastra), etc., the ascetic (sadhu)
must first carefully, and with due diligence, inspect these with his eyes
and then brush these off with his feather-whisk (picchi). Before laying
these down, he must inspect the place with his eyes and then brush it
off with his feather-whisk (picchi). Such an ascetic (sadhu) is said to
observe regulation-in-lifting-and-laying-down (adana-niksepana
samiti).1

1 - Asadhara’s Dharmamrta Anagara, p. 355.
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Regulation-in-discarding-excreta (pratisthapana samiti) -
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The ascetic (sadhu) who disposes excreta in a place that
is without obstruction by others, concealed, and not a
microhabitat, observes regulation-in-disposing-excreta
(pratisthapana samiti).

EXPLANATORY NOTE

The ascetic (sadhu) must dispose excreta in a place that is free from
minute organisms and green plants. The place must be free from
causes of fear like the snake-burrow. It should be a deserted and wide-
open place, without obstruction. The uncultivatable land, such as that
of the burnt-forest or of the cemetery, is suitable for disposing excreta
including faeces, urine, phlegm, mucus, hair, and vomit. The ascetic
observing regulation-in-disposing-excreta (pratisthapana samiti)
must choose such a place.!

1 - Asadhara’s Dharmamrta Anagara, p. 356.
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Control-of-mental-activity (manogupti) —
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The control-of-mental-activity (manogupti), from the
empirical-point-of-view (vyavaharanaya), is abstaining
from inauspicious dispositions due to impure-thoughts
(kalusata), delusion (moha), thought-designations
(samjna), attachment (raga), and aversion (dvesa).

EXPLANATORY NOTE

Acarya Umasvami’s Tattvarthasitra:
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Curbing activity (yoga) well is control — 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 (samvara) of influx. Restraint is of three kinds, control of
bodily activity — kayagupti, control of vocal activity —vacanagupti, and
control of mental activity — manogupti. For the ascetic who is unable to
control activity altogether, activity that is free from injury is indicated.
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The passions (kasaya) are four: anger (krodha), pride (mana),
deceitfulness (maya) and greed (lobha). The mind is said to be with
impure-thoughts (kalusata) when it is sullied with the dirt of passions.
Delusion (moha) is of two kinds: faith-deluding (darsanamoha) and
conduct-deluding (caritramoha). The three subdivisions of faith-
deluding (darsanamohaniya) karmas are subsidential-right-belief
(samyaktva), wrong-belief (mithyatva), and mixed-right-and-wrong-
belief (samyagmithyatva). The two kinds of conduct-deluding (caritra-
mohaniya) karmas are quasi-passions-feeling (akasayavedaniya) and
passions-feeling (kasayavedaniya). Thought-designations (samjria)
are four: food (ahara), fear (bhaya), copulation (maithuna), and
attachment-to-possessions (parigraha). Attraction towards agreeable
objects is the sign of attachment (raga), and revulsion towards
disagreeable objects is the sign of aversion (dvesa).
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Control-of-vocal-activity (vacanagupti) -
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The control-of-vocal-activity (vacanagupti) is abstaining
from the speech — the causes of demerit (papa) — that
involves stories (kathd) pertaining to women (stri), kings
(raja), thieves (cora), and food (bhakta), etc., or,
refraining from speaking the untruth, etc.

EXPLANATORY NOTE

Lascivious men take pleasure in narrating, and listening to, stories
pertaining to women, of their union and parting, etc. Such stories are
termed strikatha. Stories pertaining to kings, of war and peace, etc.,
are termed rajakatha. Stories pertaining to thieves, of their ways and
means, etc., are termed corakatha. Stories pertaining to the food, of'its
varieties and delicacies, etc., are termed bhaktakatha or bhojana-
katha. Abstaining from listening to such stories (katha) is the control-
of-vocal-activity (vacanagupti).

Refraining from speaking the untruth, or from speaking anything
that is not commendable, is also termed the control-of-vocal-activity
(vacanagupti).
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Control-of-bodily-activity (kayagupti) —
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The control-of-bodily-activity (kayagupti) is abstaining
from bodily-activities like binding (bandhana), piercing
(chedana), killing (marana), contracting (akuricana), and
expanding (prasarana).

EXPLANATORY NOTE

From the empirical-point-of-view (vyavaharanaya), the control-of-
bodily-activity (kayagupti) is abstaining from bodily-activities like
binding, piercing, beating or Kkilling others, and contraction and
expansion of the body.

Abstaining from bodily-activities that cause bondage of karmas is
called the control-of-bodily-activity (kayagupti). Activities like killing,
stealing, copulation, and accumulating possessions, certainly
constitute bodily-activities that must be shun in order to attain the
kayagupti.1

1 - Asadhara’s Dharmamrta Anagara, p. 347-348.
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The nature of manogupti and vacanagupti from the
real point-of-view -
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(From the real point-of-view) Refraining the mind from
dispositions of attachment (raga), etc., is the control-of-
mental-activity (manogupti) and refraining from
speaking the untruth, etc., or adopting silence, is the
control-of-vocal-activity (vacanagupti).

EXPLANATORY NOTE

Acarya Pujyapada’s Samadhitaritram:

Td e afgdie eeig-aioa: |

T IRT: U@ Y OaTe: 191

3N T8 WM arell Afd & STIER, drened-araes a9+ Ygid &l @nl
FR ST I ygfa H ft guiaan g T =ifedl 9w -

TEMTR ®Y § TeIAN AT el I - Wea | foa-fay
AATMCHE A & G849 § A $ @8 6] YHNE 2

As explained subsequently, first shun all talk with external
entities, then completely shun internal communication (mental
deliberation). This yoga (getting rid of all external and internal
communication) is, in essence, the illuminator of the pure-soul
(paramatma,).
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The nature of kayagupti from the real point-of-view —
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(From the real point-of-view) Abstaining from bodily-
activities — kayotsarga — is the control-of-bodily-activity

(kayagupti); or, kayagupti is said to be abstaining from
(sinful) activities like injury (himsa)

EXPLANATORY NOTE

Withdrawal of attention from the body and getting absorbed in the
spiritual Self is called ‘kayotsarga’. At the time of kayotsarga, the
asceticis said to observe the control-of-bodily-activity (kayagupti).

The bhavya right-believer (samyagdrsti), who may be without vows
but longs for liberation and understands the meaning of the Scripture,
who is with a robust body, wins over the sleep, and immerses himselfin
auspicious disposition, performs the kayotsarga. Observing complete
detachment from the body, he adopts a still, standing posture of
kayotsarga. With feet at a distance of four fingers (arigula) from each
other, the hands resting naturally by the sides but not touching the
body, and attention fixed on the point of the nose as in the padmasana,
he affects the stoppage of all kinds of mental ‘traffic’ which might
interfere with steadiness and continuity of the holy meditation.?

1 - Asadhara’s Dharmamrta Anagara, p. 610.
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The nature of the Omniscient Lord (the Arhat) -
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Rid of the four inimical (ghati) karmas, endowed with
supreme qualities like omniscience (kevalajiiana), and
appearance of thirty-four miraculous-happenings
(atiSaya) — such are the attributes of the Arhat.

EXPLANATORY NOTE

The Arhat is the Supreme Soul that becomes the World-Teacher before
attaining liberation (moksa). On destruction of the four inimical
(ghati) karmas, the soul regains its own-nature (svabhava) comprising
infinite knowledge (kevaljriana) and other attributes. As mentioned
already (see p. 15-16, ante), the supremely-auspicious-body
(paramaudarika sarira) of the World Teacher or Lord Jina acquires
the most splendid attributes, free from eighteen imperfections.

Further, thirty-four miraculous-happenings (atisaya) appear during
the lifetime of the Arhat; ten appear naturally at the time of birth, ten
on attainment of infinite knowledge (kevalajiiana), and the remaining
fourteen are fashioned by the celestial devas.I

The ten miraculous-happenings (atisaya) appearing at the time of
birth are: 1) no excreta from his body; 2) no perspiration; 3) milk-like

1 - see HarivarniSapurana, Ch. 3, p. 24-25; see also, Namokara Graritha,
p. 28-34.
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white blood; 4) perfect joints noted for extraordinary sturdiness and
strength — vajrarsabhanaraca samhanana; 5) perfectly symmetrical
body — samacaturasra samsthana; 6) stunningly handsome body; 7)
extremely fragrant body; 8) one-thousand-and-eight pious marks —
including srivatsa, sarikha, svastika, kamala and cakra — on the body;
9) unparalleled strength; and 10) propitious (hita) and cogent (mita)
speech.

The ten miraculous-happenings (afisaya) which appear on the
attainment of omniscience (kevalajiiana) are: 1) the Omniscient Lord
has calm and large eyes that do not blink; 2) his firmly set hair and
nails do not grow; 3) as there remains no need for taking external food,
he does not take morsels of food — no kavalahara; 4) signs of old-age do
not appear in him; 5) due to its unmatched luminance, his body has no
shadow; 6) to all — the humans, devas and animals — who assemble in
the four directions of the majestic pavilion (samavasarana) he appears
to be facing them; 7) there is abundance of food in the two-hundred
yojana expanse of land around him; 8) no calamities (upsarga) can
occur in his presence; 9) absence of cruel dispositions, i.e.,
compassionate tenderness for each other, prevails in all living beings;
and 10) as his feet do not touch the ground while moving, he is said to
be moving in the sky —akasagamana.

The fourteen miraculous-happenings (atisSaya) fashioned by the deva
are: 1) his nectar-like divine discourse (divyadhvani) provides
ineffable satisfaction to the three kinds of living beings; it is delivered
in the language called arddhamagadhi and is heard by all present in
their respective tongue; 2) friendly coexistence prevails even among
natural adversaries; 3) the trees get laden with fruits and flowers of all
the six seasons; 4) the land becomes clear of all dirt, shining like a
mirror; 5) the atmosphere is filled with the fragrance of pleasing, mild
air; 6) the movement of the Omniscient Lord from one place to the
other brings inexpressible joy to the mundane souls; 7) the devas of the
Vayukumara class clear up the land of thorns, stones, and insects, etc.,
in the range of one yojana; 8) on this clear land, the devas of the

148



FAEEATIATIIERTT 4 - THE EMPIRICAL RIGHT CONDUCT

Stanitakumara class, transforming themselves into clouds, rain-down
sprinkles of fragrant water; 9) as the Lord moves above the ground -
akasagamana - the devas create rows of divine lotus-flowers — 15 rows
of 15 flowers each, making a total of 225 lotus-flowers — under his feet;
10) the earth appears to be extremely exuberant as lush crop of rice,
and other grains, cover it up; 11) the sky becomes absolutely clear, like
the untainted omniscience of the Lord; 12) all directions, clear of dust,
seem to be paying their homage to the Lord; 13) as per the instruction
of the Indra, the subordinate devas proclaim the arrival of the Lord;
14) the divine dharmacakra — spinning, super-wheel with sun-like
glow —must precede him at all places, to signal his presence.

Acarya Nemicandra’s Dravyasamgraha:
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Having destroyed the four inimical (ghati) karmas, possessed of
infinite faith, happiness, knowledge and power, and housed in
the supremely-auspicious-body (paramaudarika sarira), that
pure soul of the World Teacher (the Arhat) should be meditated
on.
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The nature of the Liberated Soul (the Siddha) -

UIgghHa e 3T HENUTHHTUUTET UTHT |
Arfeer foreem fagr o wiar gifa nex

el 3T =l & &Y sl T2 o & €, W 318 wenen 9
qfed €, S ©, Ak & o | frorg € qon e €, 9 1@
fag T B9 2

The Liberated Souls (the Siddha) are rid of the eight
kinds of karmas, endowed with supreme eight qualities
(guna), most exalted, stay at the summit of the universe,
and eternal (nitya).

EXPLANATORY NOTE

The Arhat is the Lord who has attained omniscience (kevalajriana)
and is still associated with the corporeal body. He remains in this world
until the end of his lifetime. The Siddha is the pure soul dissociated
from the corporeal body, who has reached the topmost part of the
universe, never to return again from that abode of eternal bliss to this
terrestrial world.

The liberated soul (Siddha) is rid of eight kinds of karmas, possessed
of eight supreme qualities, has a form slightly less than that of the last
body, resides at the summit of the universe, and is characterized by
permanence (dhrauvya), origination (utpada) and destruction (vyaya).
When the life-determining (ayuh) karma of the Omniscient Lord
(sayogakevali) is within one muhiirta (48 minutes), he embraces the
highest order of pure concentration and annihilates the four non-
destructive (aghati) karmas - feeling producing (vedaniya), life-
determining (ayul), name-determining (nama), and status-
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determining (gotra) — achieving the ultimate goal that the soul may
aspire to reach, i.e., liberation (nirvana). Liberation signifies that
there is nothing left to strive for or look forward to. His soul is purged
of all karmic impurities and becomes pristine like pure gold, free from
dirt and alloys. He crosses the worldly ocean of transmigration. His
soul darts up to the summit of the universe to remain there for
eternity as the ‘Siddha’ with eight supreme qualities (see p. 110, ante).
The liberated soul has no material body and assumes the size that is
slightly less than that of the last body. One may argue that since the
soul in transmigratory condition is of the extent of the body then, in
the absence of the body, the soul should expand to the extent of the
universe as it is as extensive as the universe with regard to space-
points. But there is no cause for it. The expansion or contraction of the
soul is determined by the body-making karma (nama karma) and in its
absence there is neither expansion nor contraction.
Robed in its natural garment of bliss, the liberated soul rises up to the
topmost part of the universe, called the Siddha Sila, and resides there
forever, free from transmigration, i.e., the liability to repeated births
and deaths. Following description of the Siddha §ild is given in Acarya
Nemicandra’s Trilokasara, verses 556, 557, 558:
At the top of the three worlds is the eighth earth called
Isatpragbhara which is one rajju wide, seven rajju long, and
eight yojana high.
In the middle of this earth is the Siddha ksetra (Siddha Sila) in
the form of a canopy (chatra), white like silver and with
diameter equal to that of the human region (45,00,000 yojana
long and as many broad). It is eight yojana thick in the middle
and decreases towards the margins like that of a bowl kept
upright. In the upper layer of rarefied air (tanuvatavalaya) of
this Siddha ksetra reside the liberated pure souls, the Siddha,
endowed with eight supreme qualities. The whole of the region
below this abode of the pure souls is the region of
transmigration, known as the samsara, which is to be crossed
with the aid of the Supreme Teacher.
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Though there is no origination or destruction by external causes in the
liberated soul, there is origination and destruction by internal causes.
Internal causes are described thus by the authority of the Scripture:
Each substance (dravya) has this attribute called the ‘agurulaghu-
guna’. Due to this attribute, the substance undergoes six different
steps of infinitesimal changes of rhythmic fall and rise ‘safguna-
hanivrddhi’. (see explanatory note, verse 28, p. 59, ante). This wave-
like process is a common and natural feature of all substances, found
in the atom as well as in the mass. Origination and destruction are
established by these changes.

Acarya Nemicandra’s Dravyasamgraha:
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Meditate on the Soul that is the ‘Siddha’, rid of the eight kinds
of karmas and the (five kinds of) bodies, knower of the universe
(loka) and the non-universe (aloka), having the figure of a man’s
body, and staying eternally at the summit of the universe.
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JMETE THDT T TR -
The nature of the Chief Preceptor (the Acarya) -
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The Chief-Preceptors (Acarya) practise the fivefold
observance (acara) [in regard to faith (darsana),
knowledge (jiiana), conduct (caritra), austerities (tapa),
and power (virya)], subdue the five power-elephants that

are the five senses (indriya), are resolute (dhira), and are
earnest (gambhira) in respect of their qualities (guna).

EXPLANATORY NOTE

Fivefold observance (acara) in regard to faith (darsana), knowledge
(jiiana), conduct (caritra), austerities (tapa), and power (virya) are
described as under:1
Believing that the Pure Self is the only object worth accepting
and all other objects, including the karmic matter (dravyakarma
and nokarma) are alien; further, believing in the six substances
(dravya) and the seven realities (tattva); and veneration of Lord
Jina, the Teacher (guru), and the Scripture; is the observance in
regard to faith (darsanacara).
Reckoning that the Pure Self has no delusion (moha), is distinct
from attachment (raga) and aversion (dvesa), knowledge itself,
and sticking to this notion always is the observance in regard to

1 - see Namokara Graritha, p. 105.
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knowledge (jiianacara).

Right conduct gets obstructed by passions (kasaya). In view of
this, getting always engrossed in the Pure Self, free from all
corrupting dispositions, is the observance in regard to conduct
(caritracara).

Performance of different kinds of austerities (fapa) is essential
to spiritual advancement. Performance of penances with due
control of the senses and desires constitutes the observance in
regard to austerities (tapacara).

Carrying out the above mentioned four observances with full
vigour and intensity, without digression and concealment of true
strength, constitutes the observance in regard to power
(viryacara,).

The Chief-Preceptor (Acarya) has excellent control over his five senses
(indriya). He remains resolute in face of calamities (upasarga) and is
endowed with qualities that make him earnest and deep, like the
ocean.
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Acarya Nemicandra’s Dravyasamgraha:
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Those who themselves practise the fivefold observance in
regard to faith (darsanacara), knowledge (jiianacara),
power (viryacara), conduct (caritracara), and austerities
(tapacara), and guide the disciples to follow these
observances, are the Chief-Preceptors (Acarya), worthy of
meditation.
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The nature of the Preceptor (the Upadhyaya) -
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The Preceptors (Upadhyaya) are endowed with the Three
Jewels (ratnatraya) of right-faith (samyagdarsana), right-
knowledge (samyagjiiana) and right-conduct
(samyakcaritra), are indomitable teachers of the
substances of Reality as expounded by Lord Jina, and
entertain no desires.

EXPLANATORY NOTE

The Preceptor (Upadhyaya) has twenty-five primary attributes
(mitlaguna) consisting in the study and preaching of the most sacred
canonical Scripture (dgama) comprising eleven arniga and fourteen
purva. He is incessantly engaged in the study of the agama, and
discourses on the teachings of Lord Jina for the benefit of other
members of the congregation.!

Acarya Nemicandra’s Dravyasamgraha:
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1 - see Namokara Graritha, p. 107.
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Salutation to the Preceptor (Upadhyaya) who adorns the Three
Jewels (ratnatraya) of right faith, right knowledge, and right
conduct, is incessantly engaged in the preaching of the true
religion, and holds an exalted position among the holy ascetics.
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The nature of the Ascetic (the Sadhu) -
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The Ascetics (Sadhu) are free from all (worldly)
occupations, absorbed incessantly in four kinds —
darsana, jaana, caritra and tapa — of adoration, without
possessions (nirgrantha), and rid of delusion (moha).

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:
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The Omniscient Lord has expounded that five supreme vows
(mahavrata), five regulations (samiti), fivefold control of the
senses (paricendriya nirodha), pulling out the hair on the head
and the face (kesalorica), six essential duties (sadavasyaka),
renouncing clothes (nagnya, digambaratva), not taking bath
(asnana), sleeping on the ground (bhiamisayana), not cleansing
the teeth (adantadhavana), taking food in steady, standing
posture (sthitibhojana), and taking food only once in a day
(ekabhukti), are certainly the twenty-eight primary attributes
(milaguna) that make the ascetic (Sramana) steady in his
conduct. Negligence in the practise of these primary attributes
calls for their reestablishment as per the rules.

Acarya Nemicandra’s Dravyasamgraha:
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Salutation to the Ascetic (Sadhw), abound in faith (darsana) and
knowledge (jiiana), who is incessantly engaged in practising, in
pure form, the conduct (caritra) that leads to liberation (moksa).
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The conclusion of empirical right conduct -
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The aforesaid dispositions constitute (right) conduct
(caritra) from the empirical (vyavahara) point-of-view;
now I shall describe (right) conduct (caritra) from the
transcendental (niscaya) point-of-view.

EXPLANATORY NOTE

The aforesaid observances - five vows (vrata), five kinds of regulations
(samiti), threefold control (gupti) and adoration of the five supreme-
beings (paramesthi) — constitute right-conduct (samyakcaritra) from
the empirical (vyavahara) point-of-view. In the next chapter, right-
conduct (samyakcaritra), from the real, transcendental (niscaya)
point-of-view that leads to the supreme state of liberation, shall be
described.
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THE REAL REPENTANCE
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The pure soul is absolute non-doer -
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AT UT & ShIEET UTHAT Ui Shwlvl 1Kol
UTTE <hIgl |TUT UT I HIEm U7 I oiel § |
AT UT & ShIEST MUTHAT Ui Sheilun 142 1l

H Tk v, fofes wafa, uq= vata steen et T g
(Fe=r @) § 91 A el §, T HREA (FH arel) § iR
T hdl 1 SFTIHRS T

H ArfomeeH T €, ToRAE T ¥, R 7 Sshewed )
(Fe=r @) § 91 A el §, T HREA (FH arel) § iR
T hdl 1 SFTIHRS T
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" o T&l €, 9§ & §, T AL § R T AR HRO1
(Fre=r @) § ST A el §, T HREA (FH arel) § iR
T hdl 1 SFTIHRS T

H w6 €, 39 e g, " T § IR T SR FR )
(Fe=r @) & 91 A el §, T HREA (FH arel) § 307
T Hdl w1 STHIE T

b= 01 B i T 1 B e < A o e i
(Frzem @) 39k A *dl €, 7 FROFA (FH o) g SR
T Al T ATARE T

I am not the mode (paryaya) of infernal-being (naraka),
plant-and-animal (¢iryarica), human (manusya), and
celestial-being (deva). I am not the doer (karta), the
administrator (karayita), or the approver (anumodaka) of
these.

I am not in any soul-quest (marganasthana), stage of
spiritual development (gunasthana), or class of biological
development (jivasasthana). I am not the doer (karta),
the administrator (karayita), or the approver
(anumodaka) of these.

I am not a child (bala), old (vrddha), or young (taruna);

I am not the cause of these. I am not the doer (karta), the
administrator (karayita), or the approver (anumodaka) of
these.

I am not attachment (raga), aversion (dvesa), or delusion
(moha); I am not the cause of these. I am not the doer
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(karta), the administrator (karayita), or the approver
(anumodaka) of these.

I am not anger (krodha), pride (mana), deceit (maya) or
greed (lobha). I am not the doer (karta), the
administrator (karayita), or the approver (anumodaka) of
these.

EXPLANATORY NOTE

Here, the Pure Soul has been shown, from the real, transcendental
(niscaya) point-of-view, as not the doer (karta), the administrator
(karayita), or the approver (anumodaka), of its various modes, stages,
and dispositions.

The following gatha in Samayasara by Acarya Kundakunda expound
the attributes of the Pure Soul.

Acarya Kundakunda’s Samayasdra:

STeed UTfey SUUT UTfer TieN UTfer TET UTfer I ORI |
T W U7 TR U HaT0T U7 HEUTuT 1R-R-Yoll

Shawm urfer T UTfar SrET e faeeie Wigr |
U UoerdT UT v UTIeh™ o & OTfeel 11R-23-421I

Saed UTfegy S0 UT OO U HEEAT g |

U SISHWZTUM U1 I UTHARTSTON a1 11R-%¥-4 R
Saeq UTfeer shg SIZTUM UT SESTUT & |

U T ISAZTIUM U7 TIUTGTOTEAT &g 11IR-Q4-43 I
ot fefesagTon Sfraew o1 wfeherasTon & |

g fadifegTon it GeHETgaOT A 1IR-2& -4 %1

162



YT U TR AT R 5 - THE REAL REPENTANCE

U I SagTon T quIgTen ¥ 3fer Siae |
U7 g TS A UINTeEeaed TRUMAT 1R-29-4y 1|

Stter & oof el €, vy off T ®, W oo 7 ?, el off 7 7, ®u
off & ?, IR off T}, g (emhR) off T ®, ge oft T
g1 e & T T ®, g9 ot 7 ©, W off 7 ®, erea off
2, ®H it & 2, SUR ARd ot 7E) B Sfta & ol el ©, e
T 2, IS wefn ot TEl 2, sty ot e € SN SrHeH
ff 78 21 g & w1 e T8 €, duser ot 78 ek
IR ot 98 7, FiE AnedE ot 99 71 Sia & fefqeeem
ff &l €, Sy o T €, fagfsrem o = €,
Horefeuea ff 8l 8 N Shagme ff 7@ @ o e ®
TR Tl €, FEifh 4 W T & aRomE €

In the pure soul there is no colour (varna), no smell (gandha), no
taste (rasa), no touch (sparsa), no form (ripa), no body (sarira),
no shape (samsthana), and no bodily-structure (samhanana).
The soul has no attachment (raga), no aversion (dvesa), no
delusion (moha), no influx of karmic matter (asrava), no karma
(karma), and no quasi-karma (nokarma). It has no class of
potency of karmic matter (varga), no types of karmic molecules
(vargana), no aggregates of karmic molecules (spardhaka), no
ego-consciousness of different types (adhyatmasthana), and no
karmic manifestations (anubhagasthana). There is no yoga or
activity (yogasthana), no bondage (bandhasthana), no fruition
(udayasthana), and no variations according to the method of
inquiry into its nature (marganasthana). The pure soul has no
place for duration-bondage (sthitibandhasthana), no emotional
excitement (samklesasthana), no self-purification (visuddhi-
sthana), no self-restraint (samyamalabdhisthana). It has no
classes of biological development (jivasamasa), and no stages of
spiritual development (gunasthana), as all the above mentioned
attributes are manifestations of material conditions.
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V-3 g1 Fwea-=niea -

The real right conduct -

TREYTEE HegTeell gifg duT =i |

q feewrurforfag ufeaeraonelr yaeraTi@ e

T YHR T GE-3T9E TN W 9 HEIe 2l © oK 39

e e @ =i gl B1 e SH Wi @ 38 H B
e @ # wfasewor onfs =6t wm

On acquisition of the power-of-discernment — bheda-
vijnana — the soul adopts equanimity (madhyastha-
bhava, samya); the adoption of equanimity is (right)
conduct (caritra). With the object of strengthening
conduct (caritra), I shall describe repentance
(pratikramana), etc.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:

oI @e] o e s gEr T forfegt
TgeRdTg & oM URuTaY SToqui g ||y 13-l

TR o0 § 3T WeY 1 STER0EY S 911G © 98 o9 @
AU I HT S WA 7 T8 ¥ 7| TH FRU A EET P R0
F G G w1 A 99 el T 2l S ogH § oE wreEeE ®, UE
St 3 w8l 81 9 "rEWE = 82 Hie-aiw! WEd - e
(S=erdn) § Wed - A &1 S 9RomH ® Sl | el

1- Hg - <3ivE / e, &y - =ifemE / w-gy
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For sure, to be stationed in own-nature (svabhava) is conduct
(caritra); this conduct is ‘dharma’. The Omniscient Lord has
expounded that the dharma, or conduct, is the disposition of
equanimity (samya). And, equanimity is the soul’s nature when
it is rid of delusion (moha) and agitation (ksobha).

Repentance (pratikramana) is atonement for the transgressions —
faults, sins — committed in the past. Renunciation (pratyakhyana) is
desisting from future transgressions. Confession (@locana) is the
realization of the present transgressions.
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wfeermor foraes grem & -

The real repentance (pratikramana) -
HIFUT TIURATT IATETHIAARUT fehea |
WU S TG T g Bifg T afewuut ez

S g9l i T I BIGHL AT IMRHTE T FHEaRI &
AT T S Hidl & ST UfahHT Bl 2

Repentance (pratikramana) takes place to the one who,
shunning all forms of speech and leaving aside all
dispositions of attachment (raga), etc., meditates on the
pure soul (atma).

EXPLANATORY NOTE

Acarya Kundakunda’s Samayasdra:

HW S Yoaehd YETgHuaaeeriawd |
Tt forame 3Twd g S |l ufSaRHuT 11R0-9§-343 11

e o fFd gU (qeitR Wi &9 9) oFeh foar ot S g @i
9 U B, ST S S I W FR a1 €, 9% Sd &
EiCE L

The Self who drives himself away from the multitude of karmas,
virtuous or wicked, done in the past, is certainly the real
repentance (pratikramana).

Real repentance (pratikramana), thus, is not recitation of the sacred
text; it is the state of the soul that is rid of all activities of speech
(vacana) and mental dispositions (bhava) like attachment (raga).
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AT I T ST ehl UTeTshHUT kel & -

The soul engaged in the Self is repentance (pratikramana) —

ANTEUTE agg Hiqur fewrgut fa@@ur |
W UTEhATT Sz UTShRHUHRT g STRT 1LY

S foer 1 foRIved ¥ Sigst AU § odar © 98 (Si,
TY) WiashHo Sedrd €, w98 SiawHuHe 2l

arened - Tl I9g fagen ¥ ufaewmor w A e i g HiasHu
a1 T B

The soul — jiva, sadhu — engaged in adoration (aradhana)
of the soul itself, particularly leaving aside all
transgressions, is repentance (pratikramana); it is
because such a soul is of the nature of repentance.

EXPLANATORY NOTE

Acarya Kundakunda, in Samayasdara, raises a question: knowing the
Self to be pure, and all dispositions to be alien, which knowledgeable
person will utter these words, “These dispositions belong to me.”? He
explains as follows: the man who commits crime, like theft, is afraid of
getting caught and arrested as he moves around. But the man who
does not commit crime, roams around in midst of people without the
fear of getting caught and arrested. In the same way, a guilty soul is
afraid of getting bondage of karmas (like knowledge-obscuring
karma). If the soul is not guilty, it is not afraid of getting any karmic
bondage. (see Samayasara,gatha 9-13-300).

The soul engaged in adoration (aradhana) of the Self is without-guilt
(niraparadha) and the soul rid of adoration of the Self is with-guilt
(saparadha). The soul without-guilt (niraparadha) is real repentance
(pratikramana).
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By incessantly getting engaged in adoration (aradhana) of the Self,
the soul becomes without-guilt (niraparadha). Such a soul observes
repentance (pratikramana) continuously. The ritual of reading-out
the sacred text concerning repentance (pratikramana) loses relevance
for such a soul.

Acarya Kundakunda’s Samayasdra:

dfafgtrafag wftenfE o T@es |
JTERTEEN Sl @] oIel |l gifg STaNTe 11R-29-30%1|

St gur foRratre wrer foresfeRdr g W@ i |
amgume fures @gfe swEfafe fammorar 1R-2¢-30u1

Hfafg, Ty, fag, ifd iR a3 O s €1 S eme
Terfed © (P9 e 1 e 9§ ed ®), 9 Sfe S0
eIl 7; 3R S ofe Fuwy g ®, 9 fwieh elar @1 TEn S
‘T (STAM-TIEY T TG ACE) 7 38 YhR ST gT
(TSTATEfEET) e ¥ 91 & adar 2

Attainment, self-devotion, fulfillment, achievement, and object-
of-adoration are synonyms. The soul which is devoid of self-
devotion — aradhana — is with-guilt (saparadha). Only that soul
which is without-guilt (niraparadha) is free from doubt. Such a
soul, knowing its true nature, is always engaged in adoration
(aradhana) of the Self.
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Ao feom Sia @t ufdshAur et & -

The soul established in self-absorption
is repentance (pratikramana) -

HIFUT UMER AER A g /ol R |
W ufehuul STz UfShAUTHRN g SRT lieyll

S SHER 6 BigHl AER § ferye %t 8 98 (Si9,

YY) AfaeRAT FHedrd €, Fifeh 98 qfdswaumd gl

The soul —jiva, sadhu — established in self-absorption —
acara — leaving aside everything that is other than the
self — anacara — is repentance (pratikramana); it is
because such a soul is of the nature of repentance.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:

gfafegueerdal Aemdasser fearmerm |
U HHYEGREl WTUTEr GErae i i 1g-2%1l

T T g YR ey IR €, 39 TR S-2d |
%8 Bl B T I FHU g g2 et Gfd o W fo €
Stranfe. Tedaied, o 39 gl 1 wed oren e e st
TSR 319 3R W o 9T Wl YRR SF forn €, #g feRen ® den
froeey o € R fRan 7, TH gHIveR € YT Al ?
Ry T B2 Ui ShEd q Y 1 AT 3R B wE & Sial
&I &, 379 2 I Yheaht 3T TEY 1 AEROET S HaH,
SR I@ 991 3 98 YHR % q9 & TR - TR i el
% YR JE H A9 (SEIHE B TWEY 99 - 39 ST

169



Niyamasara FraTar

Tfed 21 6 a1 22 W g & Weed Y WU FEEY TRony
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Lord Jina has expounded that the ascetic (muni, sSramana) who
has right knowledge of the soul and other substances, is well
versed in the Scripture, observes self-restraint (samyama) and
austerity (tapa), is free from attachment (raga), and for whom
happiness (sukha) and misery (dulkha) are alike, represents
pure-cognition (Suddhopayoga,).

That ascetic represents pure-cognition (Suddhopayoga) who has right
faith and knowledge about the nature of the Self and, shunning
everything other than the Self, establishes himself in the Self. He
achieves this state through the power of self-restraint (samyama) and
austerity (tapa). Devoid of all attachment (raga), he has no concern for
anything other than the Self. He does not entertain dispositions of
either like or dislike for the objects of the senses.

Such a soul observes repentance (pratikramana) continuously.

170



YT U TR AT R 5 - THE REAL REPENTANCE

fommmt % feom Siter wt wideraor wer € -
The soul established in right path
is repentance (pratikramana) -

IHT gt T St g surte o |
W UfEhATT Sz UTShAUMRT g9 STRT 1IKE |

S Sml k1 YR ek Toant § feerdre o ® o8
(Sftal, |1Y) WiAehHoT SHedrl §, FEifh 98 qfdswHoHEd el 2|

The soul — jiva, sadhu — established in the right path as
expounded by Lord Jina, leaving aside the opposite path,
is repentance (pratikramana); it is because such a soul is
of the nature of repentance.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:

uT Sefg S g Wi 3 we fa qgefauyg |
A |IHUUT =T UfEauu gife S 1R-%4 11

S g TR den ek o § TRRIfSEY € o W A TRR-uAIfes
£ T YR U §fg I Tl Sigdl ¢ 98 I 9aE WA &
-9 AR &l BIgRL 3RS IRUMTEd foaudia AR &l 9 i
2l

The one who does not discard infatuation for the body and other
possessions and entertains dispositions of ‘I am this’ and ‘this is
mine’ for such objects embraces the opposite path, departing
from his status of the ascetic (Sramana).
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The ascetic (sSramana) who fails to adopt the transcendental-point-of-
view (niScayanaya) that views substances (dravya) in their pure state,
and accepts only the empirical-point-of-view (vyavaharanaya) is
deluded (mohi). As a result of delusion, he entertains dispositions of
‘sense-of-mine’ (mamakara) and ‘self-consciousness’ (ahamkara)
towards external objects. In such a state of delusion he takes up the
wrong path, giving up his status of the true ascetic (Sramana). The
adoption of the impure-point-of-view (asuddhanaya) must result in
the adoption of the impure-state-of-the-soul (asuddhatma).

Only the soul established in the right path as expounded by Lord Jina
observes repentance (pratikramana) continuously; the soul estab-
lished in the opposite path does not observe repentance.
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IICERTEd WY AT UiehHUT hal & -

The ascetic without stings (salya)
is repentance (pratikramana) -

HIUT HoeaoTa fUredeet it g 91g, URumHig |
W UfEhATT Sz UTShRHuMT g9 ST 11l

S Ty eI ol sigw, FeawE ¥ qiome s ® -
SH &Y Yghd il € - 98 (HY) AfdhHl HEel €, it
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The ascetic (sadhu) who, rid of stings (salya), has
dispositions that are without-stings — nilisalya — is
repentance (pratikramana); it is because such an ascetic
is of the nature of repentance.

EXPLANATORY NOTE

The dispositions that cause bodily and mental agony are called ‘Salya’.
Just as the sting causes pain to the body, the karma-generated harmful
dispositions cause bodily and mental pain. The stings — Salya — are of
three kinds, the sting of deceit — maya, the sting of desire for
enjoyment or pleasure — nidana, and the sting of perverse attitude or
wrong belief —mithyadarsana. He who is free from these three kinds of
stingsis called a votary without stings —nihisalya vrati.1

The ascetic (sadhu) who not only observes vows but is also free from
stings — nilisalya — is the true yogi; he is said to observe repentance
(pratikramana) continuously.

1 - Acarya Umasvami’s Tattvarthasiitra — With Explanation in English
from Acarya Pujyapada’s Sarvarthasiddhi, sitra 7-18, p. 281-282.
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friftara Ty W wfaeRaoT W R -
The ascetic with threefold control (gupti)

is repentance (pratikramana) -

o FfaATE forIfrrar g S 9ig |
W UfEhATT Sz UTShHUMST g STRT 11Kl
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e giferd - a1 ® 98 WiashH weadl €, i 9%
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The ascetic (sadhu) who, rid of the disposition of
slackness in yoga, observes the threefold control (gupti),
is repentance (pratikramana); it is because such an
ascetic is of the nature of repentance.

EXPLANATORY NOTE

The ascetic (sadhu) who observes threefold control of the bodily
activity — kayagupti, of the vocal activity — vacanagupti, and of the
mental activity — manogupti, is said to observe repentance (prati-
kramana) continuously.
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YIRA &I 9Tt SIS ol UTIehauT et § -

The soul with auspicious meditation
is repentance (pratikramana) -

HIUT 3gEE T ST MG Fgaeh o |
A1 ufgeruut Seerg S oTeRfofega=g 1el

S (i) S-S 3R US-2 bl DS, - 31
FA- S H AW €, 98 (SE) o= Ter & g wfua
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The soul —jiva, sadhu — established in the virtuous
(dharmya) or the pure (Sukla) meditation (dhyana),
leaving aside the sorrowful (arta) and the cruel (raudra)
meditation, is said to be repentance (pratikramana) in
the sacred texts expounded by Lord Jina.

EXPLANATORY NOTE

Acarya Umasvami’s Tattvarthasitra:

MR IgErE g 1R-R¢ I
a1, Uz, a7 3R gt - A oA @ 9 9% 7

The four subdivisions of meditation — dhyana — are: painful
(sorrowful) — arta, the cruel — raudra, the virtuous (righteous) —
dharmya, and the pure - Sukla.

The four kinds of meditation are divided into two classes, good and
evil, or auspicious and inauspicious. The former two are inauspicious
as these lead to influx (asrava) of inauspicious karmas or demerit
(papa). The latter two are auspicious as these are capable of destroying
karmas.

175



Niyamasara FraTar
frearear anfe o g 3 foX et @ 9 F -

The soul, since long, has been a wrong-believer -
Tregxugfeurar yad Siaur wifaem qe3 |
UG EATaT 9T Eifd SHaUT 11Rol

Sttar 3 g H g s (Afa e wrer) freara o] v
I &1 TR 3MfE e Sie 3 8 9 2

The soul - jiva — for a very long time in the past has
entertained dispositions of wrong-belief (mithyatva), etc.;
it has not entertained dispositions of right-belief
(samyaktva), etc.

EXPLANATORY NOTE

The following gatha in Samayasara by Acarya Kundakunda expound
the four primary conditions — pratyaya —that cause influx of karmas.

Acarya Kundakunda’s Samayasara:
HHUUTI=EET @6 TS JUUifa Sieehan |
frresd Sifaruul AT T sigear 13-¥2-20R1I

At gon fa 7 3 Wit 9er g avdtaawr |
Treatfeedl omEr g Geiiied =Hd 113-¥R-2%0ll

IRd § AR W YT (YA -TEE) §4 % hdl he S T
() foeare, siferfa, ®u@ @R g s =fed @ik fRR 39
TE THR 1 92 el T 2l (3 9g) fheagfe 9 e wEm
Hac & = g T T

In reality, four primary conditions of influx of karmas are said to
be the causal agents bringing about karmic bondage. These
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must be understood to be wrong belief (mithyatva), non-
abstinence (avirati), gross passions (kasaya), and activities
(yoga) of the body, the organ of speech and the mind. These have
been further subdivided into thirteen secondary conditions. The
thirteen conditions exist, to different extent, in various stages of
spiritual development (gunasthana), from ‘misbeliever’
(mithyadrsti) to ‘omniscient-with-vibration’ (sayogakevali).

Acarya Samantabhadra’s Svayambhistotra:

FgrTSTafaEt Tt fawgarierafver 7fq |
Tl st e @ darsYraEEa |
(2%¥-%-%%)

e MY IR W STl | faemM 3= I, g9, A8
affe o o SMYR Higwdl fu9me ol qwaefa § 19en TEeyE §
YAl GR0T R & H § Sia forn o SEifay o9 st 39
refeh AW 1 UROT S A 9 HEAW

O Lord Anantanatha! You had conquered the demon of delusion
associated with your heart from beginningless time and which
was the root cause of infinitude of blemishes in the being,
through deep interest in the nature of Reality. You are
appropriately called Lord Anantajit (alias Lord Anantanatha) —
the Victor of the Infinitude.
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TSR ST ol Sel st WTehHoT al 8 -

The soul with auspicious meditation
is repentance (pratikramana) -

fresidaumUEiE =g freaaaT |
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The soul - jiva — that entertains the disposition of the
Three Jewels comprising right-faith, right-knowledge and
right-conduct, leaving aside completely wrong-faith,
wrong-knowledge and wrong-conduct, is repentance
(pratikramana).

EXPLANATORY NOTE

The man who knows the Doctrine expounded in the Scripture,
understands accordingly the nature of the all-knowing soul, puts faith
in the objects of Reality, and observes proper restraint (samyama). He
thus has the Three Jewels (ratnatraya). But, if the same man, at a
certain time, entertains even infinitesimal infatuation (mirccha) for
external objects like the body (Sarira), and thus fails to establish his
soul in the experience of the pure soul-substance, he, for that period of
time, does not shed his deluding karmas.I

The soul (jiva) established in the Three Jewels (ratnatraya) is said to
observe repentance (pratikramana) continuously.

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 299.
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AL & UfehuuT § -

Meditation on the soul is repentance (pratikramana) -
ITH3g I dfig faar gurfq qiurerT e |

AT g TUHE & SHHeIgw ufsehdui 1R

S - SepE ugred - eenn ®; sud fer giter +d @ W
F0d 2, SHferd Saaed e w1 eF &) ufdeeHu 2

The soul (atma) is the supreme object and the ascetics
(muni, sadhu) established in the soul (atma) cause
destruction of karmas; therefore, meditation on the soul
(atma) is repentance (pratikramana).

EXPLANATORY NOTE

Real repentance (pratikramana) is meditation (dhyana) on the pure
soul (@tma), on its pure qualities (guna) and mode (paryaya). The soul
that manifests in pure-cognition (Suddhopayoga) exhibits conduct-
without-attachment (vitaraga caritra). The karmas cannot subdue
the power of such a pure soul; it becomes capable of attaining the state
of infinite and indestructible happiness, i.e., liberation.

Acarya Kundakunda’s Samayasara:

yfeehuul afeavur ufegvur o furest o |

fiter et WET srgfaer wife fameRstt 1R-2R-30811
ufeRAUMUfSEUTUfEg R ALUT = |
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Repentance (of past sins), pursuit (of virtue), abandonment (of
attachment, etc., concentration (in recitation of manira, etc.),
abstinence, self-censure, confession, and purification (by
expiation), these eight constitute the poison-pot (because in
these the soul is comprehended to be a doer).

Non-repentance, non-pursuit, non-abandonment, non-
concentration, non-abstinence, non-self-censure, non-confession,
and non-purification, these eight constitute the nectar-pot
(because these forbid the soul to be a doer).




YT U TR AT R 5 - THE REAL REPENTANCE
ST & UTaehAoT & -

Meditation is repentance (pratikramana) -
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The ascetic (muni, sadhu) absorbed in meditation
renounces all blemishes; therefore, meditation is the real
repentance (pratikramana) for all blemishes.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:

St wfagrigemaer faeafarar wuir forefimr |
Huafger g 9 WUt gafe FET 1IR- 0%

S qEY WEET el i & il gl A WeeA-®Y g9y
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A 3 GBS dara®y H THU-Tvas 99 ¥ 38l §, 9%
&Y Zhichivl TS 35 SHesed &1 &4 w3 are gl 2

The one who has destroyed the dirt of delusion (moha), has
isolated himself from sense-pleasures, has controlled the
wavering of his mind, and is established firmly in soul-nature,
performs meditation on the pure-soul.

Thus, meditation (dhyana) on the pure-soul is the real repentance
(pratikramana); it has the power to get rid of all karmas.
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Repentance, from the empirical point-of-view —
UfSRAUTUNE o Wg J(UuIg afSahuul |
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The ascetic (muni, sadhu) who, having understood the
nature of repentance (pratikramana) from the Scripture,
follows the instruction, performs repentance
(pratikramana) during that period.

EXPLANATORY NOTE

If the breach of proper restraint has occurred due to the activities of
the body, though performed carefully, the ascetic must, after
confession of the fault, follow the course of expiation as prescribed in
the Scripture. If the breach has occurred due to perversion of the
cognition (upayoga), the ascetic must approach a worthy head
(acarya), make confession, and take on the chastisement as prescribed
by the guru.1

39 UaR st fahered fatfoa Femar = o
AT A fashAuTIfRERTT
0 ohT dieral SRR wuTe g3

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 263.
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RECEP R IEC BRI AR
THE REAL RENUNCIATION

Fye yamrEE &t WEy -
The real renunciation (pratyakhyana) -
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The ascetic (muni, sadhu) who meditates on the soul,
shunning all speech-activity as well as auspicious and
inauspicious dispositions, does renunciation
(pratyakhyana).

EXPLANATORY NOTE

Acarya Kundakunda’s Samayasara:

s 99 Wl Usgearsl i) umguT |
TRET TSEIRETUT UTOT TUTamT quigss 11R-3%-3%1I

Id: 9 9@ B W © I8 THHL AN 4@ 2 T FRU TR
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Since one deliberately renounces all alien dispositions,
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considering these to be other than the Self, therefore,
renunciation (pratyakhyana), in reality, be deemed as the
knowledge of the Self.

W W YEHE WE 9 Wrafe sesfs Wi |
Al Torade S | USereRaTul gaiE ©IaT 11 0-99-34 %1

AR wfereqentel | St Qg %4 59 969 % BH W §Ha €, S59
T G S A g B €, 9% A YA el g

And the Self who drives himself away from the future thought-
activities that may cause bondage of karmas, auspicious or
inauspicious, is certainly the real renunciation.
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TSt &% &1 T SUQwT -
Meditate on the Self -
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The knowing Self — jiani — meditates thus: “I am of the
nature of infinite-knowledge (kevalajnana), infinite-
perception (kevaladarsana), infinite-bliss (anantasukha)
and infinite-strength (kevalasakti).”

EXPLANATORY NOTE

Acarya Pajyapada’s Samadhitaritram:

TT: T FIN ATSEIAEG AT |
AT TRATAE haeATATTTEH 1901l
H 1 €, e € S1ere vaen €, 39 YR YR % WY THET |

T T T<d 3T 3CHI hl hool-eaeyd el ®E-gd e
STM-Hied 10 fod § gnor )

Shunning thoughts such as, ‘I am fair-skinned,” ‘I am stout,’
and ‘I am skinny,” one should disconnect the body and the soul,
and reflect incessantly on the nature of the pure soul,
characterized by infinite knowledge and perception.
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The nature of the Self -

forgurd uife goerg WHTE Ui 0T &3 |

SuTfe geEfe Wed | g 3fg foau umodt 1k
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The knowing Self — jiani — 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.

EXPLANATORY NOTE

Acarya Pajyapada’s Samadhitaritram:

JeuTd 7 gId [Erd A qerd |
AT AT 06 AaHogHE=Tgq, IR0l

S ST BT A A A 1 TeUl Te hial € AR U fehy g
SR ol T Sigar € den gegol usrel i 99 YhR o
WA ©, IR 9 5N € eed ¥ N A S5 | g

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.
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The Self, free from bondage —

qafefg feamuTaRTUeHEefE afveigr 3o |
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The knowing Self — jiani — meditates thus: “I” am the
soul free from the four kinds of karmic bondage — nature
or species (prakrti), duration (sthiti), fruition (anubhaga),
and quantity of space-points (pradesa). He then gets
established in such a soul.

EXPLANATORY NOTE

The soul (atma), in its pure state, is free from the four kinds of karmic
bondage. (see gatha 40,p.91, ante).

Acarya Kundakunda’s Pravacanasara:

Il wAr fSureraae (g forafaon sforar

oY foger = ggt o1 sgwuy wafe 1g-%3 11

TorefEsht B 98 STUdl 9€ UQ dRiRd J ST STl &l UK gu
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The Supreme Lord Jina has expounded that certainly the
karmas, on fruition, appear in form of their subdivisions. Surely,
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the soul with delusion (moha), attachment (raga) and aversion
(dvesa), engenders four kinds of bondage on fruition of the
karmas.

All worldly souls witness the fruition of past-bound karmas. Fruition
of karmas, by itself, is not the cause of bondage of fresh karmas. When
the soul entertains delusion (moha), attachment (raga) and aversion
(dvesa) on fruition of karmas, it enters into bondage of fresh karmas.
Bondage of karmas is of four kinds: nature or species (prakrii),
duration (sthiti), fruition (anubhaga), and quantity of space-points
(pradesa). Both, knowledge and fruition of karmas, do not cause fresh
bondage of karmas; only delusion, attachment and aversion that the
soul entertains cause fresh bondage of karmas. These — delusion
(moha), attachment (raga) and aversion (dvesa) — are to be discarded.
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The Self, free from infatuation -
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“I renounce infatuation (mamatva) and get established in
non-infatuation (nirmamatva); the soul is my support
and I leave aside everything else.”

EXPLANATORY NOTE

The ascetic (muni, sadhu) considers his soul (aGtma) as the only object
that belongs to him and, therefore, renounces infatuation (mamatva)
for everything external.

Acarya Kundakunda’s Samayasara:

IEHFR T Gl o TUrHHr UMUEHIEHTT |
afig for afeet =3 w2 @a wify 13-y-w3

(T fooR #xar © fo6-) & feom & @ €, g ¥, 99eRfd €
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(The knowing Self asserts —) I am really one, pure, free from
infatuation, and replete with knowledge and perception. Resting
on pure consciousness (with the above-mentioned attributes),
and self-contented, I lead to destruction all karmic influxes.
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Acarya Pajyapada’s Samadhitaritram:
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Sensual pleasures are abandoned for getting rid of infatuation
(mamatva) for the body, and as a means to acquire the supreme
status. Those taken over by delusion (moha), in contrast, exhibit
infatuation for the body, and aversion (dvesa) for the means to
acquire the supreme status.

Acarya Pujyapada’s Istopadesa:

FeAd HeAd Sie: quEr e shur |
Ty fiue fafemee ks

THE-HiEd S sedl € 3R Hee-ed St qeh gial g1 gEferd &
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The soul that entertains infatuation (mamatva) with the outside
objects gets into bondage of karmas and the soul that entertains
no such infatuation is freed from bondage. Try persistently,
therefore, to renounce all infatuation.
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The Self is in knowledge, etc. -
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“The soul (atma) is in my knowledge (jiiana), perception

(darsana), and conduct (caritra); it is in my renunciation
(pratyakhyana), stoppage-of-karmas (samvara), and pure-
cognition (Suddhopayoga).”

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:
- . . F s ¥
JAHAHUTAS HUUISE ORI Geg 11R-R00ll

defoa H 30 We T F Al § R e et ¥ feq
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This way, I consider my soul (atma) to be pure (Suddha), eternal
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(dhruva), of the nature of knowledge (jriana) and perception
(darsana), a super-substance beyond the senses — atindriya,
steady (acala), and independent (svadhina).

The soul (atma) is not produced by any cause; it is self-sustaining and
eternal (dhruva). It is pure (Suddha) in its own-nature (svabhava). It is
of the nature of knowledge (jiana) and perception (darsana), different
from all other substances but one with its own-nature. It is a super-
substance that knows completely all substances in respect of their
qualities of touch, taste, smell and sight, and mode of hearing without
the help of the senses, at one and the same time. It is different from
substances that are amenable to the five senses but knows these
substances. It does not accept or reject the objects of knowledge; it is
different from the external objects of knowledge but the knower of
these objects of knowledge. It does not leave its nature of knowledge; it
is one, eternal and pure knowledge-substance, different from all other
substances. Such a soul is the eternal truth, to be accepted. Just as the
shadow of the tree is transient and fleeting for the traveller, in the
same way, the dispositions that the soul entertains on coming in
contact with the external objects are transient and fleeting. Such
dispositions are worth rejecting; only the eternal soul-nature is worth
accepting.!

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 241-242.
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The Self is utterly without external concomitants -
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The Self (jiva) dies alone, and alone, by itself, takes birth.
It dies alone and, as it gets rid of all dirt, alone it attains
liberation.

“The soul (atma), eternal and marked by knowledge
(jriana) and perception (darsana), alone belongs to me; all
concomitant dispositions are external to me.”

EXPLANATORY NOTE

The soul (aGtma) is alone in undergoing transformations like death and
(re)birth. All external attachments, like the body, are utterly distinct
from the soul. With the faculty-of-discrimination (bhedavijiiana), the
ascetic ascertains that the soul (atma) is utterly distinct from all other-
substances (paradravya). He also ascertains that in its pure state, the
soul (atma) is non-distinct from the doer (karta), the instrument
(karana), the activity (karma) and the fruit-of-karma (karmaphala).
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He does not transform the soul (atma) into impure state of union with
other-substances (paradravya). Only such a soul (atma) attains its
pure nature of knowledge — as the jiayaka.

Contemplating in the aforesaid manner, the soul (atma) establishes its
utter distinctiveness with all other-substances (paradravya), in its
impure as well as the pure state.!

Acarya Pujyapada’s Istopadesa:
ThisE Tw: 9Tar A aniger: |
qIET: FANST HIET A: Fasid daear 191

T Uk, q9-UEd, 3G, T, AR B GRS A €1 g
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I am one, without infatuation, pure, all-knowing, and capable to
be known by the Master Ascetics. All attachments, internal and
external, are totally foreign to my nature.

1 — Excerpted with minor changes from Acarya Kundakunda’s
Pravacanasara — Essence of the Doctrine, p. 160-161.
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Freeing the soul from faults -
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“I renounce all blemishes of conduct (caritra) by the
threefold purity — of the mind, the speech and the body -
and adopt the threefold conduct (caritra)! that is supreme
(nirakara).”

EXPLANATORY NOTE

To merge or become one is ‘samaya’. That, which has oneness as its
object, is ‘samayika’. Thus, to become one with the selfis ‘samayika’ -
equanimity. Sometimes, owing to carelessness (pramada), the ascetic
deviates from his vows and commits injury, and so on. When he is
installed again in his vows, according to the rules, that is called the
conduct of reinitiation — chedopasthapana. Or, chedopasthapand
connotes the removal of mental impurity. Refraining from injury
(himsa) to living beings is ‘parthara’. ‘Pariharavisuddhi’ is purity of
conduct (caritra) emanating from refraining from injury (himsa).2

1 - Here, the threefold conduct means equanimity (samayika), reinitiation
(chedopasthapana), and purity of non-injury (pariharavisuddhi).

2 - see Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pujyapada’s Sarvarthasiddhi, sitra 9-18, p. 375-376.

195



Niyamasara FraTar
TIH | i U -

Attaining the state of supreme meditation -
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“I observe equanimity (samyabhava) toward all living
beings, I have no enmity toward any of them; renouncing
all desires, I certainly establish myself in supreme
meditation (samadhi).”

EXPLANATORY NOTE

Acarya Pajyapada’s Samadhitaritram:
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Since the real experience of soul’s pure knowledge-consciousness
destroys imperfections like attachment and aversion in this life
itself, therefore, I have no foe, no friend.

The pure soul, of the nature of knowledge (jiana) and perception
(darsana), is the only eternal substance.
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The observer of real renunciation -
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He, who is free from passions (kasaya), controls the
senses (indriya), endures afflictions (parisaha), makes
effort to enhance the purity of the soul, and frightened of
the cycle of transmigration, attains blissful renunciation
(pratyakhyana).

EXPLANATORY NOTE

Acarya Pajyapada’s Samadhitaritram:

AT fawasisg o Wi ufy feeam |
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I have realized my soul-nature by establishing myself in own
soul that is of the nature of supreme bliss, and by staying it
clear of the pleasures of the senses.
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The conclusion of real renunciation —
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Thus, the ascetic (muni, sadhu) who practices incessantly
the distinction between the soul (jiva) and the karmas,
certainly becomes capable of observing real renunciation
(pratyakhyana,).

EXPLANATORY NOTE

Acarya Pajyapada’s Samadhitaritram:
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After apprehending distinctiveness of the body and the soul, the
introverted-soul (antaratma) should practice contemplation on
the soul in a manner that even in a dream he should be able to
set the body apart from the soul.

The empirical (vyavahara) point-of-view indeed holds that the soul
and the body are the same; however, from the transcendental (niscaya)
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point-of-view, the soul and the body are never the same as these are
made up of different substances. From the point-of-view of its pure
nature, the soul is incorporeal. One may argue that since the soul
becomes one with the body because of the influence of karmas it must
not be considered separate from the body. This is not true. Though the
soul is one with the body in the embodied state, it is different from the
body because of its distinctive characteristics.

The soul (jiva) and the matter (pudgala) are two different substances.
The former is conscious and incorporeal and the latter is unconscious
and corporeal. Every embodied self (samsart jiva) has a soul and a
body. It has a gross body, and a karmic body (karmana sSarira)
comprising extremely subtle particles of matter. Both these bodies
vanish as the soul attains liberation.

On destruction of darkness, that is ignorance, the Self attains the
power of discrimination between what needs to be accepted and
rejected. Self-knowledge thus leads to the science-of-discrimination
(bhedavijiiana) — the soul is distinct from the matter and the matter is
distinct from the soul.

3H UK 3t speeparard foxfed Femar 7= |
TR
W T oAl ATTHRR TG I

199



CHAPTER-7

YHTATSATT IR
THE SUPREME CONFESSION (INTROSPECTION)
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The real confession (alocana) -
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The ascetic (Sramana, muni, sadhu) who meditates on
the soul that is rid of nokarma (five kinds of bodies),
(eight kinds of) karmas, and unnatural (vibhava) modes
(paryaya), is confession (alocana).

EXPLANATORY NOTE

Acarya Kundakunda’s Samayasdra:
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The Self who realizes as evil the multitude of karmas, virtuous
or wicked, which come to fruition in the present, is certainly the
real confession.
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Four kinds of confession (alocana) -
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The Scripture has classified confession (alocana) into
four kinds - 1) alocana — vigilant of faults; 2) alurichana
— eradication of faults; 3) avikrtikarana — removal of
perversions; and 4) bhavasuddhi — purity of thoughts.

EXPLANATORY NOTE

The divine voice (divyadhvani) of the ford-maker (the Tirtharikara)
issues forth without any urge whatsoever, with no signs of vocalization
like movement of the lips or the jaw, and is accompanied by divine
splendours. The Omniscient Lord is the true guide to put us on the
right path and worthy to be venerated and worshipped. He is free from
all kinds of impurities and is possessed of direct and perfect
knowledge. The Word of the Lord is incontrovertible. The Lord’s
direct disciples, the ganadhara and the srutakevali, gifted with vast
knowledge and accomplishments, recollect the import of the Lord’s
teachings and from that the Scripture is composed. As the Scripture is
only the interpretation of the Word of the Lord, it, too, is authoritative.
The Scripture mentions four kinds of confession (alocana), elaborated
upon in the next four verses (gatha).
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Meaning of vigilant of faults (alocana) -
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Lord Jina has expounded that the ascetic, who, after
establishing his soul (atma) in its own-nature, sees (and
experiences) only such a soul, is alocana, i.e., vigilant of
faults.

EXPLANATORY NOTE

From the real, transcendental (niscaya) point-of-view, the soul is its
own preceptor (guru):

Acarya Pajyapada’s Istopadesa:
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As the soul longs for own well-being (liberation), promulgates

the path that leads to it, and engages in its realization,
therefore, it is its own preceptor.
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The nature of the pure soul (atma) — when the karmic dirt has been
destroyed — is the cause-soul (karana samaya). The destruction of
karmas takes place by meditating on such a pure soul (atma); hence,
the cause-soul (karana samaya) is worth meditating on.I

The ascetic establishes his soul (atma) in soul’s own-nature and sees
only the soul; he sees the cause-soul (karana samaya) and experiences
it. Heisthus engaged in alocana, i.e., ever vigilant of faults.

1 - see Mailladhavala’s Nayacakko (Nayacakra), p. 183.
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Meaning of eradication of faults (alurichana) -
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The soul established in its inherent nature or capacity
(parinama), that is self-dependent (svadhina) equanimity
(samabhava), is called alurichana — eradication of faults;
it has the power to uproot the tree of karmas.

EXPLANATORY NOTE

The distinctive characteristics (svatativa) of the soul (jiva) are the
dispositions — bhava - arising from the subsidence — upasama, the
destruction — ksaya, the destruction-cum-subsidence - ksayopasama —
of karmas, the fruition — udaya — of karmas, and its inherent nature or
capacity —parinama. (Tattvarthasiitra, 2-1; see p. 93, ante).

The essential nature (svaripa) of the soul, irrespective of the karmic
matter, is its inherent nature or capacity — parinama. That disposition
(bhava), which has subsidence as its object or cause, is subsidential
(aupasamika). Similarly with regard to destructional (ksayika),
destruction-cum-subsidential (ksayopasamika), rising (audayika) and
inherent nature (parinamika). These five dispositions (bhava) are the
distinctive (asadharana) characteristics — svatattva — of the soul.

The subsidential (aupasamika) and the destructional (ksayika)
dispositions (bhava) arise only in case of the potential (bhavya) souls;
the potential (bhavya) souls are those having the inherent capacity for
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liberation. But the third — mixed disposition of destruction-cum-
subsidential (ksayopasamika) — arises in case of the non-potential
(abhavya) souls too; the non-potential (abhavya) souls are those not
having the inherent capacity for liberation. The last two dispositions
(bhava) arise in case of the potential (bhavya) as well as the non-
potential (abhavya) souls.!

The potential (bhavya) soul having the self-dependent (svadhina)
disposition (bhava) of equanimity (samabhava) that is the inherent
nature or capacity — parinama — of the soul, is said to be alurichana -
eradication of faults.

1 - see Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pujyapada’s Sarvarthasiddhi, sitra 2-1, p. 59.
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Meaning of removal of perversions (avikrtikarana) -
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The one who, with-equanimity (madhyastha-bhava),
meditates on his soul that is utterly distinct from karmas
and is the abode of pristine qualities (guna), should be
known as avikrtikarana — removal of perversions.

EXPLANATORY NOTE

That ascetic (muni, sramana) represents pure-cognition (Suddho-
payoga) who has right faith and knowledge about the nature of the Self
and, shunning everything other than the Self, establishes himself in
the Self. He achieves this state through the power of self-restraint
(samyama) and austerity (tapa). Devoid of all attachment (raga), he
has no concern for anything other than the Self. He does not entertain
dispositions of either like or dislike for the objects of the senses.!

Since pure-cognition (Suddhopayoga), with-equanimity (madhyastha-
bhava) as its hallmark, treats karmas as utterly distinct from the soul
and concentrates only on its pristine and indestructible qualities
(guna), it is called avikrtikarana —removal of perversions.

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 19.
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HTETlfeg ol @WEY -

Meaning of purity of thoughts (bhavasuddhi) -
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The disposition (bhava) that is rid of lust (mada,
madana), pride (mana), deceitfulness (maya), and greed
(lobha) is the purity of thoughts — bhavasuddhi; this has
been proclaimed by the visualizers of the universe (loka)
and the non-universe (aloka).

EXPLANATORY NOTE

Manifestation of the quasi-passion (nokasaya) called male sex-passion
(purusaveda) due to the rise of conduct-deluding (caritramohaniya)
karma is lust (mada, madana). Pride (mana) is arrogance or
haughtiness; it is of eight kinds (see p. 14, ante). Deceitfulness (maya)
is committing the acts of demerit clandestinely. Greed (lobha) is not
making gifts even for laudable purposes. Or, from the real point-of-
view, accepting even an iota of external possession (parigraha) is greed
(lobha). The soul, rid of these four dispositions, is the purity of
thoughts —bhavasuddhi.

39 UaR st fahered fatfoa Femar = o
YTHTATAT IR
| T aEl ATURR T g3
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The real expiation (prayascitta) -
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The dispositions (bhava) of observing vows (vrata),
carefulness (samiti), supplementary vows (sila), and self-
restraint (samyama), is expiation (prayascitta); this
should be practised continuously.

EXPLANATORY NOTE

The disposition of observing five supreme vows (mahavrata), five
regulations (samiti), the supplementary-vows (silavrata)l, and
fivefold control of the senses (paricendriya nirodha), constitute
expiation (prayascitta).

1 - Withdrawing from the direction — digvirati, from the country or region
—desavirati, and from purposeless sinful activity — anarthadandavirati —
are three supplementary-vows, called ‘gunavrata’. Further, the vow of
concentration — samayikavrata, fasting at regular intervals — prosadho-
pavasavrata, limiting consumable and non-consumable things —
upabhoga-paribhogaparimanavrata, and partaking of one’s food after
feeding the ascetic — atithisamvibhagavrata, are four supplementary-
vows, called ‘Siksavrata’.
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The real expiation (prayascitta) -
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From the real point-of-view, the disposition of eliminating
own (impure) thought-activities like anger (krodha), and
meditating on the soul’s own-qualities (nijaguna), is
expiation (prayascitta).

EXPLANATORY NOTE

The way to eliminate impure thought-activities, like anger (krodha), is
to contemplate on own-qualities (nijaguna) of the pure soul.

Acarya Pajyapada’s Samadhitaritram.:
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Whenever the ascetic — introverted-soul (antaratma) — 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.
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The real expiation (prayascitta) -
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Surely, the knowledgeable soul vanquishes the four
passions (kasaya) as follows: anger (krodha) by
forbearance (ksama), pride (mana) by modesty
(mardava), deceitfulness (maya) by straightforwardness
(@rjava), and greed (lobha) by contentment or purity
(Sauca).

EXPLANATORY NOTE

Forbearance — ksama — is the absence of defilement, in form of anger
(krodha), in the ascetic, who, as he goes out for food for preserving the
body, meets with insolent words, ridicule or derision, disgrace, bodily
torment, and so on, from vicious people.

Modesty (humility) - mardava —is the absence of arrogance or egotism
on account of high birth, rank, and so on. ‘Mardava’ implies
destruction of pride (mana).

Straightforwardness - arjava — is freedom from crookedness in
activity (yoga). ‘Arjava’ implies destruction of deceitfulness (maya).
Purity - sauca —is freedom from greed (lobha).1

1 - see Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pijyapada’s Sarvarthasiddhi, p. 353-354.
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Pure knowledge is real expiation (prayascitta) -
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The ascetic (Sramana, muni, sadhu) who is incessantly
absorbed in the soul (atma), characterized by supreme
comprehension (bodha), knowledge (jriana) and thought
(citta), is expiation (prayascitta).

EXPLANATORY NOTE

Supreme comprehension (bodha) of the Reality is the hallmark of the
soul (atma) which has vanquished the four passions (kasaya), as
mentioned in the previous gatha. The same soul has the knowledge
(jrana) and thought (citta); thus, comprehension (bodha), knowledge
(jrana) and thought (citta) are synonyms. The Sanskrit word
‘prayahcitta’ or ‘prayascitta’ denotes supreme thought (citta). Or, it is
supreme comprehension (bodha) as well as supreme knowledge
(jnana).

The ascetic (Sramana, muni, sadhu) who is incessantly absorbed in
supreme thought (citta), is expiation (prayascitta).
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Austerity (tapa) is real expiation (prayascitta) -
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Why to drag? All of the excellent austerity (tapa), the
cause of destruction of many karmas, that the supreme
ascetics (Sramana, muni, sadhu) observe is to be known
as expiation (prayascitta).

EXPLANATORY NOTE

Right conduct (samyakcaritra) from the empirical (vyavahara) point-
of-view is to observe conventional austerities (vyavahara tapa, like
fasting) and, from the real (niscaya) point-of-view, it is to observe
internal austerities (niscaya tapa — getting established in the pure-
soul-substance). (see gatha 55, p. 119, ante).

Supreme ascetics (Sramana, muni, sadhu) observe excellent
austerities (tapa), both external (bahirariga) and internal
(anitarariga). Infallible cause of destruction of the material-karmas
(dravyakarma) as well as the psychic-karmas (bhavakarma), such
austerities (fapa) are nothing but expiation (prayascitta).

212



RICAREERPIRINS R B 8 - THE REAL EXPIATION
qu grEe § -

Austerity (tapa) is expiation (prayascitta) -
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The heap of auspicious (Subha) and inauspicious (asSubha)
karmas, accumulated over infinite births, is destroyed by
the conduct (caritra) of austerity (tapa), therefore,
austerity (tapa) is expiation (prayascitia).

EXPLANATORY NOTE

Austerity (tapa) is a potent cause of stoppage (samvara) and
dissociation (nirjara) of karmas.I

As the ascetic acquires the power of discrimination between the self
and the others, he casts away all dispositions contrary to the soul-
nature. The man with right faith has nothing to adopt or leave. But on
fruition of the conduct-deluding (caritramoha) karmas, he adopts the
auspicious (Subha) dispositions and leaves these too subsequently. In
regard to austerities (fapacara) he adopts: fasting (anasana), reduced
diet (avamaudarya), special restrictions (vrttiparisamkhyana), giving
up tasty food (rasaparityaga), lonely habitation (viviktasayyasana),
mortification of the body (kayaklesa), expiation (prayascitta),
reverence (vinaya), service (vaiyavritya), study (svadhyaya),
meditation (dhyana), and renunciation (vyutsarga).2

1 - see Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pijyapdada’s Sarvarthasiddhi, sitra 9-3, p. 350-351.

2 - see Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 253-254.
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Meditation (dhyana) gets rid of all dispositions (bhava) -
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The disposition that has the soul-nature as its
substratum can affect the destruction of all (contrary)
dispositions; therefore, meditation — on the soul nature —
is everything.

EXPLANATORY NOTE

The distinctive characteristics (svatattva) of the soul (jiva) are the
dispositions or thought-activities — bhava — arising from subsidence
(upasama), destruction (ksaya), destruction-cum-subsidence
(ksayopasama) of karmas, the fruition (udaya) of karmas, and its
inherent nature or capacity — parinama. (see p. 204, ante). These five
dispositions (bhava) are the distinctive (asadharana) characteristics —
svatattva — of the soul. The first four dispositions (bhava) -
aupasamika, ksayika, ksayopasamika and audayika - are called
‘naimittika bhava’. (see p. 205, ante)

The potential (bhavya) soul burns the first four dispositions by the fire
of pristine and supreme, inherent capacity of the soul, i.e., the
parinamika bhava. The meditation (dhyana) that is directed toward
the pure parinamika bhava of the soul is said to encompass all forms of
conduct (caritra) — five supreme vows (mahavrata), five regulations
(samiti), threefold control (gupti), renunciation (prayascitia),
confession (alocana), etc.
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The real Three Jewels (ratnatraya) -
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He, who meditates on the soul (aGtma) renouncing all
speech-activity — auspicious (Subha) and inauspicious
(asubha) — and also dispositions of attachment (raga),
etc., as a rule, attains the indispensable ‘niyama’, or, the
‘Three Jewels’ (ratnatraya).

EXPLANATORY NOTE

The exertion of the soul to get established in right faith (samyag-
darsana), right knowledge (samyagjnana), and right conduct
(samyakcaritra)is the ‘niyama’.

Acarya Nemicandra’s Dravyasamgraha:
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Do not make bodily movements, nor utter any words, nor dilute
the focus of the mind; remaining engrossed in your pure Self is
real meditation.
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The real withdrawal-from-bodily-activity (kayotsarga) -
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He, who meditates, without-inquisitiveness (nirvikalpa),
on the soul (atma), renouncing absorption in all external
substances, including the body (kaya), attains real
withdrawal-from-bodily-activity (kayotsarga).

EXPLANATORY NOTE

Acarya Pujyapada’s Istopadesa:
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The yogi engrossed in self-realization is far removed from all
inquisitive dispositions about the soul, such as, what is it? what
is its nature? whom does it belong to? where does it come from?

and where does it reside? He is free from the awareness of even
his body.

From the empirical (vyavahara) point-of-view, observing complete
detachment from the body by adopting a still, standing posture is
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called withdrawal-from-bodily-activity (kayotsarga). (see Asadhara’s
Dharmamrta Anagara, verse 8-17,p.567.)

However, from the real point-of-view, getting established in the pure-
soul (paramatma), leaving aside all inquisitiveness, is withdrawal-
from-bodily-activity (kayotsarga).
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The supreme-meditation (paramasamadhi) -
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He, who, renouncing all speech-activity, meditates with a
disposition without-attachment (vitaraga) on the soul
(atma), attains supreme-meditation (paramasamadhi).

EXPLANATORY NOTE

Acarya Pajyapada’s Samadhitaritram:
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As long as the body, the speech, and the mind are perceived to be
the soul there is whirling around in the cycle of births and
deaths — samsara — and when one practices to perceive these
three to be different from the soul, liberation is achieved.
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The mark of supreme-meditation (paramasamadhi) -
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He, who meditates on the soul (atma), with self-restraint
(samyama), self-adoration (niyama) and self-absorption
(tapa or adhyatma), through virtuous-meditation
(dharmyadhyana) and pure-meditation (Sukladhyana),
attains supreme-meditation (paramasamadhi).

EXPLANATORY NOTE

Self-restraint (samyama) is control of the senses (indriya). Self-
adoration (niyama) is to get established in right faith (samyag-
darsana), right knowledge (samyagjnana), and right conduct
(samyakcaritra). Self-absorption (tapa or adhyatma) is meditation by
the soul (a@tma), 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 (dharmyadhyana). The real pure-meditation
(Sukladhyana) is performed by the supreme, introverted soul that is
rid of all volitions such as meditation (dhyana), object-of-meditation
(dhyeya), performer-of-meditation (dhyata), and fruit-of-mediation
(dhyana-phala), and which is firmly established in utterly blissful
own-substance (nijatattva).

The meditation, characterized by the above marks (laksana), is the
supreme-meditation (paramasamadhi).

In adoration to the fourth Tirtharikara, Lord Abhinandananatha,
Acdarya Samantabhadra composed the following verse:
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Acarya Samantabhadra’s Svayambhistotra:
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Your name ‘Abhinandana’ appropriately suggests your growing
acclaim for the virtues. You had adopted the grand dame Non-
injury (ahimsa) who had Forbearance (ksama) as her friend. For
the accomplishment of the supreme-meditation (samadhi) on
the Self, you adorned yourself with the quality of bondlessness
(nirgrantha) by renouncing all external and internal
attachments (parigraha).
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Equanimity is all-important -
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What shall the ascetic (Sramana) profit from living in the
forest, mortification of the body, fasting of various kinds,
studying, and observing silence, if he is without
equanimity (samatabhava)?

EXPLANATORY NOTE

Acarya Pajyapada’s Samadhitaritram:
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The knowledgeable man, when he starts perceiving this
throbbing world as listless — inanimate, unmoving and
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unpleasant — experiences in his being tranquility characterized
by supreme equanimity independent of activities of the mind,
the speech and the body, and pleasures of the senses. Others
cannot experience such tranquility.

The instrumental cause for becoming an ascetic is the body, and the
body requires food for sustenance. The ascetic therefore accepts food.
In order to attain stability of concentration, he also accepts, according
to his capacity, fasting. For attaining stability of the mind, he dwells in
the solitude of mountainous caves. For accepting food, he has to roam
through places where people live. He inherently has the possession
(parigraha) of the body (Sarira). He has to interact, for study, ete., with
other ascetics. He has to use words, the material substance, as the
mode of conversation. All these are kinds of possessions for the ascetic,
but what is important is not to have a sense of attachment for these
possessions. These are minute (siiksma) possessions and entertaining
a sense of attachment even with these causes a breach of restraint for
the ascetic; with these possessions he cannot establish himself in the
pure soul-substance.!

1 - see Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 267.
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The marks of the enduring equanimity —
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The Doctrine of Lord Jina has proclaimed that he, who is
rid of all sinful (savadya) activity, endowed with the
threefold control (gupti), and has confined the senses
(indriya), attains enduring equanimity (samayika or
samatabhava).

EXPLANATORY NOTE

The preposition ‘sam’ means ‘to become one’. For instance, ghee
merges — becomes one — with the thing mixed. To merge or become one
is ‘samaya’. That, which has oneness as its object, is ‘samayika’. Thus,
to become one with the self'is ‘samayika’. 1

Equanimity (samayika or samatabhdva) is to attain the disposition of
calmness and composure (samya) by ridding the soul of attachment
(raga) and aversion (dvesa).

Even the householder, practising equanimity (samayika), is figura-
tively said to be the observer of great vows (mahavrata):

Acarya Amrtacandra’s Purusarthasiddhyupaya:
TR THa AREaHEEE N RE R |
Tafd HETEaUuTHEAY SIEHES 1Ry ol

1 - see Asadhara’s Dharmamrta Anagara, verse 8-19, p. 568.
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The householders, due to the absence of all sinful activities
during the period of equanimity (samayika), observe great vows
(mahavrata), although the conduct-deluding karmas remain in
operation.

For the time and within the place of his concentration, the
householder practising ‘samayika’ observes great vows — mahavrata —
since he is free from minute (sitksma) and gross (sthitla) injury
(himsa), and other demerits. It is argued that, in that case, the
householder should be deemed having perfect restraint — sakala-
samyama. But it is untenable as there is the rise of the karmas which
destroy complete restraint. In that case he should not be called as
observing great vows — mahavrata. No. He is called as observing great
vows — mahavrata — figuratively. It is like the generality says
figuratively that the auspicious month ‘caitra’ prevails year-round for
the royal household.!

1 - Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pijyapada’s Sarvarthasiddhi, sutra 7-21, p. 286-287.
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The marks of the enduring equanimity —
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The Doctrine of Lord Jina has proclaimed that he, who
has disposition of calmness and composure (samya) for all
living beings — sthavara and trasa — attains enduring
equanimity (samayika or samatabhava).

EXPLANATORY NOTE

The mundane souls are of two kinds, the trasa and the sthavara. Those
who are subject to the #rasa’ name-karma (namakarma) are trasa,
and those who are governed by the ‘sthavara’ name-karma are
sthavara. Earth-bodied - prthivikayika, water-bodied — jalakayika,
fire-bodied — agnikayika, air-bodied — vayukayika, and plant-bodied —
vanaspatikayika, are sthavara beings. From the two-sensed beings up
to the Omniscient-without-activity (ayogakevali) are designated
‘trasa’ in the Scripture. The distinction is not based on movability or
immovability, but on fruition of 4rasa’and ‘sthavara’ name-karma.!

The ascetic (Sramana), rid of attachment (raga) and aversion (dvesa),
has disposition of calmness and composure (samya) for all living
beings — sthavara and trasa. He, thus, attains enduring equanimity
(samayika or samatabhava).

1 - see Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pujyapada’s Sarvarthasiddhi, sitra 7-21, p. 76-717.
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Hold on to the soul for the enduring equanimity —
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The Doctrine of Lord Jina has proclaimed that he, whose
soul (atma) is riveted to self-restraint (samyama), self-
adoration (niyama) and self-absorption (tapa or
adhyatma), attains enduring equanimity (samayika or
samatabhava).

EXPLANATORY NOTE

Self-restraint (samyama) is control of the senses (indriya). Self-
adoration (niyama) is to get established in right faith (samyag-
darsana), right knowledge (samyagjnana), and right conduct
(samyakcaritra). Self-absorption (tapa or adhyatma) is meditation by
the soul (@tma), on the soul, through the soul. (see p. 219, ante).

The soul (@tma) becomes pure when the karmic dirt clinging to it has
been destroyed. Such a soul is called the cause-soul (karana
paramatma). When the soul is riveted to self-restraint (samyama),
self-adoration (niyama), and self-absorption (fapa), it concentrates on
the cause-soul (karana paramatma). It is then said to attain enduring
equanimity (samayika or samatabhava).
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The soul rid of attachment and aversion
is the enduring equanimity -
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The Doctrine of Lord Jina has proclaimed that he, in
whom attachment (raga) and aversion (dvesa) do not
cause aberration, attains enduring equanimity (samayika
or samatabhava).

EXPLANATORY NOTE

Acarya Pajyapada’s Samadhitaritram:
TgEIfERAeRele I e |
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Only the man whose mind — by way of explanation, water — is
not disturbed by the waves of imperfections like attachment and
aversion can see (experience) the pure soul-substance; others
whose minds are disturbed by the waves of imperfections like
attachment and aversion cannot see (experience) the pure soul-
substance.

* BRI - dq d
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The mind that is composed - rid of attachment and aversion,
and with ability to discriminate between the body and the soul —
is itself the pure soul-nature. Distracted mind that is sullied
with attachment and aversion and not able to discriminate
between the body and the soul is an illusion of the soul-nature.
Therefore, realize the mind that is tranquil and discerning, and
relinquish the mind that is agitated and bewildered.

Acarya Kundakunda’s Pravacanasara:

1§ fafegeet S goog o1 TWfE T AT |
SAATIEGT | WATE SEaTa g 11R-9¢ I
3 YHR UK & WEY H TEA aren S e WA § W S
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The man who knows this reality does not entertain dispositions
of attachment (raga) and aversion (dvesa) toward external
substances; his soul becomes pristine due to pure-cognition
(Suddhopayoga) and annihilates miseries incidental to the body.
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The soul rid of sorrowful and cruel meditation
is the enduring equanimity -
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The Doctrine of Lord Jina has proclaimed that he, who
does not entertain the sorrowful (arta) and the cruel
(raudra) meditation, attains enduring equanimity
(samayika or samatabhava).

EXPLANATORY NOTE

The four kinds of meditation (dhyana) have already been mentioned —
the painful (sorrowful) — arta, the cruel - raudra, the virtuous
(righteous) — dharmya, and the pure — sukla. (see p. 175, ante). The
former two are inauspicious as these lead to the influx (asrava) of
inauspicious karmas or demerit (papa).

The four kinds of sorrowful (arta) meditation are: 1) thinking again
and again for removal of disagreeable (amanqjriya) objects, 2) thinking
again and again for regaining the agreeable (manojfiya) objects that
have been lost, 3) thinking again and again for removal of suffering
from pain, and 4) the wish for enjoyment —nidana.

Cruel (raudra) meditation relates to injury — himsa, untruth — asatya,
stealing —steya, and safeguarding of possessions —visayasamraksana.l

1 - see Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pijyapada’s Sarvarthasiddhi, satra 9-30-33, 9-35,
p. 386-390.
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The soul rid of dispositions of merit and demerit
is the enduring equanimity -
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The Doctrine of Lord Jina has proclaimed that he, who
does not entertain dispositions of merit (punya) and
demerit (papa), attains enduring equanimity (samayika
or samatabhava).

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:

U7 fg wuuTle it g vifer fomr @ guomamETt |
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g 3R U T IH ¥ 9% T 7, T 39 YRR S EW AL AT

? o€ Hie W STresifed el geN WA SR feen uR e u™
HOR | gHOT Hl B

The man, enveloped by delusion (moha), who does not believe

that there is no difference between merit (punya) and demerit

(papa), continues to wander in this dreadful and endless world
(samsara,).

From the transcendental-point-of-view, (niscayanaya) there is no
difference between the auspicious (Subha) and the inauspicious
(asubha) dispositions and between worldly happiness (sukha) and
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misery (dulikha). In the same way, there is no difference between merit
(punya) and demerit (papa). Both merit and demerit are devoid of the
conduct that is the nature (svabhdva) of the pure soul. The man who,
out of vanity, prefers merit (punya) to demerit (papa) and follows
conduct that endows him with the glory of the lords of the devas and
the men, suffers from worldly miseries as he ever remains engrossed
in the disposition of attachment (raga). He does not engage himself in
pure-cognition (Suddhopayoga) and suffers misery appertaining to the
body while wandering in the world (samsara).1

Acarya Kundakunda’s Samayasara:
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Just like a shackle, whether made of gold or iron, is able to

confine a man, similarly both — virtuous and wicked karmas —
bind the Self (both are bondage).

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 91.
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The soul rid of quasi-passions is the enduring equanimity —
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The Doctrine of Lord Jina has proclaimed that he, who
does not entertain quasi-passions (nokasaya) of laughter
(hasya), liking (rati), grief (Soka), and disliking (arati),
attains enduring equanimity (samayika or samatabhava).

The Doctrine of Lord Jina has proclaimed that he, who
does not entertain quasi-passions (nokasaya) of disgust
(jugupsa), fear (bhaya), and feelings typical of the three
sexes, attains enduring equanimity (samayika or
samatabhava).

EXPLANATORY NOTE

The karmas which delude conduct - caritramohaniya — are of two
kinds, the quasi-passions-feeling (akasayavedaniya) and the passions-
feeling (kasayavedaniya). The word ‘quasi’ in quasi-passions (akasaya

232



LA TR 9 - THE SUPREME MEDITATION

or nokasaya) is used in the sense of ‘little’ or ‘slight’. The quasi-
passions (akasaya) are nine. The rise of which causes laughter is
hasya. The rise of which causes attraction for certain objects is rati.
The rise of which causes repulsion for certain objects is arati. The rise
of which causes grief or sorrow is Soka. The rise of which causes fear is
bhaya. The rise of which causes covering of the faults in the self and
unearthing of the faults in others is jugupsa. The rise of which causes
disposition typical of a woman is striveda. The rise of which causes
disposition typical of a man is puriveda. The rise of which causes
disposition typical of the neuter gender is napumsakaveda.l

1 - see Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pijyapada’s Sarvarthasiddhi, satra 8-9, p. 319-323.
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Concluding remarks on the enduring equanimity —
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The Doctrine of Lord Jina has proclaimed that he, who is
incessantly engaged in virtuous-meditation
(dharmyadhyana) and pure-meditation (Sukladhyana),
attains enduring equanimity (samayika or samatabhava).

EXPLANATORY NOTE

Virtuous-meditation (dharmyadhyana) and pure-meditation (Sukla-
dhyana) have already been discussed. (see p. 219, ante).

Acarya Umasvami’s Tattvarthasitra:

W WG IR-RR 1

S WR YR % A He S0 § o & Q1 erufq uedeae ol
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The last two subdivisions of meditation — dhyana — are the
causes of liberation (moksa).

The virtuous (dharmya) and the pure (Sukla) meditation are the
causes of liberation. It follows from this that the sorrowful (arta) and
the cruel (raudra) meditation are the causes of transmigration.

39 UaR st fahered fatfoa Femar = o
qraEETiy IR T T el SifireR I wuTE g3m

234



CHAPTER-10

WY 3R
THE SUPREME DEVOTION

9T & W& hl HAT -
The Three Jewels (ratnatraya) -

HEHTUMOTER0T | Wi U |rer |Hot |
T g fursgfewh gife fo fSoife woors ug 3%

S ek 1eEl AHU WRIER, TR iR g o
Jfert et 8, 59 Fdfa-wfm (Fafo-vfem) 2, T foe=s
T 3 HEl 2

Lord Jina has proclaimed that the householder (sravaka)
or the ascetic (sSramana) who has devotion to right faith
(samyagdarsana), right knowledge (samyagjrana), and
right conduct (samyakcaritra), has devotion (bhakti) to
liberation (nirvana) — nirvrtibhakti.

EXPLANATORY NOTE

The Three Jewels (ratnatraya) — right faith (samyagdarsana), right
knowledge (samyagjiiana), and right conduct (samyakcaritra) —
constitute the path to liberation (nirvana). The householder
(Sravaka)! and the ascetic (Sramana) who have devotion to the Three
Jewels (ratnatraya) are said to have devotion to liberation (nirvana).

1 - The householder (sravaka) has eleven stages (pratima) of conduct:
1) darsanika, 2) vratika, 3) samayika, 4) prosadha, 5) sacittatyaga,
6) ratribhuktivirata, 7) brahmacart, 8) arambhavinivrtta,

9) parigrahavirata, 10) anumativirata, and 11) uddistavirata.
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The (empirical) devotion to the liberated souls -
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The one, who, after knowing their qualities, puts his
supreme devotion to the liberated souls — the Siddha, too,
is empirically said to have devotion to liberation (nirvana)
— nirvrtibhakti.

EXPLANATORY NOTE

Acarya Samantabhadra’s Ratnakarandaka-sravakacara:
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The souls which attain liberation (moksa) dwell in uniform and
eternal bliss characterized by infinite knowledge, infinite faith,
infinite energy, complete equanimity, infinite bliss, absolute
desirelessness, and utmost purity (being rid of all material and
psychic karmas).
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carya Nemicandra’s Trilokasara:
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The happiness appertaining to the king of kings (cakravarti), the
resident of the regions of enjoyment (bhogabhiimi), the lord of
the lower celestials, the lord of the heavenly kalpa, and the lord
of the heavens beyond the kalpa, is successively infinitely more.
The supreme happiness or bliss that appertains to the Siddha
paramesthi, however, can only be described as: ‘Just one instant
of bliss that the Siddha paramesthi enjoys is infinitely more
than the combined happiness that all the above mentioned
worldly-beings (jiva) enjoy during the course of their past,
present and future lives.”

The supreme happiness of the Siddha paramesthi is indescribable; it
is beyond the senses, self-dependent, and devoid of fluctuations or
impediments whatsoever. The happiness of the worldly jiva, on the
other hand, is sense-perceived, dependent on outside objects, and
characterized by unease or anxiety. As the tongue of the man suffering
from acid reflux is not able to savour the most delectable food,
similarly, the soul which is soiled with the karmic dirt is not able to feel
or depict the supreme, unbounded happiness that appertains to the
liberated soul.
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The devotion to the ‘Self’ -
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The soul (jiva) which, after setting in on the path to
liberation, has devotion to liberation (nirvana) —
nirvrtibhakti — attains the ‘Self’ that is endowed with the
independent (self-dependent) qualities (guna).

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:
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My salutation to the Omniscient Lords (the kevali), the Ford-
makers (the Tirtharikara), and the Most Worthy Ascetics
(sSramana) treading the aforementioned path that leads to the
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status of the Liberated Soul (the Siddha), and also to the path
to liberation (moksa, nirvana).

The worthy ascetic (muni, sramana) who is established in pure-
cognition (Suddhopayoga) is the final wish-fulfilling abode; nothing
more remains to be attained. This pure-cognition (Suddhopayoga) is
the path to liberation; it is infinite perception (darsana) and
knowledge (jriana); it is liberation (nirvana, moksa); it is the liberated-
soul (the Siddha). All excellent states spring from pure-cognition
(Suddhopayoga).l

I - see Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 334.
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The devotion to concentration of the mind -
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The ascetic (muni, Sramana) who rids his soul of
attachment (raga), etc., has devotion to concentration of
the mind - yogabhakti. How can others have such
concentration of the mind?

EXPLANATORY NOTE

Acarya Pajyapada’s Istopadesa:
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The man who has overpowered his senses through the fire of
concentration of the mind should, seated in his own Self,
contemplate on the Self, through the medium of the Self.
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The devotion to concentration of the mind -
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The ascetic (muni, Sramana) who rids his soul of all
volitions (vikalpa), has devotion to concentration of the
mind — yogabhakti. How can others have such
concentration of the mind?

EXPLANATORY NOTE

Acarya Pajyapada’s Samadhitaritram:
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Leaving aside the extroverted-soul (bahiratma) and getting
established in the introverted-soul (antaratma) by renouncing
all volitions, one should meditate on the pure-soul (paramatma,).
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Concentration of the mind is to meditate on the Reality —
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The disposition of the soul, rid of all misapprehension
and fixed on the reality of the substances as expounded
by Lord Jina, is concentration of the mind - yoga.

EXPLANATORY NOTE

Acarya Amrtacandra’s Purusarthasiddhyupaya:
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Right-faith (samyagdarsana) entails belief in substances like the
soul (jiva) and the non-soul (ajiva) without delusion and
misapprehension. Such faith is the own-nature of the soul; it is
not anything different from the soul.
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Perfect bliss comes only from concentration of the mind -
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Supreme Lords, including Rsabhanatha, have attained
Perfect Bliss — nirvrti-sukha — only through devotion to
concentration of the mind - yogabhakti; therefore, you
also have recourse to concentration of the mind -
yogabhakti.

EXPLANATORY NOTE

All the Supreme Lords (the Tirtharikara), including the first of them,
Lord Rsabhanatha, have attained the status of the Liberated Soul (the
Siddha) by following the path that relied on devotion to concentration
of the mind - yogabhakti. There is no other path that leads to
liberation (nirvana, moksa).
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CHAPTER-11

TyTauaTayTeh e

THE SUPREME ESSENTIAL
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The supreme-essential (paramavasyaka) -
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To be independent, i.e., not dependent on others, is called
the essential (avasyaka) duty (karma) of the soul (jiva).
The concentration (yoga) that results in destruction of
karmas is the path to liberation.

EXPLANATORY NOTE

From the empirical (vyavahara) point-of-view, the six essential duties
of the ascetic are: 1) equanimity (samayika), 2) adoration of the
twenty-four Tirtharikara (caturvirisatistava), 3) making obeisance to
the Perfect One (vandana), 4) repentance for past sinful activity
(pratikramana), 5) renunciation of future sinful activity (pratya-
khyana), and 6) observing complete detachment from the body in a
still, standing posture (kayotsarga). (see Asadhara’s Dharmamrta
Anagara, verse 8-17,p. 567.)

Some texts mention the study of the Scripture (svadhyaya), in place of
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renunciation of future sinful activity (pratyakhyana), as an essential
duty.

From the real, transcendental (niscaya) point-of-view, however, the
self-dependent soul that is ever engrossed in concentration (yoga) on
the Self (svatma) is the supreme-essential (paramavasyaka). When
the ascetic (muni, sramana) is engaged in pure-cognition (Suddho-
payoga), his activities are with due diligence; his cognition (upayoga)
is not tainted with dispositions of attachment (raga) and aversion
(dvesa). His disposition of non-injury (ahimsa) keeps him free from the
bondage of karmas.

When the threefold activity of the body, the sense-organ of speech and
the mind is curbed well, there is no inflow of karmas due to the activity,
and consequently there is stoppage (samvara) of influx (asrava).
Complete control of the bodily activity — kayagupti, the vocal activity —
vacana-gupti, and the mental activity — manogupti is the supreme-
essential (paramavasyaka). It is the path to liberation (moksa,
nirvana).
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AT i T Tewwrd -
The effect of observing the
supreme-essential (paramavasyaka) -
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To be independent of others, i.e., self-dependent, is
‘avasa’. Know that the duty (karma) of the ‘avasa’ is the
essential (avasyaka). The essential (avasyaka) is the
means (ukti) of attaining the bodyless (asarira) state of
the soul. This is the etymological meaning — nirukti — of
the word ‘means’ (ukti).

EXPLANATORY NOTE

The ascetic who is self-dependent (avasa) certainly performs the
essential-duty (avasyaka karma). The ascetic becomes self-dependent
(avasa) when he is not dependent on any external objects, including
the body (sarira). Such self-dependent (avasa) ascetic absorbs himself
in the real virtuous-meditation (dharmyadhyana). And, the real
virtuous-meditation (dharmyadhyana) is his essential-duty (aGvasyaka
karma) — the means (ukti) of attaining the bodyless (asarira) state of
the soul, i.e., the state of liberation (moksa, nirvana).
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Acarya Pajyapada’s Samadhitaritram:
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The belief that this karma-generated body is nothing but the
soul is the cause of assuming a new karma-generated body on
culmination of life, i.e., such belief leads to wandering in the
world. To develop belief on the pure soul through contemplation
on own soul is the source of getting rid of the karma-generated
body i.e., such belief leads to eschewing the karma-generated
body forever and thereby attaining liberation.
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AT WY T IFATTF HH T S -
The ascetic who is dependent on others does not
observe the supreme-essential (paramavasyaka) -
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The ascetic (Sramana) with inauspicious (asubha)
disposition is dependent-on-others (anyavasa); he does
not exhibit the mark (laksana) of the essential-duty
(avasyaka karma).

EXPLANATORY NOTE

The ascetic (sSramana) who gets absorbed in inauspicious (asubha)
dispositions, like attachment (raga), is not self-dependent (avasa); he
is dependent on external objects that are distinct from own-nature
(svaripa). He is not established in the real virtuous-meditation
(dharmyadhyana). Although he has the external mark of the ascetic
but does not exhibit the internal mark that comprises the essential-
duty (avasyaka karma). He, therefore, is a false-ascetic (Sramana-

bhasa).
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AT WY T IFATTF HH T S -
The ascetic who is dependent on others does not
observe the supreme-essential (paramavasyaka) -
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The ascetic (Sramana) who, although adept in restraint
(samyama) but engages in auspicious (Subha) disposition,
is dependent-on-others (anyavasa); he does not exhibit
the mark (laksana) of the essential-duty (avasyaka
karma).

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:
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Rid of inauspicious-cognition (asubhopayoga), also not having
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dispositions of auspicious-cognition (Subhopayoga), and with a
sense of equanimity towards all other substances (dravya), I,
with knowledge as my innate nature, meditate on the pure soul-
substance (jivadravya, atma,).

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

I - see Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 204-205.
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The ascetic with volition of substance-quality-mode, too,
is dependent-on-others (anyavasa) -
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He, whose thought-activities revolve around the
substance-quality-mode (dravya-guna-paryaya), too, is
dependent-on-others (anyavasa); this has been
proclaimed by the ascetics (Sramana) rid of the darkness
of delusion (moha).

EXPLANATORY NOTE

Acarya Kundakunda’s Samayasara:
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The knowledgeable (jiani) , while knowing the various kinds of
the karmic matter, surely does not get transformed into the
modes (paryaya) of these alien substances, or assimilates these,
or gets transmuted into their form.
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The nature of the self-dependent (avasa) ascetic -
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He, who meditates on the soul that is pristine (nirmala)
by nature, certainly, is self-dependent (avasa or
atmavasa); this is known as the essential-duty (avasyaka
karma).

EXPLANATORY NOTE

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

Note: The souls that rest on the pure self are called the Real Self.
Only the Arhat and the Siddha are the Real Self. All other souls, up
to the spiritual stage of destroyed-delusion (ksinakasaya) are other
than the Real Self.
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The means to attain the essential-duty (avasyaka) -
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If you wish to attain the essential (avasyaka), concentrate
on the soul-nature (atmasvabhava); this only results in
the soul’s perfection in asceticism.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:
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The ascetic (muni, sSramana) who is well-established in the trio
of right faith (samyagdarsana), right knowledge (samyagjriana)
and right conduct (samyakcaritra), simultaneously, is said to
have attained concentration (ekagrata). And, only such an
ascetic follows perfect asceticism.
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Perform the essential-duty (@vasyaka) -
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Since the ascetic (muni, sSramana) devoid of the essential
(avasSyaka) is far away from the conduct (caritra),
therefore, it is necessary to perform the essential
(@vaSyaka) in the aforesaid manner.

EXPLANATORY NOTE

It has already been mentioned that, from the empirical (vyavahara)
point-of-view, the six essential duties of the ascetic (muni, sramana)
are: 1) equanimity (samayika), 2) adoration of the twenty-four
Tirtharkara (caturvinsatistava), 3) making obeisance to the Perfect
One (vandana), 4) repentance for past sinful activity (pratikramana),
5) renunciation of future sinful activity (pratyakhyana), and 6)
observing complete detachment from the body in a still, standing
posture (kayotsarga). (see p. 244-245, ante). The ascetic who is lax in
performing these essential duties is said to be far away from the
empirical conduct (caritra).

From the real, transcendental (niscaya) point-of-view, however, the
ascetic devoid of the essential (aGvasyaka), as defined in this chapter, is
far away from the real conduct (caritra). Real virtuous-meditation
(dharmyadhyana) and real pure-meditation (Sukladhyana) establish
the soul in utterly blissful own-substance (nijatattva). And, that is the
real conduct (caritra).

254



ToTaUaTaITTeh AR 11 - THE SUPREME ESSENTIAL
AT 3T g -

The introverted- and the extroverted-soul -
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The ascetic (muni, sSramana) equipped with the essential
(avaSyaka) is the introverted-soul (antaratma), and the
ascetic without the essential (Gvasyaka) is the
extroverted-soul (bahiratma).

EXPLANATORY NOTE

Acarya Pajyapada’s Samadhitaritram:
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The extroverted-soul (bahiratma) whose inner light of
knowledge is obscured by delusion seeks enjoyment in external
objects like the body; the knowledgeable introverted-soul
(antaratma), however, gets indifferent to external objects and
seeks enjoyment in own soul.
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Acarya Kundakunda’s Rayanasara:
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Those in the first three stages of spiritual development are the
extroverted-souls (bahiratma). Progressively thereafter — as
purity of the soul gets refined — those in the fourth stage
(asamyatasamyagdrsti) are the lowest introverted-souls —
Jaghanya antaratma, in the fifth (samyatasamyata) to the
eleventh (upasanta-kasaya) stages are the medium introverted-
souls — madhyama antaratma, and in the twelfth stage (ksina-
kasaya) are the highest introverted-souls — uttama antaratma.
Those in the thirteenth (sayogakevali) and the fourteenth
(ayogakevali) stages, and the emancipated souls (the Siddha)
are the pure-souls (paramatma,).
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The introverted-soul does not talk, internally or externally —
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The ascetic (muni, sSramana) who indulges in internal
(with self) and external (with others) talking (volition) is
the extroverted-soul (bahiratma); the ascetic who does
not indulge in such talking is the introverted-soul
(antaratma,).

EXPLANATORY NOTE

Acarya Pajyapada’s Samadhitaritram:

TSI UG A GITSTTHI: |

el e A Ry o ugq newn

=T H F9F AR hi fod g Sl 3% YhR hi Heudlst hl
Vel © @l e 5 h gel HROT §, I Heheu-Taheq-&y
FHeqH-9Ted & T8 89 R fedasrt R g e 9=+ witd e
Fe T T

The maze of thoughts, accompanied by internal impulse to talk,
is the root cause of suffering by the soul. On destruction of this
maze of thoughts, the soul attains the adorable supreme status.

The introverted-soul (antaratma) is ever engaged in meditation on the
own-soul (nijatma) and does not indulge in internal and external
volitions, auspicious and inauspicious.
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The introverted-soul is with virtuous- and pure-meditation -
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The one who is established in the virtuous (dharmya) or
the pure (sukla) meditation (dhyana), also, is the
introverted-soul (antaratma); the ascetic (muni,
sramana) without meditation (dhyana) is the
extroverted-soul (bahiratma).

EXPLANATORY NOTE

Acarya Pajyapada’s Istopadesa:
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One can obtain either the divine, wish-fulfilling jewel
(cintamanti) or the pieces of oilcake (khali) through the power of

meditation; which of these will a man of discrimination wish
for?

The virtuous (dharmya) and the pure (Sukla) meditation are the
causes of liberation. (see p. 234, ante). Real virtuous-meditation
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(dharmyadhyana) and real pure-meditation (Sukladhyana) establish
the soul in utterly blissful own-substance (nijatattva). (see p. 254,
ante).

Acarya Umasvami’s Tattvarthasitra:
A T gdfag: 1R-301
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The first two types of pure meditation — sukladhyana — are
attained by the saints who know the Scripture — pirvavid or
Srutakevalli.

Among the four kinds of pure meditation - sukladhyana, the first two
occur to the saints who know the Scripture — pirvavid or Srutakevalr.
The word ‘ca’ in the siitra indicates that the virtuous meditation —
dharmyadhyana — also is included. Virtuous meditation — dharmya-
dhyana — occurs before the ascetic ascends the step (Sreni) in the two
advanced stages of spiritual development. During the course of both
steps (srent) the first two kinds of pure meditation — sukladhyana —
arise.
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The relevance of activities, like repentance —
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The ascetic (muni, sSramana), established incessantly in
real (niscaya) conduct (caritra) through activities like
repentance (pratikramana), ascends the stage of
passionless conduct-without-attachment (vitaraga
caritra).

EXPLANATORY NOTE

Acarya Kundakunda’s Samayasdra:
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The Self who is always engaged in renunciation (pratyakhyana),
who is always engaged in repentance (pratikramana), and who is
always engaged in confession (alocana), is the real conduct.
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The ascetic (muni, sSramana) who meditates, with concentration, on
the knowledge-soul, does not accept external substances, the objects-
of-knowledge. His sole object of concentration is the knowledge-soul.
The question of his engendering dispositions of delusion (moha) or
attachment (raga) or aversion (dvesa) in external substances does not
arise. His passionless conduct-without-attachment (vitaraga caritra)
leads him to liberation. He does not get bound with karmas.
Therefore, the ascetic who is engaged in concentration on the
knowledge-soul treads the path to liberation.I

1 - see Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 305.
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Verbal repentance, etc., are only forms of study -
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Know that all these — recitation of texts pertaining to
repentance (pratikramana), renunciation (pratyakhyana),
self-adoration (niyama), and confession (alocana) — are
forms of study (svadhyaya) (of the Scripture).

EXPLANATORY NOTE

The ascetic who has cast away the dispositions of attachment (raga)
and aversion (dvesa), adopts equanimity — samyabhava. He realizes
that his soul-nature is distinct from the activities that he performs in
the three times. He reckons that activities like recitation of texts
pertaining to repentance (pratikramana), renunciation (pratya-
khyana), self-adoration (niyama), and confession (@locana) are only
different forms of study (svadhyaya). He, therefore, resorts to real
(niscaya) repentance, renunciation, self-adoration, and confession. He
becomes steady in his true nature, shedding all activities (yoga) of the
body, the speech, and the mind.
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Those with strength must do real repentance,
others must put faith in it —
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If you can (if you have strength), have recourse to
repentance (pratikramana), etc., in form of meditation
(dhyana); if you cannot (if you lack strength), repose faith
(in such conduct).

EXPLANATORY NOTE

Acarya Kundakunda’s Atthapahuda — Damsanapahuda:
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One must adopt conduct (caritra) to the extent one is able to
practise; to the extent it is not possible to practise, one must put
faith in it. The Omniscient Lord Jina has called those with right
faith as the right-believers (samyagdrsti).
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For the supreme ascetic —
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After properly examining, from the Scripture expounded

by

Lord Jina, the nature of repentance (pratikramana),

etc., the supreme ascetic — yogi — should, with quietude,
get continually established in the Self.
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EXPLANATORY NOTE

Acarya Pajyapada’s Samadhitaritram:

T 9T, 9 Wl AAHe iy |
Taf TEHTEET T daseetd, 19311

Al & SO ¥ 9= &1 g e 7, SHd foa =emeEE g €
AR ford ) S=era 9 foa § 9 YR % foded 81 o' © -
T effed B STl @1 gEied Ani - A § Her STed |y - W
<feq o o olifher SHI & GO 1 IR o - T8 TH W
A 7 H SEl T ARk SHI o1 STENHT S Edl Bl

Interaction with people leads to the activity of speech, activity of
speech stimulates the mind, and stirred-up mind gets perplexed
and deluded. Therefore, the yog? — the introverted-soul
(antaratma) established in the soul-nature — must shun
interaction with people.
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Shun verbal confrontation -

UTTUTISHET UTTOTIeR™ UTOTIT SR g Tl |
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There are various kinds of souls (jiva), various kinds of
karmas, and various kinds of attainments (labdhi); verbal
confrontation with others, irrespective of whether they
follow the same or the different faith, should, therefore,
be avoided.

EXPLANATORY NOTE

Asillustrations, the souls (jiva) are of various kinds: liberated (mukta)
and transmigrating (samsari); potential (bhavya) and non-potential
(abhavya); sthavara and trasa. Karmas are of various kinds: material-
karma (dravyakarma), psychic-karma (bhavakarma), and quasi-
karma (nokarma); eight primary-types (milaprakrti) and one
hundred and forty-eight secondary-types (uttaraprakrti); on the basis
of their intensity and mildness. Attainment (labdhi), again, is of
various kinds: attainment of favourable-time (kalalabdhi), access to
right discourse (desanalabdhi), purity of thought-activity with
destruction-cum-subsidence of karmas (visuddhilabdhi), ability to
attain the first right-belief (prayogyalabdhi), and ability to rise to
advanced spiritual stages (karanalabdhi).

As the kinds of subject matter of discussion are numerous, verbal
confrontation with others is futile.
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Adoration of the Self -
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Just as a man who has uncovered a treasure goes back to
his native place and enjoys its fruits, similarly, the
knowledgeable soul (jiva) that has uncovered the
knowledge-treasure, leaves all external groups and enjoys
its fruits.

EXPLANATORY NOTE

Acarya Pajyapada’s Istopadesa:

TBAHTaEaTE i+ STt |
Frtemrefermfenfsagaren faamfa gan son

fsiar sl =Te ol AR WeRTETE 1 Teul il § AR TSR
% oY ¥ /o He W a8 St & ger < g

The yogi 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.
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Concluding remarks on the supreme devotion -
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Only by observing the essentials (aGvasyaka) as detailed,
all legendary-men (puranapurusa) have attained
omniscience (kevalajnana) after (progressively) ascending
the spiritual stages, like the perfect-vows-without-
negligence — apramattasamyata (the seventh stage).

EXPLANATORY NOTE

This gatha specifies the fruit of observing the essentials (Guasyaka). It
implies that no legendary-men (puranapurusa) have ever attained
omniscience (kevalajiiana), and, thereafter, liberation (moksa),
without observing the essentials (Gvasyaka). Only by observing the
essentials (avasyaka), the ascetic is able to establish himself in
virtuous-meditation (dharmyadhyana) and pure-meditation (Sukla-
dhyana). As a result, he climbs the steps on the ladder of spiritual
development: apramattasamyata — perfect-vows-without-negligence
(the seventh stage); apurvakarana (upasamaka and ksapaka) —
unprecedented purity [rises further up in step (Srenz) with either
subsidence or destruction of mohaniya karmas] (the eighth stage);
anivrttibadarasamparaya (upasamaka and ksapaka) — checking of
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gross-passions [rises further up in step (Sreni) with either subsidence
or destruction of mohaniya karmas], (the ninth stage); siksma-
sampardya (upasamaka and ksapaka) — checking of even minute
passions [rises further up in step (Sreni) with either subsidence or
destruction of mohaniya karmas] (the tenth stage); upasantakasaya
(vitaraga chadmastha)— subsided delusion (the eleventh stage); ksina-
kasaya (vitaraga chadmastha) — destroyed delusion (the twelfth
stage); sayogakevali — Omniscient-with-vibration (the thirteenth
stage); ayogakevali — non-vibratory Omniscient (the fourteenth
stage).

Thisis the key to attainment of liberation (moksa).

3H YR S aaheramd foxfeda famar e o
ToesuTaTaygeh 3R
AT T TOREET IR HHTE E3
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The Omniscient (kevali) -
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From the empirical (vyavahara) point-of-view, the
Omniscient (kevali) knows and sees everything, but from
the real, transcendental (niscaya) point-of-view, the
Omniscient Lord (kevalajriani) knows and sees the Self.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:

YR TUTHT SR T TTASET 3T Tfeads |
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On destruction of the four inimical (ghati) karmas, the self-
dependent soul - ‘svayambhii’ — attains infinite knowledge (that
illumines the self as well as all other objects) and indestructible
happiness, both beyond the five senses (as such, termed
atindriya). On destruction of the obstructive (antaraya) karma,
it is endowed with infinite strength. Thus, as the four inimical
(ghati) karmas are destroyed, the soul attains supreme lustre
(teja) that is its own-nature (svabhava).

The own-nature (svabhava) of the soul is knowledge-bliss
(jnanananda), manifested on attainment of its pure state of
perfection, rid of all external influence. Just as the brightness of the
sun gets diffused on emergence of the clouds but regains intensity as
the clouds fade away, similarly, on destruction of the inimical (ghati)
karmas, the soul regains its own-nature of infinite knowledge-bliss.
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Perfect knowledge and perception arise simultaneously -
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It should be known that just as the light and the heat
manifest simultaneously in the sun, the knowledge
(jiiana) and the perception (darsana) arise
simultaneously in the Omniscient — kevalajrani.

EXPLANATORY NOTE

Acarya Nemicandra’s Dravyasamgraha:

THUTYE UTUT SEHATUT UT IUUT I |
e T ShafeTomg e q o Srfa 1%l

TEARY (YT Sl % YIS T Bl €, Fifh DErel &
T SR TR A <A ST Th wHg § e B &1 A S e
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In souls with imperfect knowledge the two modes of upayoga —
perception and knowledge — do not arise simultaneously; in such
souls knowledge arises only after acquisition of faith. But in
omniscient souls both, perception and knowledge, arise
simultaneously.
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Surely right faith (samyagdarsana) and right knowledge
(samyagjnana) arise in the soul simultaneously, still there exists
the relationship of cause and effect between the two, as between
the lamp and the light.

To say that faith (darsana) is attained after acquisition of knowledge
(jnana) is not correct as the two — faith (darsana) and knowledge
(jnana) — 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 (upasama), destruction (ksaya) or
destruction-cum-subsidence (ksayopasama) of the faith-deluding
(darsanamohaniya) karmas, right sensory-knowledge (matijrnana)
and right scriptural-knowledge (srutajriana) are attained at the same
time due to the removal of wrong sensory- and scriptural-knowledge.!

1 - see Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pijyapada’s Sarvarthasiddhi, satra 1-1, p. 5.
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The nature of knowledge and perception —
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If you really believe that knowledge (jiana) illumines the
others, perception (darsana) illumines the self, and the
soul (atma) illumines both, the self and the others — (then
there is contradiction).

EXPLANATORY NOTE

The contention that knowledge (jiana) illumines only the others, and
perception (darsana) illumines only the self, and, in this context, the
soul (atma) illumines both, the self and the others, has serious
contradictions.

Employing the Jaina Doctrine of conditional predications — syadvada
— the entity (dharmi) has infinite attributes and when one attribute
(dharma) is treated as the primary attribute, other attributes stay in
the background, as secondary attributes. The soul (atma) has
attributes like knowledge (jiana) and perception (darsana). If
knowledge (jiiana) illumines only the others, it loses connection with
the soul (@tma) and it no longer remains all-pervasive (sarvagata).
Such knowledge (jiana) cannot exist. With similar reasoning, it can be
shown that perception (darsana) that illumines only the self cannot
exist. It can, thus, be established that both, knowledge (jriana) and
perception (darsana), illumine the self as well as the others.
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The nature of knowledge and perception —
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If knowledge (jriana) were to illumine only the others,
then it will be distinct from perception (darsana) since,
as per the previous siitra (siitra 161), perception
(darsana) illumines only the self.

EXPLANATORY NOTE

If knowledge (jiana) illumines only the others, it loses connection
with the soul (atma) that has consciousness (cetana) as its mark
(laksana). Knowledge (jiana), then, should become insentient and
must lose its capacity to know.

The soul is not the knower because of any external quality of
knowledge; the two — the soul (a@tma) and the knowledge (jiana) — are
the same, as the fire and the heat. The ignorant who believes that the
soul and the knowledge are different and only due to the influx of the
knowledge the soul attains consciousness, must concede, as a
corollary, that the soul is unconscious and gets consciousness due to
the influx of the knowledge. Then, all objects including the dust, the
pot, and the cloth, must attain consciousness on pervasion of the
knowledge through these. This is absurd. Therefore, the soul and the
knowledge are one and, as the reflected objects dwell in the mirror, the
objects of knowledge dwell in the knowledge.!

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 45.
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The nature of knowledge and perception —
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If the soul (atma) illumines (only) the others, then it will
be distinct from perception (darsana) since, as per the
earlier siitra (sitra 161), perception (darsana) does not
illumine the others.

EXPLANATORY NOTE

If the soul (@tma) illumines only the others, it loses connection with
perception (darsana) which has been said to illumine only the self. The
absolutistic (ekanta) view that the soul (atma) illumines only the
others, and not the self, does not stand scrutiny as perception
(darsana), then, must lose connection with the soul. If it is accepted
that the soul (@tma) illumines both, the self as well as the others, then
perception (darsana) and the soul (atma) can be shown as one and the
same, like the fire and the heat.
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The nature of knowledge and perception —
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From the empirical (vyavahara) point-of-view, knowledge
(jrnana) illumines the others, therefore, perception
(darsana) also illumines the others. From the empirical
(vyavahara) point-of-view, the soul (atma) illumines the
others, therefore, perception (darsana) also illumines the
others.

EXPLANATORY NOTE

It has been said in the Scripture that perfect-knowledge (kevalajrana)
knows fully all objects of the three times (the past, the present, and the
future).

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

Acarya Kundakunda’s Pravacanasara:

Haer fSurewer e fa o awmen wmfg e1gT |
uToTHETer o fSon faeamer o @ witter ng-:& N

TR BH W S sHeiq ToreRifeRe IH qud (YHH) Held e
e Alh-37elieh § I € SR S WA % S A4 g d SR
H o g & a5 wEr | 9w © UH wee 3 el 2

The Omniscient has declared that Lord Jina — the first of whom
was Lord Rsabha, having infinite knowledge — has all-pervasive
(sarvagata) existence. All objects-of-knowledge (j7ieya) in the
world — being knowables — reflect in his knowledge.

Now, the empirical point-of-view — vyavaharanaya — is dependent on
the externality — parasrito vyavaharah. The Scripture uses this point-
of-view to facilitate understanding of the attribute of the soul (atma)
by the uninitiated and untrained seeker of the truth. It is from this
point-of-view that perfect-knowledge (kevalajriana) has been said to
know fully all objects of the three times (the past, the present, and the
future). From the real or transcendental point-of-view — niscayanaya —
the soul (atma) is inseparable from knowledge (jiana) and perception
(darsana).
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The nature of knowledge and perception —
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From the transcendental (niscaya) point-of-view,
knowledge (jiana) illumines the self, therefore,
perception (darsana) also illumines the self. From the
transcendental (niscaya) point-of-view, the soul (atma)
illumines the self, therefore, perception (darsana) also
illumines the self.

EXPLANATORY NOTE

From the transcendental (niscaya) point-of-view, the mark of
knowledge (jiana) is illuminating the self and the mark of perception
(darsana), too, is illuminating the self. The soul (atma), rid of all
external influence due to the senses (indriya), attains its pure state of
perfection that is characterized by its own-nature (svabhava) of
knowledge-bliss (jianananda)—illuminating the self.

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

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 35.
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The nature of knowledge and perception —
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If someone says that the Omniscient Lord sees only the
soul’s own-nature (svabhava) and not the universe (loka)
and the non-universe (aloka), what blame can be
attributed to him? (It is correct!)

EXPLANATORY NOTE

The Omniscient Lord attains the light of knowledge that is steady like
the light of the jewel. It neither accepts nor rejects the objects-of-
knowledge (jrieya) and the objects-of-knowledge (jrieya) do not cause
transformation in the soul. The soul experiences only the nature of
own soul by own soul, utterly indifferent to all external objects. As
objects like the pot and the board get reflected in the mirror without
the mirror wanting to reflect these, all objects-of-knowledge (jrieya) of
the three times get reflected in the knowledge of the Omniscient Lord
without him having any desire to know these. He is just the knower
(jnata) and the seer (drsta). The knowing soul is utterly different from
all foreign objects; only empirically, there is the relationship of the
knower (jiiayaka) and the known (jrieya).1

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 41.
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The nature of direct knowledge -
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The knowledge (jriana) that sees (knows) all substances —
material (murta) and non-material (amirta), animate
(cetana) and inanimate (acetana), self and others - is
direct (pratyaksa) and sense-independent (atindriya).

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:
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The knowledge of the Omniscient Lord is direct and
simultaneous, always beyond the senses. The space-points of his
pristine soul are not only inclusive of the power of the senses
but, more than that, reflect simultaneously all objects. Certainly,
the Omniscient Lord, by own making, is the embodiment of
perfect-knowledge (kevalajnana).

The function of knowledge is to know and there is no limit to
knowledge. The Omniscient Lord has infinite knowledge and he
knows directly, without gradation, every object-of-knowledge (jrieya)
in the three worlds and the three times. This all-encompassing and
indestructible knowledge is beyond sensory knowledge of the world.

281



Niyamasara FraTar
Tergfy wr quia -

The nature of indirect perception -
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That which does not see clearly all substances with their
various qualities (guna) and modes (paryaya), is indirect
(paroksa) perception.

EXPLANATORY NOTE

As mentioned in the previous gatha, the direct (pratyaksa) and sense-
independent (atindriya) knowledge (jiana) sees (knows) all
substances — material (murta) and non-material (amuarta), animate
(cetana) and inanimate (acetana), self and others. The Scripture
expounds that in its natural-mode (svabhava-paryaya), the substance
(dravya) undergoes six steps of infinitesimal changes of rhythmic rise
(vrddhi) and fall (hani) — increase and decrease — called ‘safguna-
hanivrddhi’. 1t is the basic mode — artha-paryaya — of the substance,
not dependent on other substances. The mode (paryaya), without
vibration, of a substance attained on annihilation of a particular
quality, and on origination of another quality is its modification
(parinama). The modifications (parinama) of the soul (jiva) are anger
(krodha), etc. The modifications (parinama) of matter (pudgala) are
colour, etc. Modifications (parinama) also take place in the medium of
motion (dharma), the medium of rest (adharma), the space (akasa)
and the time (kala). The modifications (parinama) are due to the
rhythmic rise and fall - safgunahanivrddhi — in their ‘avibhaga-
praticcheda’ as all these substances have intrinsic ‘agurulaghuguna’.
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The intrinsic ‘agurulaghuguna’ is the general (sadharana) quality-
mode (guna-paryaya) of all substances. Transmigration is samsara,
the cycle of wandering. Those who undergo the cycle of wandering are
the transmigrating souls. The whirling-round has five subdivisions:
the cycle of matter (dravyaparivartana), the cycle of place (ksetra-
parivartana), the cycle of time (kalaparivartana), the cycle of being
(bhavaparivartana), and the cycle of thought-activity (bhava-
parivartana).l The substance (dravya) of matter (pudgala), from the
minute atom (paramanu) to the gross earth (prthivi), has the qualities
of colour (varna), taste (rasa), smell (gandha) and touch (sparsa). The
substance of matter is of six kinds (from sitksma-sitksma — extremely
fine to sthiila-sthiila — extremely gross). (see gatha 21, p. 51-52, ante).
The one who does not see clearly all substances with their infinite
qualities (guna) and modes (paryaya) is having only the indirect
(paroksa) perception.

1 - see Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pijyapada’s Sarvarthasiddhi, sitra 2-10, p. 72.
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Empirically, the Omniscient Lord knows
the universe and the non-universe —
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What is wrong if someone says that the Omniscient Lord
knows the universe (loka) and the non-universe (aloka),
not the soul (atma)? (There is no contradiction.)

EXPLANATORY NOTE

The statement that the Omniscient Lord knows the universe (loka)
and the non-universe (aloka) relies on the empirical-point-of-view
(vyavaharanaya). In an earlier gatha (see gatha 166, p. 279, ante), it
has been said that the Omniscient Lord sees only the soul’s own-
nature (svabhava) and not the universe (loka) and the non-universe
(aloka). This statement relies on the real, transcendental-point-of-
view (niscayanaya). Holistic, valid-knowledge — pramana — validates
both, the empirical (vyavahara) and the transcendental (niscaya),
points-of-view (naya) as long as each is considered as partial and
relative. Thus, although the Omniscient Lord has infinite knowledge
that knows directly, without gradation, every object-of-knowledge
(jrieya), including the soul (atma), it is not wrong to say that he knows
the universe (loka) and the non-universe (aloka).

That the Omniscient Lord knows simultaneously all substances and
their infinite modes (paryaya) in the universe (loka) and the non-
universe (aloka), has been highlighted in various Scriptural
compositions:
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Acarya Kundakunda’s Pravacanasara:
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For sure, all substances (dravya) and their modes (paryaya)
reflect directly (and simultaneously) in the perfect-knowledge
(kevalagjriana) of the Omniscient. The Omniscient knows all
substances and their modes directly and simultaneously as he
does not rely on the sensory-knowledge that knows substances
in stages — apprehension (avagraha), etc.

Acarya Samantabhadra’s Svayambhiistotra:
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O Lord Jina (Munisuvratanatha)! You are the supreme orator;
your exposition that this world, comprising animate and
inanimate substances, incessantly exhibits the characteristics of
permanence (dhrauvya), origination (utpada), and destruction
(vyaya), is illustrative of your omniscience.
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Knowledge is own-nature of the soul -
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Knowledge (jiana) is the own-nature (svarupa) of the
soul (atma), therefore, the soul knows the soul. If
knowledge (jiana) is unable to know the soul (atma), it
will become distinct from the soul.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:
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The soul (atma) is coextensive with knowledge (jriana). Lord
Jina has expounded that knowledge (jriana) is coextensive with
the objects-of-knowledge (jrieya). All objects of the universe
(loka) and beyond (aloka) are the objects-of-knowledge (jrieya).
Therefore, knowledge is all-pervasive (sarvagata or sarva-
vyapaka); it knows everything.

The substance (dravya) is coextensive with its qualities (guna) and
modes (paryaya). Gold is coextensive with its mode of earring or
bangle, also with its quality of yellowness. Therefore, the soul (atma)
must be coextensive with its quality of knowledge (jriana). Just as the
fire in the fuel is coextensive with the fuel, knowledge (jriana) is
coextensive with the objects-of-knowledge (jrieya).

If knowledge (jiana) is unable to know the soul (atma) it will become
non-functional - like the axe without the axeman. Knowledge (jiiana)
will then become distinct from the soul (aGtma). And the fallout of such
aproposition is that knowledge (jiiana) must lose its power to know!
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The soul is knowledge, and knowledge is the soul -
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Know without any doubt that knowledge (jiiana) is the
soul (atma), and the soul (atma) is knowledge (jriana). It
follows that both, knowledge (jiana) and perception
(darsana), illumine the self and the others.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:
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The Doctrine of Lord Jina proclaims that knowledge is the soul.
Without the soul, there is no existence of knowledge. Therefore,
knowledge is the soul, and the soul is knowledge, besides other
qualities.

There is no difference between knowledge (jiana) and the soul (atma);

these are the same. Knowledge cannot exist without the soul.
However, the soul has host of other qualities, such as bliss and energy,
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besides knowledge. Moreover, there is the doctrine-of-non-absolutism
(anekantavada), the indispensability of looking at the reality from
different points of view. If knowledge is the soul absolutely, the quality
of knowledge becomes the substance of soul. That in which quality
exists is the substance, and if the quality becomes the substance, in the
absence of quality, the substance of soul cannot exist. If the soul is
knowledge absolutely, the soul will possess the quality of knowledge
alone; other qualities like bliss and energy cannot exist in it. Without
the quality, the substance cannot exist; without the substance of soul,
knowledge too cannot exist.

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

The same argument holds for perception (darsana), another quality of
the soul (atma). It follows that perception (darsana) is the soul (atma).
Since the soul (atma) illumines the self as well as the others,
knowledge (jana) and perception (darsana), too, illumine the self as
well as the others.

1 - Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 35.
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The Omniscient is free from karmic bondage —
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Though the Omniscient (kevali) knows and sees but
entertains no volition; therefore, the Omniscient Lord -
kevalajniani — is said to be free from (fresh) karmic
bondage.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:

U1 fa uftomfe ot ugfe Swswf vig o9 31EY |
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Because the Omniscient soul, while it knows all objects-of-
knowledge (jiieya), since it does not undergo transformation due
to these objects, does not become the owner of these objects, and
does not originate in these objects, therefore, it is free from
karmic-bondage (karmabandha).

Although the Omniscient soul knows all objects-of-knowledge (jrieya),
it does not undergo transformation of attachment (raga) and aversion
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(dvesa) due to these objects; it neither accepts these nor originates in
these. It is, therefore, free from karmic-bondage (karmabandha).
Knowledge-activity takes two forms: the activity of knowing —
Jjnaptikriya, and the activity of transformation-by-the-known -
Jjneyarthaparinamanakriya. The activity of knowing — jriaptikriya —
knows without attachment (raga) and aversion (dvesa). The activity of
transformation-by-the-known — jreyarthaparinamanakriya — knows
with attachment (raga) and aversion (dvesa). The activity of knowing
— jaaptikriya — does not cause the bondage of karma; the activity of
transformation-by-the-known — jrieyarthaparinamanakriya — causes
the bondage of karma.l

The Omniscient soul sees and knows all objects-of-knowledge (jrieya),
but neither accepts nor rejects these objects-of-knowledge; these do
not transform the soul.

Acarya Kundakunda’s Samayasara:
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Dispositions, like attachment (raga), of the Self result into
bondage of fresh karmas. However, the Self rid of such
dispositions is free from bondage; he is just the knower.

1 - see Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 64-65.
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The speech of the Omniscient
does not cause karmic bondage -
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The speech resulting from transformation of the mind is
the cause of karmic bondage; since the Omniscient’s
(kevali) speech is without such transformation, he is free
from karmic bondage.

The speech resulting from volition is the cause of karmic
bondage; since the Omniscient’s (kevali) speech is
without such volition, he is free from karmic bondage.

EXPLANATORY NOTE

The Omniscient soul is ‘without mind’ — amanaskah kevalinah. His
speech, therefore, is not a result of transformation of the mind. The
speech-activity caused by transformation of the mind results in
bondage. Similarly, the speech-activity out of desire results in
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bondage. The speech-activity of the Omniscient soul, is neither due to
transformation of the mind, nor due to desire. He is, therefore, free
from karmic bondage.

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

Acarya Samantabhadra’s Svayambhistotra:
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O Embodiment of Knowledge! There were no desires involved
behind the activities of your body, speech and mind. Also, these
activities did not take place without any consideration. O Lord
Resolute Dharmanatha! — your ways are inconceivable.
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The activities of the Omniscient are without volition
and do not cause karmic bondage -
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Bodily activities — standing, sitting, and moving — of the
Omniscient Lord are not due to volition; hence, these
activities do not cause bondage of karmas. Bondage of
karmas takes place on indulgence in sense-objects, driven
by delusion (moha).

EXPLANATORY NOTE

As explained in the previous gatha, the Omniscient soul is ‘without
mind’ — amanaskah kevalinah. It means that his activities are not a
result of transformation of the mind, i.e., there is absence of the
psychic-mind (bhavamana).

Acarya Kundakunda’s Pravacanasara:

YUUTHET 3WEAT drd feRfvar quir fg efiggan |
meTeite favfear awer ar @ i1 9t ng-sui

e dierRe R qu Yehfa % el €, i SREd U%
defertm quawd % 3T 9 B 1 3R SART T AT T HY
o feeg 9 +d % 359 9@ B Rg 9% fean O, T, guifs et
Y fed 21 Tl Aewd & & ¥ I g8 €, TH *el T T

294



IBUET SR 12 - THE PURE-COGNITION

Attainment of the status of the Omniscient Lord — the Arhat
(Tirtharikara, Kevali, Sarvajria) — is the fruit of the past
meritorious karmas. In addition, the activities of the Arhat are
certainly due to the fruition of auspicious karmas. The activities
of the Arhat do not take place due to the dispositions of delusion
(moha), attachment (raga) and aversion (dvesa). His activities
take place on complete destruction (ksaya) of the inimical (ghati)
karmas, including the deluding (mohaniya) karma.

Activities of the Arhat, like moving around and delivering the divine
discourse, take place due to the fruition of karmas. These activities
cause vibrations in the space-points of the soul but due to the absence
of dispositions of delusion (moha), attachment (raga) and aversion
(dvesa), do not cause bondage of fresh karmas; these just result in
shedding of the past karmas. Thus, activities of the Arhat do not give
rise to fresh bondage of karmas but, in fact, result in shedding of the
past karmas. Without the presence of the deluding (mohaniya) karma,
activities lose the strength of disturbing the purity of the soul.!

1 - see Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine,
p. 55-56.
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The attainment of liberation is
the destruction of all karmas -
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With the termination of the life-determining (ayuh)
karma of the Omniscient Lord, all remaining karmic-
subtypes are destroyed completely. Immediately

thereafter, in one instant (samaya), the soul reaches the
summit of the universe (loka).

EXPLANATORY NOTE

When the duration of the life-determining (Gyuh) karma is within one
muhurta, and the feeling-producing (vedaniya), the body-making
(nama) and the status-determining (gotra) karmas are of the same
duration, the Tirtharikara or the Omniscient (kevali) gives up entirely
the activities of the speech, the mind and the gross body. Taking help
from slight bodily activity, he embraces the third type of pure
meditation of subtle activity — siaksmakriyapratipati. In case the
duration of the life-determining (ayul) karma is within one muhirta,
but the duration of the feeling-producing (vedaniya), the body-making
(nama) and the status-determining (gotra) karmas is more, with
remarkable exertion, he makes the duration of these three karmas
same as the life-determining (ayu/h) karma. He is endowed with the
wonderful capacity by which stupendous stoppage is affected. He
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performs expansion of the soul which is capable of ripening the
karmas very quickly and destroying or reducing these; this is called
kevali-samudghata. Here he practises comprehensive pervasion in
the form of a stick (danda), a door (kapata), an oblong (pratara), and
filling up the universe (lokapirana), in four instants and contracting
to his former size immediately in another four instants. He thus
makes the duration of all the four karmas equal, and through subtle
bodily activity embraces the meditation of subtle activity -
stuksmakriyapratipati. And after that he commences the meditation of
complete destruction of activity — vyuparatakriyanivarti, also called
samucchinnakriyanivarti. This entails complete destruction of
activity as there is disappearance of respiration and movement and
vibration of the spatial units of the soul, arising from activities (yoga)
of the body, the mind and the speech-organ. In this stage of meditation
there is complete annihilation of influx (asrava) of all kinds of bondage
(of karmas). And in the Omniscient-without-activity — ayogakevalr,
endowed with the capacity of annihilating all karmas, there arise
perfect conduct - yathakhyata caritra, knowledge (jriana), and faith
(darsana), which are capable of destroying all kinds of cobwebs of
worldly suffering, and which constitute the immediate cause of
complete emancipation or final liberation. Thus, the saint in the
fourteenth stage burns all karmas with the powerful fire of
concentration, becomes purified like 24-carat gold, freed from dirt and
other alloys, and attains eternal bliss.Z

Immediately after attaining release from all karmas, the soul goes up
to the summit of the universe.

1 - see Acarya Umasvami’s Tattvarthasitra — With Explanation in English
from Acarya Pujyapada’s Sarvarthasiddhi, sitra 9-44, p. 397-398.
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The perfect-soul-substance — the cause-soul
(paramatmatattva, karana paramaima) — is free from
birth, old-age and death, rid of the eight kinds of karmas,
pristine, endowed with four qualities like infinite-
knowledge, and it is imperishable, indestructible, and
indivisible.

EXPLANATORY NOTE

Acarya Kundakunda’s Atthapahuda — Mokkhapahuda:
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The pure-soul (paramatma) is rid of all karmic dirt, body and
physical senses. It is endowed with infinite knowledge, pristine,
victor of karma-enemies, benefactor for all worldly beings,
imperishable, and established in the supreme state of liberation.
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The nature of the perfect-soul-substance -
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The perfect-soul-substance — the cause-soul
(paramatmatattva, karana paramatma) — is free from
obstruction — avyabadha, sense-independent — atindriya,
unparalleled (anupama), rid of merit (punya) and demerit
(papa), free from rebirth (punaragamana), eternal
(nitya), non-transient (acala), and independent
(analamba).

EXPLANATORY NOTE

The perfect-soul-substance — paramatmatattva — stays in the secure
fort of natural-knowledge and, therefore, not visible or accessible to
the evil karma-army of the enemys; it is, thus, free from obstruction —
avyabadha. Happiness engulfs it through and through in all its space-
points, leaving no role for the senses. It is, therefore sense-
independent — atindriya. The perfect-soul-substance — paramatma-
tattva — is unparalleled (anupama), being superior to the other two
kinds of souls, the extroverted-soul - bahiratmatattva and the
introverted-soul — antaratmatattva. Being insulated from the worldly
pleasure and misery, it is rid of merit (punya) and demerit (papa). Rid
of delusion (moha), attachment (raga) and aversion (dvesa), it is free
from rebirth (punaragamana). It is eternal (nitya) since it does not
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have to change its state of existence; unlike the worldly souls which
must take birth, repeatedly, in the four states of existence. Since its
own-qualities and modes remain stable, it is non-transient (acala).
Beingutterly autonomous, it is independent (analamba).

Acarya Kundakunda’s Bhaktisamgraha - Siddhabhakti:
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The happiness (sukha) of the liberated soul (the Siddha) is
miraculous, free from obstruction, without an end, unparalleled,
supreme, sense-independent, novel and eternal.
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The perfect-soul is liberation —
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Where there are no misery (duhkha), no (worldly)
happiness (sukha), no affliction (pida), no obstruction
(badha), no death (marana), and no birth (janma), there
is liberation — nirvana.

EXPLANATORY NOTE

Liberation — nirvana, moksa — is the pure state of the soul that is rid of
all imperfections of the worldly state of existence. The perfect-soul-
substance — paramatmatattva — is dependent on the self, totally
insulated from all imperfections of the worldly state — misery and
happiness, afflictions and obstructions, and birth and death.

Since it is rid of the karmas that cause demerit, there is no misery.
Since it is rid of the karmas that cause merit, there is no (worldly)
happiness. Since it is rid of the body, home to uneasiness, there is no
affliction. Since it is rid of the unpleasant-feeling (asatavedaniya)
karmas, there is no obstruction. Since it is rid of the quasi-karmic-
matter (nokarma) that is responsible for body-formation, there is no
death. Since it does not assimilate fresh quasi-karmic-matter
(nokarma) that is responsible for body-formation, there is no birth.
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Where there are no senses (indriya), no calamity
(upasarga), no delusion (moha), no surprise (vismaya), no
sleep (nidra), no thirst (trsa), and no hunger (ksudha),
there is liberation — nirvana.

EXPLANATORY NOTE

Liberation — nirvana, moksa — is the pure state of the soul that is of the
nature of knowledge (jnana). It is rid of all occupation of the senses
(indriya) — touch (sparsana), taste (rasana), smell (ghrana), sight
(caksu), and hearing (srota). It is immune to calamity (upasarga)
brought about by the devas, the humans, the animals, and the
nonliving objects. The pure soul is rid of the two kinds of deluding
(mohaniya) karmas — the perception-deluding (darsanamohaniya)
and the conduct-deluding (caritramohaniya) — and, as the result of
complete destruction (ksaya) of the knowledge-obstructing karmas, it
is ever established in perfect-knowledge (kevalajiiana) and perfect-
conduct (yathakhyata caritra). Since the pure soul has no external
concern, it is rid of surprise (vismaya). Of the nature of knowledge
(jnana), the pure soul does not sleep (nidra). Since it is rid of the
unpleasant-feeling (asatavedaniya) karmas, it does not experience
thirst (trsa) and hunger (ksudha). The perfect-soul-substance —
paramatmatativa—is eternal liberation (nirvana, moksa).
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The nature of liberation —
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Where there are no karma (karma) and quasi-karma
(nokarma), no anxiety (cinta), no sorrowful (arta) and
cruel (raudra) meditation (dhyana), no virtuous
(dharmya) and pure (Sukla) meditation (dhyana), there is
liberation — nirvana.

EXPLANATORY NOTE

Since the perfect-soul-substance - paramatmatattva — is utterly
pristine, it is free from the eight kinds of material-karmas
(dravyakarma). Being eternally rid of the five kinds of bodies, no
quasi-karmic-matter (nokarma) clings to it. There is no mind and,
therefore, there is no anxiety (cinta). There are no dispositions due to
the fruition of karmas —audayika bhava —etc., and, hence, there are no
sorrowful (arta) and cruel (raudra) kinds of meditation (dhyana).
There is no associated body with superior sturdiness and strength —
samhanana — and, therefore, there are no virtuous (dharmya) and
pure (Sukla) kinds of meditation (dhyana).
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The own-nature of the liberated-soul (the Siddha) -
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The liberated-soul (the Siddha) is characterized by
infinite-knowledge (kevalajiiana), infinite-perception
(kevaladarsana), infinite-happiness (kevalasukha),
infinite-energy (kevalavirya), incorporealness
(amirtatva), existence (astitva), and with-space-points
(sapradesatva).

EXPLANATORY NOTE

Asthe eight kinds of karmas are burnt with the fire of pure-meditation
(Sukladhyana), the liberated-soul (the Siddha) gets established,
wholly and eternally, in own-self. It no longer depends on anything
external; it attains its own-nature (svabhava) or natural-qualities
(svabhavaguna). On destruction of the four inimical (ghati) karmas,
infinite-knowledge (kevalajiiana), infinite-perception (kevala-
darsana), infinite-happiness (kevalasukha) and infinite-energy
(kevalavirya) are manifested.

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

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

When our expression makes the general (samanya) aspect as its
subject, the specific (visesa) aspect becomes secondary and when the
expression makes the specific aspect as its subject, the general aspect
becomes secondary; this is achieved by using the word ‘syat’ in
expression.
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These ten qualities: existence (astitva), activity or arthakriya
(vastutva), power of changing modes (dravyatva), power of being
known (prameyatva), power of maintaining distinction with all
other substances (agurulaghutva), having space-points
(pradesavatva), consciousness (cetanatva), lifelessness
(acetanatva), corporealness — having a form (miartatva), and
incorporealness — without having a form (amiartatva) are general
(samanya) qualities of substances.

UMUT EEUT gg A ®ad Y wE THoTteat |
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These sixteen qualities: knowledge (j7iana), perception
(darsana), happiness (sukha), strength (virya), colouration
(riipa), taste (rasa), smell (gandha), touch (sparsa), assistance in
motion (gatihetutva), assistance in rest (sthitihetutva),
assistance in continuity of being through gradual changes
(vartanahetutva), assistance in providing accommodation
(avagahanahetutva), corporealness — having a form (martatva),
incorporealness — without having a form (amartatva),
consciousness (cetanatva), lifelessness (acetanatva) are specific
(visesa) qualities of substances.
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The soul-substance (jiva-dravya) does not have qualities (guna) of
lifelessness (acetanatva) and corporealness — having a form (martatva)
- out of the ten general (samanya) qualities mentioned above. It has
these eight general (samanya) qualities: existence (astitva), activity or
arthakriya (vastutva), power of changing modes (dravyatva), power of
being known (prameyatva), power of maintaining distinction with all
other substances (agurulaghutva), having space-points (pradesav-
atva), consciousness (cetanatva), and incorporealness — without
having a form (amirtatva). These qualities (guna) are specific (visesa)
to the soul-substance (jiva-dravya) — knowledge (jiiana), perception
(darsana), happiness (sukha), strength (virya), and consciousness
(cetanatva).
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Liberation (nirvana) is the liberated-soul (the Siddha) -
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It has been expounded that liberation (nirvana) is the

liberated-soul (the Siddha) and the liberated-soul (the
Siddha) is liberation (nirvana). The soul (atma) rid of
karmas darts up to the summit of the universe (loka).

EXPLANATORY NOTE

Here, the word ‘liberation’ (nirvana) has two meanings. First, as per
the Scripture, liberation (nirvana) is the liberated-soul (the Siddha).
From the empirical (vyavahara) point-of-view, the ‘Siddha sila’ is the
abode of the liberated-soul (the Siddha). (see p. 151, ante). But from
the transcendental (niscaya) point-of-view, the liberated-soul (the
Siddha) lives in own-nature (svabhava). Therefore, it is said that
liberation (nirvana) is the liberated-soul (the Siddha) and also that
the liberated-soul (the Siddha) is liberation (nirvana) — living in own-
nature (svabhava).

As the soul attains liberation, it rises up to the topmost part of the
universe, called the Siddha §ila, and resides there forever, free from
transmigration.
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The liberated-soul goes up to the end of the universe -
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Know that the substances of the soul (jiva) and the
matter (pudgala) can traverse only till the space where
the substance called the medium-of-motion —
dharmastikaya — exists. Since there is no medium-of-
motion — dharmastikaya — beyond the end of the universe
(loka), these substances do not go there.

EXPLANATORY NOTE

Acarya Umasvami’s Tattvarthasitra:
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The liberated soul does not go beyond the end of the universe as
no medium-of-motion — dharmastikaya — exists there.

There is no movement in the non-universe (aloka) above, as there is no
medium of motion - dharmastikaya — which aids movement.
Otherwise there would be no distinction between the universe and the
non-universe.
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The exertion of the soul - niyama - and its fruit -
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Prompted by devotion to the Scripture, right exertion of
the soul — niyama - and its fruit, have been described. If
any inconsistencies are found in the description, learned
scholars may remove these and refine the treatise.

EXPLANATORY NOTE

This gatha is the conclusion of the treatise. It has been expounded in
gatha 3 that right exertion of the soul — that which must be done - is
the ‘niyama’. And, the ‘niyama’is right faith (samyagdarsana), right
knowledge (samyagjriana), and right conduct (samyakcaritra). The
fruit of such exertion is liberation (moksa, nirvana).

The composition has been prompted by devotion to the Scripture, and
not by vain about poetic genius.

If any inconsistencies are found in the description, those who know
the true nature of the soul may incorporate the refinement.
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The worthy soul must have persistent devotion -
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If some persons, out of jealousy, deride this beautiful path
(to liberation), still (O worthy disciple!), on hearing their
words, do not lose devotion to the path of the Conquerors
(Jina).

EXPLANATORY NOTE

Some wrong-believer (mithyadrsti) and dumb persons, out of envy and
malice, resort to deriding this beautiful path to liberation — comprising
the ‘Three Jewels’ of right faith (samyagdarsana), right knowledge
(samyagjnana), and right conduct (samyakcaritra)— expounded by the
Omniscient Lord Jina. In doing so, they put forward faulty accounts,
illustrations, and arguments. O worthy (bhavya) disciple! On hearing
such persons, do not ever lose devotion to this path, which has the
power to rid the soul of the karmic dirt.
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After understanding the teaching of the Conquerors
(Jina) that is rid of the fault of inconsistency between
parts and with the object of contemplating on the ‘Self’,
I have composed this Scripture, ‘Niyamasara’.

EXPLANATORY NOTE

The author, Acarya Kundakunda, avers that he has composed this
Scripture, Niyamasara, after understanding the teaching of the
Conquerors (Jina). The Conquerors are the Omniscient (sarvajiia)
Lords who have vanquished attachment — vitaraga. Their teaching is
absolutely without faults including inconsistency between parts. The
object of composing this Scripture was self-contemplation.

This Scripture — Niyamasara — expounds the essence of the objects of
knowledge, and, by the word ‘niyama’, the path to liberation. It
expounds the five substances with extensive magnitude, paricastikaya
—the soul (jiva), the physical matter (pudgala), the medium of motion
(dharma), the medium of rest (adharma), and the space (akasa); the
fivefold observance, paricacara, in regard to faith (darsana),
knowledge (jiana), conduct (caritra), austerities (tapa), and power
(virya); the six substances (dravya); and the seven realities (tattva)
along with merit (punya) and demerit (papa). It describes the five
kinds of dispositions (bhava) — subsidential (aupasamika), destruc-
tional (ksayika), destruction-cum-subsidential (ksayopasamika),
rising (audayika) and inherent nature (parinamika). It expounds the
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nature of real (niscaya) repentance (pratikramana), renunciation
(pratyakhyana), expiation (prayascitta), confession (alocana), self-
adoration (niyama), etc., which promote spiritual advancement. It
also expounds the nature of the inauspicious (asubha), the auspicious
(Subha) and the pure (Suddha) cognition (upayoga,).

The study of this Scripture involves two meanings: 1) the meaning of
the individual gatha, and 2) the meaning of the Scripture itself. The
meaning of the individual gatha has been provided in the
accompanying text. The meaning of the Scripture itself is expounded
now. This Scripture — Niyamasara — is the Word of the Omniscient
Lord. It has the power to bestow the true follower with ineffable
happiness of liberation that is utterly rid of attachment, without
obstruction, eternal, and sense-independent. Such happiness is
attained by meditating on the perfect-soul-substance — the cause-soul
(paramatmatattva, karana paramatma) — which is pristine, and
endowed with four qualities of infinite-knowledge, imperishable,
indestructible, and indivisible. This Scripture is adorned by various
points-of-view (naya). It leads to the fifth stage of existence. It has
been composed by the digambara ascetic (nirgrantha muni) whose
only possession is his body and who is rid of the influence of the five
senses (indriya). Worthy men, aspiring for supreme happiness, who
comprehend this Scripture without contradiction of the empirical
(vyavahara) and the transcendental (niscaya) points-of-view are able
to adopt conduct that leads their souls to the desired goal. Leaving
aside the twenty-four kinds of possessions, external and internal, and
by concentrating on the pure (suddha) and inseparable (abheda)
‘Three Jewels’ (ratnatraya) — right faith (samyagdarsana), right
knowledge (samyagjniana), and right conduct (samyakcaritra) — they
attain eternal happiness appertaining to the perfect-soul-substance
(paramatmatattva, karana paramatma,).

3H UER 3t g foxfaa famar g
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This concludes
Acarya Kundakunda’s Niyamasara
— The Essence of Soul-adoration
(With Authentic Explanatory Notes)

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

At the conclusion of this worthy endeavour I adore and
worship the Lotus Feet of Lord Ajitanatha,
the second Tirtharikara, for continued propitiousness:

Acarya Samantabhadra’s Svayambhiistotra:
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Lord Ajitanatha’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 Ajitanatha is taken as a
propitious omen by all men wishing for the accomplishment of their
goals.
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Sacred Jaina Texts from Vikalp Printers
www.vikalpprinters.com

Acharya Kundkund’s
Samayasara
WITH HINDI AND ENGLISH TRANSLATION
i Hade faterd
Acharya Kundkund's
HHIHAN Sar;:ayasdra

'WITH HINDI AND ENGLISH TRANSLATION

"I mont profound and sscred exposition
in the Jain religlous tradition.

* Prakrit * Hindi * English simmarT R v

_ Foreword by: [
Acharya 108 Vidyanand Muni .

English Translation, and Edited by:
Vijay K. Jain

Forewnrd by:

o Published: 2012 Achdarya 108 Vidyanand Muni

e Hard Bound English Translation. und Edited by:

e Printed on Art Paper Vilay . duin

e Pages: xvi + 208

o Size: 16 x22.5cm ISBN 81-903639-3-X
Rs. 350/-

As Acharya Vidyanand writes in the Foreword of Samayasara, it is the
ultimate conscious reality. The enlightened soul has infinite glory. It has the
innate ability to demolish karmas, both auspicious as well as inauspicious,
which constitute the cycle of births and deaths, and are obstacles in the path
to liberation.

Samayasara is an essential reading for anyone who wishes to lead a
purposeful and contented life. It provides irrefutable and lasting solutions to
all our problems, concerning worldly ways as well as spiritual curiosities and
misgivings.
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Shri Amritchandra Suri’s
Purusarthasiddhyupaya
Realization of the Pure Self

WITH HINDI AND ENGLISH TRANSLATION

it srqaaggd faxfaa

Shri Amritchandre Suri's
W&fﬁq@m v Grihasidiihyis iy0
(Purushartha Siddhyupaya)
Realization of the Pure Self’
° Sanskrlt ° Hindl . English WITH HINDI AND ENGLISH TRANSLATION

it s fafaa

) Foreword by: qeNTg G
Acharya 108 Vidyanand Muni =

English Translation, and Edited by: 4
Vijay K. Jain —

Foreword by:

Achdrya 108 Vidyanand Muni

e Published: 2012

English Translation. und Edited by:

e Hard Bound Vijay K. Jain
e Printed on NS Maplitho Paper
o Pages: xvi + 191 ISBN 81-903639-4-8

e Size: 16 x22.5 cm
Rs. 350/-

Shri Amritchandra Suri’s Purusarthasiddhyupdya is a matchless Jaina text
that deals with the conduct required of the householder (sravaka). In no other
text that deals with the conduct required of the householder we see the same
treatment of complex issues such as the transcendental and the empirical
points of view, cause and effect relationships, and injury and non-injury,
maintaining throughout the spiritual slant. The basic tenet of Jainism — non-
injury or ahimsa—has been explained in detail in the book.
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Acarya Nemichandra’s
Dravyasamgraha
With Authentic Explanatory Notes

Acarya Nemichandra’s
*
W Dravyasamgraha
[Also: Draoya Sangraka, Dravya Samgrahal

With Authentic Explanatory Notes
e Prakrit * Hindi * English
swrard g forchem
Foreword by: TEHETE
Acarya 108 Vidyanand Muni

English Translation, and Edited by:
Vijay K. Jain

~ Foreword hy:
Acharya 108 Vidyanand Muni

English Transbation, and Edited by:
Vijay K. Jain

o Published: 2013

e Hard Bound

e Printed on NS Maplitho Paper
e Pages: xvi + 216

o Size: 16 x 22.5 cm Rs. 450/-

ISBN 81-903639-5-6

Dravyasamgraha is one of the finest classical Jaina texts, composed by His
Holiness Acdrya Nemichandra (circa 10th century CE). It deals primarily
with the Realities (tatfva) that contribute to world process. The conduct
required for attaining the ultimate goal of liberation follows from the
knowledge of these Realities. Both, the transcendental and the empirical
points of view, have been considered while explaining the nature of
substances, souls and non-souls. It will be of much use to scholars worldwide
interested in pursuing the study of Jaina epistemology.
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Acarya Pujyapada’s
Istopadesa -
The Golden Discourse

erE gure ferfera

Acarya Pujyapada’s

Istopadesa -
THE GOLDEN DISCOURSE

e oA farfas

* Sanskrit ¢ English

) Foreword by:
Acarya 108 Vidyanand Muni

By:

Vijay K. Jain

o Published: 2014 Acarya IJ;r‘\.«"‘ig;s:E;nd Muni
e Hard Bound
e Printed on NS Maplitho Paper VijAY K. JAIN

e Pages: xvi + 152
o Size: 16 x22.5cm

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

His Holiness Acarya Pajyapada, who graced this earth around 5th century
CE, had crafted some valuable gems of Jaina doctrine, including
Sarvarthasiddhi and Istopadesa. Concise but deep in import, Istopadesa
unambiguously establishes the glory of the Self. It is an essential reading for
the ascetic. The householder too who ventures to study it stands to benefit
much as the work establishes the futility of worldly objects and pursuits, and
strengthens right faith, the basis for all that is good and virtuous.
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Acarya Samantabhadra’s
Svayambhustotra -
Adoration of
The Twenty-four Tirthankara

e auee faefea AoRE B ta ol e

Svayambhustotra -
Adoration of
The Twenty-four Tirthankara

* Sangkrit * Hindi ¢ English

) Divine Blessings:
Acarya 108 Vidyanand Muni
By:

Vijay K. Jain

e Published: 2015 =
e Hard Bound —

Divine Blessings:
e Printed on NS Maplitho Paper Acirya 108 Vidyanand Muni

o Pages: xxiv + 220
o Size: 16 x22.5cm

Vijay K. JAIN

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

Acarya Samantabhadra's Svayambhastotra (circa 2nd century CE) is a fine
composition in Sanskrit dedicated to the adoration of the Twenty-four
Tirthankara, the Most Worshipful Supreme Beings. Through its 143 verses
Svayambhiistotra not only enriches reader’s devotion, knowledge, and
conduct but also frees his mind from blind faith and superstitions. Rid of
ignorance and established firmly in right faith, he experiences ineffable
tranquility and equanimity.

The book has two useful Appendices. Appendix-1 attempts to familiarize the
reader with the divisions of empirical time that are used extensively in Jaina
cosmology. Appendix-2 provides a glimpse of life stories, adapted from
authentic Jaina texts, of the Twenty-four Tirthankara.
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Acarya Samantabhadra’s
Aptamimamsa
(Devagamastotra)

Deep Reflection On The Omniscient Lord

e gaaAg fafem
SMTHHTET
( TATTHET )

e Sanskrit * Hindi * English

Divine Blessings:

Acarya 108 Vidyanand Muni
By:

Vijay K. Jain

o Published: 2016

e Hard Bound

e Printed on NS Maplitho Paper
e Pages: xxiv + 200

o Size: 16 x22.5cm

Aptamimariisa by Acarya Samantabhadra (circa 2nd century CE) starts with
a discussion, in a philosophical-cum-logical manner, on the Jaina concept of
omniscience and the attributes of the Omniscient. The Acarya questions the
validity of the attributes that are traditionally associated with a praiseworthy
deity and goes on to establish the logic of accepting the Omniscient as the
most trustworthy and praiseworthy Supreme Being. Employing the doctrine
of conditional predications (syadvada) — the logical expression of reality in
light of the foundational principle of non-absolutism (anekantavada) — he
faults certain conceptions based on absolutism. He finally elucidates correct
perspectives on issues including fate and human-effort, and bondage of

.c’;c_rirya Samantabhadra's
Aptamimansa

(Devagamastotral

Deep Reflection On The Omniscient Lord
arard wRg farfem
STCHHTET

( FAmTHEET )

Divine Blessings:

Acérya 108 Vidyananda Muni

Vijay K. JAIN

ISBN 81-903639-8-0
Rs. 500/-

meritorious (punya) or demeritorious (papa) karmas.
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Acarya Samantabhadra’s
Ratnakarandaka-sravakacara -
The Jewel-casket of Householder’s Conduct

am G~ |§\r Il [l Ad Acarya Samantabhadra's
TR UShATahTE R e bt ot

The Jewel-casket of Householder’s Conduct

e #Raas farfam
TR IUShATdehT=AT

e Sanskrit * Hindi * English

) Divine Blessings:
Acarya 108 Vidyanand Muni

By:

Vijay K. Jain

e Published: 2016 o m”'”:;'m:nda ot
e Hard Bound

e Printed on NS Paper VIJAY K. JAIN

e Pages: xxiv + 264

o Size: 16 x22.5 cm ISBN 81-903639-9-9

Rs. 500/-

Acarya Samantabhadra’s (circa 2nd century CE) Ratnakarandaka-sravakacara,
comprising 150 verses, is a celebrated and perhaps the earliest Digambara work
dealing with the excellent path of dharma that every householder (sravaka) must
follow. All his efforts should be directed towards the acquisition and safekeeping
of the Three Jewels (ratnatraya), comprising right faith (samyagdarsana), right
knowledge (samyagjiiana) and right conduct (samyakcaritra), which lead to
releasing him from worldly sufferings and establishing him in the state of
supreme happiness.

Giving up of the body in a manner that upholds righteousness on the occurrence
of a calamity, famine, senescence, or disease, from which there is no escape, is
called the vow of sallekhana. All persons with right faith, the ascetic as well as the
householder, look forward to attaining voluntary, passionless death at the
appropriate time. The treatise finally describes the eleven stages (pratima) of the
householder’s conduct.
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Acarya Pujyapada’s
Samadhitantram -
Supreme Meditation

e geuTg feRfaa carya Piiyapad’s

. Samadhitantram -
m Supreme Meditation
e Sanskrit * Hindi * English

) Divine Blessings:
Acarya 108 Vidyanand Muni

By:

Vijay K. Jain

e Published: 2017 D Bevinge

o Hard Bound Acirya 108 Vidyanand Muni
e Printed on NS Paper ViJAy K. JAIN
o Pages: xlii + 202
o Size: 16 x22.5 cm

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

Acarya Pujyapada’s (circa 5th century CE) Samddhitaritram is a spiritual work
consisting of 105 verses outlining the path to liberation for the inspired soul.

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

W Essence of the Doctrine

e FHaehe farfam

¢ Prakrit ¢ Sanskrit
e Hindi * English

) Divine Blessings:
Acarya 108 Vidyanand Muni

By:

Vijay K. Jain

. Divine Blessings:
o Published: 2018 Acérya 108 Vidyain':'nda Muni
e Hard Bound
e Printed on Art Paper

o Pages: Ixi + 345
e Size: 16 x22.5 cm ISBN 978-81-932726-1-9

Rs. 600/-

Vijay K. JAIN

Acarya Kundakunda's (circa 1st century BCE) ‘Pravacanasara’ is among the
most popular Jaina Scriptures that are studied with great reverence by the
ascetics as well as the laymen. Consciousness manifests in form of cognition
(upayyoga) — pure-cognition (Suddhopayoga), auspicious-cognition (Subhopayoga)
and inauspicious-cognition (asubhopayoga). Pure-cognition represents conduct
without-attachment (vitaraga caritra). Perfect-knowledge or omniscience
(kevalajriana) is the fruit of pure-cognition (Suddhopayoga). The soul engaged in
pure-cognition (suddhopayoga) enjoys supreme happiness engendered by the
soul itself; this happiness is beyond the five senses. Omniscience (kevalajiiana) is
real happiness; there is no difference between knowledge and happiness.
Delusion (moha), the contrary and ignorant view of the soul about substances, is
the cause of misery. The soul with attachment (raga) toward external objects
makes bonds with karmas and the soul without attachment toward external
objects frees itself from the bonds of karmas.
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Acarya Umasvami’s Tattvarthasitra
— With Explanation in English from
Acarya Pujyapada’s Sarvarthasiddhi

.rictirya Umasvami’s
Wa\-gc\a- Tattvarthasitra
— With Explanation in English from

o Acarya Pujyapada’s Sarvarthasiddhi
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e Sanskrit * Hindi ¢ English

Divine Blessings:

Acarya 108 Vidyananda Muni
By:

Vijay K. Jain

P

Divine Blessings:

e Published: 2018 Aciirya 108 Vidynanda Muni
e Hard Bound

e Printed on Art Paper
o Pages: xxx + 466

o Size: 16 x23 cm

V1JAY K. JAIN

ISBN 978-81-932726-2-6
Rs. 750/-

Acarya Umasvami’s (circa 1st century CE) Tattvarthasitra, also known as
Moksasastra, is the most widely read Jaina Scripture. It expounds the Jaina Doctrine,
the nature of the Reality, in form of aphorisms (siitra), in Sanskrit. Brief and to-the-
point, Tattvarthasutra delineates beautifully the essentials of all objects-of-
knowledge (jrieya). Sarvarthasiddhi by Acarya Pujyapada (circa 5th century CE) is
the first and foremost extant commentary on Tattvarthasttra. Sarvarthasiddhi is an
exposition of the Reality — the true nature of substances, soul and non-soul - the
knowledge of which equips one to tread the path to liberation, as expounded in
Tattvarthasitra. There is beginningless intermingling of the soul (jiva) and the non-
soul (a¢jiva) karmic matter. Our activities (yoga) are responsible for the influx (asrava)
of the karmic matter into the soul. Actuated by passions (kasaya) the soul takes in the
particles of karmic matter; this is bondage (bandha). Obstructing fresh inflow of the
karmic matter into the soul — samvara — and its subsequent separation from the soul —
nirjara — are two important steps in attaining the infallible, utterly pristine, sense-
independent and infinitely blissful state of the soul, called liberation (moksa).
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GUIDE TO TRANSLITERATION

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

*IAST: International Alphabet of Sanskrit Transliteration
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