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Samadhitantram

PREFACE

Important Tenets of Jaina Epistemology

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

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

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

Anekantavada and syadvada

A thing or object of knowledge has infinite characters (i.e., it is
anekantatmaka); each character can be analyzed and grasped
individually. Each individual character is called a naya. A naya thus
reveals only a part of the totality, and should not be mistaken for the
whole. A synthesis of different viewpoints is achieved by the doctrine
of conditional predications (syadvada) wherein every viewpoint is able
toretain its relative importance. Syadvada, which literally signifies
assertion of possibilities, seeks to ascertain the meaning of things
from all possible standpoints. Its chief merit is the anekanta, or many-
sided view of logic. This, it would be seen at once, is most necessary in
order to acquire full knowledge about anything.

Acarya Samantabhadra’s Svayambhastotra:
TehTg YU e avd WHIUT g dedaayraT |
AT QUi Giae WU AacmTefieus @ed: | (R-2-%2)

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

Anekantavada, the doctrine of non-absolutism, is the basic
understanding of the complexity of reality and the necessity of looking
at it from different points of view. Syadvada is the expression of
anekantavada in logical and predicational form.

(IX)



Samadhitantram

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

Acarya Samantabhadra, in Aptamimarisa:

g TSR fehgatatgti: |
HAHTATUET garedfasma: | (20%)

Discarding the absolutist (ekanta) point of view and observing
the practice of using the word ‘katharicit’ — ‘from a certain
viewpoint’, or ‘in a respect’, or ‘under a certain condition’ - is
what is known as syadvada - the doctrine of conditional
predications. It embraces the seven limbs (saptabhanga) of
assertion, the one-sided but relative method of comprehension
(naya), and also the acceptance and rejection of the assertion.

Syadvada consists in seven vocal statements adorned by the
qualifying clause ‘in a way’ — syat. When in regard to a single entity —
soul etc. — an enquiry is made relating to its attribute — existence etc. —
with all-round examination, there is the possibility of seven
statements, adorned with the term ‘quodammodo’ or ‘in a way’ (syat).
This is called the ‘seven-nuance system’ (saptabharngi). When
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Preface

something is stated about a substance, viewed through a flux of
modifications, there would be seven modes of predication.

Acarya Samantabhadra, in Aptamimarisa:
HATST d T Hhgfseeaed ad |
AT o IR gaer 1 ((2%)

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

Things are neither existent nor non-existent absolutely. Two
seemingly contrary statements may be found to be both true if we take
the trouble of finding out the two points of view from which the
statements were made. For example, a man may be a father with
reference to his son, and he may be a son with reference to his father.
Now it is a fact that he can be a son and a father at one and the same
time. A thing may be said to be existent in a way and non-existent in
another way, and so forth. Syadvada examines things from seven
points of view, hence the doctrine is also called saptabhangi naya
(sevenfold method of relative comprehension). It is stated as follows:

1. ©E A W (syad-asti-eva)
In a way it simply is; this is the first ‘nuance’, with the notion of
affirmation.

2. W€ A U (syad-nasti-eva)

In a way it simply is not; this is the second ‘nuance’, with the
notion of negation.

(X1)



Samadhitantram

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

4. I A T W (syad-asti-nasti-eva)
In a way it simply is, in a way it simply is not; this is the fourth
‘nuance’, with the notion of successive affirmation and negation.
5. W & AgekIed T (syad-asti-avaktavya-eva)
In a way it simply is, in a way it is simply indescribable; this is
the fifth ‘nuance’, with the notion of affirmation and the notion
of simultaneous affirmation and negation.

6. TR AN AeKkied U (syad-nasti-avaktavya-eva)
In a way it simply is not, in a way it is simply indescribable; this
is the sixth ‘nuance’, with the notion of negation and the notion
of simultaneous affirmation and negation.

7. ©E AR & SFeeked W (syad-asti-nasti-avaktavya-eva)
In a way it simply is, in a way it simply is not, in a way it is
simply indescribable; this is the seventh ‘nuance’, with the

successive notions of affirmation and negation, and the notion of
simultaneous affirmation and negation.

The primary modes of predication are three — syad-asti, syad-nasti
and syad-avaktavya; the other four are obtained by combining these
three.

The phrase ‘in a way’ (syat) declares the standpoint of expression —
affirmation with regard to own substance (dravya), place (ksetra), time
(kala), and being (bhava), and negation with regard to other substance
(dravya), place (ksetra), time (kala), and being (bhava). Thus, for a
jar’, in regard to substance (dravya) — earthen, it simply is; wooden, it
simply is not. In regard to place (ksetra) — room, it simply is; terrace, it
simply is not. In regard to time (kala) — summer, it simply is; winter, it
simply is not. In regard to being (bhava) — brown, it simply is; white, it
simply is not. And the word ‘simply’ has been inserted for the purpose
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Preface

of excluding a sense not approved by the ‘nuance’; for avoidance of a
meaning not intended. The phrase ‘in a way’ is used to declare that the
jar’ exists in regard to its own substance etc. and not also in regard to
other substance etc. Even where the phrase is not employed, the
meaning is conceived by knowers of it in all cases from the sense; just
asthe word eva, having the purpose of cutting off the non-application.

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

situation, one is able to decide whether to accept or reject the
assertion. This is how the doctrine of conditional predications
(syadvada) establishes the Truth.

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

To the existence of an entity non-existence is indispensable; and to
its non-existence the former. And the primariness or secondariness of
the two depends on the standpoint or intent.

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

The remaining three are easily understood.

That the complex nature of a real object or dravya is amenable to
description by the seven and only seven propositions is made clear by
Acarya Kundakunda in Paricastikaya-Sara:

(X1v)
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fag sifeer urfer Sga Sreavad qun o afved |
T g AT ACHAHUT HHafg Il (R%)
According as dravya is viewed from different aspects of
reasoning it may be described by the following propositions:
1) in a way it is; 2) in a way it is not; 3) in a way it is both is and
is not; 4) in a way it is indescribable; 5) in a way it is and is

indescribable; 6) in a way it is not and is indescribable; and 7) in
a way it is and is not and is indescribable.

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

The viewpoints of absolute existence, oneness, permanence, and
describability, and their opposites — absolute non-existence,
manyness, non-permanence, and indescribability — corrupt the nature
of reality while the use of the word ‘syat’ (conditional, from a
particular standpoint) to qualify the viewpoints makes these logically
sustainable.

Acarya Samantabhadra’s Svayambhiistotra:
I WGIEEd R =TeRIed: WIgTe: |
A T WgTel fgaafeiem—-ivaeage: | (R¥-3-23¢)

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

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

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

Acarya Samantabhadra’s Aptamimarisa:

TGIEhaAT HAaTayehTI |
A: WA Faeaaad qadq | (%04 )

Syadvada, the doctrine of conditional predications, and
kevalajiiana, omniscience, are both illuminators of the
substances of reality. The difference between the two is that
while kevalajiiana illumines directly, syadvada illumines
indirectly. Anything which is not illuminated or expressed by the
two is not a substance of reality and hence a non-substance
(avastu).

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

TOHTTHE stst g e |
Hherafgaraar fatemes Ry | (R)

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

Pramana and naya

Acdrya Samantabhadra’s Aptamimariisa:
AT JHIUT o Fead e |
HANMS o I SgeTaaehad 1| (R0%)

O Lord ! As per your teaching, that by which substances (souls
and non-souls) are rightly known, or knowledge alone, is
pramana (lit. the method of knowledge). Pramana is of two
kinds: first, direct (pratyaksa) — omniscience (kevalajiiana) —
which knows the whole range of objects of knowledge
simultaneously, without gradation — akramabhavi, and second,
indirect (paroksa), which knows the objects of knowledge
partially and in succession — kramabhavi. Knowledge in
succession features the doctrine of conditional predications —
syadvada, and ascertainment, without contradiction, of one
particular state or mode of the object, called naya.

The ordinary human being cannot rise above the limitations of his
senses; his apprehension of 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
syadvada, the doctrine of conditional predications. Thus the doctrine
is the direct result of the strong awareness of the complexity of the
object of knowledge and the limitations of human apprehension and
expression. Pramana is the comprehensive view; naya is the partial
view.

(XvII)



Samadhitantram

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

Acarya Samantabhadra’s Aptamimaritsd:
e enfs=r wamert affutrsAaerHuT: |
A g s JA AGGar 1 ()

Each individual attribute (dharma) of an entity (dharmi),
having innumerable attributes, carries with it a particular
meaning. When one attribute is treated as the primary
attribute, the other attributes stay in the background as the
secondary attributes.

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. A naya looks at the object
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from a particular point of view and presents the picture of it in relation
to that view; the awareness of other aspects is in the background and
notignored.

A synthesis of different viewpoints is achieved by the doctrine of
conditional predications (syadvada) wherein every viewpoint is able to
retain its relative importance. Conditional affirmative predication
(vidhi) and conditional negative predication (nisedha) together
constitute valid knowledge (pramana). The speaker at any moment
considers one particular attribute, the primary attribute, but does not
deny the existence of other attributes, the secondary attributes.
Partial knowledge from a particular point of view, under
consideration, is the object of naya and it helps in accuracy of
expression through illustration (drstanta). A naya deals only with the
particular point in 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 modeis naya.”

A 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. A naya is a partial
presentation of the nature of the object while pramana is
comprehensive in its presentation. A 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.

Acarya Samantabhadra’s Svayambhustotra:

7 ud TreerfureRtean T faensuer: WaRguntye: |

q UG ava fouered o qH: UTERE: TUUeRTNuT: ||
(23-2-8%)

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

A substance (dravya) is an inseparable consolidation of attributes
expressed through all one-sided but relative comprehensions (naya)
and their subdivisions (upanaya) pertaining to the three times (the
past, the present, and the future). It is one with respect to the
dravyarthika naya and many with respect to the paryayarthika naya.
That which has substance (dravya) as the object is the standpoint of
substance - dravyarthika naya. Parydya means particular, an
exception or exclusion. That which has mode (paryaya) as the object is
the standpoint of mode — paryayarthika naya. Whatever condition or
form a substance takes, that condition or form is called a mode. Modes
partake of the nature of substance, and are not found without the
substance.

Jaina spiritual literature provides another broad classification of
standpoints (naya): the transcendental point of view (niscaya naya)
and the empirical point of view (vyavahara naya).

Niscaya naya - the transcendental point of view: 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 all the wealth of its attributes.

Transcendental point of view (niscaya naya) has two main
subdivisions:

a) Suddha niscaya naya: 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
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through its wealth of infinite qualities. Pure and unalloyed
expression of the nature of the self is the topic of sSuddha niscaya
naya-—e.g., “Omniscience (kevalajiiana) is the soul.”

b) asuddha niscaya naya: This naya contemplates the self as
caught in 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.”

Vyavahdara naya - the empirical point of view: The empirical
point of view (vyavahara naya) makes distinction between the
substance (dravya) and its qualities (guna) and there may be
figurative (upacarita) suggestion in the statement. The term
vyavahara implies analysis of the substance (dravya) with
differentiation of its attributes (guna) from the underlying substance.
The complex nature of the self is analyzed with respect to its diverse
qualities, and attention is directed to any particular attribute that
may be of current interest.

Empirical point of view (vyavahara naya), too, has two main
subdivisions:

a) sadbhiita vyavahara naya: The term sadbhiita implies the
intrinsic nature of the thing. Though essentially inseparable, this
naya makes distinction between the substance (dravya) and its
subdivisions like qualities (guna), modes (paryaya), nature
(svabhava) and agent (karaka). This naya envisages distinction in
an indivisible whole.

Sadbhiita vyavahara naya has two subcategories:

a-1) anupacarita sadbhita vyavahara naya: This naya
holds the self'in its pure and uncontaminated state (nirupadhi
state) but makes distinction between the substance (dravya)
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and its attribute (guna) — e.g., “Omniscience (kevalajiiana) is
the attribute of the soul,” and “Right faith, knowledge and
conduct constitute the path to liberation.”

a-2) upacarita sadbhuta vyavahara naya: 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) asadbhita vyavahara naya: The term asadbhiita implies
importation of alien substance or its qualities into the substance
under consideration or its qualities. In essence, asadbhiita
vyavahdra naya envisages oneness in essentially distinct

substances. The expression under this naya is figurative — e.g., an
‘earthen-pot’ is conventionally termed as a ‘ghee-pot’ due to its
usage.

Asadbhiita vyavahara naya, too, has two subcategories:

(xx1)

b-1) anupacarita asadbhiita vyavahdara naya: 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, “Soul is the cause of material
karmas (dravya-karma).”

b-2) upacarita asadbhuta vyavahara naya: Upacarita is
usage sanctified by convention but has 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 ornament as one’s own or certain individuals, son
or wife, as one’s own. Identification of the self with other
things is a figurative and transferred predication or upacarita
asadbhiita vyavahara naya.
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Though the transcendental point of view (niscaya naya) and the
empirical point of view (vyavahara naya) differ in their application
and suitability, both are important to arrive at the Truth. The former
is real, independent, and focuses on the whole of substance. The latter
is an imitation, dependent, and focuses on the division of substance.
The pure, transcendental point of view (niscaya naya) expounded by
those who have actually realized the Truth about the nature of
substances is certainly worth knowing. For those souls who are in
their impure state (like the householder engaged in virtuous activity)
the empirical point of view (vyavahara naya) is recommended. The
beginner is first trained through the empirical point of view
(vyavahara naya). Just as it is not possible to explain something to a
non-Aryan except in his own non-Aryan language, in the same way, it
is not possible to preach spiritualism without the help of empirical
point of view (vyavahara naya). However, the discourse is of no use if
the learner knows only the empirical point of view (vyavahara naya);
the transcendental point of view (niscaya naya) must never be lost
sight of. Just like for a man who has not known a lion, a cat symbolizes
the lion, in the same way, a man not aware of the transcendental point
of view (niscaya naya) wrongly assumes the empirical point of view
(vyavahara naya) as the Truth. The learner who after understanding
true nature of substances from both the transcendental as well as the
empirical points of view gets unbiased towards any of these gets the
full benefit of the teachings.

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

TehHTeht =l TALI ST Haiur |
I Safa SR W 0 (R )

Like a 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
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view (niscaya naya), and the empirical point of view (vyavahara
naya) — deals with the nature of substances, and succeeds in
arriving at the Truth.

Dravya, guna and paryaya

Acarya Kundakunda’s Pravacanasara:

IuRseHE T UmTe e |

TS o WUSSTE & 4 g8 [d geafad | (R-3)

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

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

Acarya Umasvami’s Tattvarthasitra:

O gE Il (4-3¢)

That which has qualities and modes is a substance.

s Ao IO 01 (y-%2)
Those that have substance (dravya) as their substratum and are
not themselves the substratum of other qualities are qualities

(guna).

That in which qualities (guna) and modes (paryaya) exist is a
substance (dravya). What are qualities and what are modes? Those
characteristics which exhibit association (anvaya) with the substance
are qualities. Those characteristics which exhibit distinction or
exclusion (vyatireka) — logical discontinuity, “when the pot is not, the
clay is,” — are modes. A substance possesses both. That which makes
distinction between one substance and another is called a quality, and
the particular state of a substance is called a mode. The substance
(dravya) is inseparable (residing in same substratum — ayutasiddha)
from its qualities, and permanent (nitya).
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That which distinguishes one substance from all others is its
distinctive quality. Only the presence of this quality makes it a
substance. If such distinctive characteristics were not present, it
would lead to intermixture or confusion of substances. For instance,
souls are distinguished from matter by the presence of qualities such
as knowledge. Matter is distinguished from souls by the presence of
form (colour) etc. Without such distinguishing characteristics, there
can be no distinction between souls and matter. Therefore, from the
general point of view, knowledge etc. are qualities always associated
with the soul, and form etc. are qualities always associated with the
matter. For instance, in living beings, these qualities are knowledge of
pitcher, knowledge of cloth, anger, pride, etc., and in matter these
qualities are intense or mild odour, colour, etc. Knowledge is a quality
(guna) of jiva substance (dravya) but it is subject to change; for
example, it can change from sensory knowledge to scriptural
knowledge. Such changes are modes (paryaya) of the quality (guna)
called knowledge. The collection or aggregate of qualities and modes,
which somehow is considered different from these, is called a
substance. If the aggregate were completely the same, it would
negative both substance and qualities.

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

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

Qualities (guna) remain permanently in the substance (dravya)
while modes (paryaya) change.

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

Acarya Samantabhadra’s Svayambhiistotra:
THRIT: HHTA TGS AT 9IS THETIR R |
AV WTHTATTITTATTRT TIRAIT TUTHEAHeUA: 1| ( 23-3-8R )

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
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expression.
Acarya Mailladhavala’s Nayacakko:
afeere e[ o UHI STEEETN |
AW wgfUTeY gaugs feamoe 1 ()
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
(pradesavattva), consciousness (cetanatva), lifelessness
(acetanatva), corporealness — having a form (martatva), and

incorporealness — without having a form (amirtatva) are general
(samanya) qualities of substances.

TTTUT SHUT Jg Wi TeH Tl Wi THTfSET |
FESUNTEUTR SUAHAT & wgiutel o Il (83)

These sixteen qualities: knowledge (j7iana), perception
(darsana), happiness (sukha), strength (virya), colouration
(ripa), taste (rasa), smell (gandha), touch (sparsa), assistance in
motion (gatihetutva), assistance in rest (sthitihetutva),
assistance in continuity of being through gradual changes
(vartandahetutva), assistance in providing accommodation
(avagahanahetutva), corporealness — having a form (martatva),
incorporealness — without having a form (amartatva),
consciousness (cetanatva), lifelessness (acetanatva) are specific
(visesa) qualities of substances.

Every substance (dravya) has eight general (samanya) qualities;
Jiva dravya does not have qualities of lifelessness (acetanatva) and
corporealness — having a form (martatva) out of the ten mentioned
above. Six specific (visesa) qualities are present in jiva dravya -
knowledge (jiiana), perception (darsana), happiness (sukha), strength
(virya), incorporealness — without having a form (amurtatva), and
consciousness (cetanatva). Matter (pudgala) has six specific (visesa)
qualities: colouration (riapa), taste (rasa), smell (gandha), touch
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(sparsa), corporealness — having a form (miurtatva), and lifelessness
(acetanatva). Dharma dravya has three specific (visesa) qualities:
assistance in motion (gatihetutva), incorporealness — without having a
form (amaurtatva), and lifelessness (acetanatva). Adharma dravya has
three specific (visesa) qualities: assistance in rest (sthitihetutva),
incorporealness — without having a form (amurtatva), and lifelessness
(acetanatva). Akdsa dravya has three specific (visesa) qualities:
assistance in providing accommodation (avagahanahetutva),
incorporealness — without having a form (amiurtatva), and lifelessness
(acetanatva). Kala dravya has three specific (visesa) qualities:
assistance in continuity of being through gradual changes
(vartandhetutva), incorporealness — without having a form
(amurtatva), and lifelessness (acetanatva).

Utpada,vyaya and dhrauvya

Substance (dravya) is endowed with origination (u¢pada), destruction
(vyaya) and permanence (dhrauvya), without leaving its essential
character of existence (being or sat). Origination, destruction and
permanence are simultaneous and interdependent and are not
possible without the substance. Origination of new mode cannot take
place without destruction of old mode, old mode cannot get destroyed
without origination of new mode, origination and destruction cannot
take place in the absence of permanence, and permanence is not
possible without origination and destruction.

Acarya Samantabhadra’s Aptamimarnsa:

Heutfagaun e et |
SiehyHGHTERes ST a1t TRy Il (4R)

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

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

Acarya Kundakunda’s Pravacanasara:

SuTEfeafeuT favsid UsaTuy U= |

Tedi f& wiet furae T g gafq wed 1 (R-R)

Origination (utpada), permanence (dhrauvya) and destruction
(vyaya) take place in modes (parydya); modes are possible only in

substance (dravya), and, therefore, substance (dravya) forms the
base for all of these.

Although modes (paryaya) of a substance (dravya) undergo change
in the form of origination (utpada) and destruction (vyaya), the
substance (dravya) itself does not give up its essential characteristic of
existence (being or sat). There is no origination (ufpada) and
destruction (vyaya) of the substance (dravya) itself. As an illustration,
the seed (bija), the sprout (ankura), and the tree-ness (vrksatva) are
parts (ansa) of the whole (a71$i), that is, the tree (vrksa). These three
parts (ansa) are subject to origination (utpada), destruction (vyaya)
and permanence (dhrauvya) — destruction of the seed entails
origination of the sprout while tree-ness remains permanent. In other
words, origination (utpada), destruction (vyaya) and permanence
(dhrauvya) are the three parts (ansa) pertaining to the modes
(paryaya) of the whole (ansi), that is, the substance (dravya). If it be
imagined that origination (utpada), destruction (vyaya) and
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permanence (dhrauvya) take place in the substance (dravya) itself
then everything gets shattered. If destruction (vyaya) is imagined to
take place in the substance (dravya), the substance — existence or sat —
vanishes. If origination (utpada) is imagined to take place in the
substance (dravya), there will be creation of infinite substances from
nowhere — creation of asat. If permanence (dhrauvya) is imagined to
take place in the substance (dravya), there can be no modes (paryaya)
and without existence of successive modes the substance itself cannot
exist. Therefore, origination (utpada), destruction (vyaya) and
permanence (dhrauvya) are dependent on modes (paryaya), not on
substance (dravya). Modes (paryaya) witness origination (utpada) and
destruction (vyaya); also permanence (dhrauvya) with respect to
substance. Modes (paryaya) are not aloof; these are parts of substance
(dravya). There can certainly be no origination (utpada), destruction
(vyaya) and permanence (dhrauvya) in a fictional entity like the ‘horns
of a hare’ (kharavisana). To the uninitiated, above statements may
sound confounding but one needs to appreciate that different points of
view make the bases of these statements.

Acarya Pajyapada —
Master Composer of the Jaina Doctrine

Acarya Pajyapada’s compositions have been enlightening, since last
fifteen centuries, learned ascetics, scholars and the laity, on complex
issues including the reality of substances and the path to liberation.
He wrote in Sanskrit, in prose as well as verse forms. Over time, the
language of his compositions may have lost its mass appeal but the
subject matter continues to remain utterly relevant. His expositions
reflect a divine understanding of the spiritual subjects and of the
objects that are beyond sense-perception. Unmatched brilliance and
lucidity mark his writings.

Three other names of Acarya Pujyapada find mention in Jaina
literature: Deva, Devanandi, and Jinendrabuddhi.
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Acarya Pujyapada was a Digambara ascetic of a high order,
abounding in faith, knowledge, and conduct, the cornerstones of the
path leading to liberation. He was a master grammarian and an
authority on secular subjects including linguistics, poetics and
Ayurveda.

Acarya Pajyapada was born in a Brahmin family of Karnataka. His
parents were Madhavabhatta and Sridevi. Kanakagiri, a Jaina
heritage centre situated at a distance of about 50 km from Mysore,
Karnataka, was his abode. He lived around 5th century CE. He was a
renowned Preceptor of the Nandi Sangha, a part of the lineage of
Acarya Kundakunda (circa 1st century BCE to 1st century CE).

His writings reveal both the transcendental and the empirical
points of view, and are helpful to the ascetics as well as the laity. He has
expounded on the writings of Acarya Kundakunda and Acarya
Umasvami (alias Acarya Umaswati). Deep influence of Acarya
Samantabhadra is conspicuous in his works.

That Acdrya Pajyapada was held in great esteem by the
subsequent Jaina pontiffs is evident from the following two excerpts
from the writings of learned Jaina Acaryas:

Acarya Jinasena in Adipurana:

AT dtefepea: féRawt o audq |

fagut aremeesEty did T aemE 1 (2-4R)

How can one portray Acarya Devanandi (alias Acarya
Puajyapada) who is like a ford-maker (Tirthankara, the ‘World

Teacher’) among the poets and whose sacred articulation
removes the faults of verbal expression of the scholars?

Acarya Subhacandra in Jiianarnavah:

TR~ TGTel: AR ST |
FHAGATE AISH ot TEd N (2-3%)

We make obeisance to Acarya Devanandi (alias Acarya
Pajyapada) whose expressions wash away all dirt due to the
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activities of the body, the speech, and the mind.

It is mentioned in Jaina inscriptions and literature that Acarya
Pajyapada had the supernatural power to visit the Videha kshetra to
make obeisance to the Tirthankara Lord Seemandharasvami. It is
believed that on account of his vast scholarship and deep renunciation,
his feet were worshipped by the devas and, therefore, the name
Pajyapada. The sacred water that anointed his feet could transform
iron into gold. He used to visit holy places in celestial carriages and
during one such occasion he lost his eyesight. He then composed
Santyastaka and regained his sight. But after this incident, he took to
samadhi and courted voluntary, pious and passionless death by
relinquishing his body.

Acarya Pajyapada composed several important Jaina texts:

Jainendra Vyakarana — a comprehensive work on Sanskrit
grammar, considered to be an essential reading for the student
of Jaina literature.

Sarvarthasiddhi — an authoritative commentary on Tattvartha-
stitra by Acarya Umasvami, a compendium of Jaina
metaphysics and cosmology.

Samadhitantram (also known as Samadhisataka) — a spiritual
work consisting of 105 verses outlining the path to liberation
for an 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 (antaratma) disconnects the
body, including the senses, from the soul. The one who is
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utterly pure and rid of all karmic dirt is the pure-soul
(paramatma). Samadhitantram expounds the method of
realizing the pure-soul (paramatma), the light of supreme
knowledge, and infinite bliss. Realization of the pure-soul is
contingent upon discriminatory knowledge of the soul and the
non-soul, and meditating incessantly on the pure-soul,
rejecting everything that is non-soul. Samadhitantram
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.

Istopadesa — a concise work of 51 didactic verses leading the
reader from the empirical to the transcendental, from the
mundane to the sublime, through an experiential process of
self-realization, rather than through a metaphysical study of
the soul-nature. 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.

Dasabhakti — a collection of the adoration of the essentials that
help the soul in acquiring merit. The essentials include the
Supreme Beings, the Scripture, the Perfect Conduct, and the
sacred places like the Nandisvara Dvipa.

Some other works, including Sdntyastaka (hymn in praise of Lord
Séntinétha), Sarasamgraha, Cikitsasastra and Jainabhiseka, are also
believed to have been authored by Acarya Pajyapada.

Lucid style, precise expression and masterly exposition of the
subject accord all his compositions highly revered place in Jaina
literature. What Acarya Pujyapada has expounded is the word of the
Omniscient Lord; his compositions are the never-setting sun that will
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continue to illumine the ten directions for eternity.

My introverted-soul makes obeisance humble at the holy feet of
Acarya Pujyapada, whose pure soul mastered the ocean that is the
Scripture.

Acarya Vidyananda —
On Path to Attaining the Pure-soul

Pic by Vijay K. Jain (25 July 2017)

Surendra Upadhye (b. 22 April 1925, in Shedbal, Karnataka), at the
young age of twenty, embarked on the virtuous path of Jaina
asceticism by embracing the eleventh and the last stage — the uddista
tyaga pratima—in the householder’s path and became a ksullaka on 15
April 1945, to be known henceforth as ksullaka Parsvakirti varni. He
was inducted on to this pious course by Acarya Mahavirkirti in
Tamadaddi, Karnataka. A ksullaka renounces all that the world calls
its own and, like a Digambara muni, keeps only a small whisk of the
softest peacock feathers with which to remove insects from the person
and books without causing them injury, a small bowl for water, and a
few books on religion. He wears a loincloth (langoti) and a wrapper
cloth. Asregards food, the ksullaka eats only once a day in the morning
hours. He sits down while eating and eats only what he gets from one
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household without asking or beckoning for food. While calling for food
he only wishes the inmates dharma-labha — ‘May you obtain spiritual
merit.’

Ksullaka Parévakirti varni realized early that the soul, from the
standpoint of its substance, is eternal, and only its form, in terms of
the body or encasement that it is associated with, is subject to change.
Supreme and everlasting state of knowledge, faith, bliss and power is
our destination. Who in his senses would opt for this short life as a
human being withered away in just acquiring, and then indulging in,
the objects of sense-pleasures? It makes great sense to lead a
seemingly difficult life of observing vows and austerities during one’s
incarnation as a human being.

Not content with the observance of partial vows of a ksullaka, and
realizing the necessity of a more rigorous life of self-denial and
austerities in his spiritual advancement, ksullaka Parsvakirti varnt
took to the arduous path of Jaina asceticism (muni diksa) on 25 July
1963, in Delhi, when he was christened Muni Vidyananda by his
Preceptor Acarya Deshabhiishana. He was now free from all vestiges
of clothes. The only physical objects he kept with him were a feather-
whisk (picchi), implement of compassion, a water-pot (kamandalu),
implement of purity, and scriptural treatise (sastra), implement of
knowledge. He accepted pure food free from forty-six faults (dosa),
thirty-two obstructions (antaraya), and fourteen contaminations
(maladosa), as far as it was possible in the present era. He discarded
not only all external encumbrances, but also as much of the internal
encumbrances as he could. He exerted himself to the observance of
perfect vows, complete renunciation, and control of his mind, speech
and body. And this he did most willingly and cheerfully as it was the
only means of acquisition of that joyous feeling of self-elevation that is
dear to the heart of every aspirant on path to liberation. He followed
religiously the twenty-eight primary attributes of a Digambara ascetic
comprising five supreme vows (mahavrata), five regulations (samiti),
five-fold control of the senses (paficendriya nirodha), six essential
duties (sadavasyaka), and seven rules or restrictions (niyama) which
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comprise not taking bath, sleeping on the ground, renouncing clothes,
plucking hair on the head and the face by hand, taking food only once
in a day, not cleansing the teeth, and taking food in a steady, standing
posture.

The Three Jewels (ratnatraya) of right faith, right knowledge and
right conduct became his prized possessions. He studied incessantly
the Holy Scripture — sure means for control of wandering of the mind
and the senses. Acdrya Deshabhiishana conferred on him the title of
Upadhyaya (Preceptor) on 17 November 1974, in Delhi.

Upadhyaya Vidyananda took further strides in observance of faith,
knowledge, conduct and austerities. He had unwavering faith that the
pure Self was the only object belonging to the self and all other objects,
including the karmic matter (dravyakarma and nokarma), were alien.
He reckoned that the pure Self had no delusion (moha), and was
distinct from attachment (raga) and aversion (dvesa). He cheerfully
undertook penances with due control of the senses. He carried out all
observances with full vigour and intensity, without concealing his true
strength. On 28 June 1987, in Delhi, the four-fold congregation of the
Jainas, under the direction of Acarya Deshabhiishana, conferred the
title of Acarya (Chief Preceptor) on him. Endowed with great wisdom
and experience about the conditions of existence on land, Acarya
Vidyananda became an ideal guru to lead his congregation in all
respects, including prescription of proper penances for transgressions
by disciples and followers.

By this time, he had mastered the nature and causes of all karmas
that result into merit and demerit. He fully assimilated the knowledge
contained in Acarya Kundkund’s Samayasara, his favourite
Scripture. He undertook the task of guiding bhavya jivas, ascetics and
laymen, on to the path to liberation. He keenly propagated, for the
benefit of all, the teachings of Lord Jina.

Acarya Vidyananda observes immaculately both the internal as
well as the external austerities. With the shield of fortitude, he lets his
naked body endure afflictions of extreme weather. Reflecting always
on the transient nature of life, like that of the evening cloud, he treads
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firmly on the path to liberation. Having long ago renounced his
worldly family and home, and realizing that the world is a storehouse
of sufferings, he derives extreme contentment in treading the path
shown by Lord Jina. Thinking always that there is no regime better
than that expounded by Lord Jina, he dedicates himself firmly to the
service of no one else but Lord Jina. He has no attachment to sense
pleasures, to karmas, or even to his body. He has no aversion towards
the objects of environment. He has won over desires with contentment
and restraint, negligence or inadvertence with study and meditation,
and anger with composure and compassion. Having no conflict or
disagreement with any living being, human or plants and animals, he
showers his blessings on all, as a mother blesses her child. He exerts,
with extreme care, to save from injury the mobile (¢rasa) as well as the
immobile (sthavara) beings. He has fully grasped all realities including
the soul and the non-soul, and his eyes are bright with the light of
knowledge. In order to maintain steadiness of his body he accepts food
that is pure, simple and free from faults.

Although his body has weakened and frame shrunk due to severe
austerities and age, his determination to conform to the rigors of
meditation has not dimmed. His frail body exhibits rare glow and
piousness, just as gold gets to brightness and preciousness on being
severely heated.

Having assimilated the ocean of profound knowledge contained in
the Holy Scripture, he is today a living institution of learning.

This year (2017) Acarya Vidyananda has entered the seventy-third
year of initiation (diksa) as a ksullaka and fifty-fifth year of initiation
as a Digambara muni. We are truly blessed to have such a pious soul in
our midst. Only the darsana of his pious frame is capable of cutting the
shackles of karmic bonds that have constrained us since long.

Turning his soul inwards and avoiding all outward concerns,
Acarya Vidyananda has established himself firmly in own nature.
Engaged incessantly in Self-realization, he has no time or inclination
to interact with external environment. External objects generally
remain unnoticed by him, as he pays no attention to these. His
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interaction with people is minimal and without passion. For the few
people he has to interact with occasionally, he engenders no lasting
emotions of attachment or aversion. A yogt of few words, he chooses
words that are sweet, positive and helpful. As soon as his interaction
with outside world is over, he presents himself again to the service of
the pure Self. I bow to him with extreme devotion.

Your adoration has purified my speech, your contemplation has
purified my mind, and bowing to you has purified my body. You have
made me realize that I need to attend only to my soul, and to no one
else.

Gratitude

Among all publications on the holy text Samadhitantram by Acarya
Pijyapada that I could lay my hands on, I found the one by Pandit
Jugalkishore Mukhtar the most authentic. Hindi meaning of the
verses given therein is precise translation of the original work in
Sanskrit by Acdrya Prabhdcandra. 1 have almost unhesitatingly
excerpted the Hindi meaning of the verses from this publication.

Author of several books on Jainism and distinguished scholar Prof.
(Dr.) Veer Sagar Jain, Head, Department of Jaina Philosophy (Jaina
Darsana), Shri Lal Bahadur Shastri Rashtriya Sanskrit Vidyapeetha
(Deemed University), New Delhi, has willingly, joyfully and swiftly
proofread the non-English portion of this work. His deep knowledge of
the language as well as the subject matter has led to the removal of
many flaws and infelicities attributable to my inadequacy and
inadvertence. My utmost gratitude for his contribution.

August 2017 Vijay K. Jain
Dehradun, India
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Acarya Pujyapada’s
Samadhitantram —

Supreme Meditation
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Acarya Kundakunda’s Rayanasdra:
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Tl TTHATe TAHUTHRE TN heeTg 1Rk I

( UG ) e € (SA0T) e ¢ [3H A 9]
(veifgaforTe ) dAfsal @ fe qon (e f)
w1 o [FRrE e 2] (W) safed (demETer)
[adaH] ToHh § (UauT-UrReHTEHd ) JeeH-9R -
TS steren fSemofl - w1 S1E (eI ) HE
=

Study (of the Scripture), indeed, bears the fruit of
meditation and that of subjugation of senses and
passions; so in the present fifth era (of the descending
half-cycle — avasarpini) the essence of the Jaina
Doctrine - the Jaina Scripture — should be studied.

—
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INVOCATION

I make obeisance to the Siddha (the liberated soul),
characterized by indestructible and infinite knowledge, who has
known the (substance of) soul (atma, jiva) as nothing but the
soul, and the non-soul (like the matter — anatma, ajiva) as
utterly distinct from the soul.
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The divine voice (divyadhvani) of the ford-maker (Arhat,
Arihanta, Tirthankara) issues forth without any wurge
whatsoever, with no signs of vocalization like movement of the
lips or the jaw, and is accompanied with divine splendours;
victory to its grandeur. Obeisance to the Arhat —the Omniscient
soul, still associated with the most auspicious body — who is
known variously as Siva — supremely propitious; Dhatra —
Vidhata or Brahma, supporter of the world by promulgating the
right path; Sugata — having attained excellent intellect and state
of existence; Visnu — knower of the whole range of objects of
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knowledge simultaneously; Jina — the Victor, destroyer of the
inimical (ghati) karmas.

EXPLANATORY NOTE

The ‘World Teacher’ —the Tirthankara

The self-enlightened (svayambhii) saviour of all living beings,
destroys the four inimical varieties of karmas (ghati karmas) —
deluding (mohaniya), knowledge-obscuring (jiianavarniya),
perception-obscuring (darsanavarniya), and obstructive
(antaraya) — through pure concentration and attains the all-
embracing, supreme and standalone knowledge known as
omniscience (kevalajiiana). As the soul attains omniscience, the
other four kinds of knowledge — sensory knowledge (matijiiana),
scriptural knowledge (Srutajiiana), clairvoyance (avadhijiiana),
and telepathy (manahparyayajiiana) — which know the object of
knowledge partially and in succession become redundant and their
role vanishes. Lord Vardhamaéana, thus became the ‘World Teacher’
or ‘Arhat’ or ‘Apta’ or ‘“Jina’ - the true guide to put us on the right
path and worthy to be venerated and worshipped by the lords of the
world.

The Tirthankara is worshipped by the lords of the devas and the
men during the five most auspicious events (pafica kalyanaka) that
must take place in His life:

1. garbha kalyanaka: when the soul of the Tirthankara

enters the Mother’s womb.

2. Jjanma kalyanaka: on the birth of the Tirthankara.

3. diksa kalyanaka (or tapa-kalyanaka): when the
Tirthankara renounces all worldly possessions and
becomes an ascetic.

4. jiiana kalyanaka: when the Tirthankara attains
omniscience (kevalajiiana).
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5. moksa-kalyanaka (or nirvana-kalyanaka): when the
Tirthankara finally attains liberation (moksa or nirvana)

and becomes a Siddha.

The auspicious body (paramaudarika Sarira) of the World
Teacher or Lord Jina acquires most splendid attributes, free from
eighteen imperfections. He is possessed of forty-six distinctive and
divine attributes. Peace and plenty must prevail wherever He goes.
Naturally hostile animals become friends in His presence, and
flowers and fruits bloom out of season. The divine attributes and
splendours of the Arhat are described thus in the Scripture:

The Arhat is free from these eighteen imperfections:

—
= o
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. janma—(re)birth;

zara-old-age;

trsa —thirst;

ksudha —hunger;
vismaya —astonishment;
arati —displeasure;
kheda —regret;

roga —sickness;
visada or Soka — grief;
mada —pride;

moha —delusion;
bhaya —fear;

nidra -sleep;

cinta —anxiety;

sveda —perspiration;
raga —attachment;
dvesa —aversion; and
marana—death.

Forty-six divine attributes of the Arhat

comprise

four
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infinitudes (ananta catustaya), thirty-four miraculous happenings
(atisaya), and eight splendours (pratiharya).

The four infinitudes (ananta catustaya) are:
1. anantajiiana-infinite knowledge;
2. anantadarsana—infinite perception;
3. ananta sukha—infinite bliss; and
4. anantavirya—infinite energy.

Of the thirty-four miraculous happenings (atisaya), 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.

The eight splendours (pratiharya) are:

1. aSoka vrksa — the Asoka tree;

2. simhasana — bejeweled throne;

3. chatra — three-tier canopy;

4. bhamandala — halo of unmatched luminance;

5. divya dhvani — divine voice of the Lord without lip
movement;

6. puspa-varsa — shower of fragrant flowers;

7. camara — waving of sixty-four majestic flywhisks; and

8. dundubhi — dulcet sound of kettle-drums and other
musical instruments.

For the Lord’s divine discourse the devas erect a heavenly
Pavilion (samavasarafia) befitting His glory, and there the World
Teacher sits, facing the East, a few inches above the huge golden
lotus placed on a throne of heavenly gems. The Lord appears to be
looking in all the four directions. His voice is without the move-
ments of the glottis or lips, and is, therefore, termed anaksar?
(without letters). The Lord’s divine voice, as a result of one of the
eight splendours (pratiharya), is heard and enjoyed by all present in

7
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their respective tongue (ardhamagadhi bhasa). The World Teacher
is the sun that blossoms the soul-lotus of the worldly beings. His
divine discourse is the rain of nectar-water that washes away the
dirt of ignorance from all souls. He is the wish-fulfilling tree
(kalpavrksa) for all those aspiring for liberation.

Excerpted from:

Jain, Vijay K. (2016), “Acarya Samantabhadra’s
Ratnakarandaka-sravakacara”, Vikalp Printers, p. 4-7.

Acarya Samantabhadra’s Ratnakarandaka-sravakdacdara:

srTeel famm T vmer ynfe e fEe
s ToTfeusRteayTi=gsT: formuer (¢)

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 (mrdarnga) long for as it
makes sound on the touch of the drummer’s hand?

Acarya Samantabhadra’s Svayambhiistotra:
HIIATEIHAH Gl AHSAd qATverhieen |
TreHted Had: ggaal € araeRAtemaHtgdd |

(e4-%-9%)
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! Your ways are inconceivable.
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Having bowed to the Supreme Lord, I shall now articulate — with
the help of the Holy Scripture, inference using the mark or the
middle term (linga, hetu, sadhana), and careful investigation
through deep reflection — the nature of the pure soul (rid of all
karmic dirt) for the benefit of those longing to attain perfect
happiness - self-born, stainless and sense-independent -
appertaining to the liberated souls, to my potential.

EXPLANATORY NOTE

Acdarya Samantabhadra’s Ratnakarandaka-sravakdacara:
IMATIAATA AR = feT eI |
AAUCITHETE IE Thaq=ag . | (R)

That alone is true Scripture (@gama) 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 Reality, universally helpful to living beings, and
potent enough to destroy all forms of falsehood.
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Scripture (Ggama) and inference (anumana)

Omniscience (kevalajiiana) — self-born, perfect, pure, and non-
sequential super-sensuous, direct (pratyaksa) knowledge -
embraces knowledge of all objects and their infinite modes, making
its possessor the Omniscient (sarvajiia, Arhat or Apta).

Objects that are minute (like atoms), past (like Lord Rama), and
distant (like Mount Meru), being objects-of-inference (anumeya)
and, therefore, also objects-of-knowledge (prameya), must be
perceivable directly by someone; like the fire on the hill is an object
of inference for a distant person but is perceived directly by the one
who is in its proximity. The one who perceives directly objects of
knowledge that are minute, past, and distant is the Omniscient
(sarvajiia). In Astasahasri, Acarya Vidyananda employs anumeya
and prameya as synonymous terms; all objects-of-inference
(anumeya) are objects-of-knowledge (prameya). It follows that
minute, past, and distant objects are perceived directly (pratyaksa)
by the Omniscient, because these are anumeya.

Sensory knowledge ascertains, in stages, nature of an object
through use of the senses. The past and the future modes of the
object remain beyond the scope of such knowledge as these do not
reach the senses. Besides, minute objects like the atoms, distant
objects like the heaven and Mount Meru, and non-material objects
like the soul, virtue and vice, also remain beyond the scope of
sensory knowledge. Only gross objects like the pot and the board
are known by senses and, therefore, sensory knowledge is indirect
(paroksa), inadequate, and fit to be discarded. Those possessing
sensory knowledge, to whatever degree, cannot be called the
Omniscient (sarvajiia).

One source of valid-knowledge (pramana), though indirect
(paroksa), is the Scripture (agama), the word of the Omniscient
and, therefore, inviolable. Scriptural knowledge is not opposed to
the two kinds of valid knowledge — direct (pratyaksa) and indirect
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(paroksa) and reveals the true nature of Reality.

Other source of valid-knowledge is inference (anumana)
wherein knowledge is obtained of the sadhya (major term) — that
which is to be proved — through the use of the sadhana (middle
term) — statement of reason.

The minor term, locus or abode (paksa) is that with which the
reason or the middle term (hetu) is connected, and whose
connection with the major term (sadhya) is to be proved. The minor
term (paksa) is related to the major term (sadhya) through their
common relation to the middle term (hefu). In a proposition
(pratijiia) the subject is the minor term (paksa), and the predicate
the major term (sadhya or lingt).

In an inference for the sake of others, the minor term (paksa),
etc., must be explicitly set forth. Following is an inference for the
sake of others:

1. This hill (minor term) is full of fire (major term). —
pratijiia : proposition; statement of that which is to be
proved.

2. Because it is full of smoke (middle term). — hetu :
statement of reason.

3. Whatever is full of smoke is full of fire, as a kitchen. —
drstanta or udaharana : statement of a general rule
supported by an example.

4. So is this hill full of smoke. upanaya : application of the
rule to this case.

5. Therefore the hill is full of fire. nigamana : conclusion.

The hetu or the reason consists in the statement of the mark or
the sign (linga) which being present in the subject or the minor
term (paksa) suggests that the latter possesses a certain property
predicated of it. It is the assertion of the middle term (hetu) by
which the relation or not of the minor term (paksa) to the major

11
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terms, the hetu is a one-term proposition.

The middle term (hetu) has both, the association (anvaya) and
the distinction (vyatireka), with the major term (sadhya).
Association (anvaya) establishes the homogeneousness
(sadharmya), and distinction (vyatireka) the heterogeneousness
(vaidharmya) with the major term (sadhya).

Association (anvaya) establishes logical connection (vyapti) by
positivity: “The hill is full of fire (major term) because it is full of
smoke (middle term), as a kitchen,” — presence of the major term
(sadhya) is attended by presence of the middle term (hetu or
sadhana) — presence-in-homologue (sadharmya,).

Distinction (vyatireka) establishes logical connection by
contrariety: “The hill has no smoke (major term) because it has no
fire (middle term), as a lake,” — absence of the major term (sadhya)
is attended by absence of the middle term (hetu or sadhana) —
absence-in-heterologue (vaidharmya).

Smoke has invariable togetherness (avinabhava) with fire:
smoke means existence of fire, and there is no smoke without fire.
Fire, on the other hand, has no invariable togetherness
(avinabhava) with smoke as there can be fire without smoke. It
cannot be said that fire must have smoke, and that without smoke
thereisnofire.
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Verse 4
Sfet=: wWyatd Hramer gdefey |
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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).

EXPLANATORY NOTE

Acarya Kundakunda’s Rayanasara:

formafert qerg foramamt o1 gerg =g |
Al oo WtE & g 1 (23%)

The yogt detached from sense-pleasures gets rid of karmas and the
yogi attached to sense-pleasures gets bound with karmas,
therefore, understand the distinction between the extroverted-soul
(bahiratma), the introverted-soul (antaratma), and the pure-soul
(paramatma). What more is there to say?
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Acarya Kundakunda’s Atthapahuda:

o=t € 31T WRTAeTtEdl g 8501 |
T U H{IESE AAAuT Tafg sgIor ) (&-%)

Living beings have three kinds of souls — the extroverted-soul
(bahiratma), the introverted-soul (antaratma), and the pure-soul
(paramatma). Taking refuge in the introverted-soul (antaratma)
and getting rid of the extroverted-soul (bahiratma), one should
meditate on the pure-soul (paramatma).

Ireefa arur sfgrur Sfesur fafagor |

Hgowg TWHu Sagg feumaie (8-9)
The Omniscient Lord has expounded that one should get rid of, in
all activities of the mind, the speech and the body, the extroverted-

soul (bahiratma), take refuge in the introverted-soul (antaratma),
and meditate on the pure-soul (paramatma,).

14



Verse 5

AT IRRTEN ATATE YT =< |
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The one who entertains delusion that the body and the like are
but the soul is the extroverted-soul (bahiratma), the one who
entertains no delusion about mental states — imperfections like
attachment and aversion, and the soul-nature - is the
introverted-soul (antaratma), and the one who is utterly pure
and rid of all karmic dirt is the pure-soul (paramatma).

EXPLANATORY NOTE

Acarya Kundakunda’s Afthapahuda:
JTERETIUT AT AT E STHRT |
THITeheieh{aahl UTHWT UUTT <at || (8-4)

Senses, like the tactile sense — the indirect (paroksa) sources of
external knowledge — are termed the extroverted-soul (bahiratma),
internal dispositions and inclinations are termed the introverted-
soul (antaratma), and the soul rid of karmic dirt is termed the
pure-soul (paramatma). The pure-soul (paramatma) is the
Supreme Being.
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fier: shae: v fafaem: garem: |
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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 (dravya-karma
and bhava-karma); 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; iSvara — endowed with splendour
that is impossible in other beings; Jina — victor of all karma-
enemies.

EXPLANATORY NOTE

Acarya Nemicandra’s Dravyasamgraha:

fotererrr 3rgTon féeroT TREREer fagT |
Areer fureen SwreaafE w1l (2%)

16



Verse 6

The liberated souls (Siddha) are rid of eight kinds of karmas,
possessed of eight qualities, have a form slightly less than that of
the last body, reside eternally at the summit of the universe, and
characterized by origination (utpada) and destruction (vyaya).

g hICE! AT S0t €57 |
YREERT 3T fagr e dafaseet (42)

You must meditate on the Soul that is Siddha, rid of the eight kinds
of karmas and the five kinds of bodiesI, 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.

Acarya Kundakunda’s Atthapahuda:

Terfeslt st siftTfesh Saet faggon |
gt wmfson fade ammeh fagr (8-%)

The pure-soul (paramatma) is rid of all karmic dirt, body and
physical senses, is pristine, and with infinite knowledge. He is
worshipped by the lords of the devas, victor of karma-enemies,
benefactor for all worldly souls, imperishable, and established in
the supreme state of liberation.

The liberated soul (Siddha)

The liberated soul (Siddha) is rid of eight kinds of karmas,
possessed of eight supreme qualities, has a form slightly less than

I The five kinds of bodies are: the gross physical body (audarika sarira)
peculiar to men and animals, the transformable body (vaikriyika sarira)
made up of fine matter capable of modification in form and stature, the
projectable or assimilative body (aharaka sarira), the luminous body
(taijasa Sarira), and the karmic body (karmana sarira).
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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 muhurta (48 minutes), he
embraces the highest order of pure concentration and annihilates
the four non-destructive (aghati) karmas - feeling producing
(vedaniya), life-determining (ayuh), name-determining (nama),
and status-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 a ‘Siddha’ with eight supreme
qualities:

1. ksayika-samyaktva — infinite faith or belief in the tattvas or

essential principles of Reality. It is manifested on the

destruction of the faith-deluding (darsana mohaniya) karma.

2. kevalajiana - infinite knowledge, manifested on the

destruction of the knowledge-obscuring (jianavaraniya)

karma.

3. kevaladarsana - infinite perception, manifested on the

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 the 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.
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It is manifested on the 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 the 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 the destruction of the status-determining (gotra)
karma.

8. avyabadha - it is undisturbed, infinite bliss, manifested on

the destruction of the feeling-producing (vedaniya) karma.

The liberated soul has no material body and assumes the size
that is slightly less than 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 §ila, and
resides there forever, free from transmigration, i.e., the liability to
repeated births and deaths. Following description of the Siddha
$ila is given in 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
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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, Siddhas,
endowed with eight supreme qualities. The whole of the region
below this abode of the pure souls is the region of
transmigration, known as samsara, which is to be crossed with
the aid of the Supreme Teacher.

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

changes.
Adapted from:
Jain, Vijay K. (2016), “Acarya Samantabhadra’s
Ratnakarandaka-sravakacara”, Vikalp Printers, p. 7-10.
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Verse 7

ARSI R AT E: |
THRA: WA eI a T 1911

s - [Fa:] S (afeter) sfeuem (sfeagn:)
3sa-g/ 9 (TERA:) aR-ugef & TE0 i H Y g
( MHATIESHE: ) ATHAM Es) WeHE [vafd dd:] BT ©
3Ol (TETEA: 9§ ) T IAR i ( STTHET TeTae(d )

AT § 9= hTdl © - ST9AT STTcHT THeT |

The extroverted-soul (bahiratma) is turned away from the
knowledge of the Self, and endeavours, through the faculty of his
senses, to reach out to only the external, material objects. He,
therefore, assumes his body to be his soul.

EXPLANATORY NOTE

Acarya Kundakunda’s Atthapahuda:

afeted wiamon Sfeaenur fraesaet |

foraeg srmmot sl gefagien | (8&-¢)
The extroverted-soul (bahiratma) is deluded; his mind is
continually engaged in external objects and beings. He is not able to

see his soul-nature due to activities of his senses, and mistakes his
body for the soul.
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The ignorant, extroverted-soul (bahiratma) assumes that the
soulin the body of a human being is human, in the body of a plant
or animal is plant or animal, in the body of a celestial being is
celestial, and in the body of an infernal being is infernal. But in
reality, from the pure point of view, the soul itself is not human
being, plant or animal, celestial being, or infernal being. From
the same point of view, the soul has infinite knowledge and
infinite strength, to be experienced by the Self, and it maintains
eternally its pure nature.

22



Verse 10

IEAY AT WagHeaTy |
TIATTIS J&: WaHTsaawdid Igoll

e - (HE: ) ST AfeUeHn (URTHTIEd ) 37 hi 3T
gfed (oroeme) W Med (WeEH) T H IR R
(ECEEY ) T IR & THM IFEI-AMIR T IoHIS SRR
AT T (FHAT) W L (ULAT ) W I AT (T )
M ol B

The dim-witted extroverted-soul (bahiratma), as he sees the
other person’s inanimate body — the dwelling of that person’s
soul — perform activities of the senses and the speech like he
himself performs through own body, mistakes that person’s
body for his soul.
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The men who do not understand the real nature of the soul
mistake their bodies for their souls and, as a result, carry
misapprehension about worldly relations like the son and the
wife.

EXPLANATORY NOTE

Acarya Pajyapada’s Istopadesa:

TOfE = gRT: T fasfur yEa: o
FAATIENTET WE: W@ WU 1| (¢)

Entities, like the body, the house, the wealth, the wife, the son, the
friend, and the foe, have attributes which are distinct from the soul,;
still, a deluded person considers these as his own.

fereure: @ @ Hewta T A
WeRTEayTETa 29t feey v ww ()

At dusk, birds from different directions and regions get themselves
perched on trees, but at the break of the day, fly off, in their
pursuits, to different directions and destinations.
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Acarya Kundakunda’s Samayasara:
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One who erroneously considers any alien objects such as an ani-
mate being (wife, son), an inanimate thing (riches such as gold and
silver), and mixed animate-inanimate object (land, cattle) as ‘I am
this substance,” or ‘It is I,” or ‘I am its,” or ‘It is mine,” or ‘It was
mine in the past,’ or ‘I was identical to it in the past,’ or ‘It shall be
mine in future also,” and ‘I shall also be like it in future,” has only
superficial awareness (bahiratma). But one who understands the

real nature of the Self does not entertain such erroneous notions
and, therefore, possesses intimate knowledge (antaratma).

uUTTUTHIfEEHE wegAthHul wutfe uinTe g |

TgHeg o Tl Sl sgraEsar |l (2-R3-R3)
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The Self, deluded with wrong knowledge and influenced by wrong
belief and passions, declares that physical objects like the ones
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intimately bound to him (the body) and the ones not so bound to
him (the wife, the son), belong to him. The Omniscient Lord has
declared that consciousness is soul’s distinctive characteristic.
How can such an entity be regarded as physical matter? How can
one say that a particular physical matter belongs to him? If it were
possible for the soul to become a physical matter and for the
physical matter to become the soul (having consciousness), then
only it would have been right to say that a particular physical object
belongs to the soul.

The soul and the body

The soul (jiva) is eternal. It is incorporeal and formless (amirta). It
is different from the body or the sense organs. But it is coextensive
with the body it occupies. The term jiva represents a living being. It
denotes a spiritual entity. Its essential nature is cetana or
consciousness. It has lived in the past, lives in the present and will
continue to live in the future. Thus it is beginningless and has an
unending continuous existence of a spiritual nature. The soul that
lives in the concrete world of biological kingdom, associated with a
gross body as well as the subtle karmic body, is the samsari jiva. The
soul that has transcended the cycle of samsara and has attained its
nature of intrinsic purity as a result of destruction of the associated
karmic mire is the liberated soul, the Siddha jiva. This
conception of jiva may be said to be the central doctrine of the Jaina
philosophy.

All samsart jivas are embodied according to their individual
spiritual status, and are subject to the cycle of births and deaths.
The body, associated with each soul, is subject to growth, old age,
decay and death. Death entails that the soul must quit the existing
body to acquire a fresh body consistent with and determined by the
record of the karmic conditions, of which the soul itself is a
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repository.

One of the most contentious issues in metaphysics is the
relationship between the soul and the body. The Jaina metaphysics
holds that the two are entirely different entities but live together
for a certain period of time and then depart.

The forms of physical matter are characterized by touch, taste,
smell and colour. The soul of a samsari jiva is associated with bodies
— gross and subtle — fashioned by the karmic matter which is
essentially physical in nature. Owing to the presence of internal
causes due to karmas, and with the instrumentality of external
causes that are seen in the external world, the feelings of delight or
anguish, amenity or affliction, pleasure or pain, are produced. The
soul and the physical karmic matter are so intricately woven that
we fail to distinguish between the functions or attributes of the
two. The soul is non-material from a non-absolutistic sense only. It
isnot true that the soul is only non-material. From the point of view
of the modes in bondage, owing to the influence of karmas, the soul
is corporeal in the embodied state. From the point of view of its pure
nature, the soul is incorporeal. Though the soul is one with the body
in the embodied state, it is different from the body because of its
distinctive characteristics. The corporeal nature of the soul is
predicated in the non-absolutistic or relativistic sense only. From
one point of view the soul is incorporeal, but from another point of
view it is corporeal.

A person is deluded when he identifies an animate object, soul
(jiva), as inanimate, and an inanimate object, non-soul (gjiva), as
animate. The consciousness of different classes of jivas manifests
in different degrees. Earth, water, fire, air, and plants have the
lowest level of consciousness — only tactual sensation. Their
consciousness level is so low that to many these beings may seem to
be lifeless. The Omniscients and the liberated souls possess the
highest degree of consciousness. In between these two extremes,
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there arejivas having senses from two to five, such as the worm, the
ant, the bee, and the man, each manifesting successively higher
degree of consciousness.

The deluded person breeds attachment to the body which is
intimately bound to him, and with persons or objects like friends,
clothes, houses, riches and geographical territories, which are not
so bound to him. He desires their possession, ownership and
company, and their separation brings about grief to him. He spends
his whole life acquiring and then protecting these, and their
inevitable separation causes him unbearable misery.

i Excerpted from:
Jain, Vijay K. (2014), “Acarya Pujyapada’s
Istopadesa”, Vikalp Printers, p. 28-31.
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As a result of the above mentioned misapprehension, the
impression of what is termed as illusion (avidya) that the
worldly man carries with him gets deeper; he then keeps on
believing, for many births, that the body only is the soul.
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The extroverted-soul (bahiratma) who mistakes the body for the
soul, for sure, mingles his soul with his body. However, the
introverted-soul (antaratma) whose focus is only on the soul
discriminates between the soul and the body.

EXPLANATORY NOTE

Acdarya Amitagati’s Yogasdara Prabhrta:

e Fr feRe, aRdE
AHTAT argl famyea=a 1l (R-%%)

Whatever is seen, known, and experienced through the senses is
external to the soul, perishable, and without consciousness.
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Due to misapprehension that bodies constitute souls, notions
like ‘my son’, ‘my wife’ are formed. Alas! Such notions generate
sense of ownership (with son, wife and the like) and, as a result,
the world is getting ruined.

EXPLANATORY NOTE

Acdarya Samantabhadra’s Svayambhistotra:

3T Achaseis o T fae I aivreReT |
UWEIR TTAYeRA o &d SR aa g e |l
(%-3-R9)

Man falls when he considers transient objects as permanent;
karmas are bound due to association of animate soul with
inanimate and transient objects like the body, and consequent
enjoyment of pleasure and pain, with psychic dispositions of
attachment and aversion towards such objects. You had thus
expounded the reality of substances, for the redemption of
mankind.
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By constantly feeding the body to subdue inflictions like hunger,

and by indulging in transient pleasures of the senses, neither the

body nor the soul remains unscathed. Such deeds thus benefit

neither the body nor the soul; O Lord Abhinandananatha, you had
thus expounded the true nature of reality.
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Mistaking inanimate body for the soul is the cause of worldly
suffering. Therefore, leaving aside the notion that the body is
the soul and withdrawing from indulgence in external sense
objects, one should enter into the soul within.

EXPLANATORY NOTE

Acarya Samantabhadra’s Svayambhiistotra:

storeg g e Ao o SR ganif fid =me:
(9-3-3)

As an inanimate equipment (a vehicle, for example) requires an
animate being (a man) for its operation, so does the body, that the
soul adopts as its encasement, require the soul for its functioning.
The body is repugnant, foul-smelling, perishable, and a source of
anxiety and, therefore, it is futile to have attachment towards it. O
Lord Suparsvanatha, this is your benign precept.
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qumfer: ufiegfa =1 ywfaerar-
W:Wl
feorda shraufiarues fafum-
e fauadrermrem@rssyq Il

(29-R-¢R)

The fire of lust burns the worldly beings from all sides. Indulgence
in sensual pleasures does not calm down the lust but, as is the
nature of the senses, intensifies it. Such indulgence is only an
external palliative. O Lord! Knowing this, you became averse to the
pleasures appertaining to the senses.
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TayAgag: dfadr faueeagy |
A yuensEfafa W qu dg 7 awad: 128

e - (M) H () FIRFHA W (A ) AEEET 4§
(=g ) =3 B ((3fgEgt: ) sfsal & g ((fawd) fowai o
(ufea: ) dfad g3n § - eTmafed 9 yg g7 § (9a: ) 39 SR
(9 37 oo &1 (W ) SUHH gug R 85 (qvaa: ) aea
T (W) T i (37 fa ) | € e €, 39 ®U W (T 9 ) TN
ST - 3717 39 999 IR ol 81 STCHT FHSM o R0 Jo 3T &
el TEY 1 IR &1 g3l

From infinite time past, not realizing the true nature of the soul,
I have fallen into excessive indulgence in sense objects; believing
such indulgence to be beneficial, I have not been able to fathom
that ‘Tam the soul’.
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T FaT afgdie EeEIa: |
T IT: GHET Yed: ;10|

araand - (e ) M we W el Gfd & ER (afgate)
STRned-areeh 99 g o1 (ERaT) T (3T ) ST
T ygfa &t off (SwEa: ) qofan (@) S 3 wifed
(U9 ) I8 - IRMI=R &9 9 ST A0 drel (AT ) I -
wey o fao-fay weomes gy 8 (WuEE) H8Y o
( UTHTE; ) ILHTCHT o %Y &1 (ETd: ) TehTeleh 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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THAT I ®Y qF AT qAGT |
T goad ®U qd: & gy 1L

e - (WET) T (I) S O(®U) INSE ' qered
(goaa ) faem a1 2 (dd) o o= en o (Fder) %9 ot (7
e ) T S SR (W ® W) S ugiel S arer
Jq-%49 ® o€ (7 399 ) g9t fe@r 7 3 (aa: 3% ) zafey
H (o) fores T (et ) araietry &2

Objects with form - like the body — that I am able to see are
inanimate and utterly without knowledge; I am not able to see
the knowing substance (the soul). Therefore, whom shall I talk
to?

EXPLANATORY NOTE

Acarya Kundakunda’s Atthapahuda:

S "o fewae wa quuT Sunfe HeET |
Sror fewme of § awer wuth &ur g (&-3%)

Inanimate objects with form that I see do not apprehend anything;
I (the soul), who knows, am without form, hence not visible to
others. How can conversation take place between the two? (It is
better to keep quiet.)
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TR: WiAUTEnsg Ie ufaured |
IHEPG 9N g Tfdereudh: 121

areraret - (3) H (i) TR & gR 3neiiq Sy et o
(o wfaen: ) i e wfted o s € ok () S @
arerfq Rrenfeat =1 (@ wiaured ) st § vl g (9q)
9% Fa (U) 7O (S ) 3w =ud ¥ (UeE) FfE |
( THforereaeh: ) fasea fed § - arel | 57 @it g=m-fohedi ©
SRR

Getting elucidation from others and giving elucidation to others
about the ‘Self’ are my insane actions; the ‘Self’ is one whole
(with the wealth of infinite, inseparable attributes), beyond
description in words.
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TG 7 TTgIa TEtd AT goerid |
TG FaeT 96 daaHaeme =gy IRo |l

g - (Iq) S ST (3T ) U8 7 I ARG Hf (A
gt ) TET T o € @R (R fr) wem ey
SIS O 1 (7 Yoot ) T Sed @ qn (e ) gegof
wgrell 1 (EWEAT) 9 YRR 9 (S ) S @ (dq) a8
(THaE ) T R A e § M A waa-wed (31 ) |
() 5

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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SUTTETYT: Uit Tgfgefiay |
A oA g cETiesaretay e 1Re

ararael - (TATUN ) TU] (F&F R F3) H (SUAAYEIUT: )
I B T & e F i fre! - T =t w5 (aga) o
v (Taeifam ) fospa stemn faadia =i 2t © (9ga) S TR
F1 (ETfey ) Yfeeh weuarel | (snefaymr ) e # 9
TAH (U ) @ H - AT ¥ uge (W) W (fEd ) =m0 et

My exertion in the past — when I had mistaken the soul for the
body — was misdirected like the exertion of a person who has
mistaken the tree stump for aman.
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JATSHT =Iga TATUiT e g |
qen wpisfar 2ger faframrafagm: w0

st - (3T ) T (YEY) (T>TUIT) TO] (& w1 FS) H
(qeuTIR T ) TEuTR &1 3R T BM W (Fer) e R
ITY A IUFNIE T FHeqT AN $1 (A ) I FH 2 IH
TR ( QBTN ) IRIfEH o (fafrgmmafaym: ) st & 9\ 9
o g3 H off (e o i ) 98 € sl o o SymnIfE
1 = i Bied ¥ YT g T

As the efforts of a person who no more mistakes tree stump for a
man get righteous, in the same way, I too, having got rid of
delusion about the soul and the body turn to righteous efforts.

EXPLANATORY NOTE

Acarya Kundakunda’s Samayasara:

FEERUT WEfg Sftal 9l ¥ gafq T et |
U7 g Turssaed Sitar <@l 9 &ala Uaehes! I (2-R9-R9)

The empirical point of view (vyavahara naya) indeed holds that the
soul and the body are the same, however, from the transcendental
point of view (niscaya naya) the soul and the body are never the
same (as they are made up of different substances).

Reflection on distinctness of the soul -
the anyatva bhavana

To reflect that the self is distinct and separate from the body is the
contemplation of distinctness or differentiation. ‘Though I am one
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with the body from the point of view of bondage, yet I am different
from it, as we possess different characteristics. The body is made up
of sense-organs, but I am devoid of the senses. The body is devoid of
knowledge, but I am of the essence of knowledge. The body is
perishable, but I am imperishable. My body has a beginning and an
end, but my soul has neither beginning nor end. In the course of my
mundane existence, hundreds of thousands of bodies of mine have
perished. I am different from all these bodies. Oh, dear! When such
is the case, what relation is there between me and external objects?’

He who contemplates thus is free from attachment towards his
body and other things. This leads to supreme detachment based on
true knowledge, which helps the selfto attain emancipation.

Excerpted from:

Jain, S.A (1960), “Reality —

Shri Pijyapada’s Sarvarthasiddhi”,
Vira Sasana Sangha, p. 247.
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YT ST SEHTATTATSHIT |
HISE 7 q=F W G TR T GrOA A IG: NIR3N

sraand - () W (emaFr) wa=eEy ¥ (IE) H
(T ) 3T ST H € (AT ) 3T9H THasA TF & HEIm
Y (M) ST ST FI ST & (YY) ST BT §
(|:) T (YoTorEE) (%) § (A q) 7 @ T46F €, (7
WA, (W) TEIE, (ATR) TTHE, (TG) A
g, (&) R (A g: ) 7 9gd B (H Ffdared, g Jaa&®y en
G fomdg, aemeg ek A W El)

That pure soul-consciousness which I experience in my soul
through soul-knowledge in own soul is not neuter, not feminine,
not masculine, not one, not two, not many. (Since I am pure
consciousness, I cannot be expressed through gender or number,
which essentially are attributes of the body.)
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TGS GUAISE qJE Hfeera: T: |
srfifgomiEyd aaHITHETET 1R%1

arearet - (I e ) 9 JooraEy & a9E | (% ) H
(guw: ) 3@ 7 Me 1 | uer w1 g - g usiet w1 g
UREH T B GeR (UA:) 3R (T W) o YTy 5
Sydfey g W H (gfeera: ) Sd g3 € - A TEGEIEY i
S T El (T T YTy (dttga) s ® g
e et ® (e ) Sl o oft 3TieR B - el 7 Sl 9
(WEIEq) @ & g7 @WE & oNd & g T Sl
YSToTey (37 fe ) # €

Devoid of the experience of pure soul-consciousness, I was under
a spell of deep sleep — spiritual ignorance. Now I am awake to
that experience. That experience of pure soul-consciousness can
neither be got through the senses nor expressed in words. That
must be experienced by the Self through the Self. I am pure soul-
consciousness.
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gfrasIa TEE~edt /i qu9ad: |
AT qd: hivad ¥ IEH o 9= 1ku

sraEed - (I ) Fifh (SN ) IS TS (| ) e
I (dTEd: WUYAd: ) IR TIH L a6 & (3 T ) 39
S o € (I ) g e S (g ) e WW €
(T@: ) sHfer (¥ ) T (7 Yo ) T HE (I ) W R (TA)
AR T HE (o ) f= 2

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.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:

TET o1 AU o FEgeRdT v |fuTSon |
Siraed o1 wfd e garastvT STt |l (R-%0%)

The body, wealth, happiness or misery brought forth by the senses,
friends or enemies, are not eternal associates of the soul; the only
thing eternal about the soul is the manifestation of consciousness —
concomitant with knowledge and faith.

TEEET GGl THaiiTeEnt |
TAAEGH U JUT SHTIGATUT |6l |HOT || (3-%%)

For the ascetic there is no difference between the enemy and the
member of the family, happiness and misery, praise and censure, a
clod of earth and (a lump of) gold, and even life and death.
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I Alehl T | I o 9 |
o YUvaad @rehl T 0 IEA o 9= 1RE |

e - (|1 ) R STEEEY hl (MUY ) TRl et ga (3
TIeh: ) IT 3T Slifoheh WO (A A 9T: ) AT ¥ 2 (= o)
SR T g & e (W) W HEET I (WUPAT) JTl g3l
( 2% Teh: ) TE UGS lifeheh WO (AR I ) TRA IR (A
fora: ) e 7 fm B

The ignorant worldly being who does not see my soul-nature can
neither be my foe nor friend; the knowledgeable worldly being
who sees my soul-nature can neither be my foe nor friend.

EXPLANATORY NOTE

Acarya Amitagati’s Yogasdara Prabhrta:

qyaTERAs ME gdr T YA |
FroETIRl aw qarsg fagd wa (4-2%)

I am able to see only the inanimate body and not the souls of others
(friends and foes, relations, acquaintances); how can I have
disposition of either revulsion or attraction towards them?
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TaFd AT e sIareerd: |
HTEAAHTA TG heuatstad IR0l

A - (TE ) 39 YR ( SEe™ ) Sfetedad i (e )
BEH  (raUTeaieq: ) e § fem g su
( TdHeReareTay ) Td Heheu-fashedl 9 fed g (T )
THTCHT 1 ( TS ) B HTAT A6y

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).

EXPLANATORY NOTE

Acarya Kundakunda’s Niyamasara:

JMATEUTT AT THUT A FifG SFaToT |
MEATHAURETON THON | gife e I (2¥R)

The ascetic who observes his essential duty (avasyaka karma) —
meditation on the Self - is the introverted-soul (antaratma). The
ascetic who fails to observe his essential duty (Gvasyaka karma) is
the extroverted-soul (bahiratma).

T TR e aiuter | fa et |
FuTfaEon wwon afgror gfe fawruitg (242)

The ascetic who is competent to observe these two kinds of
concentration — the virtuous (dharmya) and the pure (Sukla) — is
also the introverted-soul (antaratma). Know that the ascetic who
is devoid of (such) concentration is the extroverted-soul
(bahiratma).
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Acarya Pujyapada’s Istopadesa:

I HIUITHHSHTIET oad: |
AT SAETe-aTe ™ feeram 1l (?R)

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.

Soul itselfis the real knowledge

The soul is characterized by its essential attribute of knowledge,
and the knowledge and the knowable have equal extension and
magnitude. The soul when characterized by knowledge remains at
its own place but it emanates its brilliance so as to cover the entire
range of knowables. This relationship between the soul and the
knowledge on the one hand, and between the knowledge and the
knowable on the other, is nature-born. As an eye catches the form of
an object but does not get transformed into the form of that object,
in the same way, knowledge knows the knowable without getting
transformed into the identity of the knowable. When perfect and
full knowledge dawns in a soul as a result of the total destruction of
the obstructive (ghati) karmas, it continues to shine endlessly
enlightening the contents of the universe — all objects of the past,
the present, and the future. Such knowledge knows no obstruction
and it is par excellence; it comprehends all objects directly and
simultaneously and does not suffer from successive manifestation
of knowledge.

The pure and conscious identity of the soul can be felt, albeit
momentarily, by one who is attentive to it and has completely
suspended the activity of the senses and the mind. Such a short-
lived glimpse of the Ideal can be experienced by a practitioner in the
course of his effort in the direction of self-realization. The ideal
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soul, free from attachment and aversion, can also be known
through unblemished scriptural knowledge by those who possess
such inclination and also the cognitive capacity to think about the
reality. The association of attachment and aversion with the soul
vitiates its purity and, therefore, the quality of knowledge. And, as
a result, the purity of conduct also gets vitiated. Hence, to attain
the purity of conduct in the soul, knowledge must not be
contaminated with attachment and aversion and also delusion,
manifested in the form of passions like anger, pride, deceitfulness
and greed.

Violence, falsehood, theft, unchastity, and attachment for
possessions flee away, without leaving a trace behind, from
knowledge which has attained the form of the pure soul. Passions
are highly inimical to the pure functioning of knowledge. Hence,
elimination of passions from knowledge is a prerequisite to attain
the purity of the soul. It is a grave mistake to lose interest in the
spiritual purity of the soul and get allured by the outside objects of
sense-gratification. Only the Three Jewels (ratnatraya) comprising
right faith, right knowledge and right conduct, have the power to
lead the soul to its final goal of emancipation.

The man who aims at realizing the purity of his soul must
steadfastly remain engaged in meditating on the pure Self. Then
alone will he be able to cast off the dust of karmas clung to his soul
from beginningless time. Meditating on the pure Self is the only
certain and unfailing means to achieve the highest aim of human
life. Life in other forms is not sufficiently evolved to achieve the
supreme status of self-realization.

Jain, Vijay K. (2014), “Acarya Pijyapada’s
Istopadesa”, Vikalp Printers, p. 65-66.
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I SE T TE R e, JTe=ET g: |
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Reflecting constantly on the pure-soul (paramatma), the
knowledgeable man trains himself to come to realization that ‘I
am the pure-soul (paramatma)’; on persistent meditation, as his
realization gets refined, he is sure to get established in his pure
soul.
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e 99 fayeasadl Tasareey |
Tar Hiaeaar A HIRTHET: 1RR 1
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There is no source of fear for the soul other than the external
objects (like the body, the relations), which the ignorant,
extroverted-soul (bahiratma) believes as his own; there is no
source of security other than the experience of the pure soul,
which the ignorant soul dreads.
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Haf-gartor dam RafiaarareTr |
TeeTUT 9Tl WIfd deivel UTHTH: 1130l

el - (wafganfor ) wegqol (uier) i 1 (Hee ) Fafn
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Momentary feeling (of supreme bliss) that the soul experiences
in its being as it gets established in the Self after controlling all
(five) sensesis the true nature of the pure-soul (paramatma).

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:
e T G UM defaeers faua |
TfEd g etmmeTiafe we fa wwifas sfvr (2-4R)

The self-born knowledge that spreads over every object, stainless,
and free from the stages of sensory knowledge — apprehension
(avagraha), speculation (iha), perceptual judgment (avaya) and
retention (dharana) —is absolute happiness!; the Omniscient Lord
has proclaimed this.

I Ignorance, the result of knowledge-obscuring karmas, is misery in this
world. Real happiness consists in destroying the karmas and attaining
omniscience, the very nature of the soul.
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That pure-soul (paramatma) is nothing but ‘I’; that ‘I’ 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. Thisis the Truth.
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v fawdssg ut wde uie feeray |
AT USSR R gad 131
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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.

EXPLANATORY NOTE

Acarya Kundakunda’s Rayanasara:

TOTT STOIUTTUTSATUTSSHAUT & FHEEuTaToT |
AIUIERATUTEE S |{SE | g afetar || (23R)

The man who, not drinking the nectar of knowledge acquisition,
concentration and study that is found in own soul but engages
himself in the enjoyment of sense-pleasures is, for sure, the
extroverted-soul (bahiratma).

fohurawrel weer famfuferiefia =megg |
Toenge fafesfud w7 a8 urerewiad fa 1 (233)

Sense-pleasures are poisonous like the ripe fruit ‘kimpaka phala’ -
akin to the poison-mixed sweetmeat ‘laddii’— that is good to look at
and pleasing to taste buds, but kills.
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As stated, the one who fails to realize that the immortal soul is
utterly distinct from the body does not attain liberation even
after performing severe austerity.
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The man established in delight brought about by the knowledge
of discrimination between the soul and the body does not get to
grief as the fruition of his dreadful evil karmas of the past takes
place on observance of austerity.
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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-nature; others
whose minds are disturbed by the waves of imperfections like
attachment and aversion cannot see the pure soul-nature.

EXPLANATORY NOTE

Acarya Pujyapada’s Istopadesa:

TguEE SR uTRHuT |
P e e HorTet yHeEr | (22)

Our soul, due to nescience (ajiiana), keeps on pulling either end of
the long rope — one end symbolizing attachment (raga) and the
other aversion (dvesa) —and, as a consequence, whirls around in the
cycle of births and deaths (samsara) for a very long time.

* Qe - qq 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.
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As a result of persistent illusive training, the mind becomes
uncontrolled and gets distracted; the same mind when trained in
right knowledge establishes itselfin real soul-nature.
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The mind that is distracted — sullied with attachment and
aversion — 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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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.

EXPLANATORY NOTE

Fortifying the soul

The man who distinguishes between the substance of the soul and
all ‘other’ substances meditates on the pure, effulgent state of his
soul through the instrument of his soul imbued with the Three
Jewels (ratnatraya) of the path to liberation. He reckons that no
substance other than the soul is potent to either assist or obstruct
the functioning of his soul.

Our body, relations, friends, appurtenances, attachments and
aversions, passions, and so many adjuncts of worldly life are but
substances other than the soul. The yogi builds a shield around his
soul to protect it from the influence of these extraneous substances.
The question of deriving pleasure or pain from these substances
does not arise.
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If sense-gratification be the only form of enjoyment to be found
in Nature, perfection in happiness cannot be thought of in
connection with the soul. Fortunately, however, there is another
kind of joy which is possible for living beings. This consists in the
natural ‘pulsation’ of pure delight, which becomes an inseparable
companion of the soul the moment the individual establishes
himself fully in own pure Self.

The greatest obstacle in the way of spiritual progress of the soul
is delusion which is due to its association with karmas. The soul’s
pure faculties of faith, knowledge and conduct get perverted; its
understanding of what is desirable and what is not gets clouded. As
soon as delusion is liquidated, the soul is fit to regain its purity. On
removal of delusion, riddance of the soul from all extraneous
substances becomes easy. Realization dawns that nothing but the
pure soul is the truly worthy object to reflect and meditate upon.

To attain excellent meditation one should turn all his faculties
inwards. To reach this stage it is necessary to check all activities of
the body, the mind and the speech that bring disquietude to the
soul. Clinging to the idea of self-realization, the Self meditates
upon the pure Self with controlled senses to wash off the karmic
dust. The person equips himself with ‘samvara’, fortification
around the Self against karmas, desirable and undesirable. Instead
of diverting attention to environmental objects, he fixes his
thoughts on the Self. Control of the senses is necessary for
reflection upon the Self. Under such circumstances, one is sure to
attain the purity of the Self by completely washing off the karmic
dust.
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Using his discriminating intellect, after disintegrating his body
— the source of fondness — from his soul, the ascetic — the
introverted-soul (antaratma)—-should meditate on the pure soul.
This way the fondness for the body is destroyed.

EXPLANATORY NOTE

Acarya Samantabhadra’s Ratnakarandaka-sravakacara:

fawammesdar Frrsaiae: |
FASAAURGAEue T Y9 || (o)

That preceptor or guru is laudable who is not controlled by the
desires of the senses, who has renounced all worldly occupations, is
without attachment or possessions, and is ever engaged in the trio
of knowledge-acquisition, meditation, and austerity.

* R - JASAdIReTEST &
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Misery caused due to inability to discriminate between the body
and the soul gets alleviated as one reflects on the soul-nature —
that the soul is utterly distinct from the body. Those who do not
make effort to thus realize their soul-nature do not attain
liberation even after observing severe austerity.

EXPLANATORY NOTE

Acarya Pujyapada’s Istopadesa:

TR TG Haniee e |
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The soul, due to its association with the non-soul body and the like,
has to live through many afflictions. I, therefore, renounce all such

association, along with the activities of the mind, the speech and
the body.
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The extroverted-soul (bahiratma) who mistakes the body for the
soul wishes to attain, through austerity, beautiful body and
divine pleasures of celestial beings. The knowledgeable, the
introverted-soul (antaratma), however, wishes to free himself
from the body and pleasures appertaining to it.
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The extroverted-soul (bahiratma), mistaking his body for the
soul and retreating from his soul-nature, for sure, binds himself
with karmas; the knowledgeable, introverted-soul (antaratma),
establishing himself in his soul-nature and retreating from
external objects like the body, gets released from bondage of
karmas.
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The extroverted-soul (bahiratma) classifies soul on the basis of
three genders — female, male and neuter — of the body that he
sees; however, the knowledgeable, the introverted-soul
(antaratma) sees the soul as one indivisible whole — eternally
pure and perfect —and not amenable to verbal expression.

EXPLANATORY NOTE

Acarya Kundakunda’s Samayasara:
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The pure soul should be known as without taste, colour and smell,
beyond perception though the senses, characterized by
consciousness, without sound, cannot be apprehended through a
symbol or a sense organ, and whose form or shape cannot be
portrayed.
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The introverted-soul (antaratma) though knows well the pure
soul-nature and experiences it as utterly different from external
objects like the body, still, at times, gets bewildered due to the
effect of the long-standing faulty impressions of his earlier stage
of the extroverted-soul (bahiratma).

EXPLANATORY NOTE

Acarya Kundakunda’s Atthapahuda:
T UMSHUT URT g HeMTaHTaUewZT |
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Many ignorant, deluded persons, although aware of the soul-
nature, get away from their real-self, and, enamoured by the sense-
pleasures, whirl around in the world in four states of existence.
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(When bewildered, the introverted-soul (antaratma) should
contemplate thus —) Objects that I am able to see are inanimate —
unconscious — and the soul that has consciousness is not visible
to me. Whom shall I get angry with? Whom shall I get pleased
with? I, therefore, adopt equanimity — neither attachment nor
aversion —towards all.
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The ignorant extroverted-soul (bahiratma), due to his aversion
or attachment towards external objects, rejects or accepts these;
the knowledgeable introverted-soul (antaratma) rejects or
accepts internal dispositions, but the pure-soul (paramatma),
established in own soul-nature, neither rejects nor accepts
external objects and internal dispositions.
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(To achieve this —) The soul should be inseparably united with
mental disposition and separated from the speech and the body.
Actions of the speech and the body should be performed with an
apathetic mental disposition —detached and unabsorbed.

EXPLANATORY NOTE

Acarya Pajyapada’s Istopadesa:

gaaty fg 7 9d TesAfa T =i |
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The yogi who is established firmly in self-identity does not speak
while speaking, does not walk while walking, and does not see while
seeing.
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The deluded extroverted-soul (bahiratma) who mistakes the
body for the soul finds the world — the wife, the son, the friends
and the like - trustworthy and pleasant. How can the non-
deluded introverted-soul (antaratma) whose eyes are set on own
soul have faith on this world — the wife, the son, the friends and
the like? And, how can he have fondness for it?

EXPLANATORY NOTE

Acarya Kundakunda’s Rayanasara:
qEHhe™ g fuwg fagra=eun w4 |
JUHEE TGS ° oF §a3g e || (23%)

The one who mistakes external entities like the body, the wife, the
son, and the friend, and aberrant tendencies, like attachment, for
the nature of the soul is the extroverted-soul (bahiratma).
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Acarya Kundakunda’s Atthapahuda:
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Those who have not understood the real soul-nature mistake the
body for the soul and, as a result, remain deluded in regard to their
worldly relations like the son and the wife.
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The introverted-soul (antaratma) should not deliberate for long
on any task that does not contribute to soul-knowledge. If due to
compulsion of rendering help to self or others he must undertake
some activity of speech and body, that ought to be performed
with indifference.

EXPLANATORY NOTE

Acarya Pujyapada’s Istopadesa:
Tromrafa fovmfagsread s |
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The whole world appears illusory to the yogi engaged in the process
of self-realization. If ever he gets entangled in any worldly object,
he expiates his transgression.
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(The introverted-soul (antaratma) should contemplate thus -)
External objects — the body etc. — that my senses see and feel do
not constitute my nature; overpowering the senses, the
supreme, blissful light of knowledge that I see and feel in my
being is my true nature.
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The novice who has just begun to meditate on the soul-nature,
due to his prior wrong notions, experiences happiness in
external sense-objects and, on the other hand, experiences
discontent in contemplation of the soul-nature. The seasoned
practitioner who understands well the nature of the soul,
however, experiences discontent only in external sense-objects
and happiness only in contemplation of the soul-nature.
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To get rid of the unknowing extroverted-soul (bahiratma) and
get established in the knowing pure-soul (paramatma), the
practitioner of meditation (on the soul-nature) should talk —and
recite —the soul-nature, put questions to others about it, long for
its attainment, and reflect on it incessantly and devoutly.
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The extroverted-soul (bahiratma), not knowing the true nature
of the speech and the body, mistakes these for soul; the
introverted-soul (antaratma), however, knowing the true nature
of the speech and the body does not confound these with the soul.

EXPLANATORY NOTE

Pandita Asadhara’s Dharmamrta-Anagara:
TR argHArsEtE o qetergi: |
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Affective speech (bhava-vacana) and affective mind (bhava-mana)
are internal substances; affective speech is manifestation of
internal thought-process (antarjalpa) and affective mind of
internal reckoning (vikalpa). When ‘I’ am not the same as affective
speech and affective mind, how can ‘I’ be the same as material body
(dravya-sarira) and material speech (dravya-vacana), both

78



Verse 54

noticeably material substances? In this situation, how can there be
any doubt that relations like son, who come into being due to union
of' bodies, are same as ‘I’?
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There is no sense-object that can do good to the soul, still the
ignorant, the extroverted-soul (bahiratma), due to his delusion,
remains engrossed in the objects of the senses.

EXPLANATORY NOTE

Acarya Kundakunda’s Rayanasara:
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The ignorant man gets engrossed in sense-objects and sense-
pleasures without realizing that these pleasures result into great
misery. Not being able to arrive at the reality, he only is the
extroverted-soul (bahiratma).
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All sense-pleasures result into severe misery of varied kinds for the
soul. The one who does not reflect in this manner is the
extroverted-soul (bahiratma).
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Just as the creature born in excrement feels attracted towards
excrement, similarly the extroverted-soul (bahiratma) feels
attracted towards external sense-objects and pleasures.
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Ignorant living beings engulfed in darkness of delusion have
been slumbering, since infinite time past, in undeveloped birth-
forms like subtle, one-sensed nigoda jiva. If, on getting birth as
five-sensed being with mind, one gets out of slumber but still
tends to apprehend erroneously other objects or beings (the
wife, the son) as one’s own, “These are mine,” and attributes of
other objects (the body) as those of own soul, “I am beautiful.”

Note: Delusion gives rise to a) sense-of-mine (mamakara) in objects
or things, like the body, that are not the soul but are results of
fruition of karmas - ‘This body is mine’; and b) self-consciousness
(ahamkara) in regard to objects or things that definitely do not
belong to the soul but are considered as own in thought — ‘I am the
king.’

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:
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He, who fails to ascertain the true nature of the soul and the non-
soul, does not differentiate between the Self and the non-Self, and,
overwhelmed by delusion, conceives external objects as ‘I am this,’
and ‘This is mine.’
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‘I (the pure-soul) do not belong to others (the body etc.), nor do
others belong to me; I am singularly knowledge (rid of all
dispositions);’ he, who meditates thus with due concentration,
meditates on the pure-soul.
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The introverted-soul (antaratma) should, having established
himself in the soul-nature, always visualize that his body is
utterly distinct from his soul and that the bodies of others are
utterly distinct from their souls.

EXPLANATORY NOTE

Acarya Amitagati’s Yogasara Prabhrta:
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Not knowing the inanimate nature of his and others’ bodies, the

man visualizes his soul as own body and souls of others as their
bodies.

Acarya Kundakunda’s Rayanasara:
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The one, who considers the body as utterly distinct from the soul,
does not enjoy, even in a dream, sensual pleasures, experiences
incessantly the soul-nature, and savours ambrosial happiness
derived from the Self, is the introverted-soul (antaratma).
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(The introverted-soul (antaratma) thinks thus —) Deluded men,
by themselves, do not comprehend my soul-nature. After I
explain my soul-nature to them, still they do not comprehend it.
Therefore, my effort of explaining the soul-nature to them is
futile.
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Pure soul-nature that I wish to explain to others is beyond
description; no words can express pure soul-nature. Soul-nature
that is eternally blissful, to be experienced by the Self alone,
cannot be grasped by others through dialogue. Therefore, what
can I talk about?
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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.

EXPLANATORY NOTE

Pandita Asadhara’s Dharmamrta-Anagara

TR S UNTERE TR eI @R |
T WY AT THH: F9TH i | (¥-20% )

Abandoning sense-pleasures, which are like chasing a mirage, one
should also discard all worldly undertakings. Leaving external
entities (the home, the wife) that are possible to discard, one must
discard attachment to entities (the body) that cannot be such
discarded, and enjoy happiness emanating from the soul.
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(The introverted-soul (antaratma) contemplates thus —) The
body and the like, being inanimate, do not know happiness and
misery, therefore, those who believe in inflicting sanctions (like
fasting) and furnishing favours (like adornment) to the body are
dim-witted extroverted-souls (bahiratma).
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Aslong 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.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:

UTUT SET UT WU UT =i ST U ShIUT qumt afd |
AT UT U7 ShIIET STUTHAT Ui Shwlul || (2-8¢)
I am none of these: the body, the mind, the speech; I am not their

cause; I am not their doer — krta; I do not commission their activity —
karita;1donot approve of their activity —anumodana.

T T AU aruit drTegeawT fa forfegt |
UrTelged fe gon figr wamurgsart (2-8%)
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The Omniscient Lord has proclaimed that activities (yoga) of the
body, the mind, and the speech are material substances (pudgala
dravya) and these material substances manifested in the form of
activities (yoga), in turn, are modes of the atomic substance
(paramanu dravya).

Mg WAEHEN U7 o WAT U ket U |
T fg or Q@ISE AT o T @ (R-90)

I (consciousness) am not inanimate atomic matter (pudgala); I do
not turn the atomic matter into its modes — material substances
manifested in the form of activities (yoga) of the body, the mind, and
the speech; therefore, surely, I am neither the body nor the doer of
the body.

Acarya Amrtcandra’s Purusarthasiddhyupaya:

TR Wafd aq: THRETaeRNTa g |

HhoTohuTaaHed Ta9TeUaTEHaHEy ad | (3R)
Right conduct (samyakcaritra) is achieved by abjuring all sinful
activities of the body, the speech, and the mind. It is devoid of all

passions, untainted, unattached to any alien substance, and very
nature of the soul.

Acarya Nemicandra’s Dravyasamgraha

T ferges W Sug W foag ferfa wioT 213 oy
T ST T3 IUTHE UX §d SEATOT 1) (4&)

Do not make bodily movements, nor utter any words, nor dilute the
focus of mind; remaining engrossed in your pure Self is real
meditation.
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Acdarya Samantabhadra’s Svayambhistotra:

AUATTAITATRIUTET qURET: o &H Had |
VA, YASIASRISEEar T2 ggid aueiiarsor 1|

(g0-%-%R)
Many mendicants perform austerities with the desire for worldly
gains like the son, the wealth, and the happiness in this life and
beyond, but you, O Lord, with right knowledge and desire to attain

freedom from births and old-age, controlled the three-fold yoga
(activities of the mind, the speech, and the body).
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(In order to strengthen perception that the body is different
from the soul, the Acdrya avers -) Just as on wearing thick dress
one does not consider the body to have turned stout, in the same
way, as his body turns stout, the knowledgeable introverted-soul
(antaratma) does not consider the soul to have turned stout or
robust.
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Just as when the dress gets old and worn out one does not
consider the body to have become old and worn out, in the same
way, as his body gets old and worn out, the knowledgeable
introverted-soul (antaratma) does not consider the soul to have
become old and worn-out.
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Just as on destruction of the dress one does not consider the body
to have been destroyed, in the same way, on destruction of his
body, the knowledgeable introverted-soul (antaratma) does not
consider the soul to have been destroyed (died).

95



Samadhitantram

T 9 FATSSHT 7 Tod T=Id qe |
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Just as on wearing red dress one does not consider the body to be
red, in the same way, on seeing red colour of his body, the
knowledgeable introverted-soul (antaratma) does not consider
the soul to be red.

96



Verse 67
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The knowledgeable man, when he starts perceiving this
throbbing world as listless — inanimate, unmoving and
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.

EXPLANATORY NOTE

Acarya Nemicandra’s Dravyasamgraha

e AR ARG HIRRUTHUTEg |

o & TSuTE § wWH e (%)
LordJina has proclaimed, from the real point of view, that stoppage

of all activities, external and internal, undertaken by the
knowledgeable soul to attain liberation is Right Conduct.
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The extroverted-soul (bahiratma) whose karma-body envelops
the knowledge-body does not realize the true soul-nature and, as
aresult, whirls around in the world for a very long time.
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In state of worldly existence the body and the soul occupy the
same space-points and particles of physical matter fit for
transformation into quasi-karmic (nokarma) and karmic
(karmana) bodies are taken in — and cast off — incessantly.
However, since the ignorant extroverted-souls (bahiratma) fail
to perceive (in the short run) these changes in the gross body,
they mistake the body for the soul.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:

AN T TTT BT ASfeasy T a=igan |
JMENT TSI YRS T || (R-9R)

The gross body (audarika sarira of humans, plants and animals),
the transformable body (vaikriyika sarira of celestial and infernal
beings), the luminous body (taijasa Sarira), the projectable or
assimilative body (aharaka sarira), and the karmic body (karmana
Sarira) are all formed of matter (pudgala). (Therefore, these are
different from the soul.)
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The soul, though stationed, all the time, in the midst of matter
(pudgala), it neither accepts nor abandons material karmas.
Surely, it is also not the doer of material karmas.
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Shunning thoughts such as, ‘I am fair-skinned,’” ‘I am stout,” and
‘T 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 man who has unwavering faith on the real soul-nature
must, as a rule, attain liberation; the man who does not have
unwavering faith on the real soul-nature cannot, as arule, attain
liberation.

EXPLANATORY NOTE

Acarya Amitagati’s Yogasdara Prabhrta:
TSN TAATET G A=A |
ara: Vgl faudagenstaar: 1 (8-2¢)

Undoubtedly, the soul is purified by the knowledge of the soul.
Those who wish to purify the soul by other objects or means suffer
from delusion and are wrong believers.
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Interaction with people leads to the activity of speech, activity of
speech stimulates mind, and stirred-up mind gets perplexed and
deluded. Therefore, the yogi — the introverted-soul (antaratma)
established in the soul-nature — must shun interaction with
people.

EXPLANATORY NOTE

Acarya Pujyapada’s Istopadesa:

ANATEAIGYT Tkl AvaEega: |
NFREREE Il avd et 1 (3%)
The yogi whose mind is without perturbation and is established in

the knowledge of the Self should diligently practice meditation on
the nature of the soul, in solitude.

TWATaEard e SfHaret: |
TTeRTdamTIahfsergarar faerta gaw Il (%0)
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The yogt 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.

Acarya Amitagati’s Yogasara Prabhrta:

el frveEn 94 HaraeTeeety |
TUSTES: W@l Qe afgdear (9-%¥2)

For getting established in the soul-nature, these six external
essentials are required: enthusiasm, determination, perseverance,
contentment, right faith, and seclusion.

Place and posture for meditation

Environmental disturbances can generate disquiet in the mind of
the yogi and, therefore, solitude is recommended. The Masters
have stipulated full control of the mind, the speech, and the body
for real self-contemplation.

Acarya Jinasena in Adipurana has recommended that the
physical environment as well as the posture of the yogi should be
conducive for meditation:

The yogi, well-versed in the Scripture, chooses for meditation a

place that is not a thoroughfare and free from disturbances. A

vacant house, a burial ground, a thin forest, the bank of a river,

a hilltop, a cave, the hollow of a tree, or any other place which is

pious and pleasant like a temple, can be chosen. The place

should be free from excessive sunlight, heat or cold, strong
wind, persistent rain, small creatures, and waterfall. Gentle
breezeis a help.

Seated on an even ground in the paryarnka asana (also known as

padmasana), the yogi keeps his body relaxed and still during
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the course of meditation. In the sitting posture of paryanka
asana, the legs are interlocked, with the right one placed on the
left thigh and the left on the right. The open right hand is placed
on the open left hand and the palms face upwards. Keeping the
eyes just about open and fixed on the nose, breathing softly, and
aligning the lower jaw with the upper jaw, the yogi controls the
rambling of the mind. As per his convenience and training, he
may fix his mind on the heart, top of the head, forehead, navel,
or any other place. He remains unmoved by the afflictions or
sufferings and, with a tranquil mind, concentrates on the
nature of substances, the souls and the non-souls, as revealed in
the Scripture.

The yogt should get himself perched on an even ground which
allows the body to remain steady and the mind to concentrate
on the desired object. The sitting posture, the paryanka asana,
is recommended. The standing posture, the kayotsarga asana,
is also recommended. In this asana, the yogi stands upright
with feet firmly planted on the ground, at a distance of about
two inches from each other. The arms, with open hands, hang
naturally by the sides maintaining a slender distance from the
body. Both these postures are most conducive to bodily
steadiness and firmness.

Adapted from:
“Acarya Jinasena’s Adipurana”, Bharatiya Jnanpith,
Tenth Edition (2004), p. 480-481.
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Those who have not yet envisioned the soul reckon their
dwelling as either a village or a forest. However, those who have
envisioned the soul reckon that only the pure soul - rid of
attachment and aversion, and steady — established in own
nature —is their dwelling.
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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 attainingliberation.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:

T FHFATGHET eRfE UTOT Ut Yun 37Ul |
T TEfe W HEW Qgueamog faea (R-ue¢)

So long as the soul tainted with karmas does not give up infatuation
towards external sense-objects, the foremost of which is the body, it
acquires life-essentials (prana) again and again.
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Acarya Kundakunda’s Rayanasara:
FSTEHHTATHUTGRRUTSTITUT GeR@e STt |
AT T SAETT FRGHGATIIT AT 1| (2%¥?)

Dispositions of the extroverted-soul (bahiratma) regarding the
nature of reality lead to rebirths in four states of existence, and to
suffering.

Acarya Amitagati’s Yogasdara Prabhrta:

TETEEn: Tl 9el Fr=uersT: |

shgdmiaa 2@ TuTen wWHEfaer | ('-%¢)
There is always a difference between the body and the soul as even
the knowledge about the two is obtained from different sources; the

body is known with the help of the senses and the soul is known by
self-awareness, that is, by the soul itself.

Acarya Pujyapada’s Istopadesa:

rfagm Ugmerged avsfamefa a% A |
AT ST A SEtay, et | (%8)

Believing matter to be soul, the ignorant gets attached to it and, as
aresult, matter does not leave the soul in its four states of existence
(caturgati).

108



Verse 75

T W Fafoie =
TETHTHTEHTATTS e TATda: 1ok !

e - (M W) ST B (SN ) 3T &l (|
Tafd ) FIfEH § qg AHTET & HRU SFH-TRU-F9 GEOR H
Yo7 A B (=) IR ( Fratore Tafa ) snen € srendfg %
TSheET HieT YT A ¢ (T ) Tafere (uwmea: ) fees o
( 3MEH: T&: ) ATH 1 o (T T ) A1 & 8 (7
i ) T 1E T 21

The soul itself (due to wrong belief that the body is nothing but
the soul) is the cause of its wandering in the world. The soul
itself (when established in own nature) is the cause of its
liberation. Therefore, from the transcendental (pure) point of
view, the soul is its own preceptor.

EXPLANATORY NOTE

Acarya Pujyapada’s Istopadesa:

wWiar AefiaTaesedATIshed: |
W feauaiaganede T&EIEE: |l (3%)

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.

The soul is its own preceptor

In the true sense, the soul indeed is the real path to liberation. Well
established in itself, it neither perceives alien objects as its own, nor
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gives up its intrinsic nature. Faith, knowledge and conduct,
together, constitute the intrinsic nature of the soul. As the object
and its qualities are not distinct, the soul is described as identical
with the constitutive elements of faith, knowledge and conduct.
These elements also constitute the path to liberation. Hence the
intrinsic nature of the soul is the real path to liberation; it does not
stand in need of an outside preceptor to either know the truth or
the path to be followed. The perfected soul becomes all-knowing
and all-perceiving.

Right understanding of the pure soul is attained by the soul
itself, not by any other means. Those who expect the purity of the
soul to come from anything outside entertain perverted vision. The
soul is absolutely not touched or purified by other substances
howsoever propitious these may seem. It is in this context that the
practice of renunciation of all external concomitances of the soul is
considered so worthwhile.

We all experience knowledge in our souls. There is no
distinction between knowledge and the owner of knowledge. The
soul is known by itself and not by the indirect, sensory knowledge
as the senses do not constitute knowledge. Persons with vitiated
intellect know the knowable but not the knower. How can a lamp
not be perceived by the light it emits? Knowledge and soul are
indistinguishably identical to one another as heat to the sun. It is
the nature of the soul to enlighten the Self as well as the outside
objects simultaneously. All learning of the Scripture leads to this
one conclusion: meditation on the Self is the only sure means to

achieve the goal of self-realization.
Excerpted from:
Jain, Vijay K. (2014), “Acarya Pijyapada’s
Istopadesa”, Vikalp Printers, p. 93-94.
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The extroverted-soul (bahiratma) who considers the body as the
soul is extremely fearful of death as he sees the destruction of his
body and the passing away of friends and relatives.
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The introverted-soul (antaratma), established in the soul-
nature, regards transformations in his body - stages like
childhood, youth, old age and destruction — as not pertaining to
his soul and, therefore, remains fearless at the time of death; he
deems death to be just the change of clothes.

EXPLANATORY NOTE

Acarya Pujyapada’s Istopadesa:

T g e Hfifad W st s a9 |
A WA T FHISE T FoarT gl (R)

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 attributes are found only in
physical matter.
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Body dies, not the soul

The body and the soul are two entirely distinct substances. The
body is made up of sense organs but the soul is devoid of the senses.
The body is devoid of knowledge but the soul is the essence of
knowledge. The body is perishable as it experiences birth, survival
and extinction but the soul is imperishable. The body has a
beginning and an end but the soul has neither beginning nor end.

Our desires for the gratification of the senses — touch, taste, and
the rest — cause us injury, bondage, disgrace, and anguish, which
are responsible for plunging the soul into the ocean of misery. In
different incarnations, due to bondage, the soul has suffered
millions of afflictions. In the course of its mundane existence,
innumerable bodies have been discarded by the soul. He who
contemplates thus is alarmed at the transient nature of the body
and miseries of transmigration.

When a man turns his consciousness exclusively to the Ideal of
the pure soul, he is saved from indulging in activities that result
into perennial entrapment in the world. Knowing the body as
unconscious, mortal, and a product of karmas, one who does not
undertake activities pertaining to the body performs the essentials
of detachment from the body. The soul has the intrinsic attribute of
darting upward and the body, being physical matter, is an
instrument of pulling the soul downward. The body, being a direct
outcome of karmas, is absolutely worth dissociation and
detachment for anyone who is treading the path to liberation. Only
with such discrimination between the soul and the body can one
develop interest and inclination towards the soul and disinterest
and disinclination towards anything that is antithetical to the soul.

113



Samadhitantram

FEER GUW! q: | AR |
IO TR SF gumy=erm =R 19

el - (A@: ) S HE (SFAER ) Y- Fgenfesy it SaEi
H (gUW: ) Ol ® - S TS SIeiid @l © (9: ) 9%
( MR ) AT & fawd o (WM ) Sd - ST Td § aer
- wal ® (=) R S (R EER ) 3@ i oaer
(STFR ) S - SHeh! WA § qel - @l @ o8 (AT )
e o fawa (e ) Gia1 ® - e Ed § STEeTeiel &l
2l

One who is unconscious of worldly undertakings is conscious of
soul-realization; one who is conscious of worldly undertakings is
unconscious of soul-realization.

EXPLANATORY NOTE

Acarya Kundakunda’s Atthapahuda:

SUR:UICCEIR IS ERS G as  Cl
S SfG SRR W gAl Wul et | (&-32)

One who sleeps in regard to worldly preoccupations is awake in
regard to soul-realization; one who is awake in regard to worldly
preoccupations sleeps in regard to soul-realization.
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Verse 79

JMATHR AT AT qgTeeh Afe: |
TR SFTAGHATHIG AT Weld, o]

araane - (3R ) ST H (MY ) T & ARA(Ih W&
F (FEAT) @ H AR () T H (g ) W
A hl (FERET) W@ H (T ) AT IR IAE I B
( STRfaA™I ) S=foa™ & o (1A ) A= gN - 39
I=fae ¥ 3gal W i | ( 3TSAr 9ad ) 9% Sid qa g S
2

By first acquiring discriminatory knowledge that the soul is the
core that needs to be realized and the body etc. are external to
the core, and then strengthening this discriminatory knowledge
through constant practice, the soul attains liberation.
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Jd g faureHaasrT |
EEIEATHTS: U9 hIBUTHITRTad ol

reraet - (g ) TS eTreseie 81 T ' UW Fni Sfe ol
(9d ) A S Wi T ¥ (SN ) I8 S - WEE
(SaEd ) S g (fasfa ) v g € g (uvema)
% W S At FoaTeen g S de (e e )
SHEEY & E § IR 5 U ST ohi ( SRIZUTHTOT-
T ) T8 S H1S TU TeeRk & THM Fiid eiell 2|

To the yogi treading the path to soul-realization, in the initial
stage, the world seems furious and wild as if inebriated, and
later, as he gets to perfection, the world seems listless as if made
of wood or stone.
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Verse 81

TUIAT: HIH qEATT THeaTdq |
A TG e JIgsreR 12

AT — T T TWEY (3T ) UL R ot & & °
(hTH) St R F - T AR ( Juaafa ) O | qd
(THeTeRT ) 17 H@ 9 (9edtT ) 38U i Jqad g i (3mee)
SE I (A ) ey & (=) IRl Wt 9 fiaa
(T STErE ) e T i S ((ATad ) T T ( HeTHTeR 7 ) I8
et AveT BT ST TR 71 Tkl

Listening, to one’s heart’s content, discourses on the nature of
the soul, and explaining the nature of the soul to others -
without first developing faith through contemplation that the
soul is utterly distinct from all external objects like the body —do
not provide one the right to liberation.
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YT WG TSI ATHTHTAT |
TAT T TN qg @WASTU FAstEd 1R

araEed - 3T i =1feT fh 9% (2ET) IR | (STe )
e ol (g ) fad sT9a e (@) e § &
(AT ) 3T YRR F ( WA ) o FHL (FAT g ) 59 yhR |
i (wwsfu) @ 7 off (Q@ ) IR & Sudfed 3 W 39H
( 3T ) ST ! (7 FiSTad ) AfSd T Y~ IR HT ST A
Tag &3

After apprehending distinctiveness of the body and the soul, the
introverted-soul (antaratma) should practice contemplation on
the soul in amanner that even in a dream he should be able to set
the body apart from the soul.

EXPLANATORY NOTE

Discrimination between the soul (jiva) and
the matter (pudgala)

Qualities that are perceived by the senses characterize material
substances, and manifold are mirta or corporeal qualities; colour,
taste, smell and touch are found in matter, from the finer molecule
to the gross earth. Sound is also material and of various kinds.
Substances that do not exhibit such qualities are to be known as
amiurta or incorporeal. All substances (dravya) other than the
matter (pudgala) are incorporeal (amirta).

As per the transcendental point of view (niscaya naya), the soul
is devoid of five colours, five kinds of taste, two kinds of smell, and
eight kinds of touch and, therefore, incorporeal. When it is sullied
with karmic dirt, only then, from the empirical point of view
(vyavahara naya), the soul is said to be having corporeal form.
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Verse 82

The pure soul should be known as without taste, colour and
smell, beyond perception though the senses, characterized by
consciousness, without sound, cannot be apprehended through a
symbol or a sense organ, and its form or shape cannot be portrayed.
The empirical point of view (vyavahara naya) indeed holds that the
soul and the body are the same; however, from the transcendental
point of view (niscaya naya) the soul and the body are never the
same as these are made up of different substances. The soul is non-
material in a non-absolutistic sense only. It is not true that the soul
is only non-material. From the point of view of the modes in
bondage, owing to the influence of karmas, the soul is corporeal in
the embodied state. From the point of view of its pure nature, the
soul is incorporeal. 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 (samsari jiva)
has a soul and a body. It has a gross body, and a karmic body
(karmana Sarira) 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 (bheda-vijiana) — the soul is distinct from the
matter and the matter is distinct from the soul.

Excerpted from:

Jain, Vijay K. (2017), “Soul Substance (jiva dravya) - As Expounded In

Dravyasamgraha”, Prakrit International Conference,
Shravanabelagola (Karnataka), India, 3-6 November, 2017.
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AYUIHT: YUE FAuiEded: |
ST ATl Far=aty qasesid 11X 311

e - (3mgd: ) f&w, o3, =9, HEia iR ufueey d=
ol & STSM W (AYUIAH ) Y T S Bl § SR ()
fewTfesr ofe oral o weH 9 (qUE ) g0 1 o gl € (aE: )
TY L YU S AT BT (: ) S ferrer € =t ((wver: ) Hier @
(Ta: ) safan (wrene ) die & 3=zH 97 [E9 &l A@ed R
(ST 39) S e (I ) w6 ()
BE 24|

Non-observance of vows - non-injury, truthfulness, non-
stealing, chastity, and non-attachment — is the cause of demerit
(papa), and observance of vows is the cause of merit (punya).
Liberation involves the destruction of both, demerit and merit.
Therefore, the man desirous of liberation should not only shed
non-observance of vows but also observance of vows.

EXPLANATORY NOTE

Acarya Kundakunda’s Samayasara:

et fr foret seh i fr = R
sufq Ud Sitd gAaye a1 g wMl (¥-2-2%%)
You know that wicked karma is undesirable, and virtuous karma is

desirable. But how can the karma, which leads the jiva into the
cycle of births and deaths (samsara), be considered desirable?
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Verse 83

Acarya Kundakunda’s Pravacanasara:

ufumafy qr e gEfe srqefie TrereEr |
d ufaafe swuERd umumeRuTeuTatE (R-’%)

When the soul, under imperfections of attachment and aversion,
gets involved in auspicious or inauspicious dispositions, at the
same time, the karmic dust, in the form of eight types of karmas?,
including knowledge-obscuring, poursintoit.

I Eight kinds of karmas are: knowledge-obscuring (jianavaraniya,),
perception-obscuring (darsanavaraniya), feeling-producing (vedaniya),
deluding (mohaniya), life-determining (qyul), name-determining or
physique-making (nama), status determining (gotra) and obstructive
(antaraya).
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AT U gy URiAmg: |
TS T UTH USHTEAT: 1%

g - (rgartT) Eafcw soal =t (ufersw) s #@
(Tay) Afeafes aai § (uffafy: ) fsem © sefq s
Al 9 e Y, TR ( STeA: ) e & (U ug ) -5 Ea
I ST U8 Rl (T ) YT hieh (T 21f ) 39 ol ol ot
(7SI ) BiE <A

Abandoning non-observance of vows, the yogi should earnestly
take to the vows. After attaining the supreme status of his soul
that is free from attachment and aversion, he should abandon
the observance of vows too.
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Verse 85

TS CTE TSI SITSITCTHTE: |
e gae qa Refag o uey s

AT - (STASIeqHYeR ) AT H g9 AR 1 ol gy
(T SHATTEA ) S 3FF YR HI Hoqie &1 oA & &l
(MEA: ) e & (@) 3@ F1 (et ) ol HRO1 € (.
) SH Ghod-fIhed-F 9 Heda-sTd & 8 8F W (TL)
fedait oI fi (W ue ) T U= ki Wi g ( ¥ ) et T B

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.

EXPLANATORY NOTE

Acarya Kundakunda’s Niyamasdra:

FMEfers St 93 A gas Sfelu |

SO S UT 9 W SeUg Sfer || (34o)
He, who indulges impetuously in talking, both internally (with self)
and externally (with others), is the extroverted-soul (bahiratma).

He, who does not indulge in such talking, is the introverted-soul
(antaratma).
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AT FAUTETT Fdl AU |
TEAFEHS: IS T 9o, 1K

e - (37adt) R ofaal H oTiad gem Sia (&d
ST ) oIl Bl U0 ek STIdEe § BH ool faeredi o1 A1
T, T (Gt ) AfeTSH oai ohl ¥R ( AU ) I |
oA et oareeen | g ol ferhedl w1 AT e 3R TR
SREA-3TEA H (I EWE: ) haod 9 I BT
(e ) i & for fhedl & SURY & (WX 9aq ) R g
- Tog@®Y &l 9 1|

Abandoning harmful thought-activity, the non-observer of vows
should become an observer of vows. The observer of vows should
engage himself in knowledge-acquisition. The soul engaged
incessantly in knowledge-acquisition becomes the Arhat, the
Omniscient. The Arhat, on his own, without help from others,
becomes a Siddha, the liberated soul.

EXPLANATORY NOTE

Acarya Mailladhavala’s Nayacakko:

STRUT TER(E3N TAEACT S g Hawl |
| 3z afura weh gaent ivg T @e] 3oR (23¢2)

Conduct of the ascetic not attached to non-commendable activity
like injury, cause of demerit (papa), but attached to commendable
activity like observance of vows, cause of merit (punya), is conduct-
with-attachment (saraga-caritra). The ascetic, attached to neither
non-commendable nor commendable activities, is the victor-of-
attachment (vitaraga).
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Verse 87

fag <efyd g I Tarerr wa: |
T WA HaTawd F fAgaRanmET: neen

e - (TeTg’ ) Sfer ¥RoT T 1o 4 @ S Sedt =
(SETHE g2 ) TR & Snfe @ < € (¥ @) SR IR
(3TE: ) ST 1 ((9E: ) HHR AT T4 8 (T8 g9
(A forgepanreT: ) 5= fag 1 €1 o1 @ - a1 3 uer i |
iR & TH1 TS € (F) o T2W (WE) FER ¥ (7 T ) qH
T =i

External symbols (wearing braided hair, remaining naked) are
body-dependent. Acquisition of the body is the wandering of the

soul in the world. Therefore, those who insist only on external
symbols do not attain liberation.

EXPLANATORY NOTE

Acarya Amitagati’s Yogasdara Prabhrta:

AT fa= fag am aareTeR |

7 gferterrot fag S o7 de: (4-4R)
TR el Y 7 Wlersiiad aq: |

AT HIUT HH T & Hadd | (4-%0)
As the body is different from the soul and external symbols are
based on the body, these external symbols cannot lead to liberation.
Objects that are considered worth giving up by those who know the
Reality surely do not help in attaining liberation. If external

symbols — themselves product of karmas — are assumed to be
leading to liberation, then how can one get rid of karmas?
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Acarya Kundakunda’s Samayasara:

grefeatermior o Fifgfermivr o sgw=mruT |
o+ wefa ger femfaut dteewm 1 (R0-0%-%0¢ )

U7 g gt Aier@w T fomi = gformmn e |

o Hg=g SwuTuUTERTTTT wed 1) (R0-203-%0%)
Ignorant persons adopt various kinds of alleged external insignia of
monks and householders and claim that adoption of these insignia
leads to liberation. But external insignia cannot lead to liberation
as the Omniscient Lords, discarding all external symbols, and

giving up attachment to body itself, only get immersed in right
faith, knowledge, and conduct.

Acarya Kundakunda’s Rayanasara:

gftas anfecfor uRefas sftvaadiad fE
HTS Tl oW aiEs Sies aErwiss | (&¢)

The extroverted-soul (bahiratma), adopting external symbols, gets
rid of sense-pleasures but dies performing religious rituals; this
way he takes birth again and again.
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Verse 88

SCETET g1 38 Taret wa: |
T A= T o SdRaiiEn: 1

araaned - (Sfa: ) e, At enfs snfaat (<ETiEET gwr)
IR & 3Mfe <& T § (3 wa) iR I & (M ) e
T ( Wa: ) GAR I S 2 () 38y (3 SrfeharigT: )
5= Tfd o1 &1 e € - o1 Sifd 9 & gfem 8 Ta es 8 ()
o e ( WalTq ) HER § (7 HoE ) Yo el e 2

Castes (brahmana, ksatriya) are body-dependent. Acquisition of
the body is the wandering of the soul in the world. Therefore,
those who insist only on caste do not attain liberation.
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Sfaferg fasea AWl =1 FHAnE: |
st 7 Yrfaad W geHeT: 1R

el - (At ) 5 Sfraif o (Sfafegfarereu ) wfq oik am
& foshed @ Hfer it 8 TEn ((HHATE: ) STH-Treef 3E ® -
RT3 A H T BT AT 3T ¥ ¥RV A © & Gk
Bl € - U SAFEEERY g3 ¢ (9 AT ) 9 e o (3 )
STTCHT & ((UXH UE ) TH U8 i (7 UToIa=d ) U &1 oY Hehd
& - TER ¥ g el 81 Fehd 2

Those who insist, citing scriptural testimony, that caste and
external symbol are essential to attaining liberation, also do not
attain liberation.

Note: The Scripture mentions, from the empirical point of view
(vyavahara naya), that caste and external symbol are instrumental
causes (nimitta karana) for the soul to attain liberation. From the
transcendental point of view (niscaya naya), however, the soul itself
isthe substantial cause (upadana karana) for attaining liberation.

Moreover, assertions in the Scripture are based on the doctrine
of conditional predications (syadvada) which affirms that there are
different facets of reality and these have to be understood from
various points of view by the predications of affirmation, negation
and indescribability. Realities of bondage and liberation, causes of
these, attributes of the soul that is bound with karmas and the soul
that is liberated, can only be incontrovertibly explained with the
help of the doctrine of conditional predications (syadvada),
certainly not by absolutistic views.
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Verse 89

EXPLANATORY NOTE

Focus on objects external to the soul is the outcome of delusion, and
all endeavours of deluded persons - including endurance of
physical hardship — are misdirected.

Acarya Kundakunda’s Rayanasara:
i fuTiaT g 9eg WelAalg dugst |
frestuma o fegwag T urag Afera-diera fg (&R)

The extroverted-soul (bahiratma) whose focus is on the body
endures, without first getting rid of delusion, great physical
hardship for the sake of attaining liberation. How can he ever
attain liberation?

UT § <3 HIETE <E <S8 hE Wag HH |
qut & 9oz qeT auiis wIRT @ ) (o)

The extroverted-soul (bahiratma) does not penalize passions like
the anger but, instead, penalizes his body through austerity; how
can he destroy karmas? Does the snake get killed on destroying the
snake-hole?

faed e speaal fiTes wraEsr |
FeauuTaTy | foremrgE o =g (R03)

As per the teaching of the Omniscient Lord, the yogi who mortifies
his body through severe self-denial and privation but is
overwhelmed by delusion cannot reach the blissful state of
liberation (nirvana).
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TN fad=d e Jearad |
Hifd e wdfa gua=e WmiE: ko

AT - (I AN ) 56 TR &% &M & o - 399 79
FH & fod - &R (I e ) 519 T Sl g 9
& o (Wi ) shsal & 9 | (Frad=r) fam g € ererfq
TR W w T (FAT) I IR SR sfsa & fow A
(WfE: ) A St (wife) W ok () S ok &
T o (G T ) 57 i ¢

Sensual pleasures are abandoned for getting rid of infatuation
for the body, and as a means to acquire the supreme status.
Those taken over by delusion, in contrast, exhibit infatuation for
the body, and aversion for the means to acquire the supreme
status.
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Verse 91

I o gfe agrdarsee |
HarT gheag st wrem agae: 1Rl

AT - ( ST=R: ) U3AE 7 T 9l g8y (99T ) 59 &R
(HENT ) T % HRO 9fid g - e 3R oY @ famanen
1 Stk 7 wHFRL (U ghe ) e 1 gfte I (3rudh ) Y
TR H (WU ) ST a1 € - I THeH o @ T o
TR = @l § (Agd) SH YRR (M g ) e +i gfE
1 (rgsha) TR # off (TR ) fed e € - 7% T
T 2 o IR & S-S 2

(Two crippled travellers, one lame and the other blind, decide to
cover the distance by the lame man sitting up on the shoulders of
the blind man, and the former guiding the latter.) The ignorant
observer, confused by the union of their respective
characteristics, mistakes the eyes of the lame for the eyes of the
blind. Similarly, confused by the union of the respective
characteristics of the soul and the body, he also mistakes the
characteristics of the soul for the characteristics of the body.
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Samadhitantram

FRHEI TAT T TEHA T A
qAT 7T TISTAER STl SIEHe : 1R

e - (TRUE:) S e SR Y & 9% K qOT SAHI
fopanail A1 ek T & o (@) o Tohr (ug: gie ) ofme
&1 gfte &1 (37 ) 318 XU | (7 Fisraq ) o1 Sredl - 37 W
JEH I @1 ® UH TE wHgmar (qAr) SH YR ( IRTET)
ST I YRS Wugiel ¥ f9=1 sva & amen STl
(3A: gfte) o &t I ol - IHh JH-IIMH TWEE FI
() TR | (7 Frordq) & Sedl @ - IR 1 Fa-gee T2l
HHAT B

The discerning observer who knows the characteristics of the
two travellers, the lame and the blind, does not mistake the eyes
of the lame for the eyes of the blind. Similarly, the knowledgeable
introverted-soul (antaratma) does not mistake the characteris-
tics of the soul for the characteristics of the body.
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Verse 93

Hraaraase faymr s @ |
faumrsefivene gatarenssae¥m: 13

Y - (IFTHERIEM ) HEEY T arfas IRTH 5=
Tl ® U@ afetne o (G ek Td ) had ga 3R
S BH 1 ofeemd & (fauw: ) quEw Ao e ® «fh
( ISR ) ST A=A h! ( ALTUTSIT=T ) TR
STEeAT ot ((Hatereer ) Feft efereeny - gu 3R S fereenat
1 TE S IR Yo et of (faym: ) yoey A e #

The extroverted-souls (bahiratma) who do not have right
knowledge of the nature of the soul perceive that only in states of
slumber and intoxication do they go astray. The introverted-soul
(antaratma) who has right knowledge of the nature of the soul,
however, perceives that the deluded extroverted-soul
(bahiratma) goes astray in all states, including when he is awake
and watchful.
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Samadhitantram

fafqamsraemensty = Smeft g=@ |
TETEGREATA urHarsfy T 1R¥11

srard - (QETHERE: ) YRR ¥ ocydfg W aren afedre
( feafeamsraeTme: a1 ) Tegol st =61 3 en o ot 3R (S
fir ) ST g3 ot (7 g ) HH-aee 9 e e el 7, T
( FrareAT ) FSTEH 3TerT & T i IR 9 T arqwe o fomn €
T foaent ST (g A0 ) Fiar 3R 3 eraen | st
(Teaa ) - W god Bl € - fafere w9 @ FAf #
Fl B

The extroverted-soul (bahiratma) who mistakes the body for the
soul does not release himself from bondage of karmas even on
mastering all scriptures and even at times when he is awake.
The introverted-soul (antaratma) who knows the nature of the
soul and perceives it as distinct from the body releases himself
from the bondage of karmas even in states of slumber and
intoxication.

EXPLANATORY NOTE

Acarya Kundakunda’s Samayasara:
wHg e g Afeel St RUTE @6 @€ = 4ng |
q ¥ aTeiad aTetde fafd gedug (¥-¢-24R)

Anyone who has not positioned himself in the divine state of the
soul, but performs austerities and observes vows, the all-knowing
call his austerities and observance of vows as childish austerities
(balatapa) and childish observance of vows (balavrata).
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Verse 94

Acarya Kundakunda’s Paricastikaya-Sara

S feed e a1 Weahe fassie I |
w ur fasoTe auE S gearmeEr fa (289)

The man who entertains even an iota of attachment in his heart
towards external substances does not understand the real soul-
nature, although he may be well versed in all scriptures.

T furegfasmr T weareer uTg W Rt |
W qUT eI wfgsl JeEER @lfe (29R)

(Since virtuous activities with attachment lead only to worldly
pleasures, including celestial enjoyments —) The bhavya (potential
aspirant to liberation) soul should shun all attachment towards
external objects, living or non-living, virtuous or wicked, desirable
or undesirable; this way he becomes the victor-of-attachment
(vitaraga) and is able to sail across the ocean of samsara.
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'ﬂﬁﬁﬂ%—d‘éﬁ:@: TET T S |
AT S 9Tl Tor aaa ofiiaa 1kk |l

s - (99 wm) 99 fodt foma # (q@:) ¥ H
( rrfgacit: ) < 95 Bl € - g WeuE g ¢ (97 ud)
SH fawa o STeh! (S1gT SEA ) g1 Icq— 81 Sl © SR (FT
@) o fawa & ( orgT =) A1 S B 9t € (9 uE )
3t foror o (Fare o) 9T 549 o9 21 Sid1 2 - d7 9 o Sl
2

Man develops interest and faith in the subject that attracts his
attentive cognition, and his mind becomes focused on the subject
of his interest. (This focus of mind toward the soul protects him
from going astray even in states of slumber and intoxication.)
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TAIEasht: gd: SIgl aeaadd |
TEATTAEA $TgT HAveraed qoetd: IRE |

sraad - () 59 fowa 7 (4@ ) 7ou &1 (erfgash: ) 9fs
ATEFEY &l gl (T ) 39 ( 9157 ) F31 - & (Frada )
g2 W © - e Wt ® (FEe) fad (orgT) e - w4
(Trada) e ot € <o (fomem) fom &1 (dooa: &)
AT S B Tkl €72 2720 T 2t 21

Man loses interest and faith in the subject that does not attract
his attentive cognition. How can his mind remain focused on the
subject that is of no interest to him? (This disinclination of mind
toward the body protects him from going astray even in states of
slumber and intoxication.)
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s W et aeet: |
gfaeid geure Roar wafa a1k

gty - (3T ) I8 oTe (R ) ot | R e1fte,
EEd T i (ST ) SUTEAT-STREHT Hieh (aIgI: ) 321
% A (U Jata ) T 81 S ® (=er) f5e ger (frer
afq: ) v 9 e A Te areft ardt (S S ) Si9ek i
SUTEAT hich - IHHI THH I ieh (TGt ) ST il e -
Sy ey ( watd ) g S 2

Through adoration of the Supreme Beings — the Arhat and the
Siddha — non-self identities, the soul attains the status of the
Supreme Being (paramatma). The analogy is of the wick, which
although external to the lamp, due to its closeness with the lamp
turnsitselfinto the lamp.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:

I AMUIE 3WEd SEUTUSSIIT g |
| TIuTfE STWTUT WEl Wel Wfe aw @ ) (2-¢0)

He, who knows the Omniscient Lord (Arhat) with respect to
substance (dravya), qualities (guna), and modes (paryaya), knows
his soul (atma), and his delusion, for certain, gets destroyed.

Adoration of the Omniscient Lord

Each morning, the ascetic performs, with devotion, adoration of
the Supreme Beings — the Arhat and the Siddha. Through this
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Verse 97

adoration, he controls his mind, speech, and body, and thus
prepares himself for accomplishing concentration of mind
(dhyana), stepping-stone for becoming the pure-soul (paramatma).
He performs adoration of the Supreme Beings through thought-
activity (bhava-piija) and not through material-things (dravya-
piuja); adoration through material-things (dravya-piija) involves
worldly-activity (@Grambha) that the ascetic must avoid. The ascetic
is ever engaged in study (svadhydya) and concentration (dhyana).
Study (svadhyaya) engenders knowledge (j7iana), and steadiness of
knowledge is concentration (dhyana). Steadiness of concentration
(dhyana), when directed towards the Self, is soul-meditation
(samadhi). Soul-meditation (samadhi) is the highest goal that the
ascetic aims at. Soul-meditation (samadhi) bestows on him
whatever he wishes to attain.

Excerpted and translated into English from:
“Pandita Asadhara’s Dharmamrta-Anagara”, p. 650.

Acarya Samantabhadra’s Svayambhiistotra:
U SRR g fgeiel sTdie sy |
Festua=l aeameig o fMawaraeaasrem 1 (¢-2-3%)

With complexion bright as the rays of the moon, you had radiated
knowledge like another moon. You are worshipped by the eminent
beings; you are the Lord of the learned ascetics; and you had
conquered all your karmas and internal passions. I bow to you, O
Lord Candraprabha, the possessor of the moonlike splendour.

aTEEa: g9 fda: 9@ 9 W gfgeargagan: |
T W ATAATA Ak Ideiesad | (R0-4-%o)
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O Lord Sitalanatha! There is no comparison between you, having
effulgent omniscience, freedom from rebirth, and ineffable bliss,
and other deities, overwhelmed by the vain of their little
knowledge. You only, therefore, are worshipped by the venerable
ascetics engaged in soul-development.

Trarg geiseafray & aEUsiEesSyT: |
MU YEISeuiedn OAtg gratrest foh quer 1 g |
(2R-2-4%&)

O Lord of the Apostles! You are really Vasupijya; you were
worshipped by the lords of the devas and the men during the five
most auspicious events in your life (pafica kalyanaka), starting
from your descending from the heaven and entering your Mother’s
womb. Endowed with little intellect, I also undertake to worship
you. Is the sun not worshipped by the insignificant light of the
lamp?

T gty diem 9 e T faarat |
iy o querpuTE e yATta ford gRarssme:

(23-3-49)

O Wise Lord! You had conquered all attachment and, therefore, do
not pay heed to worship; you entertain no aversion and, therefore,
do not pay heed to calumny. Still, just the thought of your
auspicious qualities washes the evil mire of karmic matter from our
hearts.

W Wata giva: @fgdear: (29-4-¢Y4 )
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O Supreme Sage! Since the worldly gods are not able to get to even
an iota of your knowledge and splendour, the intelligent and
learned ascetics, striving after the well-being of their souls,
worship only you who is free from rebirth, possessor of the
infinitudes and adorable.

wd: Tq: Ael: HITCUROTHE | qe
T o7 TA: ey qaeaed o 9 |
forme wameiaresria gas sraeas
A= @t fagraaautages JfufeEm (R2-2-2%8)

The worship of Lord Jina must result in propitious outcomes for
the worthy and noble worshipper, whether or not the Lord being
worshipped is present (with reference to time and space) and
whether or not the worshipper is bestowed with boons (like
heavenly abode) by the Lord. Even after the availability of such a
self-dependent path to emancipation, which wise man will not
engage himself in the praise of the supremely worshipful Lord
NaminathadJina?

Acarya Samantabhadra’s Ratnakarandaka-sravakdacara:

FefrereRet afterTt wdgEfET |
wEfE wHETE URfeTamegal e (28R)

In order to get rid of all kinds of distress, the householder should,
with great reverence, worship daily the Holy Feet of the
Tirthankara —wish-fulfilling, and destroyers of lustful cravings.
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Alternatively, through adoration of the supreme status of own
soul — self identity, characterized by pure consciousness — the
soul attains the status of the Supreme Being (paramatma). The
analogy is of the bamboo tree, which on rubbing against self,
turnsitselfinto fire.

EXPLANATORY NOTE

The soul alone is the real cause of liberation

Factors-of-action (karaka) are of six kinds: 1) the doer (karta), 2)
the activity (karma), 3) the instrument (karana), 4) the bestowal
(sarpradana), 5) the dislodgement (apadana), and the substratum
(adhikarana). Each of these is of two kinds: empirical sixfold
factors-of-action (vyavahara satkaraka) and transcendental sixfold
factors-of-action (niscaya satkaraka). When the accomplishment of
work is through external instrumental causes (nimitta karana) it is
the empirical sixfold factors-of-action (vyavahara satkaraka) and
when the accomplishment of work is for the self, in the self, through
the self as the material cause (upadana karana), it is the
transcendental sixfold factors-of-action (niscaya satkaraka). The
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empirical sixfold factors-of-action (vyavahara satkaraka) is based
on what is called as upacara asadbhiita naya and, therefore,
untrue; the transcendental sixfold factors-of-action (niscaya
satkaraka) is based on the self and, therefore, true. Since every
substance (dravya) is independent and is not a cause of either the
creation or the destruction of other substances, the empirical
sixfold factors-of-action (vyavahara satkaraka)is untrue. And since
the transcendental sixfold factors-of-action (niscaya satkaraka)
accomplishes the work of the self, in the self, through the self, it is
true.

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

The transcendental sixfold factors-of-action (niscaya
satkaraka) takes place in the self and, therefore, true. The soul
established in its Pure Self (through suddhopayoga) attains
omniscience (kevalajiiana) without the help of or reliance on any
outside agency (such a soul is appropriately termed self-dependent
or svayambhit). Intrinsically possessed of infinite knowledge and
energy, the soul, depending on self, performs the activity of
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attaining its infinite knowledge-character and, therefore, the soul
is the doer (karta). The soul’s concentration on its own knowledge-
character is the activity; the soul, therefore, is the activity (karma).
Through its own knowledge-character the soul attains omniscience
and, therefore, the soul is the instrument (karana). The soul
engrossed in pure consciousness imparts pure consciousness to
self; the soul, therefore, is the bestowal (saripradana). As the soul
gets established in its pure nature at the same time destruction of
impure subsidential knowledge etc. takes place and, therefore, the
soul is the dislodgement (apadana). The attributes of infinite
knowledge and energy are manifested in the soul itself; the soul,
therefore, is the substratum (adhikarana). This way, from the
transcendental point of view, the soul itself, without the help of
others, is the sixfold factors-of-action (niscaya satkaraka) in the
attainment of omniscience through pure concentration
(Suddhopayoga).
i Excerpted from:
dJain, Vijay K. (2016) “Acarya Samantabhadra’s
Aptamimarisa”, Vikalp Printers, p. 48-50.
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Thus, one must incessantly adore the supreme status of the soul
through non-self as well as self identities. This way, the soul, on
its own, attains the ineffable status of the Supreme Being
(paramatma) that is eternal and signifies end of transmigration.

EXPLANATORY NOTE

Acarya Kundakunda’s Samayasara:

JTWTUTHWUT &FUGUT SYUUTHTeSIR|
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The Self, by his own enterprise, protecting himself from virtuous as
well as wicked activities that cause merit and demerit, and
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stationing himself in right faith and knowledge, detached from
body and desires etc., devoid of external and internal attachments,
contemplates on the Self, through his own Self, and does not reflect
upon the karmas and the quasi-karmic matter (nokarma); the Self
with such distinctive qualities experiences oneness with the Self.
Such a Self, contemplating on the Self, becomes of the nature of
right faith and knowledge, and being immersed in the Self, attains,
in a short span of time, status of the Pure Self that is free from all
karmas.

Power of discrimination leads to the acquisition
of right faith and right knowledge

Jainism lays great emphasis on the acquisition of right faith to be
able to make any progress on the path leading to liberation. When
accompanied by wrong faith, knowledge and conduct too get
vitiated. Faith and knowledge arise in the soul simultaneously. For
instance, when the clouds disappear, both the heat and the light of
the sun are manifested simultaneously. Similarly, when right faith
is attained by the soul owing to the subsidence, destruction, or
destruction-cum-subsidence of faith-deluding karmas, right
sensory knowledge and right scriptural knowledge are attained by
the soul at the same time by the removal of wrong sensory and
wrong scriptural knowledge. It is on the basis of right faith that
knowledge acquires the attribute ‘right’. Knowing substances,
souls and non-souls, as these actually are is right knowledge. The
attribute ‘right’ is intended to ward off uncertainty, doubt and
error in knowledge. Right knowledge provides the foundation that
isnecessary for the conduct to be ‘right’.

It is clear that wrong knowledge results due to the soul’s
association with wrong faith, and right knowledge results from the
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soul’s association with right faith. What causes the comprehension
of reality otherwise is wrong faith. Wrong faith irrigates the garden
of karmas and extends transmigration. The Self overwhelmed by
wrong faith considers the true nature of a substance as a wrong
one, falters in his assessment of the reality, and engages in conduct
that is harmful to spiritual progress. Just as an inebriated man
loses his power of discrimination, wrong faith distorts ocular
perception. Those who do not understand the difference between
the soul and the non-soul become blind to discrimination between
the beneficial and the non-beneficial and yearn for the pleasures of
the present alone.

The very first requisite for self-exertion that leads to removal of
the veils of karmic matter from the soul is right faith, since people
live up to their beliefs. The most malignant passions (kasaya)
prevent the acquisition of right faith and, as a consequence, right
knowledge. Without right faith and right knowledge, conduct
cannot be thought of as ‘right’.

It is thus mandatory to venerate and adore right faith which is
like a beacon light to guide the barge of life. Right faith involves an
unwavering mental assent and belief in the nature of substances,
soul and non-soul, as per the teachings of Lord Jina. Only through
the devotion to the Ideal, and not through fanatical doting on a
chimerical idol, can one ever hope to acquire right faith. The
Tirthankaras, who not only have Themselves achieved the divine
status of omniscience and supreme bliss but also shown the world
the right path to reach to the same status, are just the right Ideals
to receive our devotion and daily adoration. Right faith needs to be
reinforced by right knowledge derived from study, meditation and
listening to the discourses of the true saints.

Acarya Amitagati, in Yogasdara Prabhrta, has emphasized the
importance of proper discrimination between the right and the
wrong while acquiring knowledge:
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Adoration of (right) knowledge results in the gain of (right)
knowledge and adoration of wrong knowledge results in the
gain of wrong knowledge for only that can be given which one
possesses.

No man endowed with the capacity of thinking and the power of
discrimination will ever want to make prolonged, concerted efforts
for accomplishing a goal in a particular direction only to realize
later that the efforts were misdirected. We must, therefore,
earnestly seek right faith and right knowledge as we embark on the
spiritual path. In the life of the man who has acquired right faith
and right knowledge, the observance of the prescribed rules of
conduct becomes a natural course.

Jain, Vijay K. (2014), “Acarya Pijyapdda’s
Istopadesa”, Vikalp Printers, p. 67-96.
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If the soul-substance — characterized by consciousness — is
produced, as the Carvaka believe, by the union of four basic
substances — earth (prthvi), water (jala), fire (agni), and air
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(vayu) — then death must lead to its annihilation and this
annihilation would amount to attainment of liberation. Or, if it
is produced, as Samkhya believe, by the eternally pure soul-
nature then it must remain pure in all states and conditions,
including after death. Both hypotheses lead to the conclusion
that no special effort is required to attain the state of liberation;
this conclusion is not gratifying to either. Therefore, rejecting
both hypotheses, the right believer concludes that one can attain
liberation only through persistent effort to suppress undesirable
activities of the body, the speech and the mind, and through
meditation on the pure soul. The yogi, therefore, does not have
any sense of suffering while observing severe austerities, while
meditating, and on occurrence of calamities.

EXPLANATORY NOTE

The soul substance - myth and reality

Incalculably long years ago, the kingdom of Alkapuri was
celebrating birthday of its great king Mahabala, the tenth earlier
incarnation of the first Tirthankara Lord Adinatha. A great
thinker, Mahabala was not only extremely handsome but highly
virtuous and had won over the hearts of his subjects by his
extraordinary personality and sense of justice. He had four
ministers — Mahamati, Sambhinnamati, Satamati and
Svayambuddha - all extremely intelligent, caring, and far-sighted.
While Svayambuddha was a right-believer (samyagdrsti), the other
three were wrong-believers (mithyadrsti). All four were dear to
king Mahabala.

King Mahabala was seated, with much pomp and grandeur, in
his court, surrounded by ministers, chieftains, kings and courtiers.
Finding King Mahabala in extremely good mood, Svayambuddha,
endowed with sharp intellect and pleasing manners, started the

150



Verse 100

conversation that he thought would please his master:

“O Master of kings, enjoying supernatural powers! I would say
something that would be propitious to you. The splendour,
prosperity and divine powers that you enjoy today are due to
merit you had acquired in your previous births. Only through
dharma — virtuous conduct — one acquires wealth, noble family,
strength and beauty of the body, good intellect, long and healthy
life, and happiness. Just as no effect (karya) can take place
without the cause (karana) — no light without the lamp, no bud
without the seed, no rains without the cloud, no shadow
without the canopy - in the same way, no wealth or prosperity
can be got without dharma. Let me explain dharma. Its root is
compassion or non-violence (ahimsa). Self-restraint,
forbearance, non-injury, austerity, giving of gifts, conduct,
concentration, and non-attachment are all signs of dharma.
Desisting from injury, falsehood, stealing, unchastity and
attachment, constitutes dharma. Recognizing that the glory of
the present is the fruit of the past good deeds, dharma should
unremittingly be kept in mind in all enterprise.”

Mahamati, disturbed by the prudent words of Svayambuddha,
broke in with the Carvaka doctrine of bhittavada that relies on the
bhutacatuska (quartet of earth, water, fire, and air):

“Dharma can become a matter of discussion only in the
presence of the possessor-of-dharma (dharmi); when the
presence of the soul cannot be established, there is no point
discussing dharma. The union of four basic substances — earth
(prthvi), water (jala), fire (agni), and air (vayu) — produces
consciousness, that you call the soul, just as the union of
substances like nectar-rich flowers of the mahua, jaggery
(guda) and water produces an intoxicating effect. There is no
separate identity of the soul; it is non-existent like a sky-flower.
Consciousness is destroyed with the destruction of the body.
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How can the effect of virtuous or wicked activities in this birth
be conceived in the next birth? Those who bear hardship in this
birth wishing for happiness in the next, do this out of their
foolishness.”

As Mahamati completed his dialogue, Sambhinnamati could

not resist the temptation to intervene with his doctrine of

momentariness —vijii@navada:

“There is no distinctive substance that you call the soul since its
existence cannot be established. Whole world is transitory and
momentary; there is existence only of internal objects-of-
knowledge (artha), i.e., of cognition arrived at through the
subjective act of mind. The world is just this cognition of
momentary, inter-connected events (vijiiana). Everything is
momentary. Had the substances been independent, these would
have also exhibited permanence in their character. But as we
see, nothing is permanent in this world. This cognition of
momentary, inter-connected events is without parts, it gets
destroyed immediately on origination, illumines without the
knower or the object-of-knowledge, and is without emotion.
This cognition cannot be known by any other source, it knows
nothing external and is destroyed in a moment. Before
destruction, it leaves a never-ceasing series of momentary ideas
(santana, lit. offspring, meaning ‘series’ of successive events);
this leads to remembrance. The santana is not different from its
parent cognition. But since the substances is destroyed each
moment, how to explain recognition or pratyabhijiianal? The

I Recognition (pratyabhijiiana), in general, means knowing the thing as

that which was known before. It consists in knowing not only that a
thing is such and such but that it is the same thing that was seen
before. Recognition is the conscious reference to the past and a present
cognition of the same object. I see a jar, recognize it as something that
was perceived before, and say, “This is the same jar that I saw earlier.”

152



Verse 100

answer is that recognition (pratyabhijiiana) of a momentary
substance is not real; it is an illusion similar to the false notion
of looking at the same old nails or hair that one gets on seeing
the regrown nails or hair some days after these have been
trimmed. In the aggregates (skandha) are the five functions or
aspects that constitute the sentient being: a) form or matter
(rupa), b) sensation or feeling (vedana), c) perception or
cognition (sany7sia), d) mental formations or volitions
(samskara), and e) consciousness or discernment (vijiiana).
These five aggregates are the substrata for clinging and thus
‘contribute to the causal origination of future suffering’.
Clinging to the five aggregates must be removed in order to
achieve release from the samsara — to attain moksa. Other than
these momentary ideas, there is nothing which you call as the
soul and enjoys the fruits of the karmas. The fear of the future
birth is like the fear of the peewit (titihari) — a kind of shorebird
—that sky is goingto fall on her.”

As Sambhinnamati concluded his submission, the fourth
minister Satamati, who believed in nihilism or voidness -
nairatmyavada or Siinyavada spoke thus:

“This world is unreal and everything that we see — human,

animal, pot and board - are illusions. Illusions make us feel

their existence as if in a dream. When the world is illusory, how
can you prove the existence of the soul, and when the existence
of the soul cannot be proved what is the use talking about the
next life? Those who observe austerity and rituals for the sake
of future happiness unnecessarily get to misery in the present.

Such persons are devoid of true knowledge. Just as a deer

fruitlessly chases a mirage, those who dream of eternal life in

nirvana unthinkingly trouble themselves.”

When his three colleagues had put forward their views,
Svayambuddha rose again to counter each one of them; first
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Mahamati:

“O dear Mahamati, your assertion that the soul’s existence
cannot be proved is flawed. Besides the four substances you
mentioned, we also experience consciousness (cetand) in the
form of knowledge and faith. The soul, that is, consciousness, is
non-corporeal while the body is corporeal. Body can be seen and
experienced through the senses but the soul cannot be seen and
experienced through the senses; it can be known only through
self-knowledge. The body and the soul, therefore, are altogether
different substances. Relationship between the soul and the
body is like that between the sword and the sheath; the two
have altogether different attributes. If you say that different
parts of the body are produced by different quartets of earth,
water, fire, and air, then each part should have different kind of
consciousness. But same consciousness pervades in whole of the
body and, therefore, the soul is one integral whole, not produced
out of the four substances mentioned by you. Besides, under no
circumstance, the body with form can produce something that
is without form. If you argue that the senses that have form
produce knowledge, which is without form, then we submit that
the knowledge borne out of the senses is with form. The soul,
when bound with karmas in its worldly state of existence, is
with form, from a particular point of view. Thus, your insistence
that a substance with form can produce a formless substance
does not hold water. Substances, earth etc., get transformed
into the body due to the instrumental cause (nimitta karana) of
the worldly soul which is bound with karmas. Your assertion
that the soul originates with the body, and is destroyed with the
body - like the bubble that is formed out of water and ends in
water — does not stand scrutiny as the body and the soul are two
distinct, non-similar substances. Only the soul can be the
substantial cause (upadana karana) of consciousness because
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both have the same attributes. The example of the union of
substances, like nectar-rich flowers of mahua, jaggery (guda)
and water, producing intoxicating effect is not appropriate since
what is produced out of these substances is inanimate and with
form, while you wanted to give example of an inanimate
substance producing an animate substance. It is clear now that
the soul is an altogether different substance from the body, with
consciousness as its differentia. As the soul exists in the present
body, it had existed in the previous body and will exist in the
future body. Some reflexive actions of infants, like the impulse
to get breastfed, point to this truth. Whatever volitional
movements are seen in this body are due to the force that is the
soul. It is clear that the rationale you had put forward to prove
that consciousness is made up of four basic substances is
misguided and flawed.”

Turning his attention to Sambhinnamati, proponent of the
doctrine of momentariness — vijianavada, Svayambuddha spoke
thus:

“Your doctrine of momentariness — vijiianavada — professes
absolute existence of momentary cognition (vijiiana); how can
this be proved? By your absolute cognition itself? If through the
use of the sadhya (statement of that which is to be proved,
the major term) and the sadhana (statement of the reason,
the middle term, hetu) one tries to prove that cognition alone
isreal, the process will not be a legitimate one; the statement
of the sadhya, without considering any distinction
whatsoever between the sadhya and sadhana, will suffer
from what is known as the fallacy of the thesis (pratijiadosa)
and the statement of the hetu, without accepting an
inseparable connection with the major term, sadhya, from
the fallacy of the reason (hetudosa). If it be maintained that
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there is existence only of internal ‘objects of knowledge’
(artha),i.e., of cognition arrived at through the subjective act
of mind, then all inferences (anumana) drawn by the
intellect (buddhi), and verbal testimony of the Scripture
(agama) would become sources of invalid knowledge
(pramanabhasa). But how can there be invalid knowledge
(pramanabhasa) without there being existence of valid
knowledge (pramana)? Further, existence of the objects of
knowledge in the world is established through the use of
sentences (vakya); without the use of sentences truth cannot
be established. Are sentences different from your cognition
(vijiiagna)? If yes, you lose your ground that momentary
cognition (vijiiGna) alone exists. If you say that sentences also
are cognition (vijiiadna) then how have you expressed, ‘This
world is nothing but momentary cognition (vijiiana)’?
Moreover, cognition, the possessor of knowledge, is never
without the objects of knowledge. If you do not accept
independent existence of objects of knowledge, then your
cognition also becomes non-existent. If you accept the existence
of objects of knowledge, your absolutism gets destroyed. So, if
you recognize cognition, you have to also recognize objects of
knowledge. Recognition of the real is not accidental since it is
universally experienced without any hindrance. When you
employ the sadhana — cognition, there can be no escape from
also accepting the sadhya — objects of knowledge. In short, your
unfounded; though these sound attractive like the dulcet
utterances of an infant.”

In the end, Svayambuddha voiced his unease about the idea of
nihilism (Sianyavada), expressed by Satamati:
“In your idea of nihilism (sinyavada), do you have room for the
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speech and to its outcome, the knowledge? If your answer is in
the affirmative, you have lost since, in that case, you will have to
accept the existence of all other objects, besides the speech and
the knowledge. If not, without existence of the speech and the
knowledge, how will you establish your nihilism (sanyavada)?
In this scenario, your insistence on nihilism (Si@nyavada) is like
the outcry of a lunatic. It is thus firmly established that the soul
is distinct from the body and that the ‘dharma’ comprising
virtues like compassion and restraint exists.”

Knowledgeable persons put their faith in the substances of
reality, as expounded by the Omniscient Lord (sarvajiia or Apta).
Virtuous men must be able to distinguish between the true and
trustworthy preacher and the counterfeit preacher who claims to
be true and trustworthy. Listening to the incontrovertible words of
Svayambuddha, all present in the court, including the three
ministers, felt relieved as their doubts about the nature of reality
got cleared. All accepted the existence of the soul. King Mahéabala,
too, was extremely pleased.

Abridged adaptation from:
“Acarya Jinasena’s Adipurana”, Bharatiya Jnanpith,
Tenth Edition (2004), p. 91-101.
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The soul does not die when, in a dream, one experiences death —
destruction of one’s visible body. Similarly, the soul does not die
when, in awakened state, one experiences death - the
destruction of one’s visible body. In both cases, though the
perception suggests otherwise, death of the physical body does
not entail death of the soul.
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Discriminatory knowledge acquired without endurance of
suffering gets diluted when hardships or calamities supervene.
Therefore, during contemplation of distinctness of the soul and
the body, the yogi must endure, to his capability, sufferings.

EXPLANATORY NOTE

Acarya Amitagati’s Yogasdara Prabhrta:

ey qe-ar: wiwer: |
TTTAHGHE WA THueTd (&-R%)

Those desirous of knowing their souls must endure afflictions; self-
knowledge of those who do not practice endurance of afflictions
gets shattered on advent of afflictions.

Acarya Pajyapada’s Istopadesa:

wegrEfaeees Faf |
ISR sRyurary] =1 1) (%)
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When one meditates on the soul, unmindful of the trials and
tribulations of life, the influx of karmas gets blocked and their
shedding takes place.

T TRNIRNTE AELE IR |
TELEENIRRT ASHAETIRTR || (2R)

Actions that are intended for the enrichment of the soul discard the
welfare of the body, and the actions intended for the welfare of the
body undermine soul-enrichment.

Acarya Kundakunda’s Atthapahuda:

HRUT wIfeaE Ui g Wi faureafy |
TRT SETelct Sy 70T g fe Wreg |l (&-8R)

Knowledge attained in comfort is destroyed as distress supervenes.
(To cultivate patient endurance of bodily pain and suffering —) The
yogt should, therefore, observe austerities, including mortification
of the body while meditating on the soul.

Enrich the soul, not the body

The soul and the body are two distinct entities; the soul is a
spiritual substance with consciousness as its primary attribute and
the body is an inanimate object comprising physical matter. All our
actions in the direction of enriching the soul would, as a corollary,
undermine the well-being of the body. Fasting and meditation are
helpful aids to purify the soul but ignore the immediate needs of the
body. Renunciation and austerities help the soul by saving it from
harmful desires but deprive the body of the objects of its guard and
embellishment. An ascetic striving after emancipation endures,
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without regret or remorse, bodily hardships and afflictions. He
unreservedly endures the torments of extreme hunger, parching
thirst, biting cold, and oppressive heat of the sun. Afflictions caused
by insect-bites, roaming bare-foot on thorny roads, sitting in a
particular posture for a long time, lying down on uneven and hard
ground, and even serious disease, do not swerve him from the path.
He embraces blameless nakedness like that of the child and is
always free from the excitement of passions and agitations of the
senses. Engaged continually in cleansing the soul from the mire of
karmic impurities, he has no desire left to take bath and cleanse his
body.

Having learnt the truth about bondage and emancipation, the
saint is indifferent to the pleasures of the senses. He has no thought
or desire for the well-being of the body and does not adorn it. For
him the body is just an aid for acquiring the Three Jewels
(ratnatraya) of merit — right faith, right knowledge and right
conduct — and safeguarding these. He accepts pure, properly
prepared food only once in a day, that too less than his fill, in order
to keep his body intact, just as lubrication is indispensable to the
running of the wheel. Although his physical frame reduces to a
mere assemblage of skin, bones, and arteries, it becomes
auspicious, adorable and worshipful. Due to severe austerities, he
may have even developed extraordinary powers of cure but being
devoid of passions, attachment and aversion, he does not use these
powers to cure himself. No wonder, with the passage of time, the
purity of his soul increases manifold as his karmic body is purged of
many kinds of harmful karmic matter.

Our gross body must undergo changes due to the substance of
time (kala). Gradual, imperceptible changes take place in it
incessantly, every instant. If gradual, imperceptible changes do not
take place there can be no perceptible change either. We do not
develop wrinkles or grey hair all of a sudden. When we perceive
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major transformations or changes in our body, which truly are
results of minute changes taking place every instant, we term these
changes as due to ‘aging’. The substance of time, which itself is
without activity, is the auxiliary cause of the minute changes taking
place in all substances. Conventionally, however, we talk of time as
the past, the present and the future, or years, days and hours.
Changes, minute as well as perceptible, must take place in our body
and this process cannot be subverted. The body must undergo
transformations due to the substance of time. And on the
completion of the age-karma the soul must depart from the body to
its new abode. Our efforts to nourish the body at the expense of the
soul, therefore, are short-sighted and are bound to result into
suffering.
Excerpted from:
Jain, Vijay K. (2014), “Acarya Pujyapada’s
Istopadesa”, Vikalp Printers, p. 58-60.
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Due to imperfections of attachment and aversion in the soul,
caused by past karmic bonds, there is tendency toward activity —
of the mind, the speech and the body. Due to this tendency, there
are vibrations in the space-points of the soul, and these
vibrations set into motion the air in the body. Due to movement
of this air, different parts of the body-machine start performing
their respective functions.

EXPLANATORY NOTE

Acarya Nemicandra’s Dravyasamgraha

W YE W TS W1 GRS SEiUgeney |
forfiese wife foa fafemsmorofagic (%¢)

O bhavya (potential aspirant to liberation)! If you wish to
concentrate your mind on various kinds of meditation, get rid of
delusion, and attachment and aversion in respect of desirable and
undesirable objects.
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Acarya Kundakunda’s Paricastikaya-Sara

S U7 faesife T e Aigt 9 geeey |

TTHEfe 9E SR weeRgEe g (2¥R)
In the supreme ascetic who is free from attachment, aversion and
delusion in respect of all substances, and is impervious to happiness

as well as misery, there is no influx of either meritorious or evil
karmas.

S U7 faseife IO ST HIET F SRR |
T GETIESEUN SAT0THS SEq, 3FTUT || (2¥%)

In the person who is free from attachment, aversion, and delusion,
and from activity of the thought, the speech and the body, there
flames forth the fire of meditation that burns out all karmas,
beneficial as well as baneful.
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The deluded extroverted-soul (bahiratma) continues to suffer as
he mistakes the body-machine, including the senses, for the
soul; the knowledgeable introverted-soul (antaratma) attains
the supreme state of liberation as he disconnects the body-
machine, including the senses, from the soul.

EXPLANATORY NOTE

Acarya Pajyapada’s Istopadesa:
IS eIy Sl avadie: |
Teage hfsa wiswg aea faww: | (4o0)

The soul is distinct from the matter and the matter is distinet from
the soul; this is the quintessence of reality. All the rest of
articulation is but an elaboration of the same.
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Acarya Kundakunda’s Samayasara:
Sar IREEuUUTeger § f& qawd v |
UIATTehIUCHICSE o @ SITUT UeEwd || (2-3-7)

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 the Real Self. Only the
Arhat and the Siddha are the Real Self. All other souls, up to the
spiritual stage of destroyed delusion (ksina-kasaya), are other than
the Real Self.

Acarya Kundakunda’s Rayanasara:

TG THUTSRUTSIATTUT TEeqUUR STt |
T g9 gfagu SegEwaTtor et 1| (2%3)

Dispositions, concerning the nature of reality, of two kinds of souls
- the introverted-soul (antaratma) and the pure-soul
(paramatma) - lead to propitious merit (punya) that makes possible
the attainment of liberation.

et . AR |
TIHWT TEHE qe9E S0 I[UTESTur | (%Y%)

The Omniscient Lord has called both, the extroverted-soul
(bahiratma) and the introverted-soul (antaratma), as the impure
self (parasamaya), and the pure-soul (paramatma) as the Real Self
(svasamaya). Know their classification concerning the fourteen
stages of spiritual development (gunasthana).
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Gunasthana - fourteen stages of spiritual development:
1. mithyadrsti —deluded

sasadanasamyagdrsti —downfall

samyagmithyadrsti —mixed right and wrong belief

asamyatasamyagdrsti —vowless right belief

samyatasamyata —partial vows

pramattasamyata —imperfect vows

apramattasamyata —perfect vows

apurvakarana —new thought-activity

i T Al o o

anivrttibadara-sampardya —advanced thought-activity

—
e

sitksmasamparaya —slightest delusion

—
N =

upasanta-kasaya —subsided delusion
ksina-kasaya —destroyed delusion

[y
@

sayogakevali — Omniscient with vibration
14. ayogakevali —non-vibratory Omniscient

Souls released from the cycle of wandering are the emancipated
souls—the Siddha.

Excerpted from:

Jain, Vijay K. (2017), “Soul Substance (jiva dravya) — As Expounded In
Dravyasamgraha”, Prakrit International Conference,
Shravanabelagola (Karnataka), India, 3-6 November, 2017.

Acarya Kundakunda’s Rayanasara:

Tt afevor aauen gia 3favo STguuT |
HelfaAfgaa S WafsuTiiegT | (2¥%)

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
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(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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On reading and internalizing this Scripture ‘Samadhitantram’
— Supreme Meditation — that elucidates method of realizing the
soul-nature, the introverted-soul (antaratma) establishes
himself in the contemplation of his pure-soul (paramatma).
Discarding all thoughts that mistake his and others’ souls for
external objects like the body — the root of worldly suffering — he
attains, getting rid of liability for transmigration, the light of
supreme knowledge, or infinite bliss.

EXPLANATORY NOTE

Acarya Kundakunda’s Pravacanasara:

St forgeigTidt TS @eltd |rHuoT |
S aRdegaal Wl e 3y Teig || (R-203)
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The ascetic who has destroyed the knot of delusion, overthrown
attachment and aversion in respect of desirable and undesirable
objects, and is indifferent to pleasure and pain, attains eternal
happiness.

Supreme meditation

Meditation on the soul, without diversion of mind to anything else,
is essential for the expulsion of karmas from the soul. One who has
left all possessions, external and internal, who does not engage
himself in any activity, who has conquered his senses, and who has
lost all interest in the worldly conduct of life, washes off the dirt of
karmasinits entirety.

The true yogi disentangles bonds of karmas existing with the
soul within no time, just as strong wind drifts away the expanse of
dense clouds. The yoga which results into the comprehension of the
pure soul has been described as the real yoga. Such yoga leads to the
gain of the pure soul through the comprehension of the soul free
from all that is foreign to it. Such a rare comprehension of the pure
soul is possible only on the destruction of the obstructive karmas.
Thus, yoga performs two functions: first, it destroys the
obstructive karmas and second, it leads to the comprehension of
the pure soul.

The excellent bliss generated by yoga is free from the terror of
sensuality, is identical with tranquility, is stable, resides in the soul
itself, and grants riddance to the soul from birth, old age and death.
These characteristics mark the release of the soul from the turmoil
of worldly existence.

Worldly occupations of all kinds are not in any way connected
with the soul and therefore termed ‘other’ than the soul. All that is
dependent on the ‘other’ is distress and all that is dependent on the
soul is bliss. As such, enjoyments generated by the rise of
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meritorious karmas too are distress on account of dependence on
the ‘other’. The knowledge of the pure soul through the Selfis bliss.
Such knowledge drifts towards meditation; in fact, the knowledge
itselfis transformed into meditation. As the yogi ascends the stages
of meditation, he reaches nearer and nearer the aim of uniting and
identifying himself with the pure soul. As karmas associated with
the soul are washed away, there remains nothing to disturb the
rhythmic pulsation of the soul. The pure soul, with bliss as one of its
innate attributes, shines in its pristine glory.
i Excerpted from:
Jain, Vijay K. (2014), “Acarya Pijyapada’s
Istopadesa”, Vikalp Printers, p. 118-119.

This concludes the ‘Samadhitantram’
(also known as the ‘Samadhisataka’)
composed by the supremely holy and stainless
Acarya Pujyapada,
whose expressions wash away all dirt due to
delusion, attachment and aversion.

O Ascetic Supreme Acarya Pajyapada !
With utmost devotion, I apply on my forehead the sacred water
that anoints the most worshipful duo of your feet.
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abhavaikanta — absolute non-
existence viii

acetanatva — lifelessness xxvii

adharma dravya — substance that
provides assistance in rest xxvii

adhikarana — the substratum 142-
144

advaita-ekanta — absolute non-
dualism viii

agama - the Scripture 9, 10, 156

aghati karma - non-destructive
karmas 18

agni — fire viii, 149, 151

agurulaghutva — power of
maintaining distinction with all
other substances, neither heavy
nor light xxvii, 19, 20

ahamkara — self-consciousness 82

aharaka sarira — the projectable or
assimilative body 17, 99

ahimsa — non-injury, non-violence
151

ajiiana — ignorance xviii, 57

akasa dravya — substance that
provides accommodation xxviii

akramabhavi — without gradation
xvii

aloka — non-universe 17

amirta, amurtatva — without having
a form, incorporeal xxvii, xxviii,
26, 118

anaksari — without letters 7

ananta catustaya — four infinitudes of
the Arhat 7

ananta darsana — infinite perception

184

7

ananta jiiana — infinite knowledge 7

ananta sukha — infinite bliss 7

ananta virya — infinite energy 7, 18

anapeksika — independent viii

andtma - non-soul 3

anekantatmaka — object having
infinite characters ix

anekantavada — the doctrine of non-
absolutism ix, xvi

anivrttibadara-samparaya —
advanced thought-activity 167

ankura — sprout xxix

ansa — part xxix

ansi — whole xxix

antaratma — the introverted-soul
xxxii, 13-15, 25, 30, 47, 61, 63, 65-
70, 72, 74, 75, 78, 84-86, 88, 89,
93-96, 103, 112, 118, 123, 132-
134, 165, 166, 168, 169

antaraya — obstruction xxxv, 5

antarjalpa — internal thought-
process 78

anumana - inference 10, 11, 156

anumeya — objects-of-inference 10

anumodana — approval 90

anupacarita asadbhiita vyavahara
naya — that holds no distinction
between substances that appear
to be indistinct xxii

anupacarita sadbhiita vyavahara
naya — that envisages pure state
but holds distinction between the
substance and its attribute xxi

anvaya — association xxiv, 12



apadana - the dislodgement 142-144

apeksika — dependent viii

apramana — not pramana xix

apramattasamyata — perfect vows
167

Apta — see Arhat

apurvakarana — new thought-activity
167

arati — displeasure 6

ardhamagadhi bhasa — the language
of Lord’s discourse that is
understood by all 8

Arhat — the ford-maker, Tirthankara
4-6, 10, 124, 138, 166

Arihanta - see Arhat

artha — object of knowledge 156

arthakriya — activity xxvii

asadbhiita vyavahara naya — that
envisages oneness in essentially
distinct substances xxii

asamyatasamyagdrsti — vowless right
belief 167, 168

asat — non-existing xi, xxx

astitva — existence xxvii

asuddha niscaya naya — expression
of contaminated state xxi

atiSaya — miraculous happenings 7

atma —soul 3

audarika sarira — the gross physical
body 17, 99

avadhijiiana — clairvoyance 5

avagahana - inter-penetrability 19

avagahanahetutva — assistance in
providing accommodation xxvii,
XXViil

avagraha — apprehension 52

avaktavya — indescribable xi, xii

avasarpini — the descending half-
cycle 2

Index of Sanskrit Terms

avastu — non-substance xvi

avasyaka karma — essential duty 47

avaya — perceptual judgment 52

avidya - ignorance, illusion viii, 29

avinabhava — invariable togetherness
12

avyabadha — undisturbed, infinite
bliss 19

avyaya — established eternally in the
supreme state 16

ayogakevali — non-vibratory
Omniscient 167, 168

ayul karma - life-determining karma
18,19, 121

ayutasiddha — residing in same
substratum xxiv

bahiratma - the extroverted-soul
xxxii, 13-15, 25, 30, 47, 51, 54, 65-
68, 70, 72, 77, 78, 80, 81, 88, 89,
98, 99, 108, 111, 123, 126, 129,
133, 134, 166, 167

balatapa — childish austerities 134

balavrata — childish observance of
vows 134

bhamandala — halo of unmatched
luminance 7

bhava - being, nature xii, xiii, xxi

bhavaikanta — absolute existence viii

bhava-mana - affective mind 78

bhava-piuja — adoration through
thought activity 139

bhava-vacana — affective speech 78

bhavya jivas — those capable of
attaining liberation xxxvi, 8, 135,
163

bhaya — fear 6

bheda-vijiiana — science-of
discrimination 119
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bhutavada — the doctrine that relies
on bhutacatuska (quartet of
earth, water, fire, and air) 151

bija — seed xxix

brahmana — a caste 127

buddhi — intellect 156

camara — flywhisks 7

caturgati — four states of existence
108

cetand, cetanatva — consciousness
xXxXvi, Xxvii, Xxix, 26, 154

chatra — three-tier canopy 7

cinta — anxiety 6

darsana — perception, belief, faith,
view xxvii, Xxxvii, XXxviii

darsanavarniya — perception-
obscuring 5

deva(s) — celestial beings xxxii, 5, 7,
16, 17, 140

dharana — retention 52

dharma — individual attribute viii,
Xviii, virtuous conduct 151, 157

dharma dravya — substance that
assists motion xxvii, xxviii

dharmi - entity, possessor-of-dharma
viii, xviii, 151

dharmya (dhyana) — virtuous
concentration 47

dhrauvya — permanence xxiv, Xxviii-
xxX, 18

dhyana — concentration of mind 139

Digambara — having directions as
body cover, completely naked
XXX1, XXX1V, XXXV, XXXVil

divyadhvani — divine voice of the
ford-maker 4, 7

dosa — faults xxxv
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dravya — substance viii, xii, xiv, Xx-
xxii, xxiv-xxx, 20, 118, 138, 143

dravya-karma — material karma xxii,
xxxvi, 16

dravya-ptija — adoration through
material things 139

dravyarthika naya — standpoint of
substance xx

dravya-sarira — material body 78

dravyatva — power of changing modes
XXVii

dravya-vacana — material speech 78

drstanta — illustration, statement of a
general rule supported by an
example xix, 11

dundubhi —kettle-drum, musical
instrument 7

dvesa — aversion xxxvi, 6, 57

ekanta — absolutistic point of view
viii, ix, x

gandha — smell xxvii

gatihetutva — assistance in motion
XXVii, XxXviii

ghati — inimical (karmas) 5, 48

gotra karma — status-determining
karma 18, 19, 121

guna — quality, attribute viii, xx-xxii,
XXiv-xxVvi, Xxix, 20, 138

gunasthana — stages of spiritual
development 166

guru — preceptor xxxvi, 63

hetu — the mark or the middle term,
used in nyaya 9, 11, 12, 155
hetudosa — fallacy of the reason 155

tha - speculation 52



tsvara — endowed with unparalleled
splendour 16

Jaghanya antaratma — lowest
introverted-souls 168

Jjala — water viii, 149, 151

jati — genus xxvi

Jina - the Victor xxxvi, xxxvii, 5, 6,
16, 97, 141, 147

Jiva — soul, living being viii, xxv,
xxvii, xxxvi, 3, 26-28, 118, 119,
166

Jiva dravya — soul substance viii,
xxvii, 119, 209

Jjiiana — knowledge xxvii, 5, 139

Jjiianavarniya — knowledge-obscuring
5

kala — time xii, xiii, xxviii, 161

kala dravya — substance that
provides continuity of being
through gradual change xxviii

kamandalu — water-pot xxxv

xxi, 142-144

karaka — agent, factors-of-action xxi,
142-144

karana — the instrument 142-144

karana — cause 151

karita — commission 90

karma — the activity 142-144

karmana Sarira — the karmic body
17,99, 119

karta — doer 142-144

karya — effect 151

kasaya — passions 147

katharncit — from a certain viewpoint
X

kayotsarga asana — a standing
posture in yoga 105

Index of Sanskrit Terms

kevala - rid of the body and other
foreign matter 16

kevaladarsana - infinite perception
18

kevalajiiana — omniscience xvi, xvii,
xxi, xxii, 5, 7, 10, 18, 143

kheda — regret 6

kramabhavi — in succession xvii

krta — doing 90

ksanika — transient viii, xx

ksanika-ekanta — absolute
momentariness viii

ksatriya — a caste 127

ksayika-samyaktva — infinite faith or
belief 18

ksetra — place xii, xiii, 19, 20

ksina-kasaya — destroyed delusion
167, 168

ksudha - hunger 6

ksullaka — the eleventh and last
stage of householder’s dharma
XXX1V, XXXV, XXXVii

langott - loincloth xxxiv
linga — see hetu

lingi — see sadhya

loka — universe 17

mada — pride 6

madhyama antaratma — medium
introverted-souls 168

mahavrata — supreme vows XXxXv

maladosa — contamination xxxv

mamakara — sense-of-mine 82

manahparyayajiiana — telepathy 5

marana — death 6

matijiiana — sensory knowledge xxi,
xxii, 5

maya — illusion viii
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mithyadrsti — wrong believer 150,
167

moha — delusion xxxvi, 6

mohaniya — deluding 5, 18, 121

moksa — liberation 153

mrdanga — drum 8

muhurta — forty-eight minutes 18

muni — ascetic Xxxiv, XXxv, Xxxvii

maurta, murtatva — having a form,
corporeal xxvii, xxviii, 118

nairatmyavada - see siunyavada

nama karma — name-determining
karma 18, 19, 121

naya — particular point of view viii-xi,
xvii-xxiv, xxvi, 41, 118, 119, 128,
143

nayavada — the doctrine of particular
point of view xvii

nidra — sleep 6

nisedha — negation xv, xix

nigamana — conclusion 11

nigoda jiva — subtle one-sensed
beings 82

nimitta karana — instrumental cause
xxvi, 128, 142, 154

nirmala - stainless 16

nirupadhi — pure and unconditioned
state xx, xxi

nirvana — liberation 6, 18, 129, 153

niscaya satkaraka — transcendental
six-fold factors-of-action 142-144

niscaya naya — the transcendental
point of view xx, xxi, xxiii, XXiv,
41,118,119

nitya — permanent viii, xx, Xxiv

nityatva-ekanta — absolute
permanence viii

niyama - rules or restrictions xxxv
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nokarma - physique making karmas,
quasi-karmic matter xxxvi, 99,
146

paiica kalyanaka — five most
auspicious events in the life of the
Arhat - garbha kalyanaka, janma
kalyanaka, diksa (tapa)
kalyanaka, jiiana kalyanaka,
moksa (nirvana) kalyanaka 5, 6,
140

paficendriya nirodha — five-fold
control of the senses xxxv

paksa — minor term, locus or abode
11

papa — demerit 120, 124

paramatma - the pure-soul xxxii,
xxxiii, 13-15, 17, 36, 47, 50, 52,
53, 70, 77, 138, 139, 142, 145,
166, 168, 169

paramaudarika $arira — the most
auspicious body of Lord Jina 6

paramesthi — the supreme soul 16

parasamaya — the impure self 166

paratma - the soul that is superior to
all worldly souls 16

parinama — modification xxv

paroksa — indirect xv, xvii, 9, 10, 11,
15

paryanka asana or padmasana — a
sitting posture in yoga 104

paryaya — mode viii, XX, XXi, XXiV, XXV,
XXVi, XXiX, XXX, 138

paryayarthika naya — standpoint of
mode xx

picchi — feather-whisk xxxv

prabhu — lord of the devas 16

pradesavattva — having space-points
xXxXVii



pramana — valid knowledge xv, xvii-
xix, 10, 156

pramanabhasa — invalid knowledge
156

pramattasamyata — imperfect vows
167

prameya — objects-of-knowledge 10

prameyatva — power of being known
xXxXvii

prana - life-essentials 107

pratiharya — splendour 7

pratijiia — proposition 11

pratijiiadosa — fallacy of the thesis
155

pratyabhijiiana — recognition 152,
153

pratyaksa — direct xv, xvii, 9, 10

prthaktva-ekanta — absolute
separateness viii

prthui — earth viii, 149, 151

pudgala — matter xxvii, 91, 99, 100,
118, 119

puspa-varsa — shower of fragrant
flowers 7

punya — merit 120, 124, 166

raga — attachment xxi, xxxvi, 6, 57,
124, 135

rajju — unimaginably long measure
of distance 19

rasa — taste xxvii

ratnatraya — Three Jewels of right
faith, right knowledge and right
conduct xxxvi, 49, 61, 161,

roga — sickness 6

ripa — colouration, form xxvii, 153

sadavasyaka — six essential duties
XXXV

Index of Sanskrit Terms

sadhanivrddhi — rhythmic fall and rise
20

sadbhita vyavahara naya — that
envisages distinction in an
indivisible whole xxi, xxii

sadhana — see hetu

sadharmya — homogeneousness 12

sadhya — major term 11, 12, 155, 156

sakaladesa — comprehensive and
absolute xviii

samadhi — soul-meditation xxxii, 139

samanya (guna) — general qualities,
concerning the substance viii,
XXVi, XXVil

samavasarana — heavenly Pavilion 7

samiti — regulations xxxv

sariyjiia — designation, perception or
cognition xxv, 153

sampradana — the bestowal 142-144

samsara — region of transmigration
20, 26, 57, 90, 120, 135, 153

satiiskara — mental formations or
volitions 153

samyagdrsti — right believer 150

samyagmithyadrsti — mixed right and
wrong belief 167

samyakcaritra — right conduct 91

samyatasamyata — partial vows 167,
168

santana — offspring, ‘series’ of
successive events 152

saptabhanga — the seven limbs of
assertion x

saptabhangt — the seven nuance
system x, xi, Xv

saraga-caritra — conduct with
attachment 124

sarvajiia — Omniscient 10

sasadanasamyagdrsti — downfall 167
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$astra — scriptural treatise xxxv

sat — existing xi, xxiv, xxviii-xxx

sat-cid-ananda — Existence-Thought-
Bliss viii

sayogakevalt — Omniscient with
vibration 18, 167, 168

Siddha - the liberated soul 3, 6, 16-
20, 26, 124, 138, 166-168

Siddha Sila — abode of the Siddhas
19

simhasana — bejeweled throne 7

skandha — aggregates 153

sopadhi — contaminated state xxi

sparsa — touch xxvii, xxviii

Srutajiiana — scriptural knowledge
xvi, b

sthavara jivas — immobile beings
XXXVii

sthitihetutva — assistance in rest
XXVii, XXviii

Suddha — utterly pure 16

Suddha niscaya naya — expression of
pure and unalloyed state xx, xxi

stiksmasamparaya — slightest
delusion 167

sttksmatva — fineness 18

sukha - happiness xxvii, 7

Sukla (dhyana) — pure concentration
47

sunyavada — the doctrine of nihilism
153, 156, 157

svabhava — own nature xiii, xxi

svacatustaya — four-fold affirmative
predication xiii

svadravya — own substance xiii

svakala — own time xiii

svaksetra — own space xiii

svasamaya — the Real Self 166

svayambhi - self-enlightened 5, 143
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sveda — perspiration 6
syad-asti-avaktavya-eva — in a way it
simply is, in a way it is simply

indescribable xii

syad-asti-eva — in a way it simply is
xi

syad-asti-nasti-avaktavya-eva — in a
way it simply is, in a way it
simply is not, in a way it is simply
indescribable xii

syad-asti-nasti-eva — in a way it
simply is, in a way it simply is not
xii

syad-avaktavya-eva — in a way it is
simply indescribable xii

syad-nasti-avaktavya-eva — in a way
it simply is not, in a way it is
simply indescribable xii

syad-nasti-eva — in a way it simply is
not xi

syadvada - the doctrine of
conditional predications ix-xi, xiv,
xvi, Xvii, xix, 128

syat — in a particular context x, xii,
XV, XVi

taijasa sarira — the luminous body
17,99

tanuvatavalaya — outermost layer of
rarefied air in the universe 20

Tirthankara — the ‘World Teacher’
xxxi, xxxii, 4-6, 141, 147, 150,

trasa jiva — mobile beings xxxvii

trsa — thirst 6

udaharana — see drstanta

upacarita — figurative xx-xxii

upacarita asadbhiita vyavahdra naya
— figurative identification of one



thing with other xxii

upacarita sadbhiita vyavahara naya
- that envisages impure state and
holds distinction between the
substance and its attribute xxii

upadana karana — substantial cause
xxvi, 128, 142, 154

upanaya — subdivision xx

upasanta-kasaya — subsided delusion
167, 168

upeksa — equanimity xviii

utpada — origination xxiv, xxviii-xxx,
17,18

uttama antardatma — highest
introverted-souls 168

vaidharmya — heterogeneousness 12

vatkriyika sarira — the transformable
body 17, 99

vakya — sentence 156

vartanahetutva — assistance in
continuity of being through
gradual changes xxvii, xxviii

vastutva — activity or arthakriya
xXxXvii

vayu — air viii, 150, 151

vedand — sensation or feeling 153

vedaniya — feeling producing 18, 19,
121

vidhi — affirmation xv, xix

visada or Soka — grief 6

vijiana — cognition 152, 153

Index of Sanskrit Terms

vyjfianavada — doctrine of the
cognition of momentary events
152, 155

vikaladesa — partial and relative xviii

vtkalpa - internal reckoning 78

virya — strength xxvii, 7, 18

visesa (guna) — particular qualities,
concerning the mode viii, xxvi,
XXVii, XxViii

vismaya — astonishment 6

vitaraga — victor-of-attachment 124,
135

vivikta — untouched by the material
body and the karmas 16

vrksa — tree xxix, 7

vrksatva — tree-ness xxvi

vyatireka — distiction, logical
disccontinuity xxiv, 12

vyavahara satkaraka — empirical six-
fold factors-of-action 142, 143

vyavahara naya — the empirical point
of view xx-xxiv, 41, 118, 119, 128

vyaya — destruction xxiv, xxviii-xxx,
16-18

yoga — activity 36, 91, 92, 170

yogi — the accomplished ascetic
xxxviii, 13, 61, 103-105, 116, 122,
129, 150, 159, 160, 170, 171

yojana — a measure of distance 20

zara — old-age 6
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GUIDE TO TRANSLITERATION

Devanagari IAST Devanagart IAST | Devanagari IAST
A a Ll gha q pa
S| a E3 na k) pha
3 l El ca 9 ba
3 z Ej cha q bha
3 u Sl ja q ma
& u El Jjha q ya
q e el fia S ra
T al 2z ta Kl la
a 0 3 tha q va
3 au g da kil sa
ES r S dha g sa
% / Rl na q sa
< m q ta g ha
3 h 2 tha & ksa
ED ka < da El tra
k| kha g dha Bl Jjia
T ga Kl na A sra

"IAST: International Alphabet of Sanskrit Transliteration

192



Sacred Jaina Texts
from Vikalp Printers

www.vikalpprinters.com

Acharya Umasvami’s

Acharya Umasvami’s

Tattvarthsutra Tattvarthsitra
WITH HINDI AND ENGLISH TRANSLATION VITH HINDI AND ENGLISH TRANSLATION

seTdsht AT forcfe R

LA 1P

* Sanskrit * Hindi ¢ English

_ Foreword by:
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Edited by:
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« Pages: xii + 163 ISBN 81-903639-2-1
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Tattvarthsitra is invaluable for understanding life, and pursuit of happiness.
The hardships and afflictions that we have to endure are of our own making.
Our deeds, driven by passions, lead to sufferings and reproach in this world
and the next. Virtuous activity alone, which is the cause of merit (punya),
leads to joyous feeling, auspicious life, charming and lustrous physique, and
high status. Our ultimate goal is the attainment of the divine attributes, in
fullness and perfection, of our souls. We can reach the goal only through the
threefold path of right faith, right knowledge and right conduct (ratnatraya).
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The most profound and sacred exposition
in the Jain religious tradition.

* Prakrit * Hindi * English shvareTd e e
HA e eHIE

Foreword by:
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English Translation, and Edited by:
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e Hard Bound Vi . duin

e Printed on Art Paper
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o Size: 16 x22.5cm
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As Acharya Vidyanand writes in the Foreword of Samayasdra, it is the
ultimate conscious reality. The enlightened soul has infinite glory. It has the
innate ability to demolish karmas, both auspicious as well as inauspicious,
which constitute the cycle of births and deaths, and are obstacles in the path
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 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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e Published: 2013

e Hard Bound

e Printed on NS Maplitho Paper
o Pages: xvi + 216

o Size: 16 x22.5 cm

ISBN 81-903639-5-6
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Dravyasamgraha is one of the finest classical Jaina texts, composed by His
Holiness Acdrya Nemichandra (c. 10th century CE). It deals primarily with
the Realities (tattvas) that contribute to world process. The conduct required
for attaining the ultimate goal of liberation follows from the knowledge of
these Realities. Both, the transcendental and the empirical points of view,
have been considered while explaining the nature of substances, souls and
non-souls. It will be of much use to scholars worldwide interested in pursuing
the study of Jaina epistemology.
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His Holiness Acarya Pujyapada, who graced this earth around 5th
century CE, had crafted some valuable gems of Jaina doctrine, including
Sarvathasiddhi 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 Svayambhistotra (2nd century CE) is a fine
composition in Sanskrit dedicated to the adoration of the Twenty-four
Tirthankara, the Most Worshipful Supreme Beings. Through its 143
verses Svayambhiistotra not only enriches reader’s devotion, knowledge,
and conduct but also frees his mind from blind faith and superstitions.
Rid of ignorance and established firmly in right faith, he experiences
ineffable tranquility and equanimity.

The book has two useful Appendices. Appendix-1 attempts to familiarize
the reader with the divisions of empirical time that are used extensively in
Jaina cosmology. Appendix-2 provides a glimpse of life stories, adapted
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from authentic Jaina texts, of the Twenty-four Tirthankara.
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Aptamimansa by Acarya Samantabhadra (2nd century CE) starts with a
discussion, in a philosophical-cum-logical manner, on the Jaina concept of
omniscience and the attributes of the Omniscient. The Acarya questions
the validity of the attributes that are traditionally associated with a
praiseworthy deity and goes on to establish the logic of accepting the
Omniscient as the most trustworthy and praiseworthy Supreme Being.
Employing the doctrine of conditional predications (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 meritorious (punya) or
demeritorious (papa) karmas.
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Acarya Samantabhadra’s Ratnakarandaka-sravakacara (2nd century
CE), comprising 150 verses, is a celebrated and perhaps the earliest Digambara
work dealing with the excellent path of dharma that every householder (sravaka)
must follow. All his efforts should be directed towards the acquisition and
safekeeping of the Three Jewels (ratnatraya), comprising right faith
(samyagdarsana), right knowledge (samyagjiana) 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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