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FROM THE DESK OF THE PUBLISHER

Shri KundKund Kahan Digambar Jain Tirth Surkasha Trust was
formed with the objective to protect Digambar Jain pilgrim
places and jinavani (scriptures). The initiative was taken during
the celebration of Panca Kalyanaka PratisthG Mahotsava of
Parmagama Mandir at Songadh in March 1974. The trust was
formed under the guidance of Pt. Shri Babubhaiji C. Maheta
(Fatehpur). It was launched on the 87t birth anniversary of Rev.
Shri Kanji Swami by Shri Sahu Shantiprasadji Jain, the most
prominent personality of Digambar Jain Samaj.

In the last 50 years, the trust has initiated a number of
activities for the conservation of Digambar Jain pilgrim places
and sacred texts. A small synopsis of the same is presented
below.

Restoration of temples:

1. Antariksh Parshwanath, Sirpur, protracted legal fight is
going on, Br. Shri Dhanyakumarji Belokar has served for
this cause for around 25 years.

2. Since last 40 years actively participating in activities of
Bharatvarsiya Digambar Jain Tirthakshetra Committee,
Mumbai. Shri Vasantbhai Doshi, our trust’s President, is
the Sr. Vice-President of this committee and President of
its Legal Committee.

3. Work on Neminath Bhagwan’s Tonk on Girnarji
Siddhaksetra
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4. Updating the legal documents, land records and title
survey of a large number of our temples and pilgrim
centres by Pt. Jnanchandji Jain.

5. We have constructed a magnificent temple of
Tirthankara Sri Parshwanath Swami at eternal Siddha
Ksetra, Sammed-Shikhariji, with a grand Panca Kalyanaka
PratisthG Mahotsav held in November 2012.
Simultaneously, Kahan-Nagar Society was also
constructed there for accommodation of mumuksus.

Service to Jinavani

It was observed that there was a dearth of Digambar Jain
scholars and keeping this in mind, in 1977 a college in the name
of Shri Todarmal Digambar Jain Siddhant Mahavidyalaya was
started at Pandit Todarmal Smarak Bhavan. The premises were
built and offered for use to the trust by Shri Poornachandji
Godika, Jaipur. It offers various courses for graduating as
sastri/pandit, with the sole objective of spreading the message
of real metaphysics around the world, as explained by Shri Kanji
Swami. This venture is run under the able guidance of Dr. Pt.
Shri Hukumchandji Bharill and Pt. Shri Ratanchandji Bharill.
More than 900 $astris/scholars have already graduated from
this institute.

Publication of religious books and literature

After Gurudev Sri Kanji Swami (1890 AD-1980 AD) left for
heavenly abode, this trust has published original texts of
Digambar Jain Acdryas, which were hitherto lying unpublished.
Thousands of books have been printed with the increasing
demand of paramagamas from the mumuksu community.

Many books have been published in various languages,
Samayasara, Pravacansara, Niyamsara, AstaPahuda,
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Pancastikaya (Panca Parmagamas of Sri Kundkunda Acarya),
MoksaMarga Prakasaka being few of them. Dr. Pt. Shri
Uttamchandji Jain (Seoni) had a major contribution in this
endeavour by way of editing and translating the above texts.

In keeping with the current trend of communicating in English
and with the increasing demand for such books from scholars,
this trust initiated the translation and publishing of few books in
English. Notable among them is MoksaMarga Prakasaka.

The trust is happy to publish the English version of
Pravacansara text with its exposition, Tattvapradipika Tika,
written by Sri Amrtcandra Acdrya. Pravacansdra is one of the
most important texts of Digambar Jain philosophy. Currently,
the text is being taught and referred to by many scholars all
over the world, in various universities and colleges, who are
interested in learning Jain philosophy and oriental religions. The
objective of this exercise is to spread the correct interpretation
as explained by Gurudev Shri Kanji Swami.

Pravacansara is broadly divided into three chapters. (1) JAdna
Tattva Prajiapana (2) JiAeya Tattva Prajiiapana (3)
Carananuyoga Sucaka Cilika. This book contains the translation
of the original verse written by Sri Kundkunda Acarya,
annotation named Tattvapradipika written by Sri Amrtcandra
Acdrya and gist (bhavartha) written by Shri Hemrajji Pandey.

We have already published the English translation of lectures
of Sri Kanji Swami on the first chapter named JAdna Tattva
Prajiapana in November 2020. We wish to publish the English
version of lectures of Shri Kanji Swami on the balance two
chapters also, work on which has already started.
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Br. Pt. Shri Hemchandji Jain ‘Hem’ (Bhopal/Deolali) is
considered as one of the foremost scholars of current times.
The trust is grateful to Pandit Shri Hemchandji (Hem) along with
Shri Rajesh Gandhi (Ahmedabad) and Smt. Bhairavi Daftary
(Mumbai) for putting in lot of efforts for this book. We thank
Shri Jayantilalji Jain, Dean Manglayatan University and Dr. Shri
Paras Malji Agrawal, Udaipur for editing and reviewing the text.
The trust is sure it will be beneficial to the scholars/students
and to the young generation who have deep interest in the Jain
philosophy but are not proficient in Indian languages, especially
for those staying outside India.

We are thankful to all the donors, specially to Shree
Digambar Jain Association, London, Jnanodaya Tirthdham,
Diwangunj, Bhopal and Shri Praful D. Raja, Nairobi.

On this occasion, we remember the invaluable contribution
made our past presidents, namely, Shri Babubhai Maheta, Shri
Lalchandbhai Modi, Shri Babuji Jugalkishoreji ‘Yugal’, Shri
Dhanyakumarji Belokar and Shri Anantbhai Sheth.

We also take this opportunity to thank Pt. Rameshchand Jain
Sastri, Jaipur, who have done a wonderful job of getting this
book printed under his supervision.

Jai-Jinendra
Vasantbhai Doshi (President)
Mabhipal Jnayak (Hon. Secretary)
Shri Kundkund Kahan Digambar Jain Tirtha Suraksha Trust, Mumbai
31 March 2022
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EDITORIAL

Pravacansara is a text on theory of knowledge par
excellence. It is one of the five great epoch-making texts by
Kundkunda Acarya (who lived around 2000 years ago) that
directly descend from the preaching of Tirthankara Mahavira.
The text is basically divided into two parts — knowledge and
knowable. Knowledge is equal to knowable and knowable is the
entire universe consisting of six substances. The third part given
as annexure relates to conduct/follow up of the same in the life
of a monk in particular. The text is an unparalleled one, not only
in Jain literature but in the entire spiritual world. Two famous
commentaries on this text are available, one by Acarya
Amrtcandra entitled as Tattvapradipikd and the other known
commentary is by Acarya Jayasena named as Tatparyavrutti. In
the present times, discourses by Pujya Sri Kanji Swami have
revealed many hidden secrets of the text. It is imperative that
such knowledge be made available in other languages as well.

It has 275 verses and each verse provides greater insight
on the theory of knowledge and what constitutes true
knowledge. Verse 23 states that knowledge equals truth,
provided knowledge is complete of all substances, it is neither
more nor less, it does not have distortions of truth and does not
have doubts about knowledge. Verse 124 also defines
knowledge and says that a meaningful worthwhile
contemplation is knowledge. Further, a soul is identified with its
consciousness and it can relate to knowledge, karma, and fruits
of karmas. Along with verses, besides giving its meaning, special
or simple meaning (bhavartha) is written by Sri Hemrajji Pandey
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and further translated by Sri Himatlal Jethalal Shah, which
further enriches one’s knowledge. Thus, a marvellous concept
of knowledge has been described in this text. The concept of
knowledge is quite abstract and the commentary by Amrtcandra
Acdrya titled as Tattvapradipikd is outstanding and hence
translation of the same is undertaken here. The task is not an
easy one.

The English version has been quite mature in general and it
has come out very well. | had an opportunity to go through the
same and make editorial comments where necessary. A lot of
care has been exercised in translation of the same. In 2020, |
had authored a similar book - Essence of Pravacansdra, which
was published by University of Madras, Chennai.

By virtue of nature of translation, one encounters a number
of problems in translation. In the absence of standard
terminology, each word has to be carefully chosen. Sentence
constructions are of different types. In old literature, one finds
sometimes that certain paragraphs tend to become big with
long sentences which make it difficult to understand or a lot of
time to be devoted to comprehend the same. The subject
matter is complex and with long sentence at times, it gets even
more complicated to follow. Attempt has been made to avoid
this to the extent possible but these are unavoidable in certain
cases. In view of this, the reader has to exercise utmost
concentration. Further, certain words are written in italics and
English knowing persons may have difficulties in pronouncing
them but this helps in acquiring knowledge of standard
terminology used in  Jain Literature  based on
Prakrit/Sanskrit/Hindi words. At times, some long italics words
are mentioned. But use of italics in these cases becomes
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indispensable. However, these words do become simple
through practice when a reader gets accustomed to them. This
will enrich the knowledge of readers and help in assimilation
when they happen to read other Jain texts or listen to or discuss
with Jain scholars. The familiarity with technical Prakrit/Sanskrit
words bridges the gap in understanding when different scholars
translate the same words in different ways.

Pandit Sri Hemchandji Jain ‘Hem’ and his team Sri Rajesh
Gandhi and Smt. Bhairavi Daftary have done a tremendous job
of translation into English and deserve great appreciation.
Panditji has been a pioneer and doyen in bringing out Jain
literature in English. Very recently in 2020, the same team has
done an excellent work of translating lectures of Shri Kanji
Swami on Pravacansara of the 1% chapter, namely JAiana Tattva
Prajiapana and has published the same. Translation of
philosophical literature necessitates utmost devotion and
dedication besides the knowledge of both the languages and
the subject matter.

| am sure the readers will benefit immensely from the
text and realize the soul which is made of knowledge.
Knowledge is the nature of soul and soul itself is knowledge.

Professor Jayanti Lal Jain

Dean, Mangalayatan University
Beswan, Aligarh
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FOREWORD

(Dr Paras Mal Agrawal, Retd, Professor of Physics, Ujjain:
Emeritus visiting professor and research professional, Oklahoma
State University, USA)

HiTet TaT SR e TaE o |

TS Fraspraral SIHEHRe] AT |
The abovementioned lines are recited by Digambar Jains
before the beginning of any auspicious work. In these lines, a
devotee says that Lord Mahavira, Gautam Ganadhara, and
Acarya Kundkunda, etc., are auspicious. This shows the
auspicious significance of Acdrya Kundkunda’s name which is

enumerated next only to that of Lord Mahavira and his chief
disciple Gautam Ganadhara.

Pravacansdra is one of the best works of Acarya Kundkunda. It
contains the essence of pravacanas (discourses) of Tirthankaras
in 275 stanzas in Prakrit. This scripture is rich in the description
of the self, non-souls of the cosmos, and the conduct of
ascetics. Every stanza is worth contemplating again and again.
For example, we may refer to some stanzas of this scripture. In
stanza 80 Acdrya describes a method of achieving
enlightenment: By knowing the three aspects of Lord Arihanta —
(i) His soul substance (ii) His eternal attributes (iii) His present,
past and future modifications — one can have self-realization
and that leads to annihilation of delusion. Stanza 160 highlights
that | (soul) am not the body, mind and speech; and | am not the
doer or controller of these. Stanza 198 reveals various basic
elements of spiritual meditation that includes experience of
bliss of the blissful nature of the soul. Likewise, | would like to
refer to the beautiful description of conduct of ascetics with
physical weakness due to age or sickness (stanza 230), physical
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body cannot be the source of pleasure even in heaven,
definition of samaya (stanza 139), one paramanuis capable of
occupying one pradesa of space and one pradesa of space is
capable of accommodating all paramanus of the cosmos (stanza
140), the physical body cannot be the source of pleasure even in
heaven (stanza 66); seven bhangs of syadavada (stanza 115),
importance of study of scriptures (stanza 232), etc.

Nearly 1000 vyears after Acdrya Kundkunda, Acarya
Amrtcandra wrote the translation in verse form together with
the explanation of each stanza in Sanskrit known as
Tattvapradipikda. Nearly 1000 years after Acarya Amrtcandra,
Adhyatmamurti Kanji Swami has been kind enough to provide
us detailed explanation of all these stanzas in Gujarati/Hindi
through his well-preserved lectures (Divyadwanisara). Now, my
friend Pandit Shri Hemchandji Jain ‘Hem’ together with his team
has taken a lead to provide the English translation of
Pravacansara and Tattvapradipika.

In my opinion it is a great literary work in the field of
spirituality that could not have been possible without the long
experience and expertise of Pt. Hemchandji. In him one finds a
mini encyclopaedia containing hundreds of stanzas of various
scriptures of Jainology. | am very much pleased with his
devotion for this gigantic task. | express my hearty
congratulations for them and look forward to see many more
such academic diamonds from Br. Pt. Hemchandji.

| believe and hope that this book will prove valuable to all
seekers of east and west in the annihilation of delusion and
achievement of fulfilment in their lives.

Dr. Paras Mal Agrawal, Udaipur, India

25 December 2021
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PREFACE

This magnum opus contains the philosophical essence of all
the Jain scriptures. This is the essence of OM
sound/divyadhwani/divine revelation of omniscient Sri Arihanta
Deva.

| had always been keen that the discourses of Pravacansara
text should be translated into the international language—
English. It would prove to be a great boon to the eager seekers
of divine truth, as it contains the quintessence of ‘OM’ sound-
the divine speech of omniscient-Tirthankaras. It is my favourite
book on real metaphysics. This is the best book on eternal six
constituents (jiva, ajiva, etc.) of the universe. Sri Kanji Swami
called this text - “Divyadhwanikasar”- as it contains the sum and
substance of omniscient’s revelation. Everything about the self
and non-self is explained in this book logically with facts and
examples. Whosoever will study it attentively with both the
commentaries - (Tattvapradipika of Amrtcandrasuri and
Tatparyavrutti of Jayasena Acdrya) he is sure to attain right
belief-right knowledge and right conduct-the true path of
liberation. This book contains English translation of all 275
gathds authored by Sri Kundkunda Acarya and tika written by
Sri Amrtcandra Acdarya with bhavartha written by Pandit
Hemrajji Pandey.

There are three main chapters in the text book namely — 1.
JAiana Tattva Prajiidpana 2. JAieya Tattva Prajiapana3.
Carananuyoga Sucaka Calika. First book on first chapter — JAdana
Tattva Prajapfiana containing 92 gathas with Tatttvapradipika
Tika and discourses delivered by Sri Kanji Swami (Songadh) has
been translated in English and published by Shri Kundkund
Kahan Digambar Jain Tirth Suraksha Trust, Mumbai in
November 2020.
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Later on, due to my health reasons, | felt that it will not be
possible for me to translate the remaining two chapters along
with Shri Kanji Swami’s discourses. However, Mr. Rajesh Gandhi,
Ahmedabad, and his sister Mrs. Bhairavi Daftary, Mumbai,
insisted and encouraged me to translate at least gathas and
Tattvapradipika Tika of the remaining two chapters. Therefore, |
decided to complete the translation of the complete book (275
gathas with Tattvapradipika Tika) of the remaining two
chapters and | am happy to say that during the worldwide
epidemic of Corona | could complete the desired translation.

| wish that Gurudev Sri Kanji Swami’s discourses on remaining
two chapters should also be translated in English, which will be
of great help to the youngsters and future generations. So, Mr.
Rajesh Gandhi and his sister Mrs. Bhairavi Daftary expressed
their desire to try to complete the translations of Swamiji’s
pravacanas themselves and | am sure both brother and sister
will be able to do so.

About this translation: -

Earlier, | had seen Prof. Faddegon’s translation of this text in
1966 A.D. in Songadh, which was available with respected Shri
Ramjibhai M. Doshi, advocate, Songadh. When | came to know
that Faddegon’s book is available in USA so | tried to get it from
there. Mrs. Hinaben Shah’s son Mr. Heeraj Shah, Er,,
Westerville, Ohio, sent it to me in 2016. Then | got Prof. A.N.
Upadhye’s translation of gathds only. From these translations |
could get a little help. However, it is my sole responsibility when
using English equivalents for Jain technical words and | have
adopted other words that appeared to me to be more
significant and connotative. | hope that this humble
contribution of mine can be of some help in the study of
Kundkunda’s scriptures.
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The study of Jain scriptures is called a great penance and
dharmadhyadna, this has been endorsed by Srikundkunda Acdrya
in Pravacansara gatha 86 as below:

fToracen]T sTsTaaET S gosTaI oA |
HrafeAsraaararerace afeae || ¢ ||

jinasatthado atthepaccakkhadihimbujjhadoniyama |
khiyadimohovacayotamhasattham samadhidavvam | 86 [ |

Meaning of gatha: He who knows the substances by the direct
comprehensive knowledge, etc., proofs from the Jina sastras,
his heap of delusion definitely gets annihilated, therefore the
Jina sastras should be studied by understanding them correctly.

PRAVACANSARA - (direct revelation of the omniscient)

Pravacansdra is meant for knowing the true nature of the
knower’s knowledge (pramana) and the knowable (prameya)
and treading on the pathway to liberation by renouncing all
possessions and passions, i.e., observing sky clad monkhood
with complete conduct knowing the self (soul) and the non-self
by their (i) substances, qualities (attributes) and modes (ii)
origination, destruction and permanence nature of sat (iii)
structure, construction and the constitution of all six substances
as expounded by the omniscient Jinag in accordance with their
own substance (dravya), space (ksetra), time (kala), and essence
(bhava). Thus, pure ontology metaphysics is the subject of
Pravacansara and that is why Pravacansara has been included
in the courses of various universities of the world under the
faculty of eastern philosophy.

Pravacansara is the essence of  omniscient’s
preaching/doctrines. It is the best book on ontology (real
metaphysics) of Acdrya Kundkunda. The text as a whole is too
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difficult to be understood without a commentary. There are
two main commentaries on this text in Sanskrit, one is
‘Tattvapradipika” of Amrtcandra and the other s
Tatparyavruttiof Jayasena. According to Amrtcandra it contains
275 gathas divided into three ‘Sruta-skandhas’ (divine revealed
words) each dealing with jAana tattva, jieya tattva and carana
tattva and containing 92, 108 and 75 gathds respectively.
Jayasena, however, following Amrtcandra, divided the same
into three adhikaras (chapters) but according to him the
number of gathas is larger and comes to 311, each adhikara
containing 101, 113 and 97 gathas respectively. There are two
more commentaries, one is of Balcandra in Kannada and the
other is of Prabhacandra in Sanskrit, (But according to Prof. A.N.
Upadhye the commentary of Prabhacandra, as examined by
him, is defective.) For understanding the characteristic nature
of jivadravya/soul substance as well as of ajivadravyas/non-soul
substances, this is the only authentic text book. Basically,
Jainism is a non-sectarian religion, that is why this text is
prescribed/included in the courses of various universities of the
world. For an unbiased eager seeker of truth, | advise him to
study this text.

EXPOSITION OF KNOWLEDGE REALITY- JNANA TATTVA
PRAJNAPANA

(prathama srutaskandha) up to gatha 92 as per the
commentary of Acarya Amrtcandra.

In this (SUM AND SUBSTANCE OF JNANA TATTVA PRAJNAPANA)
chapter, there are four sub chapters

1. Suddhopayoga Adhikédra: - Up to gdthd no.20. First five
gathds are benedictory gathds, offering salutation to Sri
Vardhamana Tirthankara, to the remaining Tirthankaras, to
the liberated souls, to the great saints collectively, as well as
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individually, and lastly to the contemporary Tirthankaras in
the region of human beings (manusya-ksetra). Then, he
(Kundkunda), having taken the oath of great-vows of
asceticism, adopts equanimous conduct. Then he declares
that the vitaraga caritra (passionless pure conduct of self-
absorption along with true-belief and knowledge i.e.,
Suddhopayoga) is the direct cause of nirvana and if it is
accompanied  with  saradga  caritra  (conventional
conduct/vyavahara caritra/Subhopayoga) then it is not the
direct cause of nirvana, but it causes
bondage/imprisonment of birth in heaven and/or in king-
emperor, etc.,, states of embodied existence so it is
traditionally called the cause of nirvana. Hence, vitaraga
caritra is upadeya (acceptable) and sardga charitra is heya
(rejectable). A sky clad Digambar Jain monk attains
omniscience (Arihanta state) by virtue of sSuddhopayoga
only. The nature and fruit of Suddhopayoga is described
from 13 to 20tgatha.

2. JAdana Adhikdra: - From gatha 21 to gatha 52 kevali’s jiana
(omniscience) being non-sensory (atindriya) knows directly
everything of three-time phases (past, present & future) and
three worlds (lower, middle & upper) from all innumerable
atma-pradesas without the aid or instrumentality of physical
senses and mind. It is stated that atma is equal to jAiagna and
jAdna is equal to jiieyas (knowables) and jiieyas are equal to
lokaloka (universe and infinite empty space beyond
universe), hence jAana/atma is all pervasive. It is the
peculiarity of jAidana and jieyas that without entering into
one another jidna knows and jieyas are known in it. The
jheyas are two — the self-soul substance and rest all other
substances.

3. Sukha Adhikara: - From gatha 53 to gatha 68. In this sub-
chapter the futility/rejectability of sensory knowledge
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(indriyajiana) and sensory pleasure (indriyasukha) and the
utility/acceptability of atindriyajiigna (omniscience) is
proved; because sensory jAana and sukha both are
dependent, transitory, unable to know simultaneously,
increases-decreases and are found with obstructions, etc.

4. Subhaparinadma Adhikdr: - From gatha 69 to the last gatha
92. As a result of Subhopayoga (auspicious thought activity)
which is observed in the form of devotion to divinity,
preceptor, etc., and charity, compassion, fasts, etc., causes
to take birth in sub-human, human, or in divine/heavens —
wherein many kinds of pleasures of senses are availed. But
the happiness of celestial gods is also not self-established,
simply to satisfy their physical urges they enjoy various
pleasures and remain attached in them just like a leech. He
who knows Arihanta with respect to his substantiality,
attributes and modifications knows (experiences/knows) his
own pure self and his delusion definitely gets destroyed,
because from realistic standpoint there is no difference
between the two. Another means of destroying the delusion
(moha) is to study and play with Jinasastras (omniscient’s
scriptures) by direct comprehensive knowledge, etc., proofs;
his accumulation of delusion definitely gets destroyed. A
delusion-less monk with suddhopayoga is called dharmi who
is expert in scriptures and remain engrossed in conduct of
self-absorption, free from attachment-aversion.

SUM AND SUBSTANCE OF KNOWABLE REALITY - JNEYA TATTVA
PRAJNAPANA

This, the second chapter on Knowable Reality Exposition is
focused on the basic constituents of this universe as known in
kevalajiiana and distinction between knowledge and knowable.
In short, this second chapter comprising 108 gatha sutras (from
93 to 200) is sub-divided into 3 sub-chapters as under: -
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1. Dravyasamdnya Prajidpana (exposition of substance in
general) from gatha 93 to 126.

2. Dravyavisesa Prajidpana (exposition of substance in
particular) from gatha 127 to 144.

3. JAana-Jneya Vibhdga Adhikara (distinction between
knowledge and knowable realities) from gatha 145 to
200

1. Dravyasamanya Prajiapana: In (gathds 93-126) common
nature/general characteristics of all substances is described.
“sat” (existence) is the characteristic of all substances
possessing attributes (gunas) and modifications (paryayas) and
sat is comprised of unity of origination, annihilation and
permanence. Without establishing the existence of substance its
detailed description is not possible. Although all substances are
sat but each substance has its own independent existence. From
the view-point of common/general existence quality of all
substances, such existence is termed as mahdasatta (sadrusya
astitva) and from the view point of individual “existence
quality” the existence is termed as avantara satta (swaripa
astitva). This chapter is the back bone of Jain philosophy, as in
this the core of substance matter is described. The distinction
between two substances is defined as separateness and the
distinction between substance and its attributes-modifications
of a substance only is defined in the form of otherness. This is
really unique and wonderful. jiva and pudgala or two jivas are
separate entities because their space units (pradesas) are
separate. So, separateness is the characteristic of substances
having different space units. And non-identicalness between
substance-attributes-modifications of a substance is the
characteristic of ‘otherness’. Knowledge (jiana) and perception
(darsana) are not totally separate, but they are distinctly other-
other. There lies otherness between the attribute (guna) and
the possessor of that attributes (substance/guni).

)
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2. Dravyavisesa Prajiapana: (gathas 127-144). In these
chapter six kinds of substances — jiva, pudgala, dharma,
adharma, akasa and kala are explained by dividing them into
two categories of living and non-living, corporeal and non-
corporeal, loka and aloka, operative and inoperative, with
spatial units and without spatial units, etc.

3. JAdna and Jieya Vibhdga Adhikdra: (gathas 145-200). In
this chapter the knowledge and knowable reality are described
in such a manner that it gives rise to discriminative knowledge.
A knowledgeable person thinks that he is neither body, nor
mind, nor voice/speech, nor cause of these, nor doer (agent) of
these, nor causer of these, nor approver of these doers.
Because body, mind and speech are made up of pudgalas and
the pudgala (material substance) is an aggregate/mass of
matter particles (paramanus). | am a pure self (soul) and that
pure soul is devoid of touch, taste, colour, smell and speech
(word/sound). | possess the quality of sentience /consciousness
which is not cognizable by any physical sense or mark and it has
no definable configuration.

In the absence of discriminative knowledge an
attached/passionate self binds karmas and a detached
self/passionless is not bonded with karmas. This should be
known in short, the gist of bondage of soul in verity.

CARANANUYOGA SUCAKA CULIKA - EXPOSITION OF CONDUCT
REALITY

After having described the subject matter of right belief and
knowledge. Acarya Kundkunda and commentator Acdryas wrote
this third chapter as an appendix to the Conduct Reality for
other true aspirants of liberation who want freedom from all
sorts of miseries. Acdrya advised them to accept ascetism (state
of sky clad Digambar Jain monk) with having paid obeisance
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repeatedly to five supreme souls — Siddhas, Arihantas, Acaryas,
Upadhyayas, Sadhus.

There are four sub-chapters in this appendix to conduct
reality: -

1. Acarana Prajidapana (exposition of monk’s conduct),
gatha 201-231.

2. Moksamdrga Prajidpana (exposition of path to
liberation), gatha 232-244.

3. Subhopayoga Prajiapdna (exposition of auspicious
conduct), gatha 245-270.

4. Panca Ratna Prajidpana (exposition of five jewel
sutras), gatha 271-275.

In the first Acarana Prajidpana sub-chapter the procedure
of adopting asceticism (state of sSramanahood) is explained, the
28 mulagunas (fundamental rites) of a sky-clad Jain monk and
the internal-external negligence which are prohibited in the
pure soul activity (Suddhopayoga). Also, Acarya has advised to
follow monk conduct with proper harmonization/adjustment of
conduct of main rule (utsarga) and exception rule (apavada) in
accordance with physical state of monk being young or old,
tired or diseased.

In the second sub-chapter Moksamarga Prajidpana
emphasis is given very much on the study of scriptures, because
certainty of substances and tattvas is attained/comprehended
from the study of scripture only. And without certainty about
objects psychic concentration cannot be attained and on the
absence of certainty (i) unsteadiness due to non-belief in
purposeful tattvas (ii) unrest due to desire of doer-ship of other
non-self things and (iii) fickleness due to desire of enjoying
other non-self things. In short without psychic concentration
true monkhood is not evolved. So, it is said that

Pravacansara XX



31I’IHQSIHE{.I@ISI-(dgamacetthdtadojetthd) to remain busy in

the study of scripture is the highest act/duty. The Jain monks
possess scripture as their eyes, all living beings possess sense
organs as their eyes, devas possess avadhi caksu (clairvoyance)
as their eyes, and Siddhas (disembodied omniscients) are
sarvataha caksu - all seeing and knowing eyes from all sides i.e.,
possess eyes from all atmapradesas, i.e., all omniscients know
each and every thing of three times phases (past, present,
future) directly from all sides of atmapradesas.

Whatever karmas an ignorant self destroys without
knowledge of self-soul in millions of lives/births, a knower of
truth destroys the same magnitude of karmas in a mere breath
through controlled three-fold channels of mind, speech and
body.

Although in this sub-chapter having complete knowledge of
the scriptures along with belief in tattvas and observing great
vows has been extolled as the most effective means of
liberation, yet, if he has not attained self-realization then all that
is ineffective (akincitkara).

Therefore, even a simultaneity of dgamajfiana, tattvartha
Sraddhana and sanyatatva, devoid of knowledge (realization) of
the self-soul is akincitkara. Also, only he has been defined to be
a true saint (monk) who considers enemies-friends and
relatives-brothers alike, pleasure and pain alike, praise and
censure alike, a clod of clay and gold alike and further, to whom
life and death are alike.

In the third sub-chapter Subhopayoga PrajiidGpana (from
gathas 245-270) the auspicious conduct with auspicious
thought activity worthy of a Jain monk has been defined.
Though it is the cause of inflow of karmas but it is found in the
proclivity of true monks experiencing knowledge of self-soul.
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Although this subhopayoga is not worth praising like
Suddhopayoga, but it is not worth censuring also, it is worth
pardonable crime, because suddhopayoga is a monk’s true
religion. subhopayoga is said to be co-acting conventional
religion and in that the benign proclivity towards other monks
with the sole objective of rendering assistance to diseased-
infirm, venerable Guru, young or old monks, is not forbidden.

If an ascetic who has grasped the meaning of sitras (sacred
text) and subdued passions and who excels in austerities also,
does not abandon the connection with unrighteous worldly
people, then he is not a self-controlled sanyata (sky clad monk).

In the fourth sub-chapter Panca Ratna Prajfidpana, a man
who has been initiated into nirgranthata (possession-less and
occupation-less state of a sky clad monk) and is equipped with
self-restraint and austerities, still engages himself in worldly
concerns, he is called a worldly man (samsara tattva).

The last five gathas (271-275) of this text book are termed as
five crystal clear gems which illuminate the complete doctrine
of the holy omniscient Arihanta Paramatma exhibiting before
this world the states of mundane existence and liberation with
their divergent paths. Those men who may be physically monks
in Jina’s faith, have wrongly ascertained the nature of
purposeful tattvas and believe that reality is of this way only,
wander long till infinity in mundane existence now onwards
with karmic fruits of misery. They are pseudo sramanas called
samsara tattvas, (but) those who have correctly understood the
tattvas, are free from improper conduct and dwelling in
peaceful state, they do not wander long without attaining fruit
of liberation.

The state of sSuddhopayoga form of sSramanahood is the AT&T
o< (means reality) (direct pathway) of qel awd- (liberation
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reality) — which is characterized as pure psychic concentration
(Suddhopayoga) proceeded with a simultaneity of right belief-
knowledge-conduct gives rise to nirvana. My obeisance to him.

In these pancaratna gathas, the experience-less monks (who
have not attained self-realization) are termed as samsara tattva
(transmigration reality) and the experienced monks are (who
have attained self-realization) are termed as moksa tattva
(liberation reality) as well as sddhana tattva (instrumental
reality) of moksa (liberation).

In the end of commentary Amrtcandra Acarya has mentioned
that whosoever will study this text Pravacanasara with proper
understanding he will certainly realize the pure self and it is the
purpose of this text.

Further in the form of appendix, Amrtcandra Acdrya has
described 47 view-points (nayas) which are worth studying on
the same pattern as that of 47 powers (saktis) of the soul
mentioned in the appendix of Samayasara. This is the specialty
of Amrtcandra Acarya.

In fact, this text Pravacanasarais the principal guide book for
entering into the realm of self-soul substance and realize the
peace/equanimity of soul-conduct. It is the duty of every seeker
of truth to study this text book on real metaphysics representing
Jainism.

HISTORY OF JINAVANI

According to Srutavatdra’ of Indranandi (10t C.A.D. 939), after
the nirvana of the last 24" Tirthankara Mahavira Swami (599-
527 B.C.), there had been 3 kevalis — (Gautam, Sudharma and
Jambu Swami) for 62 years; 5-srutakevalisVishnu, Nandimitra,
Apardjita, Govardhana and Bhadrabahu (pratham) for 100
years; 11 das purvins for 183 years; 5-eleven angins for 220
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years and 4-one angin for 118 years. Thus, the anga jidana
(scriptural knowledge) continued for a period of 683 years after
the nirvana of Bhagwana Mahavira in 527 B.C. Then there had
been four Acdaryas who had partial knowledge of sections of
angas and purvas and they were succeeded by Arhadbali (38-66
A.D.) Maghanandi (48-87 A.D.) and Dharasena (38-106 A.D.).

Acarya Dharasena had the knowledge of ‘Mahdkarma
Prabhruta’ a portion of Agrayaniya Purva. He, knowing that he
had very little time left, and due to the fear of text falling into
oblivion, invited two intelligent monks having very high
comprehensive grasping power from the congregation of
Digambar Jain Monks under the leadership of great pontiff
Arhadbali they gathered at Mahima Nagar, Satara Dist,,
Maharashtra/Venkatatipura in Andhra Pradesh. Narvahana and
Subhuddhi named two Digambar Jain Monks were sent by Shri
Arhadbali in the service of Acarya Dharasena staying at
Urjjayantagiri (Chandra Gufa Girnarji mountain). These monks
were later renamed as Puspadanta (66-106 A.D.) and Bhootbali
(66-156 A.D.). Acdarya Dharasena explained the text to them.
Then they composed that knowledge of Karma Prabhruta into
Satkhanda agama which was committed to writing.
Contemporary to Acdrya Dharasena there was Gunadhara
Acdrya in South India who was possessing the knowledge of
Kasaya Pahuda or Pejja Dos Pahuda of JAidgnapravada Purva. He
explained the mdilasitras and vivarana-gathds (stanzas) of
Kasaya Pahuda/Prabhruta to Arya Mankshu (73-123 A.D.) and
Naghasti (93-162 A.D.) and they composed Kasdya Pdahuda.
Yatibrasabha (143-173 A.D.) studied the same from them and
composed thereon 6000 Chdrni Satras. Uchcharana Acarya (2-3
Century A.D.) studied the same from Yatibrasabha and
composed a Vrutti (sitras) double in size of the former one.
Thus, Satkhandagama and Kashaya Pahud were committed to
writing for the first time in the history of Jain-canonical work, so
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they are termed as the Sastras of prathamasruta skandhas
parampara (first scriptural canon tradition put into
words/writing).

Later on, in the original Digambar Jain tradition (mala sangha
amndya of Sri Kundkunda Acdrya) there had been one highly
intellectual and intelligent Acarya Virsena Swami (770-827 A.D.)
who wrote vast commentaries on Satkhanda Agama and
Kashaya Pahuda. The commentary on first five sections of
Satkhanda Agama is named as Dhawala and on the last 6t
section of it is called Maha Bandha or Maha Dhawala. The
commentary on ‘Kasdya Pahuda is named as Jaya Dhawala.
Virsena Swami could not complete Jaya Dhawala commentary
and he left for heavenly abode. So, the portion left
uncommented was completed by his learned disciple Jinasena
Acdrya (818-878 A.D.). These commentaries are in Prakrit and
Sanskrit mixed, which were translated into Hindi in 20t century.
Thus, 16 volumes of Dhawala, 16 volumes of Jaya Dhawala and
7 volumes of Mahabandha/MahdDhawala were created.

Based on these commentaries, Acarya Nemichanda Siddhanta
Cakravarti (981 A.D.) wrote Gommatsara, Labhdhisara,
Ksapanadsara, etc., in Prakrit stanzas, pertaining to Karmic
matter doctrines. Samyajiiana Chandrika is the commentary on
these volumes in Dhundhari Hindi composed by AcaryaKalpa Pt.
Todarmal Ji, Jaipur (1720-1767 A.D.). All above scriptures
belong to aetiology science.

Just a little after Dharasena Acarya, Puspadanta and
Bhootbali, there had been another highly intelligent and
intellectual monk Padmanandi who became famous by the
name of Kundkunda because of the name of his birth place
Kondakondlapur, which is situated very near (4 kms) to
Guntakkal Rly Station, here several rock-inscriptions are found
as its proof. According to Nandi Sangha Pattavali he had five
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names — Padmanandi, Kundkunda, Vakragriva, Eldacarya and
GraddhaPichchha. There are different opinions of historians
about his date of birth— (1) According to Shri Nathu Ramiji
‘Premi’ Kundkunda cannot be earlier than 683 years after
Mahavira’s nirvana, i.e., 156 A.D. (2) According to Prof.
Cakravarti, Kundkunda’s birth is around 52 B.C. and 8 B.C. as the
date of his accession to the pontifical chair is Vikram Samavat
49 and (3) According to Pt. Jugal Kishoreji Mukhtyar Kundkunda
might have flourished from 608 to 692 years after Mahavira’s
nirvana, i.e., C.81 to 165 A.D. However, according to Jinendra
Siddhanta Kosh compiled by kshullak Sri Jinendra Varni (1920-
1983 A.D.), Kundkunda was the successor of Jinacandra (87-127
A.D.) and Jinacandra was the successor of Maghanandi (48-87
A.D.) from whom the pattavali of Nandi Sangha begins. Thus,
Kundkunda’s date of Acdrya rank/pontifical chair works out to
be 127-179 A.D. i.e., 52 years. And his total life span was 95
years 10 months 15 days (say 96 years age). The boy
Padmanandi, as per a traditional story, barely eleven years of
age, was religiously awakened to listen to the sermons of monk
Jinacandra Acdrya and became his pupil. Within a short time
Padmanandi alias Kundkunda attained so much eminence
amongst the pupils of Jinacandra that he became Acarya in the
33rd year of his monkhood, i.e., at the age of 44 years of body.
Thus, his life span dates from 83 to 179 A.D. = 96 years. Lastly,
he vacated his pontifical chair in favour of
Umaswati/Umaswami (179-243 A.D.) and left for heavenly
abode.

To whom Kundkunda accepted his guru? Or who was His guru?

It is little difficult to ensure as to who was his diksha guru
(initiation teacher) because he has nowhere mentioned the
name of his direct guru who had initiated him into monkhood.
According to pattavali of Balatkargana of Nandi Sangha it is
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known that Acdrya Jinacandra was his diksha guru. But
according to Jayasena Acdrya — the commentator of
Panchastikaya, he (Kundkunda) was the disciple of Kumarnandi
Siddhantadeva, but nothing is known about this Kumarnandi.
Although, Vidyanandji (775-840 A.D.), in his Patrapariksa has
qguoted three verses from the Vadanyaya of one Kumarnandi
Bhattaraka, but none of these, in the absence of any evidence,
can be identified as the guru of Kundkunda.

Kundkunda as the disciple of Bhadrabdahu (first)?

It is significant to know the fact that Kundkunda had accepted
himself as the sisya (disciple) of Bhadrabahu, whom he glorifies
in his Bodha-Pahudagathas 61 & 62. In these two gathds two
facts are very clear that he himself has declared as the sisya of
Bhadrabahu and this Bhadrabahu is Srutakevali who was
possessed of the knowledge of complete scripture, twelve
angas-fourteen purvangas. The pattavalis of Digambaras
mentions about two Bhadrabdhus — one is the Srutkevali
Bhadrabahu — first (394-365 B.C.) and the other is the holder of
eight anga’s or one anga’s knowledge, Bhadrabahu second (35-
12 B.C.). Now if Kundkunda is accepted as the direct disciple of
Srutakevali Bhadrabahu-1, then it would mean that either
Kundkunda must have been his contemporary in the 3™ Century
B.C. being his direct Sisya, or word Sisya must mean something
else than a direct Sisya. | am tempted to believe that Sisya can
also mean as a paramapara Sisya (disciple by tradition of mala-
sangha). But putting Kundkunda in 3™ Century B.C. creates
another great difficulty as to why his name is not put in
angadhari (monks possessing the scriptural knowledge of 10-11
Angas)? Secondly in Bodha Pahuda Gatha 62 he has mentioned
the word gamaya guru. The gamaya or gamaka means one
who has understood the correct meaning of the satra/gatha or
‘word’ and construes/explains exactly in the same manner, he is
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called gamaka. Thus, Bhadrabahu-1 was paramapara guru of Sri
Kundkunda Acarya and Jinacandra direct Guru. This discussion
reveals that Kundkunda has composed all pahudas after having
known the correct meaning of the sitras from the tradition of
Srutakevali Bhadrabahu (first). This is to authenticate that his
all pahudas are composed in accordance with kevali/srutkevali’s
teachings.

The seeds of the division of the Jain-path to liberation were
sown in the days of $rutakevaliBhadrabahu-1” contemporary of
Emperor Candragupta Maurya, say around the 3™ Century B.C.,
i.e., Kundkunda flourished approximately 300 years after the
division of the original Jain path to liberation into Digambaras
and Svetambaras. Kundkunda has condemned and refuted the
Svetambaras for their false belief and opinions - such as the
absolute liberation for women and the utility or futility of cloths
for a monk to attain liberation, etc., srutakevali Bhadrabahu-1
had migrated to South India with a group of 12,000 Digambara
Jain monks at the time of a severe famine in Magadha. Famine
and migration are the facts both Svetambaras and Digambaras
agree on this matter. Chandragupta Maurya also accompanied
him and took diksha. Earlier there were doctrinal differences
only in both the sects — but at the end of first century A.D. it
became very acute.

Now-a-days also, those differences are existing as they were
in the beginning but softened to a great extent after the dawn
of enlightened soul Bala-Brahmachari Shri Kanji Swami (1890-
1980 A.D.) Songadh (Saurashtra) who was born in Sthanakavasi
sect of Jains and at the age of 24 he took diksha of Sthanakavasi
Jain sadhu with muhapatti and studied deeply the Bhagwati
Satras, etc., books of Svetambara scriptures, but he was not
satisfied with controversial statements/wrong interpretation of
jiva, etc., tattvas and the rituals enjoined to a sadhu of that sect.
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He was a very deep thinker and an unbiased seeker of truth. He
had impressions of his past life of Videha Ksetra where he heard
the divyadhwani/divine discourses of Tirthankara Seemandhara
Swami. Fortunately, he got the great Digambara Jain sastra
Samayasara in 1921 A.D. and became so cheerful after studying
it that he uttered — “Oh! This is the sastra of attaining the non-
corporeal Siddha state (yeh to asariri siddhadasha hone ka
sastra hai). What | was searching is available here”. Later on he
got MoksaMarga Prakasaka of AcdryaKalpa Pt.Todarmalji in
1923 A.D. and all his doubts about the right path of liberation,
were cleared. So, he got determined to give up the guise of a
so-called sadhu of Jains and ultimately in 1934 A.D. in Songadh
he gave up the muhapatti— the emblem of Sthanakavasi Sadhu
before the photo of Tirthankara Parshwanatha, on the
auspicious day of Caitra Sukla Trayodasi — (birthday of
Tirthankara Mahavira) and declared himself as a layman
celibate of Digambaras.

Digambara Jain dharma is not a sectarian religion, it is the
nature of eternally self-existing substances. There is no
controversial statement in this and everything is a logically
approved fact. Only Kundkunda’s Digambara Jain malamnaya
(tradition) is the original pure amnadya. Shri Kanji Swami’s
forthright interpretation of Digambara Jain sastras has attracted
many Jain and non-Jain people towards the study of
MoksaMarga Prakasaka and Samayasadra, etc., texts of
Digambara Acaryas. He delivered pravacanas (discourses) on
almost all Digambara Jain sastras and they were recorded in his
presence by Shri Navneetbhai C. Jhaveri, the then president of
Digambar Jain Trust, Songadh. They are now available to all
mumuksus (true aspirant of liberation) in the present time by
Shri Kundkund Kahan Digambar Jain Parmarthik Trust, Mumbai.
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Kundkunda’s Works

Kundkunda Acarya composed as many as 84 Pahudas or
Prabhrutas. He was having the knowledge of Samaya Prabhruta
— a portion of JAanapravada Purva. Based on that he composed
following Pahudas in Prakrit gathas. Pahuda means a present
(gift) or an adhikara (chapter), i.e., a chapter in which a
particular topic is explained. He wrote 84 Pahudas but only
following Pahudas are available and the remaining have become

oblivious.
1. Samaya Pahuda (Samayasdra) — containing 415 gathas
(stanzas)
2. Pavayanasara  (Pravacansara) —  containing 275
gathas(stanzas)
3. Niyamasara (Niyamasara) — containing 187 gathds (stanzas)
4. Pancastthiya Sangaham Suttam (PancdastikayaSara) -—
containing 173 gathas (stanzas)
5. Dansana Pahuda (DarsanaPrabhruta) — containing 36 gathas
(stanzas)
6. Sutta Pdahuda (SdtraPrabhruta) — containing 27 gathas
(stanzas)
7. Caritta Pahuda (CaritraPrabhruta) — containing 45 gathas
(stanzas)
8. Bodha Pahuda — containing 62 gathas (stanzas)
9. Bhava Pahuda — containing 165 gathds (stanzas)
10. Moksa Pahuda — containing 106 gathads (stanzas)
11. Linga Pahuda — containing 22 gathas (stanzas)
12. Sheela Pahuda — containing 40 gathds (stanzas)
13. Barasanuvekkha — (BarasAnupreksd) — containing 91 gathas
(stanzas)
14. Rayanasara — containing 167 gathas(stanzas)
*15. Bhakti Sangho (Bhakti Sangraha) — 10 Bhaktis (as listed
below)
**16. Mooldcara — containing 1252 gathas (stanzas) in 12 chapters
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All these above named 16 pdhudas/$astras composed by Sri
Kundkunda Acdrya are termed as the Sastras of dwiteeya
srutaskandha parampara” (second scriptural canon tradition
put into words/writing).

Satkhanddgama Tika: According to Srutdvatdra of Indranandi
(939 A.D.) Padmanandi alias Kundkunda wrote a commentary
Parikarma by name on the first three sections of Satkhand
agama. Alas! This commentary is not available today. Three of

his works, viz., Pancastikaya, Pravacansara and

Samayasara are technically called as ndataka—traya or
prabhruta-traya. The first commentator on these nataka-trayas
was Srimad AmrtcandraSiri (905-955 A.D.) and the names of his
commentary on the above texts are respectively Samaya
Vyakhya, Tattvapradipikd and Atmakhyati.  The second
commentator on these ndtaka-trayas was Sri Jayasena Acarya
(12t Century A.D.) and he kept only one common name of his
commentary as Tatparyavrutti of above three texts. And on
Niyamasara Sri Padmaprabhamaldhéri Deva (1140-1185 A.D.)
wrote Tatparyavrutti named commentary.

The names of 10 Bhaktis (meant for monks) are :-Siddha Bhakti, (2) Sruta Bhakti,
(3) Caritra Bhakti, (4) Yogi Bhakti, (5) Acdrya Bhakti, (6) Panca
parametthi/Mahaguru Bhakti, (7) Caitya Bhakti, (8) Veer Bhakti, (9) Cat
urvinshati Tirthankar Bhakti, (10) Samadhi Bhakti. Besides these 10 Bhaktis,
there are 3 other Bhaktis also, (11) Nirvana Bhakti, (12) Nandisvar Bhakti and
(13) Santi Bhakti.

**  Authored by Acarya Battaker (127-179 A.D.) contemporary of
AcaryaKundkunda. According to Dr. A.N. Upadhye, Moolachara is a
compilation of gathds related to a monk’s conduct and according to Dr.
Nemichand Shastri it is an independent volume/text. But some scholars
believe it to be authored by Kundkunda Acarya.
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Astapahuda/Sat-PrabhrutaTika: Srutasagar Bhattdraka (1487-
1533 A.D.) wrote commentary on first six Pahudas (Darsana
Pahuda,etc.) in Sanskrit. He has mentioned five names of
Kundkunda and regarded by calling him as kalikala sarvajiia (as
if an omniscient of this fifth era). Later on, other 2 PGhudas also
became available so total 8 Pahudas one book Astapahuda is
published.This book is termed as an administrative sastra for
Jain monks.

The commentaries on ‘Samayasara’, ‘Pravacansara’ and
‘Pancastikaya’ by Amrtcandra and Jayasena are unique,
authentic and cryptic. In conclusion it is said that Samayasara
discloses the subject of right belief, Pravacansara right
knowledge and Niyamasara right conduct. Pancastikaya
discloses the basic principles of  self-modifying
substances/constituents of the universe — 5 astikayas, 6 dravyas
and 9 tattvas with their characteristic nature. The time
substance (kala dravya) is a dravya but not an astikdaya as it
occupies one space point only. The above five creations namely
- Samayasara, Pravacansdra, Pancastikaya, Niyamsara and
Ashtapdahuda called panca parmdagama sastras of Kundkunda
Acdarya, are the most important documents. In them, the
solution of all worldly problems/sorrows, anxieties are found
and explained, that by taking the shelter of eternal self (karana
paramdtma) — called dravya-drsti (to look within the never
changing self- soul) all sorrows come to an end. His each gatha
is just like Garudi Mantra® for destroying the poison of delusion.

ThiruKural (Ethical Science) Text: Kundkunda Acdrya is
attributed to be the author of ThiruKural. The Jain tradition

1.0ne who administers mantras to remove poison of snake bite
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attributes the authorship of Kural to a Jain saint Elacarya who
after composing gave it away to his disciple Tiruvalluvar and
Elacarya was another name of Kundkunda, so it can be accepted
that Kundkunda was the author of Kural. Kundkunda might
have presented Kural to the Madura Sangh through his disciple
Tiruvalluvar, who from his name seems to be a Tamilian (son of
Tamil land), so the people of Tamil land call Tiruvalluvar to be
the author of ThiruKural.

A traditional story about Kundkunda is that when he became
Acarya, head of pontifical chair, and advanced so much in
introspective meditation, he had certain doubts on some
doctrine of Jainism, so not knowing what to do one day during
samayika (meditation) state he offered obeisance, with mind,
speech & body to Seemandhara Swami, a contemporary
Tirthankara in Videha Ksetra. His obeisance was so sincere that
immediately the words of blessing sat-dharma-vruddhirastu
were uttered (in divyadhwani) understand the propriety of this
blessing when none had offered salutation to him.
Seemandhara Swami explained that His samavasarana. The
audience could not the blessings were meant for Kundkunda
from Bharat Ksetra. According to the story two Carana*monks
who were friends of Kundkunda in the previous birth came to
Barapura (a town in Malwa-Bharat Ksetra) and took carana
Kundkunda to the samavasarana of Seemandhara Swami. On
the way when they were passing through the sky, the picchi (a
bunch of peacock feathers) fell down and could not be found; so
Kundkunda had to take up a bunch of vulture feathers in order
to follow his religious rituals. Kundkunda stayed there for a
week, and after having his doubts cleared, he came back to
Bharat Ksetra and then began delivering his religious discourses
here; and seven hundred men and women took diksha from

2. Carana-miraculous power to walk in the sky
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him. He, then started composing the pahudas/sastras. After
some time, he had a dispute with Svetambaras on mount-
Giranar, in which he made the local deity Brahmi admit that the
nirgrantha creed of Digambaras was true. Lastly, he vacated his
Acdrya seat and installed his pupil Uma Swami as Acarya (head
of the monks) and left for his heavenly abode in religious
meditation after having observed “sallekhana”-vow with severe
penances.

Another proof of Kundkunda’s visiting Videha Ksetra is found
in ‘Darsanasara’ (verse 43) of Devsena Acarya (933-955 A.D.).
Further Jayasena Acdrya (12 Century A.D.) in the opening
remarks of his commentary on Pancastikaya said on the
authority of the popular tradition (PrasiddhaKatha Nyayena)
that Kundkunda had gone to Purva Videha Ksetra, paid
respect/offered obeisance to Seemandhar Swami and got his
doubts cleared.

| approached my learned friends Prof. Shri Jayantilalji Jain,
Chennai, dean Manglayatan University, Aligarh, (ex GM Indian
Bank, Chennai), who has written ‘Pure soul and its infinite
treasure” and many other books and Prof. physicist Shri Dr.
ParasMalji Agrawal, Udaipur, Rajasthan, who has written a set
of three books titled ‘ Soul Science’ (English translation of
Samayasdra and scientific explanation) for reviewing the
translation critically and giving their valuable suggestions. | am
very thankful to Shri Jayantilalji Jain for writing the editorial and
Dr. Paras Malji Agrawal for writing the foreword of this book
along with their suggestions.

| am thankful to Shri Rajesh C. Gandhi, and Smt. Bhairavi A.
Daftary, who devotedly fed all the changes advised by me. Dr.
Suhas Doshi, MD (Psychiatry), Ahmedabad has also helped us in
this pursuit in preparing glossary of technical words. | am
grateful to Shri Vasantbhai M. Doshi (President) Kundkunda
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SPEICALITY OF JAINISM

Jainism more than any other creed gives absolute religious
independence and freedom to man. Nothing can intervene between
the actions which we do and the fruits thereof. Once done, they
become our master and must fructify. As my independence is great,
so my responsibility is co-existensive with it. | can live as | like, but
my choice is irrecoverable, and | cannot escape the consequences of
it. This principle distinguishes Jainism from other religions; e.g.,
Christianity, Islam, Hinduism. No God or his prophet or deputy or
beloved can interfere with human like. The soul alone is directly and
necessarily responsible for that it does.

Jugmander Lal Jain, Outlines of Jainism page no 344
RIDDLE OF CREATION

The first question which arises in connection with the idea of
creation is, why should God make the world at all? One system
suggests that he wanted to make the world because it pleased him
to do so; another, that he felt lonely and wanted company; a third,
that he wanted to create beings who would praise his glory and
worship, a fourth what he does it in spirt and so on.

Why should it please the creator to create the world where sorrow
and pain are inevitable lot of the majority of his creatures? Why
should he not make happier beings to keep him company>

(it is really a most unchallenging argument) -written by Barrister
Champat Rain Jain, Key of knowledge page no 135

SUPREME JUDGEMENT

In conclusion let me assert my conviction that Jainism is an original
system, quite distinct and independent from all others and that,
therefore, is of great importance for the study of philosophical
thought and religious life in ancient India- Dr. Harman Jaikobi, read
his paper in the 3™ International Congress of history of religions.
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SRIMADBHAGWAT KUNDKUNDA ACARYADEVA PRANITA
SHRI

PRAVACANSARA

JNANA TATTVA PRAJNAPANA
(exposition of knowledge reality)

WITH TATTVAPRADIPIKA TIKA
BY
SRIMAD AMRTCANDRA ACARYA

MULA GATHA, TIKA AND BHAVARTHA
JNANA TATTVA PRAJNAPANA

RSO
Sloka 1

AR AGIEEUT IR |
ARG AT TH: 118 1|

sarvavydpyekacidrapasvasiupaya paratmane/
svopalabdhiprasiddhadya jiiananandatmane namah: [|1 [/

Meaning: | (Amrtcandra Acarya) pay obeisance to that
supreme soul who is sarvavyapi-(omniscient) and
jAanandatmaka (an embodiment of pure knowledge and
bliss), whose true nature is caitanyaripa (full of pure
sentience), which is explicitly realized through self-
experience. (Such an atma has unveiled its highest purity
and is to be bowed to here)

Sloka 2

TATGHASTHIE A STIeg: |

YRR AR 9d 78 11 |
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helolluptamahamohatamastomam jayatyadah:

prakasayajjagattattvamanekantamayam mahah: [[ 2 ||

Meaning: The luminous power of the anekanta
doctrine, dispels the dense darkness of powerful delusion
and gross ignorance, in but a play and illuminates the true
nature of the universe (in its true form). May such a divine
light always be present and victorious.

Sloka 3

RATT R GERATATRT fFamg yearm |
foraat yefedaar yaaTarsr JRIRTH 11 311

paramanandasudharasapipdsitanan hitaya bhavyanam

kriyate pratitatattva pravacanasarasya vrttiriyam/[ 3 [/

Meaning: The vrtti (commentary) of Pravacansara is
being composed for the well-being of bhavya jivas (capable
souls having capacity to attain liberation) who are thirsty
for the elixir.

Gatha 1-5
31T FATIAR-

Now, the stitras (holy text/essential principles) are incarnated: -

T YRIGRARiqdfad gIcargsa I |

quETRy ggamYl focel e dAR I 210

¥ g ey wa@fig fAggaend |

THY g UUEEUERATIRA™R | R 1
AT 9 GHT GHT URITAT UK

95 9 980 IREd AE W 11311
e sREATY AT T8 O TOrERTv |
IS R0 =g FaARi 11811
AR I gE oo FHEy |
STy ¥ S Rrarerdgu=iin ¢\ [ Tort ]
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esa surasuramanusimdavamdidam dhodaghaikammamalam |
panamami vaddhamanam tittham dhammassa kattaram [[ 1 [/

sese puna titthayare sasavvasiddhe visuddhasabbhave |

samane  ya nanadamsanacarittatavaviriyayare [[ 2 ||
te te savve samagam samagam pattegameva pattegam [
vamdami ya vattamte arahamte manuse khette[[3 [/
kicca arahamtanam siddhanam taha namo ganaharanam |
ajjhavayavagganam  sahtinam ceva  savvesim [[ 4]/
tesim visuddhadamsanandnapahandasamam  samasejja |

uvasampayami ~ sammam  jatto nivvanasampatti[|5 ||

Gatha:

1.

Here 1 (Kundkunda Acarya) pay obeisance to
Vardhamana (the last of the 24t Tirthankara of this
Bharata region), the spiritual-guide-saviour and
promulgator of the creed (religious discipline), who is
saluted-worshipped by suras (heavenly gods) asuras
(lower category gods) and emperor of men and those
who have washed off the dirt of ghati-karmas
(destructive karmic matter).

I (Kundkunda Acdrya) pay obeisance also, to all the
remaining Tirthankaras of the past and existing ones,
present in Videhas along with Siddhas (disembodied
liberated souls) of perfectly pure nature and the
sramana (sky clad possession-less monks) who
practice the discipline of knowledge, faith, conduct,
penance and effort. i.e., pancacara (fivefold conduct).

I (Kundkunda Acarya) pay obeisance to them all
together collectively as well as individually and to the
Arihantas (omniscient with supernatural body)
existing contemporarily in the region of human beings
(madhya loka’s 2.5 continents)
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4-5. After paying obeisance to Arihantas, Siddhas and
Gandharas (chief monks, direct disciples of
Tirthankaras), group of Upadhyayas (preceptor
monks) and all the Sadhus (i.e., sky clad possession-
less monks) and after having accepted the monkhood,
I have entered their holy dashrama of excellent
knowledge and faith of pure form, I adopt the
equanimity-conduct whereby nirvana (moksa-
liberation) is attained.

INTRODUCTORY BY ACARYA AMRTCANDRA

Now, he whose shore of worldly ocean of
transmigration, has come nearer, light of wisdom (power of
understanding the reality) has expanded abundantly, that
is, light of superb distinctive knowledge has arisen and the
conceit of false understanding of all sorts of one-sided
views has ended, such an dsannabhavya mahatma (Srimad
Bhagwad Kundkunda Acdrya) nearing the end of mundane
existence) by acquiring the knowledge of divine many-
sided views (multi-faceted nature of substance) and having
given up all specific views (partiality of friend and foes) has
become completely impartial and has decided the
imperishable bliss of liberation, being the ultimate truth, to
be worthy of acceptance and which is worth evolving by the
grace of the five holy supreme souls (paramesthis) and
being exclusively wholesome for the self as it is the best
substantial-purusartha among all sorts of manly goals,
adores the five paramesthis along with the
promulgator/leader of the prevalent tirtha-path of
liberation (omniscient Lord Mahavira Swami) with due
homage in the form of prostration and eulogy and after
saluting thus, he, by taking shelter of moksa marga-(the
way to liberation) with his complete power expresses his
resolve.
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Tika: 1, directly experiencing this self-consciousness
full of general perception (vision) and knowledge, bow with
prostration to Shri Vardhamana Deva as he is the supreme
guide, saviour of the present prevalent tirtha (way to
liberation) who is worshipped by surendras (king of
celestial beings), asurendras (king of demons) and
narendras (king of human beings) is the only supreme one
guru (preceptor) of the three worlds he is possessed of
supreme lordship of infinite power, is efficacious in
showing benevolence on mundane beings because he has
washed off/annihilated the stains of destructive karmas,
who, by virtue of his revered personage is capable in taking
the ascetics across the worldly ocean, who being the
establisher of dharma, is the doer of pure form of
modification of self - to such a parama bhattaraka, maha
devadhideva, parameswara, parama pujya (highly respe-
ctable) and even mentioning his name is auspicious. (1)

Next, | (Kundkunda) bow to all the other former
Tirthankaras (embodied omniscient Arihantas) and all the
Siddhas (disembodied omniscient supreme Gods) who have
attained the purest state of darsana and jAana nature just
like true pure gold emerged from the last heat of fire,
because they themselves are pure by existence. And I bow
to all those sramanas (Digambar Jain monks) who have
attained the highest pure soul activity (suddhopayoga)
because of their being possessed of the code of conduct
with respect to knowledge (jiiana), belief or faith (darsana),
conduct (caritra), penance (tapa) and energy (virya) and
are holding the status of Acdrya (head of the monks)
upadhyaya (preceptor) and sadhu (ascetic monk). (2)

Thereafter, I am focusing my attention on the present
time, venerate these five parmesthis all those belonging in
their respective individual states and in the present time,



PRAVACANSARA 6

due to absence of Tirthankaras who had been in this region
and their existence/presence being in the Mahavideha
KSetras, 1 venerate all such tirtha-nayakas (Shri
Seemandhar, etc. Tirthankaras as if they are present at
present) who are abiding now in the human region
collectively and separately to each one individually. How do
I venerate them? This being the occasion of festivity of
consecration of supreme non-possessiveness (monkhood)
similar to the bridal day of glory of liberation, I venerate
them with pronouncing a benedictory speech and eulogy
suitable to it as is taught in Kritikarma Sdstra*. (3)

Now, after having paid obeisance to Arihantas,
Siddhas, acaryas, upadhyayas and all sadhus-this obeisance
is though in dual form of prostration (pranama) and
pronouncing of eulogies (vandana) yet it is having one non-
dual form because of this appearance of every distinction
between self and other non-selves due to profound mutual
union resulted from the disposition of bhdavya (worship-
able object of contemplation and meditation) and bhavaka
(worshipper or contemplative absorbed in meditation). (4)

Having approached the auspices (asrama) of those
Arihanta, Siddha, Acarya, Upadhydya and all Sadhus which
has the prominence of right knowledge and right belief
(vision); the soul-reality (atma tattva) is eternally
possessed of the inherent nature of instinctive knowledge
and belief- it's right belief and knowledge is the
characteristic of which - such samyag darsana and samyag
jiana is attained, having attained it and became possessor
of right belief and right knowledge, even then the gleaming
passion persists - which is the cause of attainment of

*This is sixth prkirmak krtikarma in 14 prkirmak of angavay scripture in
which the rituals of daily discipline is described
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punya-bandha (bondage of auspicious karmas) to that jiva
(monk) - such type of conduct (caritra) is termed as saraga
caritra (conduct with auspicious attachment) this (sardaga
caritra) even besides it does arise in sequence of
modifications (of ascending of gunasthanas due to my rise
of caritra moha) but he (the true monk) leaps over it and
attains vitardga cdritra (passionless pure conduct of self-
absorption) named equanimity which, because of its being
devoid of/different from the stain/blemish of affliction of
all sorts of passions (kasayas) is the cause of nirvana
(absolute liberation).

Thus, 1 (Kundkunda/Amrtcandra) have attained the
intentness of the oneness of right belief-right knowledge
and right conduct. This is the meaning of my resolve. Thus,
he has attained the direct path to liberation. (5)

Gatha-6

JAHT  FORTTERTEREA e e e agacd
[EEEDIRE

Now, Acarya Kundkunda declares that vitardaga caritra
(passionless pure conduct of self-absorption) being the
provider of desired favourable result (moksa) is worth
adopting/accepting and sardga caritra (auspicious
conventional = conduct) being the provider of
undesirable/unfavourable result is worth rejecting/
condemning: -

—— : 3 T~

Sitae FfR<TET SOOI ETomaT | & |
sampajjadi nivvanam devasuramanuyardayavihavehim |
jivassa  carittado  damsanananappahanado [| 6 [/

Gatha: Nirvana (release from rebirth in the world) is
accrued by a sky clad monk through equanimity conduct
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preceded eminently by faith and knowledge along with the
glories of (suras) heavenly gods, (asuras) lower category of
gods and (narendras) lords of men (kings/emperor).

Tika: The jiva (sky clad monk) can attain moksa by
the conduct backed up with darsana and jiiana (true belief
and knowledge) provided it is vitaraga caritra (passionless
true conduct), but if it is sardga caritra (conduct with
auspicious attachment) then he is born with wealth causing
anxiety as either devendra, asurendra or narendra. This
rebirth is the result of bandha (bondage) caused by
auspicious conduct which is also a cause of sorrow.
Therefore, the mumuksus (jivas desirous of moksa) should
follow vitaraga caritra as it leads to the desired result of
moksa and the sardga caritra should be discarded, as it
leads to unwanted result of bondage.

Gatha-7

Y TGS faamfd -

Now, the characteristic nature of carita (passionless
pure conduct of self-absorption) is explained: -

TR @ &Y &F AT ST Y AT Ry forfRay |
Argq@rgfagon RO Moo g EAr 11 61|

carittam khalu dhammo dhammo jo so samo tti niddittho |
mohakkhohavihino parindmo appano hu samo|[[7]]

Gatha: This attainment of conduct is true dharma.
This ‘dharma’ is pointed out as spiritual equanimity, so is
said (in sastras) and equanimity is the state of soul which is
totally devoid of disposition of infatuation and
perturbation. Now the characteristics of conduct is being
explained.

Tika: Conduct is acting according to one’s own
inherent nature. This means remaining engrossed with
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pure thought activity in the self-soul. And this being the
nature of soul substance, it is dharma (righteousness). It
means the illumination (manifestation) of pure sentience.
And this is equanimity because it exhibits the qualities of
the soul as they are. And the equanimity is the pure state of
evolution of the soul, which is fully free from
blemishes/impure dispositions as there is no infatuation
and perturbation which were caused due to the rise of faith
deluding (darsanamohaniya) and conduct deluding
(caritra-mohaniya) karmas.

Bhavartha: The attitude/thought (bhava-mithyatva)
opposite to samyaktva (true belief) of the form of belief of
pure atma is the delusion (moha) and the instability
(bhava) opposite to the caritra (conduct) of the form of
unblemished (nirvikara), stable (niscala) modification of
the sentient (caitanya) is perturbation (ksobha). The
modification free from delusion (moha) and perturbation
(ksobha) the equanimity (samya), passionless-ness
(dharma) and conduct (caritra) these all are synonymous.

Gatha-8
TR ffAART-
Now, it is concluded that atma itself is caritra: -
oAt Sivr ged darel awd R goor |
TFET THURYGT 3MTRT &1 HorgaT |1 ¢ ||

parinamadi jena davvam takkalam tammayam tti pannattam |
tamha dhammaparinado dda dhammo muneyavvo [[8 [/

Gatha: The (soul) substance when modifies into
whatsoever disposition then at that moment it is of the
same form-so is said by Lord Jinendra. Hence the soul
modified into the state of dharma should be understood as
dharma.
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Tika: The soul substance, in fact, when modifies with
whatsoever disposition, that substance, at that moment, at
one with the disposition, like the round ball of iron which
turns hot when heated. Therefore, that atma is dharma
owing to its having modified in to dharma form
(righteousness). In this way the caritra of atma is proven.

Bhavartha: In the 7th gatha it is said that cdritra is the
disposition of atma itself and in this gatha from abhednaya
(undivided view point) it is said that as the iron ball when
modified into red-hot itself is fire-heat. i.e., both the iron
ball and the heat are not separate. Then, similarly atma
when modified into passionless conduct form, that itself is
conduct.

Gatha-9
I ST FATgHYEd FAf3mtf-
Now, it is decided that the jiva himself becomes,

subha, asubha, sudha when he modifies into those
modifications: -

Sirat aReATE STaT G397 ST T 9T g el |
geu dar gg! safa & aRumadsmariis

jivo parinamadi jada suhena asuhena va suho asuho |
suddhena tada suddho havadi hi parinamasabbhavo [[ 9 [/

Gatha: The soul owing to its modifying nature, is
termed as auspicious (subha), inauspicious (asubha) or
pure (Sudha) when it modifies according to auspicious,
inauspicious or pure state of consciousness.

Tika: When this atma modifies with the (state) of
auspicious-inauspicious dispositions/thoughts then, owing
to its modifying nature it becomes auspicious/inauspicious
just as a quartz gets modified into red or black colour with
the touch of jasuda flower or tamala flower. And when it
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(atma) modifies with pure passionless disposition then
owing to its modifying nature it becomes pure, similar to
that of quartz modifying into pure colourless form (when
detached from the touch of red or black flower). That time
the atma is pure by itself. Thus, this jiva’s auspiciousness,
inauspiciousness and purity is proved/established.

Bhavartha: atma is not absolutely unchanging
(kutastha) in every respect. But its nature is to modify by
remaining stable (unchanged). So, by whatever form of
dispositions (bhavas) it modifies it becomes of that form by
itself. The way quartz stone by nature is pure and clear but
due to the nimitta of touch of red or black flower it modifies
into red or black colour form by its own self. Similarly, this
atma even besides it being suddha (pure), buddha (all
knowing) by nature then in the state of householder with
samyaktva (true belief) he modifies into subhopayoga of the
form of doing charity, worshipping, etc. and in state of muni
(ascetic) he modifies into subhopayoga of the form of
following the miilagunas (basic rites) and uttaragunas
(additional supportive qualities) then he becomes subha
(auspicious) by his own self. And when he modifies into the
form of false belief, etc. five causes of asubhopayoga
(inauspicious psychic activity) then he becomes asubha
(inauspicious) by his own self and the way the same quartz
modifies into its untinged pure clear state then it becomes
suddha (pure) by itself. Similarly, atma too when it modifies
into the suddhopayoga (pure psychic activity) of the form of
niscaya ratnatraya (real triple jewels of true
belief/knowledge/conduct) then he becomes suddha (pure)
by his own self. In the canonical scripture the innumerable
disposition of the jiva has been described in the form of
fourteen gunasthanas by moderate form of description.
Describing these gunasthanas (stages of spiritual evolution
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of atma) briefly in the form of upayoga, in the first three
gunasthanas the gradually reducing form of asubhopayoga,
from fourth to sixth gunasthdnas the gradually increasing
form of Subhopayoga, from seventh to twelfth gunasthanas
the gradually increasing form of suddhopayoga, and in the
last two gunasthanas i.e., in thirteenth and fourteenth
gunasthanas the fruit of suddhopayoga has been stated.
Such description can be done in some certain way.

Gatha-10

o1 g gyt FAfeifa-

Now, it is ascertained that parinama (modification or
to continue modifying from one state to another state) is
the characteristic nature (svabhava) of the substance
(padartha):

urfeer fromm afom arcent arced faorg afomn
TEIUIOgAel Il SfRerIfreii| g0 1

natthi vind parinamam attho attham vineha parinamo |
davvagunapajjayattho attho atthittanivvatto [[ 10 [/

Gatha: In this universe, there is no substance without
a modification and no modification without a substance,
(this is because) the very existence of a thing constitutes of
substance, attributes and modification.

Tika: No thing (vastu) holds existence without state
of evolution (parinama) because nothing is seen devoid of
substance etc., (substance, region, time, essence) for state
of evolution (parinama); because anything without
parinama would be just like a donkey’s horn and would
prove contradictory to the state which is clearly seen in
goras - cow’s milk, yogurt, butter milk. Similarly, the state
too does not hold existence without a thing (vastu) because
if there was no thing/no substratum providing shelter to it,
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then the result would be that the evolution without the
abode/substratum would be void.

But the thing is found in the substance which remains
the very same in vertical direction of times and flow, its
attributes which are the specific concomitants (sahabhavi-
visesa) and in the modifications which are the particular
states of evolution (kramabhavi-visesa) and it is made of
existence which consists in origination (utpada),
annihilation (vyaya) and continuance (dhrauvya).
Therefore, the vastu is of modifying nature by itself.

Bhavartha: Wherever substances are seen,
modifications are also seen there. For example- goras
(dairy product) is seen with its numerous modifications in
the form of milk, yogurt, ghee, buttermilk, etc. Where there
is no modification, there cannot be any substance also. For
example, if the modifications of blackness, smoothness etc.,
are not there, then the substance would also not be
existing, like the horns of a donkey. So, it is proven that the
substance can never be without modification. The way a
substance cannot be without modification, in the same way,
modification cannot be without substance, because without
the shelter (existence) of a substance, on which base
(shelter) the modification would exist? Without the shelter
(existence) of goras on whose base the milk, curd, etc,
modifications would exist?

Moreover, the substance (vastu) is with dravya-
guna-paryaya. In that vastu the eternal, upward flow,
generic part is a dravya (constant entity) and along with
that the indivisibly existing divisions are its guna
(attributes), and the sequentially occurring divisions are its
paryaya (modifications). There is no such substance which
exists without the oneness of its dravya-guna-paryaya. In
other words, the substance is full of its utpada
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(origination), vyaya (annihilation) and dhrauvya
(permanence), i.e.,, it originates destroys and remains
stable-permanent. Thus, in that, the activity of change of
modification continues. Hence modification is the nature of
substance.

Gatha-11

Fu  IIRFAIREETSE™Ead:  YEYIIRITHAR-
IR heATaragf-

Now, those pure (suddha) modifications and
auspicious (subha) modifications which are related with
conduct modification  (caritra  parinama), their

consequence for their accepting and forsaking is being
considered: -

g UROQHT 37T SIfE GEHUNITIal |
urafy Rrearorge gerag«l I w3 rge |1 2211

dhammena parinadappa appa jadi sudhasampaogajudo |
pavadi nivvanasuham suhovajutto ya saggasuham [[ 11 [/

Gatha: The monk’s soul who has developed dharma
(equanimity), if engrossed in pure thought activity devoid
of passion, attains liberation-bliss and if observes
auspicious thought activities, attains heavenly pleasures.

Tika: When this atma (monk) having turned into
dharma form of nature attains suddhopayoga-parinati
(pure passionless soul activity) then it, because of being
devoid of opposite energy of auspicious thought activity
(Subhopayoga) and being capable of doing his own work of
acquiring completely passionless state of (yathakhyata
caritra) attains moksa directly in the same monk state.

And when the same monk even on having turned
into dharma form of nature, gets attached with
subhopayoga parinati (auspicious thought activity) then he,
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because of being with opposite energy, is incapable to do
his work and being attached with such sort of conduct that
partially acts against the self, attains the bondage of
heavenly happiness, similar to the case of hot ghee (heated
by fire) when poured on any man, he feels the sorrow by its
burning effect. Hence suddhopayoga is worth adopting and
subhopayoga is worth rejecting.

Bhavartha: The way ghee (clarified butter), by
nature, has a cooling effect, nevertheless due to hot ghee
one gets scalded. In the same way vitaraga caritra
(passionless conduct) by nature, provides moksa, but
sardga caritra (conduct with auspicious passions) causes
bandha (bondage of karmas). The way, cool ghee causes
cooling effect, similarly, vitaraga caritra (passionless
conduct) is directly the cause of liberation (moksa).

Gatha-12

I ARAIRIHHIH AT AT IATIATROTHR
LEEICIERINE

Now the result of asubha parinama (inauspicious
thought activity) which is extremely rejetable due to not
having any concern with caritra parinama (passionless
pure conduct of self-absorption) is being considred: -

s aqur ImaT ot AT s ovsan)
qIEgEHfs 9aT AMgar wAfg Smd 1131

asuhodayena ada kunaro tiriyo bhaviya neraiyo |
dukkhasahassehim sada abhiddudo bhamadi accamtam [12/

Gatha: By the rise of inauspicious thought activities
(sinful acts) this (ignorant) soul transmigrates for long as a
wretched human being, tiryanca animal, and a hellish being
ever suffering from thousands of miseries.
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Tika: When this atma does not modify even a little bit
into dharma-parinati (pure thought activity) and modifies
into inauspicious thought activity (asubhopayoga thought
activity), then the person transmigrates in the form of
mundane being of (kumanushya) low caste wretched
human being, (tiryancha) animal and (naraki) hellish being
(for long time) and experiences the bond of thousand types
of pains-miseries. That is why this asubhopayoga is to be
totally discarded as it does not even have a trace of caritra
(self-conduct).

Gatha-13

TIAIAIRTIARIGATTIARTIRT: Y& YA RIATH-
Al YETANTTRIGRART | T3 L& IA R Th AT :
meargATafEify-

Now, Kundkunda Acdarya deva begins describing
chapter on suddhopayoga by eradicating all subha and
asubha upayoga (auspicious and inauspicious thought
activities) and absorbing into the self-atma the
Suddhopayoga vrtti. There, he first, admires the result of
suddhopayoga for the encouragement of atma: -

rsaaATewYcel fraarcd sroawHvid |
FegfeBvs ¥ g GEaA UG 113311

aisayamadasamuttham visayatidam anovamamanamtam [
avvucchinnam ca suham suddhuvaogappasiddhanam 13|/

Gatha: The happiness of those souls who have
accomplished perfectly their suddhopayoga (pure psychic
activity) is transcendental, produced from the self, non-
sensory, incomparable, infinite and indestructible.

Tika: What kind of happiness is enjoyed by those
great souls who have perfectly accomplished their pure
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thought activity (Suddhopayoga) and is it always absolutely
worth acquiring (desirable)?

1.

That which has never been experienced earlier since
eternity-such unique being highly startling and of
joyful form of happiness is transcendental (atisaya).
Being manifested by taking shelter of only the self-
soul, that happiness of self-soul is evolved
(atmoppanna).

Not being dependent on other’s shelter (being
devoid of dependence of shelter of touch, taste,
smell, colour, words and notions of I-ness), that
happiness is beyond the object of senses (visayatita)
i.e,, non-sensory.

Being absolutely different (being of totally different
characteristics from other sensuous pleasures) that
happiness is incomparable, unrivalled (anupama).
Being indestructible in all the endless future time,
that happiness is infinite (ananta).

Being prevalent continuously without any
interruption or break that happiness s
uninterrupted (avicchinna).

Gatha-14

AT Y TIARTIROTATHAEY Frmuaf-

Now, the essential nature of the soul/atma modified

into Suddhopayoga (pure passionless soul activity) form is
described: -

grafqugcerygdl domdadgar fareRm |
AU AAgEgadl WiOer IS {11188 11

suvididapayatthasutto samjamatavasamjudo vigadarago |
samano samasuhadukkho bhanido suddhovaogo tti || 14 ||
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Gatha: That sramana (Digambar Jain monk) who has
well understood all substances (pure self, etc.) and the
‘sutras’ (textual doctrines) that explain them, who is
possessed of self-control and penances, who is free from
attachment and to whom pleasure and pain are alike, is
called suddhopayogi (monk absorbed in pure thought
activity).

Tika: Now the characteristic of the soul engrossed in
pure thought activity (suddhopayogi) is being described: -

The sramana who have well understood the
scriptures and sutras (denoting them) by virtue of their
knowing power of the meaning of siitras and being capable
of having thorough knowledge, belief and conduct of the
distinction between the self and non-self-substances, who
have withdrawn the self-soul from the notion of injuring all
the six kinds of the embodied jivas and from the notion of
indulging in the objects of five senses and by observing
continence of the self atma in its pure nature and observing
penance of the self-engrossed vibration-free sentience, who
are possessed of the continence and penance; who are
passionless owing to the highest contemplation of the
separateness from the rise of complete mohaniya
(deluding) karma and having evolved the unblemished
pure nature of the self-soul and who are stoical-indifferent
in both agreeable and disagreeable conditions by virtue of
looking at the supreme art of the self and not experiencing
the disparity of the happy-unhappy dispositions being
caused by the rise of pleasure and pain producing karma
(sata-asatavedaniya karma)-such sky clad Jain monks
possessing these qualities are called suddhopayogi (self-
absorbed monks).
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Gatha-15

T Y& ITARTATHTI IR AT I AT T ATHA R <

Now, a monk’s attaining suddhatma-svabhava
(omniscience) immediately just after the attainment of
suddhopayoga is being greeted /praised: -

SESINIEE CARS IR U CEE GNDEIERE
&I WgHaIQT WIfe OR OIgYETOi 3y |

uvaogavisuddho jo vigadavaranamtarayamoharao |
bhiido sayamevada jadi param neyabhiudanam [[15]]

Gatha: The sramana/muni who is suddhopayogi
(completely  engrossed/dwelling in  suddhopayoga)
becomes free on his own from jAanavarana (knowledge
obscuring), darsanavarana (perception obscuring), antraya
(obstructive) and mohaniya (deluding) karmic dust and
attains the power of knowing fully all the objects of
knowledge.

Tika: The omniscience (kevala jiana) which gets
manifested immediately after attainment of suddhopayoga,
that monk, who, as far as possible, by self-focused
conscious form of upayoga dwells in purity; his inner
power of purity goes on increasing step by step (in each
paryaya). Due to this suddhopayoga the knot of delusion
(moha) which was tied tightly since eternal (without a
beginning) time, gets uprooted/untied and so the monk’s
atma attains the totally unblemished state of pure
sentience and knowledge, and the perception obscuring
and obstructive karmas are annihilated. Consequently, he
obtains an unobstructed fully blossomed state of soul
power on its own and all the knowable (substances)
become known in his (so evolved) omniscience, i.e., nothing
remains unknown in his knowledge.
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Here it has been said that the very nature of the atma
is jiiana and the jAdna is equal to knowable (jiieya). Hence
the knowledge which has entry into the inside of all the
knowables and that being the nature of the soul, that soul is
attained by the grace (prasada) of suddhopayoga only.

Bhavartha: The suddhopayogi jiva who has attained
suddhopayoga continue gaining excellent purity every
moment; and in this way he annihilates all the moha and
becomes the pure unblemished sentient self. On the last
samaya of the twelfth gunasthana, he destroys all the
jAanavarniya, darsanavarniya and antrdya karmic dust
simultaneously and attains the all-knowing kevalajiiana
(this kevalajiiana knows and sees all the knowable of the
three lokas). In this way it is concluded that only by (means
of) suddhopayoga the suddhatmasvabhava (pure self-
nature) is realized/ attained.

Gatha-16
JT  YEIEROEUE  YEAEITATTR  BIRBI<R-

fRUaIISA~<THTHTIRId Sladfe-

Now it is explained that the pure nature of atma
which is achieved by virtue of suddhopayoga (pure psychic
activity) is independent of other karakas (instrumental
cases, etc.) and is totally dependent on one’s own atma: -

T8 91 dE9sdl §eIvg GeqauaAtaar |
I wIHareT gafe w9y R’1 frRRgriisg 1

taha so laddhasahavo savvanht savvalogapadimahido |
bhiido sayamevada havadi sayambhu tti niddittho || 16 [/

Gatha: That omniscient soul has accomplished his
pure nature and is worshipped by the emperors, of all the
three worlds (surendra, asurendra, and cakravarty). He has
achieved this state on his own accord and hence is called
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svayamabhti (self-arising omniscient). This is as said by
Lord Jinendra deva.

Tika: Through the dignity of suddhopayoga all the
destructive karmas got annihilated and so he, who has
attained/realized the pure infinite powerful sentience
nature of the self-such above mentioned (omniscient)
atma-

1. Being independent owing to pure infinite powerful
knowing nature of the self who has attained the
right of doer-ship- kartrtva (nominative case).

2. The self itself being obtainable owing to it getting
modified into pure infinite powerful knowledge
form, who is experiencing sense of self-deed
karmatva (accusative case).

3. Owing to the nature to modify into infinite powerful
knowledge form, the self by itself being the excellent
means of the self holds the karankarakatva
(instrumental case).

4. Owing to the nature to modify into pure infinite
powerful knowledge form, the self itself being the
dative recipient of the self, holds the quality of
sampradanata (dative case).

5. At the time the self is modifying into the pure
infinite powerful knowledge-form, even on getting
the previously prevalent incomplete knowledge
paryaya destroyed, the self, by its instinctive
knowledge, taking the shelter of constancy, holds
apadanta (ablative case).

6. The self itself being the base of the nature of
modifying into pure infinite powerful knowledge
form, absorbs the character of adhikarana (locative
case). Thus, the self by itself modifies into the form
of six cases, or from the view-point of origination,
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the self itself is manifested by throwing off the
destructive karmas of both kinds - the material
(dravya) and psychic (bhava) karmas; so, he is called
‘svayamabhu’ (self-arising - the omniscient Lord).

Here it has been said that - by niscaya (absolute view)
atma does not have the co- relation of karakatva (causality)
with any outside non-self substance. Hence jiva is
unnecessarily dependent and bewildered in his search for
the samagri (outer instruments) for his attainment of the
pure nature of atma. This is useless.

Bhavartha: jiva with suddhopayoga (pure soul
activity) keeps attaining extreme purity every moment; in
this way he destroys moha (perplexity) and becomes one
with nirvikari caitanya (sentient). In the last samaya of the
twelfth  gunasthana, he simultaneously destroys
jiaandvarniya (knowledge obscuring karma), darsana-
varniya (perception obscuring karma) and antraya
(obstructive karma), and manifests kevalajiana which is
the knower of all jiAeyas. This way, it is only through
suddhopayoga that suddhasvabhava (pure nature) can be
attained.

Gatha-17

Now, it is discussed that the achievement of the pure
nature of atma to this svayamabht (self-arising) omniscient
lord, is totally without destruction yet (from substantial
nature point of view) it has unison of permanence,
origination and destruction: -

WO I wal G9aquRarysr faomar f2 |
fagfs a=T g fofvraumaasaTsi i1 g 1|
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bhamgavihtno ya bhavo sambhavaparivajjido vinaso hi |
vijjadi tasseva puno thidisambhavanasasamavao [[ 17 [/

Gatha: Further, He (the svayamabhii/omniscient) has
acquired a condition wherein the origination (of
omniscience state) is without destruction and destruction
(of non-omniscience state) is without origination. Even
then the invisible unison of permanence, origination and
destruction does exist in him.

Tika: Actually, the origination of pure self-nature
which has taken place to this svayamabhii atma due to the
blessings (suddhopayoga) is without destruction owing to
its being free from perishable; and the destruction of
impure self-nature (caused by suddhopayoga) is without
origination owing to its being free from origination.
Therefore, (it has been asserted that) imperishability exists
to that atma in the Siddha-state form. Even on its being the
inheritor of origination, destruction and permanence in
Him, it is not contradictory, because that atma is inherent
with destruction free origination, with origination free
destruction and along with the fundamental support of
substance (permanence) to both of them.

Bhavartha: The suddhatma svabhdva (completely
pure nature) which has been manifested in svayamabhi
(self-arising) sarvajfia (omniscient) bhagwana, it never gets
destroyed, therefore His origination is without annihilation
and the blemished-impure dispositions caused due to
ignorance from eternity, once they get destroyed totally,
after that they never arise, so He (bhagwana) has
annihilation free from origination. In this way it has been
said here that they are indestructible in the form of Siddha
(disembodied omniscient God).
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So even besides their being indestructible they are
with origination-annihilation-constancy; because from the
pure modification point of view they have origination
(utpada), from the impure modification point of view they
have annihilation (vyaya) and being the base of both of
these they have constancy (dhrauvya) from the soulness
(atmatva) point of view.

Gatha-18

AT FAGHATRUAT  YETHATSITTIHTI T
CRICDIGE

Now, it is expressed that origination, etc. three
qualities (origination, destruction and permanence) are
common to all existing substances, hence the suddhatma

(kevali bhagwana and siddha bhagwana) too inevitably
possess these three characteristics of substance.

SuTel I faomr fagfy deaew srgomew |
UGV g BT AT Wl B FeETIIgC

uppado ya vinaso vijjadi savvassa atthajadassa |

pajjaena du kenavi attho khalu hodi sabbhtido [[ 18 [/

Gatha: In fact, all the existent substances are
characterized by origination of some form of newer
modification and destruction of some form of existing
modification and all those substances/objects are constant
by some imperishable form of modification.

Tika: Just as in the real gold, origination of bracelet
form is seen by way of its modification and destruction of
former existing finger-ring form and continuance
(permanence) of yellowness etc., devoid of origination and
destruction of gold attribute form is seen. In this way we
should acknowledge that in all kind of substances the
trinity of origination of newer modification, destruction of
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former modification and continuance (permanence) of
attributive form do exist. Therefore (it is mentioned that)
the pure self (Siddha) too possesses definitely the existence
of the characteristics of substance consisting of the trinity
of origination, destruction and permanence.

Bhavartha: The characteristic nature of a dravya is
astitva (existence) and existence is of the form of utpada-
vyaya-dhrauvya. Therefore, every padartha (substance) has
utpada (origination) by some paryaya, vinasa (annihilation)
by some paryaya and dhrauvyatva (constancy) by some
paryaya (angle).

Q. Why has dravya’s existence been told to be having
utpada, etc., by all three of them? It should be told only by
dhrauvya, because whichever remains dhruva (constant) it
can remain existing always?

A. If the substance be only constant then soil, gold,
milk, etc., all substances should remain in one and the same
one form only; and there should never be any distinction of
pot, ear-ring, yogurt, etc., but it does not happen so, i.e.,
distinction is surely seen. Therefore, substances do not
remain absolutely constant (dhruva) in all respect, they
originate by some paryaya and are destroyed by some
paryaya. If it is not believed so then whole world will get
destroyed.

In this way every dravya is full of utpada-vyaya-
dhrauvya, so even the liberated souls also certainly have
utpada-vyaya-dhrauvya. On seeing broadly, it can be said
that Siddha parydya is originated, sansara parydya is
annihilated and atmatva (soulness) remains constant. From
this point of view the liberated atma also has utpada-vyaya-
dhrauvya. Or the jAana of liberated atma continues to
modify in the form of knowable substances, therefore in
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whatever form origination, etc., takes place in all the
knowable substances so in the same very form origination
etc. continue taking place in the jiana, therefore the
liberated atma also has utpada-vyaya-dhrauvya every
samaya. Or if seen very minutely, then due to six-fold
decrease/increase taking place in the agurulaghu guna
(attribute of constancy and individuality), utpada-vyaya-
dhrauvya occurs every samaya in the liberated atma. Here
as origination, etc., are explained about Siddha Bhagwana,
so in the same way one should understand about Kevali
Bhagwana also.

Gatha-19

HATRTH:  YEITINTIHTITRaIYdl Y brfifs-
AT IR wIf-

How would this atma who became svayamabhii
(omniscience) by the power of suddhopayoga, be having
jiana and anand (bliss) without physical senses? This
doubt is removed here: -

U TOTET P AT JVTTaR IR SIS |
SiTer Sfefesn AT oo | o R 11 8311

pakkhinaghadikammo anamtavaravirio ahiyatejo |
jado adimdio so nanam sokkham ca parinamadi [[ 19 ||

Gatha: He whose ghati karmas have been destroyed,
who has become atindriya (non-sensory), whose virya
(strength) is infinite, and whose teja (splendour) kevala
jiana and kevala darsana is supreme such svayamabht
atma modifies as per jiiana and sukha (bliss).

Tika: This svayamabhii atma, whose ghati karmas are
destroyed by the power of suddhopayoga, who has become
non-sensory due to having destroyed the ksayopasamika
jiana-darsana, whose spiritual strength is excellent due to
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annihilation of obstructive karma, whose splendour of
omniscience and omni-perception is extremely high due to
annihilation of the knowledge obscuring and perception
obscuring karmas, experiences the absolutely unblemished
pure sentient nature of self due to the absence
(annihilation) of all sorts of infatuating (mohaniya) karma
and continues modifying on its own into the knowledge of
self and non-self illuminating nature differentia and the
spiritual bliss devoid of all sorts of perplexity-restless
nature.

In this way knowledge and bliss are in the inherent
nature of the atma itself. And since the inherent nature
does not depend on anything else, knowledge and bliss of
the self arise without support of any sense organs.

Bhavartha: The atma does not require any nimitta of
indriyas (physical senses), etc., for modifying into jidna and
sukha form; because whose characteristic nature is to
illuminate the self and non-self - such jiiana and whose
characteristic nature is unperturbedness - such sukha is the
svabhava (nature) of the atma.

Gatha-20

JorhifsTaaRar e IRR gEgd AT
[ENIERINE

Now, it is expressed that the suddhatma (svayamabht
omniscient) do not have physical pleasures and pain due to

being possessed of non-sensory (atindriya) state free from
senses: -

|G 97 YUT Gad AT vrfeel J87T% |
ol eifdfead W %1 § d U0l

sokkham va puna dukkham kevalananissa natthi dehagadam/
jamha adimdiyattam jadam tamha du tam neyam [[ 20 ||
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Gatha: So, it should be known that in the case of
svayamabht (omniscient God) there is no physical pleasure
or pain, because he has attained non-sensory state
(atindriyata).

Tika: As the fire remains free from all sorts of levels
of the hot, matter particles of the iron-ball, (in other words
fire is free from the attachment of the activity in the matter
particles of the ball of iron). Similarly, the pure self (the
omniscient Arihanta bhagwana) does not have the
assemblage of sense-organs, hence the way, fire does not
have the succession of bearing the series of impacts of the
blows of hammer (ghana) (as there is an absence of the
association with the ball of iron, so the terrible blows of the
hammer are not on the fire). In the same way, the pure
atma- self (the embodied omniscient/Arihanta bhagwana)
does not experience pain or pleasure associated with the
body.

Bhavartha: kevali bhagwana does not have pain of
thirst, etc.,, or pleasure of food etc., related to the body;
therefore, He does not have kawalahara (morsel of
food/does not eat food).

Gatha-21

Y FEETRUIIE WIS RUNT I HATGAAT TG AT -
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Now, the detailed explanation of the characteristic
nature of knowledge and the detailed explanation of the
characteristic nature of happiness is given in two
successive sub-chapters. First it is explained that the
omniscient/kevali bhagwana knows all things directly
owing to it being modified into non-sensory knowledge
form: -
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parinamado khalu nanam paccakkha savvadavvapajjaya |
so neva tevijanadi uggahapuvvahim kiriyahim [[ 21 [/

Gatha: In fact, for kevali bhagwana who has attained
kevalajiana (knowledge) all dravya-paryayas (substances-
modifications) are known directly. He does not know them
through avagraha (perception), iha (inquisitiveness), etc.

Tika: The omniscient kevali bhagwana does not know
through the help of senses-organs, in the sequence of
avagraha (perception), iha (inquisitiveness), avaya
(judgement), (but) automatically at the moment of
annihilation of all sorts of obscuring karmic matter, He
instantly turns into omniscience form of knowledge owing
to having accepted the beginning-less, endless, causeless
extraordinary knowing-nature form of causality; therefore,
He knows directly, simultaneously all the substances,
regions, times and qualities (inherent nature). Thus, all the
substances with their modifications, being the subject of
directly experienced knowledge are known to Him.

Bhavartha: That which has no beginning, no end, and
which has no reason and which is not present in any other
dravya (substance), such a pure nature of jiana is only
made upadeya (worth attaining). The seed of kevalajiiana
lies in Ssukla dhyana which is termed as svasamvedana jiiana
rupa (self-experiencing form of knowledge), when atma
modifies as such, then due to its nimitta, all ghati
(obscuring) karmas are destroyed. At the time when they
are destroyed, atma by himself, attains kevalajiiana. Like
the jivas with ksayopasamika jiiana, who know with
avagraha (perception) iha (inquisitiveness) avaya
(judgement) dharana (retention), that kevalajriani
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Bhagwana does not know in this sequential way. But he
knows all dravyas (substances), ksetra (place), kala (time)
bhavas (modifications) simultaneously, all together. In this
way everything is pratyaksa (direct) for him.
Gatha-22

JAT  WIEAISIsasaRodered 9 ol
LERIIEIRE

Now, it is expressed that nothing is hidden/known
indirectly to kevali bhagwana as has evolved /modified into
atindriya knowledge (omniscience): -

ufter R fofy {1 wa weaaaorafiged |
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natthi parokkham kimci vi samamta savvakkhagunasamiddhassa |
akkhatidassa sada sayameva hi nanajadassa [[ 22 ]|

Gatha: Nothing is indirect (paroksa) to that kevali
bhagwana, who himself has modified into absolute
knowing form, always, atindriya, omniscient, and who is all
around rich in the qualities of all the sense organs, from all
spatial units of soul.

Tika: At the same very moment of the annihilation of
all the obscuring karmic matter, kevali bhagwana has gone
beyond the senses which were the cause of effectuating the
force in giving rise to worldly knowledge and were the
cause of catching/knowing their own fixed objects; who is
all around rich with serenity in the qualities of all the sense
organs in the knowing form of touch, taste, smell, colour
and words; viz kevali bhagwana knows touch, smell, colour
and words equally from all pradesas (spatial units) of soul
and who has attained the imperishable, non-temporal,
atindriya form of knowledge which is capable in
illuminating/knowing all the form (attributes and
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modifications) of sva (self) and para (non-self/other than
the self) automatically on his own. To such an omniscient
God (kevali bhagwana); owing to His comprehending all the
substances - regions (spatial units) - time (three-time
phases) and the qualities and modifications, nothing is
indirect i.e., everything is known directly.

Bhavartha: The characteristics of senses is to know
the attributes of touch, etc., one by one. e.g, just as the
characteristic of sense of sight is to see colour, shape, etc.,
only, i.e,, it is nimitta only in seeing the colour. indriya jiana
knows sequentially. Kevali bhagwana knows touch, etc., all
subjects through all His dtma-pradesas without any
instrumentality of senses, and who is sva-para prakasaka
(illuminator of self and non-self) in all respects, such form
of transcendental knowledge modifies on its own.
Therefore, kevali bhagwana knows all dravya-ksetra-kala-
bhava without the sequence of avagraha, etc., therefore
kevali bhagwana does not know anything indirectly.

Gatha-23
Now, the equal extension of atma (self) and jiana

(knowledge) and all pervasiveness (omnipresence) of
jAana is highlighted here: -

3ITET UITOTYHTY} 19} ORIHATOR (R |
O AITARd T IO e || 31
ada nanapamanam nanam neyappamanamuddittham |
neya loyaloyam tamha nanam tusavvagayam [[ 23 ||
Gatha: The soul is co-extensive with knowledge;

knowledge is said to be co-extensive with the knowables
(objects of knowledge), the knowables comprise of the
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physical universe (loka) and non-physical universe (aloka),
hence knowledge is said to be all pervasive, omnipresent.

Tika: ‘Samgunaparyayamdravyam’-means all attri-
butes and their modifications co-existing together
constitutes the substance (dravya). According to this sttra
(aphorism), this atma is equal to jAdana owing to its
modification, without any decrease-increase in its jidna
and the jiiana being concerned with the knowables is equal
to the knowables (jiieyas) similar to that of the fire being
related with the fuels. The jiieyas (knowables) are divided
into loka (physical universe) and aloka (non-physical
universe/ infinite empty space) which are embraced with
the garland of infinite modifications and even on being
noticed as perishable, it is a perpetually constant
conglomeration of six kind of substances (dravyas), thus,
jiieya means everything (group of six kinds of dravyas).
Therefore, at the same moment of annihilation of all sorts
of obscuring karmas, jfiana (omniscience) reaches (knows)
the end of all substances divided into loka and aloka and
owing to its remaining immovable it is (said to be) all
pervasive (sarvagata).

Bhavartha: dravya is inseparable from guna and
paryaya. So, dtma not being either more or less than jadana
is as much as jiana only; the way fire while burning the
inflammable object takes the same shape as that of the
inflammable object; in the same way, jiiana, which takes the
support of jieya, is equal to jAeya. Jiieya is the complete
lokaloka, means it is everything. Therefore, with the
destruction of all obscuring karmas (avarana), omniscience
knows everything simultaneously and after that it never
falls from knowing all objects. Therefore, jAana is all
pervasive.
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Gatha-24/25

JATHAT ATTTAIUIETTRIITH g1 U&Tgu—ae] quaf-

Now, by creating two alternatives in not accepting
that both atma and jiiana both are equally extensive, what
fault arise that is shown and refuted here: -
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nanappamanamada na havadi jasseha tassa so ada |
hino va ahio va nanado havadi dhuvameva [[24]]

hino jadi so ada tannanamacedanam na janadi |
ahio va nanado nanena vina kaham nadi || 25 || jugalam

Gatha: In this world, in whosoever faith the soul is
not accepted to be co-extensive with knowledge, then in his
faith the soul must either be smaller or larger than
knowledge. If the soul be smaller than knowledge then that
knowledge (beyond the soul) being insentient would not
know, and if (the soul be) larger than knowledge, then how
would that soul (beyond the knowledge) know in the
absence of knowledge?

Tika: If it is accepted that this soul is smaller than
knowledge then the knowledge extended beyond the area
of soul owing to not having connectivity with its shelter
provider sentient substance (soul) would become
insentient and would not know anything similar to colour,
etc., attribute of matter; and if, on the other hand, if the soul
is bigger than knowledge is accepted, then certainly the
soul substance extended beyond the area of knowledge
would not know anything in the absence of knowledge due
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to its getting separated from knowledge, similar to clay-pot,
cloth, etc, matter substance. Hence it is appropriate to
accept this soul substance as equal to knowledge attribute.

Bhavartha: 1If the area (space points) of atma is
accepted to be less than jiana, then the jiiana which is
present outside the area of datma will not have any
relationship with the sentient dravya, so it will become just
like an insentient attribute, so it will not do the work of
knowing, just like the insentient qualities of colour, smell,
taste, touch etc. If the area of atma is believed to be more
than area of jiiana, then that part of soul which is outside
the area of jiiana because it will be devoid of jiiana it cannot
do the work of knowing, the way a pot, cloth, etc., which is
devoid of jAdna cannot do the work of knowing. Hence
atma is neither less nor more than jAaana, but it is equal to
jiana.

Gatha-26
JATHAISTT T T —ATATATTHAHTR T

Now, dcarya says that like jiana, the atma too has all
pervasiveness: -
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savvagado jinavasaho savve vi ya taggaya jagadi attha |

nanamayado ya jino visayado tassa te bhanida [| 26 ||
Gatha: The omniscient Jina, is omnipresent (all
pervasive) and all objects in the world are (known) to Him,
because the Jina is an embodiment of knowledge
(omniscient) and all those objects being the objects of
knowledge (omniscience) are said to be His objects.

Tika: The jaana (omniscience) embraces (knows) all
the forms of knowables as existing in all the substances
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with their modifications of three-time phases, so it is said to
be all pervasive (omnipresent). And also, supreme God
(Arihanta deva) because of being possessed of such form of
knowledge (omniscience), is all pervasive (omnipresent).
Thus, all sorts of substances too being the objects of all-
pervasive knowledge, are the objects of that omniscient
supreme God who is identically inseparable with all
pervasive knowledge - so it is said (in the scripture).
Therefore, all the substances belong to the omniscience of
bhagwana.

From realistic point of view, whatever is the
experience of unagitated serenity form of spiritual bliss, the
abode of that blissful realization is the atma itself (i.e., atma
is equal to that blissful experience) and equal to that atma
is the knowledge of self reality (jidana sva-tattva).
bhagwana (the omniscient) knows all the substances
without leaving his own knowledge reality which is equal
to the extension of the self-atma and without moving
himself towards all the forms of knowables. The substantial
phenomenon (from realistic stand-point) being so;
empirically from conventional stand point it is said that
Bhagwana is all pervasive (omnipresent).

To see the reflections of the appearances of
knowables which are caused in the atma (of the form of
knowledge), it is interpreted conventionally that all the
substances have come into (omniscient’s) atma, but as a
matter of fact, there is no mutual going into each other,
since all the substances abide by their own characteristic
nature. This same logic must be understood in respect of
knowledge and objects known (knowables).

Gatha-27
ATHSTAIRBATIG fRI=Tafa-
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Now, the oneness and otherness of atma and jiiana is
being considered: -

orof oreq =7 7€ agf urrof faror or st
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nanam appa tti madam vattadi nanam vina na appanam [
tamha nanam appa appa nanam va annamva [[27 ]/

Gatha: The doctrine of Jina is that, knowledge is soul,
because in the absence of soul there cannot be any
knowledge, hence knowledge is soul and soul (by the
attribute of knowledge) is knowledge or something else
(owing to attributes like bliss, etc.).

Tika: Since knowledge (jiiana) cannot exist without
sentient substance (atma) as it arises on the basis of one
such atma with which it has inseparable relationship
without a beginning or an end, of intrinsic characteristic
nature and an indivisible absolute proximity but it has no
such assemblage connection with the rest of all other
sentient and insentient substances. Therefore (we may say
that) knowledge (jiana) is atma itself and since atma is the
abode-base of infinite attributes and traits, hence the self
atma is knowledge owing to attribute of knowledge and it
is something else also owing to some other attributes (viz
bliss, belief, conduct etc).

Moreover, besides this, (one should understand that)
anekanta - the many-sided view (pluralistic character of
reality) prevails here. If it is accepted that by one-sided
view the knowledge (jfiana-guna) alone is atma (then jiiana
guna itself would become atma), jiana will not exist and
(due to non-existence of jAana) the atma would become
without sentience or in other words, due to absence of
specific attributes, the non-existence of atma would follow.
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And if besides this (understand specifically) that
anekanta is primary here. If it is accepted that atma is only
and singularly jiiana, (the attribute of jaana will become
the atma substance) then jiana will be destroyed. (And due
to destruction of the attribute of jidna), atma will become
insentient or due to the absence of the special attribute,
atma too will be destroyed. If it were believed that atma is
only jAana then (the substance atma will be only the
attribute of jAidna, then jAdna will have no base) so due to
lack of support jiiadna will get destroyed or (substance atma
becoming only one attribute of jiana) all other
modifications of atma (sukha, virya, etc.) will be destroyed.
With that the atma which has a relationship of being
necessarily intrinsically connected to them, will also get
destroyed.

Gatha-28
T STLIAT: RERITHA yfrsf~-
Now, the mutual entry of jidna and jieya is refuted

i.e., because jiana and jiieya do not enter into one another -
this is said here: -
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nani nanasahavo attha neyappaga hi nanissa |

ruvani va cakkhiinam nevannonnesu vattamti [[ 28 ||

Gatha: The soul (knowing entity) possesses the
knowing nature (knowledge) and all the objects are of
knowable nature of the soul, just as the coloured objects of
sight are knowable of the eye though there is no mutual
inherence (interchangeability).

Tika: The (knower) atma and the (knowable) objects
do not abide into each other because of their possessing
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individual characteristic of separateness and due to the
relationship of jAana-jiieya svabhava (knowing-knowable
nature) their occurrence is found mutually into each other,
similar to that of eyes and the coloured objects
(reflected/known by eyes).

As the eyes and their concerned coloured objects,
without entering into each other respectively have the
characteristic of knowing/reflecting the appearances of the
objects and of getting known/reflected; similarly, the
(knower) atma and the (knowable) objects, without
entering into each other, respectively possesses the nature
of knowing/reflecting all the appearances of knowables
and of getting known/reflected.

The knower atma possesses knowledge as his
intrinsic nature and the objects possess the character of
knowables with respect to the knower just like the eyes and
the coloured objects reflected/known in it. But they do not
enter into each other. For example - as the eyes and the
appearances of objects are mutually related respectively
with the characteristic to know/reflect and to get
reflected /known, but without mutual penetration, similarly
the self-atma and the appearances of the objects are
mutually related respectively to know/reflect and to get
reflected/known but without mutual penetration.

Gatha-29

JedfEguery  AiAwIggaEe  iearasgyg-
Taaf-

Now, (although) the atma/jiiana does not enter into
the object nevertheless due to which (peculiar power) it’s
entering into the object is proved and that peculiar power
is being highlighted here: -
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na pavittho navittho nani neyesu riivamiva cakkht |
janadi passadi niyadam akkhatido jagamasesam [[ 29 [/

Gatha: The knower (omniscient), who has become
non-sensory, constantly knows and sees the whole world
(cosmos) without entering into it and without entering into
the objects of knowledge (knowable); just as the eye sees
and knows the objects of sight.

Tika: Just as the eye knows-sees the coloured objects
without touching them by its own pradesas (space-points)
without entering into them and by absorbing the
appearances of the knowable objects it knows-sees them,
by remaining apravista (without entering) into them;
similarly the self atma too, because of having surpassed the
sense-organs becoming free from the thought of knowing
the objects through the senses, knows-sees all the
knowable objects, without touching them by his own
pradesa, without entering into them and due to having
extremely peculiar-uncommon power he unavoidably
entering them, knows-sees all the knowable appearances
which abide in the objects, as if by uprooting and devouring
them completely.

In this way, similar to non-entrance the entrance too
in the knowable objects cannot be proved to this atma who
possesses such peculiar-uncommon power (of knowing-
seeing).

Bhavartha: Though eyes do not touch tangible
objects through its space points, so from the view point of
niscaya it does not enter jiieyas, nevertheless it still does
see and know tangible objects, therefore from the view
point of vyavahdra it is said that eye has reached many



PRAVACANSARA 40

substances. In the same way, though atma who has attained
kevalajiana does not touch the knowable objects by its
pradesa, so from the view point of niscaya it does not enter
the jieyas, but due to its unique and splendorous power of
knowing and seeing (though by way of niscaya it stays
away) it knows and sees all the knowables of jreyas.
Therefore, from the view point of vyavahara it is stated that
atma has entered all the dravyas-paryayas. In this way from
the view point of vyavahdra entering of atma in jieyas is
proved.

Gatha-30
319 srHelYy acia i SwTaaf-

Now, here it is clarified (through an example) that
jiiana enters into objects (knowables):
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rayanamiha imdanilam duddhajjhasiyam jaha sabhasae |
abhibhiiya tam pi duddham vattadi taha nanamatthesu [[30]]

Gatha: The knowledge (omniscience) knows
(pervades in all) the objects similar to a sapphire jewel
thrown in the milk pervades the whole of it with its
radiance.

Tika: Just as a sapphire jewel placed in the milk
appears pervading in the whole of the milk by its radiance,
similarly the perceptive knowledge too, owing to its being
identically indivisible with atma, holding soul-ness by karta
(nominative) part, pervades by the knowing mode of
karana (instrumental) part, in all the appearances of
knowables which are his known-reality of the causality of
those objects, therefore, accepting the causality of the
objects conventionally in the work of knowing, no
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contradiction arises in calling such that the knowledge
pervades in the objects identically.

Bhavartha: When indranila ratna (blue sapphire) is
put in a jar filled with milk, it will turn the entire milk (with
its radiance it makes the entire milk blue in colour), so from
the view point of vyavahdra the gem and its radiance are
spread in the entire milk. So, it is said to have pervaded in
the entire milk. In the same way, atma, which is in the
universe filled will jAeyas, illuminates all the jAeyas
(lokaloka) with its radiance, i.e., it knows lokaloka.
Therefore, from the view point of vyavahdra, jiana of atma
and atma is called all pervasive (sarvavyapi) (even though
from the view point of niscaya they stay in their own
innumerable space points and do not enter the jieyas).

Gatha-31
gt ST gl gfa A9TaAfd-

Now, it is expressed that the objects enter into/are
known into jAana /atma: -
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jadi te na samti attha nane nanam na hodi savvagayam |[
savvagayam va nanam kaham na nanatthiya attha [ 31 [/
Gatha: 1If all those objects are not within the
knowledge (are not known perfectly in omniscience), that
knowledge cannot be all pervasive and if the knowledge is
all pervasive, then how can the objects not exist in it?

Tika: If all the self-knowables through bestowing
themselves (in jidna) making themselves appear in it, if all
knowables, are not reflected/not known in jidna
(omniscience) then that jAdna cannot be accepted to be all
pervasive (sarvagata). And if that jiiana is accepted to be
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all pervasive then similar to the images formed directly in
the inner surface of knowledge-mirror, how are the
substances not ascertained as fixed/situated in the jiiana
(omniscience) owing to being the causes of their own
jneyakaras (shapes of knowables) and consequently being
the causes similar to the reflected jneyakaras. (They are
certainly ascertained as situated in jridna).

Bhavartha: Images of peacock, temple, sun, tree, etc.,
reflect in the mirror. There, from realistic stand point
images are the states of the mirror, however on seeing the
images in the mirror, empirically calling effect to be the
cause, it is said conventionally that peacock, etc., are in the
mirror. In the same way, in the mirror of jiana also, the
images of appearances of knowables of all substances are
reflected, i.e, due to the nimitta of appearances of
knowable of objects, appearances of knowables occur in the
jiana in the form of state of jAana (if it would not be so,
jiiana would not know all the substances). There, from the
view of niscaya the appearances of jAeyas occurring in
jiiana are the states of jAana itself. The appearances of
objects do not enter jiiana, it being so from niscaya, but on
seeing from the view of vyavahara the cause of appearances
of knowables occurring in jiiana are the appearances of
knowables of the objects and their causes are the objects
themselves. Thus, customarily the cause of jneyakaras
occurring in jAana are the objects; therefore, seeing those
jneyakaras in jiiana (which are the states of jAana itself),
empirically calling effect to be the cause, it can be said
conventionally that objects are in jiiana.

Gatha-32

Idd  wrAIst:  WEERMESY  URIAEUHIE M-
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Now, thus (from vyavahdra) even besides there being
mutual entry of atma (jiana) with knowable objects into
one another, but (from niscaya) that (atmad/omniscience)
without taking or leaving and without modifying into other
non-self objects’ form knows and sees everything, therefore
it is totally separate (from the objects known) this is being
explained here: -

Tl o9 o1 gaAfE o 9= aRoAE SHae! W |
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genhadi neva na mumcadi na param parinamadi kevali bhagavam |
pecchadi samamtado so janadi savvam niravasesam [[32 [/

Gatha: The omniscient Lord, neither seizes nor quits,
nor transforms, into other non-self objects. He sees and
knows directly, everything completely from all sides (all
spatial units of the soul).

Tika: This self (soul), naturally being devoid of seizing,
quitting (releasing) anything else and/or transforming into
anything else, modifies into form of omniscience being its
own nature and thus remaining stand forth like a real jewel
of unwavering radiant light, that: -

1. He cognizes-knows-experiences with perfect
awareness the self-soul in its entirety without any
remnant by itself in itself owing to being possessed
of all-around glittering efficacy of perfect insight-
perception and nowledge Or (explaining otherwise)

2. Owing to His simultaneous direct knowledge of the
multitude of all the substances the change of
knowing the things gradually has ended and with
the absence of both accepting (seizing) or quitting
(releasing) activity He (the omniscient) by firstly
evolving into all differentiable forms of knowables
but not modifying into any other form, yet He sees
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and knows everything of the universe without any
exception, everything and everywhere. In this way
(aforesaid two ways) His (omniscient’s) complete
separateness from the substances exist assuredly.

Bhavartha: kevali bhagwdna experiences himself
through all His atma-pradesa only; thus, he is totally
separate from other substances. Or explaining otherwise,
kevali bhagwana knows all the substances simultaneously,
therefore His jAana does not shift from one jheya
(knowable) to second jiieya and from second jieya to third
jieya, plus there is nothing more left for Him to know.
Therefore, his jiiana does not shift to know some specific
jneyakaras; in this way also, he is totally separate from
other non-selves. (If the knowing activity changes then the
notional thoughts of attachment-aversion can evolve to
Him due to other nimittas, then only it is said to be having
relationship with other substances. But there is no change
in the knowing activity of kevali bhagwana, therefore He is
totally separate from non-self). In this way, atma who has
attained kevalajiiana, being totally separate from others,
and each and every atma by characteristic nature is similar
to kevali bhagwana, it is proved from the view point of
niscaya, and every atma is separate from others.

Gatha-33

S G G R RE REIREINENECNE G I G GG
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Now, dacarya destroys our anxiety caused due to the
desire of knowing the knowables in detail by showing that
there is no difference in knowing (experiencing) the self-
soul by a kevalajiiani (omniscient) and a srutajiiani
(possessing scriptural knowledge).
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Gatha: He, who knows clearly the self (soul) as of the
knowing nature (knower-jiiayaka svabhava) on the
authority of sruta jiana (scriptural knowledge), is called a
sruta kevali (the knower of the complete scriptures) by the
lord of the monks who enlighten the world.

Tika: As the bhagwana-passionless omniscient God is
a kevali (all knowing Lord) because of his knowing with
realization of the self in the self by the self by means of his
kevalajiana (omniscience) along with all the specific forms
of caitanya (sentience) manifested simultaneously, which is
only self (kevala) because of having oneness with his
natural (knowing capacity) and which is (the same as) the
great general consciousness (caitanya samanya)
experienced by him as beginning-less and endless,
uncaused and unparalleled;

In the same way this man (true believer/monk) is a
sruta kevali because of his knowing with realization of the
self in the self by the self, by means of his scriptural-
knowledge along with several specific forms of sentience
evolved successively — who is only self (kevala) because of
having oneness with his natural knowing capacity and
which is (the same as) the great general consciousness
experienced by him as beginning-less, endless, uncaused
and unparalleled.

Behold! Without longing to know further the
differences between the omniscient (kevali) and non-
omniscient monk (sruta kevali), we (one’s) must remain
firm in our characteristic nature.
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Bhavartha: Bhagwana knows all the substances so
simply due to this reason he is not called kevali
(omniscient), but He is called kevali because of knowing
and experiencing the kevala only i.e., pure soul. In the same
way sruta jaani owing to knowing and experiencing the
kevala - pure soul is called sruta kevali. The only difference
between a kevali and a sruta kevali is - kevali experiences
the kevala (only pure) atma by his kevalajiana in which all
the particularities of the sentient self are manifested
simultaneously and sruta kevali experiences kevala atma by
his sruta jidna in which some particularities of the sentient
self are manifested sequentially; i.e., kevali experiences and
knows His atma by His kevalajiiana just like the light of the
sun and sruta kevali experiences and knows his atma by his
sruta jaana just like the light of a lamp. In this way the
main difference between a kevali and a sruta kevali is of the
degree of inner stability, the difference of knowing more or
less objects is totally secondary. Therefore, leave the worry
of having the desire of knowing more, it is worth to remain
stable in the pure self. This alone is the means of attaining
kevalajiana.

Gatha-34

T AT AT -

Now, the limitation of jAdna brought about by the
division of sruta is removed or it is being said that sruta
jAana also is jAiana and due to the limitation of sruta there is
no division in jAana:-

'\ﬂ?f T Y Y|
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suttam jinovadittham poggaladavvappagehim vayanehim |
tam janana hi nanam suttassa ya janana bhaniya [[34//|
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Gatha: That which is preached by the omniscient
Lord Jina, through words, constituted of matter-substance,
is called sutra (sacred text). Its jAana (knowing it) is
knowledge and hence it is also designated as knowledge of
sutra (scriptural knowledge).

Tika: Basically sruta (scripture) is sttra (sacred text)
and it is the sacred science of material words (shabda-
brahma) with the characteristic emblem of syadtkdra
(quodammodo/in a certain way or measure) and first
revealed, on having known himself, by Bhagwana-Arihanta-
omniscient. The grasping of it (jiapti) is knowledge (jiidna).
The sruta-stitra (the words heard) being the cause (nimitta)
of that (knowledge of expressible) is conventionally said to
be the knowledge. (e.g. the food grain is said to be the life
vitality). Consequently, the jAapti-grasping/understating of
the siitra is termed scriptural knowledge (sruta-jiiana).

Now, if the material words (stutra) are not given
importance/not regarded owing to being an additional
condition (upadhi) what is left is the understanding (jAapti)
only. Telling the jAapti of sitras does not mean, in reality
the jAapti (understanding) of the material-words heard but
it is of the self atma itself. stitra is not the characteristic of
understating (jAapti), but rather it is an additional
condition (upadhi), because in the absence of sitra also
jiapti does exist. If stitra is not considered or ignored then.

And this understanding with respect to the realization
of the self is equal by the kevali and sruta-kevali. Therefore,
there is no division of knowledge due to additional
condition (upadhi) of siitra/scripture.

Gatha-35

AATHATTIT: HBRTATH AGAIIG -
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Now, the distinction of doer-ship (kartrtva) and
instrumentality (karanatva) between atma and jAdna is
removed (i.e., from the realistic stand point), in the
indivisible atma, - atma is the karta of the knowing activity
and jiiana is the karana (instrument) - such sort of division
is done from the vyavahara point of view, nevertheless,
atma and jiiana are not different, from the view point of
abheda naya (indivisible stand point) atma itself is jiiana.
This is what is being explained here: -

S SITorfe <Y OITof o gafe oImorer SITorT STaT |
urof  gROUEfE |E SIgT UMUIfSAT | 1) 3¢ ||

jo janadi so nanam na havadi nanena janago ada [
nanam parinamadi sayam attha nanatthiya savve [[ 35/

Gatha: He who knows is knowledge, it is not so that
the soul becomes knower by virtue of knowledge (as an
external thing); the soul itself develops knowledge (without
any extraneous thing) and all the objects exist (are
reflected) in the knowledge.

Tika: He (atma) who knows by himself is jiiana, i.e.,
he is a knower, owing to his having supreme Lordship of
the power of inseparable doer-ship and instrumentality;
e.g., the most efficacious power of heat is found possessed
indivisibly - such independent fire, being famous for its
igniting action, is called heat. Further it is not so, that a
Devadatta named person is called a cutter because of (his
having) a separately existing sickle, so in the same way
atma is called a knower (jAdayaka) because of separately
existing jAana (knowledge attribute). If it were so, then
both (atma and jiiana) would prove to be insentient and
even on the conjunction of two insentient substances the
jiapti (knowing activity) could not arise.
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And even besides atma and jiana being two separate
entities, if jiiapti (knowing activity) is accepted to be taking
place in atma then (it would mean that) by other non-self
jiana the other substance would acquire the attribute of
jiapti and in this way the occurrence of knowing activity
even to ash, etc, insentient objects would become
unbridled/without any rule.

Furthermore, jiana modifies into all knowable
appearances indivisibly with self and the objects which are
the causes of all the knowable appearances and which are
really the effects of this self-modifying jAdna (knowledge),
reside in jAdna in a certain way. Hence, what is the sense in
conjecturing about the division between jiiata (the knower)
and jiaana (the knowledge) which is difficult to grasp.

If it is believed to be so, that atma and jiiana are two
separate entities but jidna gets connected with atma,
therefore atma does the work of knowing then, as the jiiana
gets connected with atma, in the same way, it may get
connected with ash, clay pot, pillar, etc, all other
substances and due to that all those insentient substances
too would start doing the work of knowing; but it does
never happen so; hence atma and jAdna are not two
separate entities.

Gatha-36

o1 f =+ o wafafr safn-

Now, it is expressed what is jiiana and what is jieya
(knowable): -

T IO SfrdY O ged freT wHaaTs |
T f gon emeT W’ 9 uRumeaE 1138 1

tamha nanam jivo neyam davvam tiha samakkhadam |
davvam ti puno ada param ca parinamasambaddham [[36//
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Gatha: Therefore, jiva (soul) is knowledge and the
knowable substances are described in three ways
(extensive in all the three-time phases). Those knowable
substances i.e., self-soul and the other non-self substances
possesses modifying nature.

Tika: (In the aforesaid manner) the jiva (atma) itself
modifies in the form of knowing activity and knows by itself
independently, therefore the jiva-atma alone is jiana
(knowledge), because the other non-soul (substances) can
neither modify (into knowing activity) nor can it know in
this way.

And the knowable (object of knowledge) is the
substance which is eternal (without beginning and end) as
it touches/spreads through the three aspects of time by
way of the tradition of different modifications which have
occurred in the past, are occurring at present and will occur
in future. [The atma itself is jiana and rest of all substances
are jAeyas (knowables)]. And this substance having the
quality of being knowable is of two kinds, owing to the
division of sva-self-atma and para-the other non-self
entities. Jiiana is the jiiayaka (knower) of the sva and para,
both, that is why the duality of knowable has been
accepted.

Q: (But) how can there be the knowingness of the self
because it is contradictory that an activity can occur within.

A: Well, what is that activity and what sort of
contradiction is it? The activity which has been said here to
be contradictory would either be of origination form
(utpatti rtipa) or of knowing form (jAapti rupa).

The activity of origination is, of course, contradictory
from the words of the scripture that the origination activity
cannot originate from itself; but there is no contradiction in
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the activity of knowing (jAapti ripa kriya); because that
(jAapti kriya), similar to the illuminating activity (of a
lamp), is different from the origination activity (utpatti
kriya). Such as a lamp as illuminator which illuminates the
other objects worth to be illuminated does not need
another illuminator for its own illumination, because it
itself is possessed of illuminating activity; similarly, the
atma as knower who knows the other objects worth to be
known, does not need another knower for knowing the self-
knowable because he himself is possessed of the knowing
activity. (Hence it is proven that jiiana can know the self).

Q.: How is it that the atma has the form of
knowingness of substances and the substances have
knowableness of atma?

A: (Because) they are of modifying nature-atma (the
knower) and the substances (the knowables) are connected
identically with their modifications, therefore atma’s
modifying into knowing activity form of which the
substances (knowables) are the basis of and the modifying
of substances into the form of knowable shapes of which
the knowledge is the basis of, prevails uninterruptedly.
(Atma and substances modify in each and every samaya,
they are not absolutely of unchanging nature, hence the
atma modifies by knowing nature and the substances
modify by knowable nature. Thus, the atma modifies into
knowing nature, knows the substances the base of which is
knowledge and the substances modified into knowable-
nature are known in jAdna/in atma which is the basis of
knowables.

Gatha-37
JUIAIRaETaEEY Sugiaen  rarddag
Yq AT JRIgaatd-
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Now, it is highlighted that even the past and future
paryayas of all the substances are known in jAana
separately just like the present paryayas: -

TeIferia ol ASHSaT & IgraT ari |
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takkaligeva savve sadasabbhuda hi pajjaya tasim |
vattamte te nane visesado davvajadinam [[37 [/

Gatha: All existent and non-existent modifications of
all those kinds of substances are essentially known (stand
reflected) in the knowledge (omniscience) with their
particularities (specific forms), exactly like those of the
present.

Tika: The extent of the origination of modifications of
(jivas, etc.) all kinds of dravyas (substances) is equal to the
extent of three kalas (i.e., of past, present and future
tenses), all those modifications originate with their
sequentially originating characteristic wealth form of
presence (existence) and absence (non-existence) and they
all appear/are known clearly with their distinguishing
characteristic natures in the abode of knowledge
(omniscience) in one samaya, exactly like those of the
present ones, even besides their being in the utmost
blended state, and this is not inappropriate because-

1. Firstly, it is not contradictory to what we
see/experience (in this world). It is evident that
even a chadmastha (non-omniscient mundane
being) when thinks/reflects on any present vastu
(thing/event) then his jiana (mati-sruta jfiana)
modifies into appearance/shape of that thing/event
(i.e., he knows that thing) exactly. In the same way
when he thinks about/reflects on any past or future
vastu (thing/event) than (at that time also) his jAana
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modifies into appearance/shape of that thing/event
(i.e., he knows the past or future things/events also).
2. Secondly, jiana is comparable to a picture-screen.
As on a picture/screen all forms of picture/
inscriptions of the past, future and present things
become visible/appear directly in a moment;
similarly, on the screen of jidna form also the
appearances/shapes of the knowables of the past,
future and present modifications (paryadyas) appear
directly and are known in a moment.
3. And lastly, the appearance of all knowables in a
moment are not contradictory to the present time;
(i.e., their contemporariness is not contradictory).
As the pictures/inscriptions of the destroyed and
unborn things, events are existent in present;
similarly, the jneyakaras (appearances of the
knowables) of the past and future modifications are
also existent in the present; (i.e, all the
modifications of three-time phases of all kinds of
substances are known directly clearly in the
omniscience and in the same way in our little-
knowledge also when we think/reflect on them).
Bhavartha: Kevalajiiana knows the paryadyas of three-
time phases of all the substances simultaneously. Here, a
question may arise that, how can jiiana know the destroyed
past paryayas and yet to be originated future paryayas in
the present? The answer to this is - even in this world it is
seen that a person with less knowledge can think about the
destroyed and yet to be originated things through inference
can turn mentally into that appearance; then why
completely bloomed knowledge (kevalajiana) would not
know the destroyed and yet to be originated paryayas? The
power of knowledge is such that it can know the past and
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future paryayas just like a portrait. Further, the power of
knowability of substances is such that their past and future
modifications also are known as knowable in jiidna, i.e., are
known in jAana just like the power of carved inscriptions.
Thus, due to peculiar knowing power of soul and peculiar
power of knowability of substances appearing of
modifications of all substances of three-time phases in one
unit of time in kevalajfiiana is irrefutable.

Gatha-38

Now, the existence of the non-existing paryayas (of
past and future) also is shown/explained partially from
some point of view: -

S Org f§ S of @q ursT W ggT |
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je neva hi samjaya je khalu nattha bhaviya pajjaya |
te homti asabbhuda pajjaya nanapaccakkha [| 38 ||

Gatha: Those modifications, which have never
originated and those have been actually originated and are
already annihilated are the non-existing modifications, they
are all directly known in the omniscience.

Tika: The modifications (paryayas) which have not
yet originated so far, and those which have been originated
and have been destroyed, they, besides their being non-
existent but being definite (comprehensible) in jiana
(omniscience) are reflected/known directly in jiiana, just
like the idols of Tirthankaras of past and future carved on a
pillar of stone which are unwavering within their svaripa
(characteristics) are known in jiiana.

Gatha-39
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Now, the explicitness of knowledge of each non-
existing paryayas (of past and future) is being confirmed: -

SIS TEegHSITE U Uelfig o OO |
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jadi paccakkhamajadam pajjayam palayidam ca nanassa [
na havadi va tam nanam divvam ti hi ke paruvemti [[ 39 [|

Gatha: If omniscience would not know directly the
non-originating future modification and the already
destroyed past modifications, who would then call that
knowledge as super natural.

Tika: The paryaya which has not realized its existence
(not yet originated) and that which has actually realized its
existence and has been destroyed, to such (non-originated
and destroyed one) modifications, if jiana invades forcibly
by its obstruction-free, evolved, invisible, gallant-Lordship
power and all those paryayas offer themselves with their
characteristic nature non-sequentially together (to be
known in jiiana); in this way if that jAana does not
(fix/ascertain comprehend) them in its own self directly,
then what is the divinity of that jiiana? Therefore, all this is
possible for the jAana which has reached its
summit/perfection.

Bhavartha: It is the divinity of infinitely glorious
kevalajiana that it can know directly all the paryayas (past,
present, future) of infinite substances in one unit of time.

Gatha-40

IAFEIATTRT T 9 FIgARaaafT faaeafd-

Now, it is concluded logically that for sensory
knowledge (indriya jiiana) it is not possible to know the
things/modifications which have been destroyed and
which have not arisen: -
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Gatha: 1t is declared by the omniscient Lord that it is
impossible to know the (past, future and hidden) objects
non-perceivable by senses, for those who know the objects
through sensorial perception, inquisitiveness etc. (various
stages of sensory knowledge).

Tika: Coming in close contact of the object (to be
known) and the concerned sense organ (capable of
knowing its object) is the differentia of sannikarsa
(proximity), on getting the proximity of (concerned) sense
organ and the object (of that sense), the sensory knowledge
which arises sequentially by 1ha (inquisitiveness), etc.,
cannot know those states/substances whose self-existing
time has already passed and whose self-existing time has
not yet arisen, because the relationship of grahya
(knowable) and grahaka (knower-jiana) of aforesaid
differentia is not possible (i.e. the past and future
states/substances are not the subject of senses, hence
indriya jiiana cannot know them).

Bhavartha: When an object comes into close contact
with its concerned sense (subject and its jiiana paryaya)
then only sensory knowledge (indriya jAdna) can know
those objects one by one (sequentially in the form of - iha-
avagraha-avaya-dharna). Since senses cannot have contact
with the destroyed and unborn parydyas, sensory
knowledge cannot know them. Therefore, sensory
knowledge is deficient, worth rejecting.
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Gatha-41
Now, it is clarified that whatever is said about non-
sensory knowledge (atindriya jiiana) all that is possible: -

IS WUSH AU @ UGIHAOS |
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Gatha: That knowledge, which knows every
substance with its space points (sapradesa) or without
space points (apradesa), with corporeal form (mirtika) or
without corporeal form (amirtika) and all their
modifications which have not yet arisen and those which
have arisen and destroyed is known as atindriya jiiana.

Tika:- Sensory knowledge functions by the aid of
heterogeneous instrumentality of listening to discourses,
internal sense organ (the mind), the (external) sense-
organs, etc., due to the internal homogenous causes of
sensory knowledge manifested (ksayopasama) and
reflection of past impressions, etc., and while functioning it
knows that sapradesa (corporeal substances with space
points) only because it knows the gross tangible things, but
it does not know the apradesa (non-corporeal substances)
without space points (because it does not perceive the
finest intangible things); it knows the corporeal (murtika)
things only as it has relationship with alike material objects
of senses, but it does not know the incorporeal (amiirtika)
substances (because it does not have relationship with
amiirtika - non-corporeal substances); it knows merely that
substance which is in the present time because only then
exists the encounter of the object to be known and the
knower (sensory knowledge), but it does not know that
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thing/event which has happened in the past and that which
will happen in future.

But for the completely un-obscured non-sensory
knowledge (complete atindriya jidna) which is free from
senses (i.e., omniscience), both the substances without
space-points (apradesa) and with space points (sapradesa)
the corporeal as well as the non-corporeal, the
modifications which have not yet arisen and which have
happened in the past are simply knowables (jiieyas)
because they do not violate their quality of knowableness-
just as various types of fuel, for blazing fire remains fuel
only because they do not violate their quality of
combustibility.

Gatha-42
3191 ST URvETeron f3par ST Yadhfa seenfa-

Now, such belief is explained that the act of evolution
(i.e., quality of getting modified) into knowable object form
does not arise from the (non-sensory) knowledge: -

gfRoraAfE g et SIfe O @rs ae |
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parinamadi neyamattham nada jadi neva khaigam tassa |
nanam ti tam jinimda khavayamtam kammamevutta [[42]]

Gatha: If the knower modifies/evolves into the
knowable objects form then he does not possess the
ksayika jAana (fully bloomed knowledge manifested on
destruction of kevalajianavarniya karma). The great Lord
Jinendras have declared him to be experiencing the fruit of
karmas.

Tika: If the knower would be modifying into the
knowable object form then (it would mean that) he does
not possess ksayikajiana (omniscience) of innate
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knowingness which is evolved on complete destruction of
the forest of karmic-matter obscuring omniscience, or in
other words he does not possess knowledge itself, because,
due to his knowing each substance respectively and
conjecturing presence of abundance of water in a mirage,
he experiences extremely intolerable burden of karmas -
this is what is declared by Lord Jinendras (the great
omniscient Tirthankaras)

Bhavartha: To modify into the knowable object-
form i.e., to modify notionally into the knowable objects, is
nothing but the experiencing of karma and not of jAana.
Innately knowing continuously by remaining engrossed in
the flawless natural bliss of self is the nature of jAana itself
(but staying in the objects being known-keeping one’s
attention focused towards them)-is not the nature of jAiana.
Gatha-43

I Pawiie sarefuRosTaeon fhar acbe @ wadifa
[EEEDIRE
(If it is so then) from where the act of modified into

knowable object form and its result is originated? This is
being explained here: -
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udayagada kammamsa jinavaravasahehim niyadina bhaniya |
tesu vimudho ratto duttho va bamdhamanubhavadi [| 43 ||

Gatha: The great omniscient Lord Jinendras have
declared that the karmic matter particles are necessarily
found operating and giving their fruits to the mundane
beings; the jiva who, during their operating state, modifies
into moha-raga-dvesa  (delusion-attachment-aversion)
necessarily incurs and experiences bondage.
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Tika: Primarily, mundane beings do have their
karmic-matter particles in the operative state. Now that
mundane being (since) consciously - knows/experiences-
the presence (effect) of those operative karmic matter
particles by getting modified into infatuation-attachment-
aversion, (so) he gets connected with such activity-the
differentia of which is to get modified-into the knowable
object form (jieyartha parinamana kriya) and because of
this he experiences the consequent bondage of that activity.
Therefore (it has been said that) due to the rise of moha
(deluding karma) only the act (kriya) of getting modified
into knowable object form and the effect consequent
bondage of that kriya (kriya-phala) is caused (but) not by
jiana (knowing).

Bhavartha: All the worldly beings are found
possessed with the karmic matter in the risen/operative
state, but that risen/operative state (of karmas) is not the
cause of karmic-bondage. If this jiva modifies by becoming
attached (ragi)-averted (dvesi)-infatuated (mohi) in the
agreeable-disagreeable instrumental dispositions related
with the operative state of karmas, then (karmic) bondage
takes place. Hence it is proved that neither jiidna, nor the
risen state of karmic matter of the bodily actions which
take place due to the rise of karmas are the cause of
bondage; (in fact) the causes of bondage are the
dispositions of attachment-aversion-delusion only.
Therefore, all those dispositions are worth forsaking in all
respects.

Gatha-44
AT Hatar Fparfy fpaThe 7 AT agTR-
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Now, it is explained that even the (physical) activity of
kevali bhagwana does not create the result/effect (karmic-
bondage) of that (physical) activity: -

STRIgTIgRT g+a<ar g gy afi |
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thananisejjavihara dhammuvadeso ya niyadayo tesim |
arahamtanam kale mayacaro vva itthinam [[ 44 /]

Gatha: In the case of Arihantas (embodied
omniscients) during their Arihanta state, the activities of
standing, sitting, moving (from one place to another) and
religious discourses are absolutely natural (with no effort
on their part) just as acting deceitfully is natural to a
woman.

Tika: As in the case of women, even without any
effort on their part, their behaviour is found acting
naturally covered with the lid of deceit because of the
existence of that sort of aptitude in them. In the same way
in the case of kevali bhagwana, even without any effort, the
physical activities of standing, sitting, moving and religious
discourses are found functioning naturally owing to the
existence of that sort of ability. And this is analogous with
the example of clouds. As the movement, stability,
thundering and raining of matter (water particles)
modified into shape of a cloud, is seen even without human
effort; similarly standing, sitting, etc., activities of kevali
bhagwana are seen happening naturally without any desire
or effort. Therefore, even besides this specific (visible)
change of place, posture, etc., activities (though) taking
place in case of kevali bhagwana (but) owing to their being
without the rise of mohaniya-karma do not become the
means of bondage as a result/effect of physical activity.
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Bhavartha: In the case of kevali bhagwana (the
change of) place, posture, moving, etc., physical activities
related to the kayayoga (bodily actions) and discoursing
the real and conventional forms of religion by divyadhwani
(divine Om sound)-vocal activity related to vacanayoga
happens naturally due to nimitta (rise) of aghati karmas. In
these activities, kevali bhagwana does not have any desire-
He is absolutely free from desire, because where mohaniya-
karma has been totally destroyed, how can there arise any
desire as a result/effect of that? Thus, all those activities of
kevali bhagwana, being without desire-being without
delusion-attachment-aversion, do not become the cause of
karmic-bondage.

Gatha-45
Jdd iy frefpai gratqurerstafammy yaasRar-
Thus, the ripening, rise of punya karmas (meritorious

karmas) for the Lord Tirthankara is meaningless only (as it
does not create any effect on the soul of the Tirthankara).

This is being clarified /proved here: -
QUUTH AT JREAT I fbfar gon {2 sigsarn|
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punnaphala arahamta tesim kiriya puno hi odaiya |
mohadihim virahida tamha sa khaiga tti mada [ 45/

Gatha: Arihanta bhagwana (embodied omniscient)
are possessed of the fruits of meritorious karmas, their
activities are originative (audayiki) the result of operating
non-destructive karmas, but because their activities are
free from infatuation/delusion, etc., so they are called
ksayiki (annhiliative).

Tika: Arihanta bhagwana, whose all the fruits of
virtuous form of divine tree have actually been ripened, is
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of the highest status only, and even whatever is his physical
activity-that all is audayiki-the result of rise of (non-
destructive) karmas only, owing to its being created by the
influence/result of the rise of aforesaid punya. But even its
being so (appearing due to rise of punya) that audayiki-
kriya (originative action) is always created owing to
annihilation of complete army of the great king delusion
(mahamoha raja), hence due to the absence of colouring
factors of moha-raga-dvesa, it does not become the cause of
blemish of sentient self and hence why should it not be
considered to be ksayiki (annihilative) due to the absence of
cause of the act of bondage and due to causality of the act of
moksa-liberation? Certainly, it must be accepted to be
ksayiki and when it is accepted to be ksayiki then even the
rise of (non-destructive) karmas does not become the cause
of destruction of their (Arihanta’s) nature (this is proved).

Bhavartha: Deliverance of divyadhwani (Om sound)
and moving from one place to another, etc., activities of
Arihanta bhagwana are created due to rise of previously
bonded karmas which are instrumental in the vibration of
pradesa of the inactive pure soul element, hence they are
audayiki (the result of operating karmas). Those activities
do not create impure dispositions in sentient-blemish form,
because his mohaniya-karma which used to be nimitta has
already been destroyed. And those physical activities, due
to absence of moha-raga-dvesa do not become the cause of
fresh karmic-bondage, but they are instrumental cause in
the annihilation of previously bonded karmas because, due
to rise of whatever karmas, those activities take place,
those karmas shed off by releasing their fruits. Thus, that
audayiki-kriya of Arihanta bhagwana is called ksayiki - it is
originated due to annihilation of mohaniya-karma and it is
the cause of annihilation of remaining karmas.
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Gatha-46
3T DTG FAYTHY FHTIfIETaT™Tg fAYerIf-

Now, it is refuted/negated that like kevali bhagwana
all mundane beings have the absence of karmas causing
destruction of their pure nature: -

Sife AT el g STge! T §af STaT 9 qeTa v |
dart fa o gl R Shasmar i sg

jadi so suho va asuho na havadi ada sayam sahavena |
samsaro vi na vijjadi savvesim jivakayanam [[ 46 [/

Gatha: If it is believed that atma itself, by its own
nature does not become subha (auspicious) or asubha
(inauspicious) (that it does not modify into auspicious and
inauspicious condition) then it would be proved that
mundanely existence is also not present to all species of
living beings.

Tika: If singularly it is believed that the soul does not
modify itself into subha and asubha forms of modifying
nature, then it would prove that the mundane being also is
always situated with absolutely non-destructible (not
modifying) pure nature; and in this way all worldly living
beings would prove always to be eternally liberated souls
because of their being devoid of all sorts of causes of
bondage and owing to absence of transmigratory form of
nature! But this cannot be accepted because the soul is
possessed of modifying attribute such as the quartz when it
comes in contact with jasuda flower and tamala flower gets
modified glittering naturally into the same colour form;
similarly, this (mundane) soul gets modified naturally into
subha-asubha dispositions. [As the quartz is seen modified
into red and black nature due to nimitta of red and black
flowers; similarly (mundane) soul is seen modifying into
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subha-asubha nature form due to association with/rise of
karmic matter accordingly].

Bhavartha: As from the view point of suddha-naya
(pure stand point) no jiva modifies into subha-asubha
dispositions form, similarly from the view point of asuddha-
naya (impure stand-point) also if this jiva would not be
modifying (into subha-asubha bhdva ripa)-then from the
view point of vyavahdra-naya also mundane existence
(sansara) of all jivas would come to an end and all jivas
would prove to be always liberated siddha! But this is
evidently against the fact. Therefore, as the kevali
bhagwana is free from the subha-asubha dispositions,
similarly, one must not understand all jivas (mundane
beings) to be totally free from subha-asubha dispositions.

Gatha-47

SRS NER COEE G RN R R EIR R EE R RARE
Now, continuing the same topic under discussion the
atindriya jiiana (non-sensory knowledge-omniscience) is
being greeted in the all-knowing form, i.e., atindriya jaana
is the jiata (knower) of everything - so it is being praised: -
S deTferafiay SuIfe SRTd |Hal e |
el fafeafaad o ool @rgd w1 8w 1)
jam takkaliyamidaram janadi jugavam samamtado savvam [
attham vicittavisamam tam nanam khdiyam bhaniyam [[47]]

Gatha: That knowledge is called ksayika (manifested
on annihilation of all ghati karmas) which knows from all
the atmapradesas, simultaneously in one samaya - all the
substances completely of variegated dissimilar objectivity
(i.e., different varieties and kinds) of the present, past and
future.
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Tika: ksayikajiiana, in fact, knows from all
(innumerable) atmapradesas (spatial units) simultaneously
in one samaya of all these substances which are modifying
at present and were modifying in the past, will modify in
the future as well, and in which variedness is manifested
due to their different types illuminated with separately
prevailing their own characteristics form of wealth and in
which dissimilarity is manifested due to dissimilar
objectivity arising by their mutually contradictory traits
(corporeal and non-corporeal, etc.). This thing is being
explained logically: -

The ksayopasama state of knowledge with
obscuring karmic matter, is the cause of knowing (the
objects) sequentially, has been totally annihilated in
ksayikajnana (hence) it illuminates/knows simultaneously
all the tatkalika (present) or atatkalika (past and future)
substances in one samaya. The (ksayikajiiana) owing to its
being totally pure and owing to it’s getting immersed inside
the absolute purity of fixed spatial units (atmapradesas) it
illuminates/knows from all atmapradesas also; that
(ksayikajiiana) illuminates/knows everything - all sorts of
substances due to annihilation of all obscuring karmas and
due to disappearance of partially obscuring ksayopasama. It
(ksayikajiiana) illuminates/knows all sorts of variegated
substances also due to annihilation of complete-
knowledge-obscuring karma as well as due to
disappearance of incomplete-knowledge-obscuring-karma.
It (ksayikajidna) illuminates/knows dissimilar
substances/objectivity also due to annihilation of
knowledge-obscuring of dissimilar substances and due to
disappearance of ksayopasama of similar substances
knowledge-obscuring karma. Or enough now of further
elaboration-detailing of this. The ksayikajiiana having such
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illuminating power whose expansion is non-stoppable,
knows always definitely all (similar and dissimilar
substances), everywhere, completely.

Bhavartha: Knowing sequentially, knowing from
fixed atmapradesa, knowing some particular things only
etc., limitations are possible in mati-sruta-avadhi-
manah:paryaya  ksayopasamika  jAana  only. But,
ksayikajiana (omniscience) being unlimited knows
simultaneously from all atmapradesas all substances with
their modifications of all three time-phases (present, past,
future) and even besides their being of various kinds and of
opposite categories, i.e., kevalajiana knows in one samaya
from all atmapradesas all substances-regions-time-
characteristics.

Gatha-48
3 FAHSIAIBATY - ST T fAfRAf-

Now, it is determined that he who does not know all
(substances with their attributes and modifications of
three-time phases) simultaneously he does not know even
one substance (with all its details - attributes and
modifications):

S o1 faeurfs SeTe arcer Rrasrfert forgaorce |

UTE TR U 9e  9Ugd qddAT drli 8¢l
jo na vijanadi jugavam at the tikkalige tihuvanatthe |
nadum tassa na sakkam sapajjayam davvamegam va [ 48 |[|

Gatha: He, who does not know simultaneously the
substances of three-time phases (past, present and future)
and located in the three lokas (upper, middle and lower
worlds), cannot know even a single substance with its
modifications, i.e., it is not possible for him to know even
one dravya (with its paryayas).
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Tika: In this universe one akasa-dravya (space
substance), one dharma-dravya (medium of motion) and
one adharma-dravya (medium of rest), innumerable kala-
dravyas (kalanu substances) and infinite jiva dravyas
(sentient substances) and infinite times more than them
are pudgala-dravyas (matter particles). And each one of
them is embodying infinite modifications distinctly of
three-time phases-past, future and present existing with
constant flow of modifications without beginning and an
end. Thus, all this conglomeration (of six kinds of
substances) is jieya (knowable-subject of knowledge). Out
of these six, only jiva-dravya is knower (jiiata).

Now here, as a fire, burning all fuel, modifies into a
self-(great fire) form which has the shape of one total fire
that evolves through all the modifications of the forms of
the fuel due to the forms of all sorts of fuels, similarly, the
knower, knowing all knowables, modifies into a self (great
knower) which has the shape of one total knowledge that
evolves through all the modifications of the shapes of all
sorts of knowables (corporeal and incorporeal) due to the
shapes of all sorts of knowables into a self which is
perceptible for self-experience owing to his being a
spiritual being/sentient soul. Thus is, in fact, the innate
nature of substances.

But he, who does not know every knowable, is like
a fire that does not burn every fuel and so does not modify
into a self which has the appearance/shape of one total fire
that evolves through all modifications of the shapes of fuel,
shapes due to all these fuels; similarly he, who does not
know everything does not evolve/modify into a self which
has the shape of one total knowledge that evolve/modify
through all modifications of the shapes of knowables,
shapes due to all these knowables; and this holds true,
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although, the self as a spiritual being, remains perceptible
for self-experience. Thus, it appears that he who does not
know everything, does not know the self (soul).

Bhavartha: That fire, which does not burn wood, dry
grass, leaves, etc, all sorts of fuel objects, its burning
nature, owing to not evolving/modifying into the form of
shape of all sorts of fuels evolves/modifies incompletely-
does not modify completely-therefore that fire which has
fully one burning nature does not modify/evolve into a self-
form completely; similarly, he (this soul) who does not
know all sorts of knowables with their all substances and
modifications of three-time phases, his knowledge, owing
to not evolving/modifying into the form of shape of all sorts
of knowables, evolves/modifies incompletely-does not
modify completely; therefore he (that soul) who has
complete all knowing nature does not evolve/modify
completely into a self by himself, ie, does not
know/experience completely himself. Hence, it is proved
that one who does not know all (substances and
modifications), he does not know even the self-one
substance completely.

Gatha-49

JAABFASTA 9 A SArATCIfer -

Now, it is determined that he who does not know a
single substance with all its attributes and modifications of

three-times phases, he does not know all (substances with
their all details): -

T AVAIGIATHAUAIOT  TSITRIIOT |
o fasrTorfe wifs Sprd faeer | Y \earfor Sronf i 81 11

davvam anamtapajjayamegamanamtani davvajadani |
na vijanadi jadi jugavam kidha so savvani janadi [[ 49 ||
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Gatha: If he who does not know simultaneously a
single substance (atmadravya) with its infinite
modifications and the infinite classes of substances, how
will then he be able to know all of them together? (i.e., he
who does not know his soul substance, he cannot know all
other substances).

Tika: Firstly, soul itself, in fact, being full of
knowledge, is knowledge (jiidna) only, because of its
quality of knowingness; and jAdna takes place with the
great general perception prevalent in every soul. That great
general perception full of great general form pervades in
cognizable infinite distinctions and the nimittas of those
distinct qualities are all kinds of substances and
modifications. Now, he who does not do direct self-
realization of such perception full of great general form of
soul, which pervades in infinite distinctions of which all
kinds of substances and modifications are nimittas, how
could he be able to know-directly all kinds of substances
and modifications which are instrumental (nimittas) of
these perceptions full of infinite distinctions pervaded by
perception full of great general form? (He would not be
able to do it). From this (discussion) it is concluded that he
who does not know the self/soul he does not know all
substances and modifications.

Now, from the above logic it is determined that by
knowing all (substances and modifications) the knowing of
self-soul and by knowing the self-soul the knowing of all
(substances and modifications) takes place; and such being
the matter, the soul owing to its being an embodiment of
knowledge is the experience of self, although the knower
and the known are substantially different, yet perception
and the substances and modifications being perceived in its
state due to their mutually intermixing into one another, it
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is extremely difficult to separate them from one another,
say as if everything has entered into atma-it appears so.
(atma owing to its being full of knowledge he
experiences/knows his own self and on knowing the self-
soul, all knowables are known in such a way, as if those are
situated/fixed in the jAana itself, because it is very difficult
to remove the shapes/appearances of the knowables from
the state of jiana). If it would not be so (if atma would not
know all) then the jiiana owing to its being devoid of
complete self-realization will not be proved to be having
jiiana of one complete self-atma.

Bhavartha: In verses 48 and 49 it is highlighted that
he who does not know all, he does not know himself and he
who does not know himself does not know all. The knowing
of self and knowing of all (non-self substances) happens
together. The svayama (self) and the rest sarva (all other)
knowables-out of these two it is impossible to have
knowledge of one (self-soul) and not to have the knowledge
of other non-self. This statement is not from the partially
manifested jAdna point of view but it is from the completely
manifested knowledge (omniscience) point of view.

Gatha-50
3 PAGAGTT AT FaTered 7 Rygrefifer fafefer-
Now, it is determined that the knowledge which

knows the objects/knowables sequentially one by one,
does not prove to be all pervasive: -

SUgf SIf oIl HaY 378 ugE v |
I vg gafe g o WIS 919 A4S || ko ||

upajjadi jadi nanam kamaso atthe paducca nanissa [
tam neva havadi niccam na khdigam neva savvagadam/[50//
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Gatha: 1If the jAana of atma arises (knows)
sequentially, with the support of other substances, then
that jAana is neither constant nor ksayika (omniscience)
nor it is all pervasive (sarvagata).

Tika: The knowledge which knows the objects
sequentially, one by one, taking the shelter of anyone
object, that knowledge which originates by taking shelter of
one object gets destroyed on taking shelter of another
object, so it is not eternal (nitya) and owing to the rise of
(knowledge-obscuring) karma, it, after attaining one
manifestation, attains another (different) manifestation so
it is not ksayika also [fully bloomed knowledge
(omniscience) which manifests on destruction of
knowledge obscuring karma]; and due to its being
incapable of knowing infinite substances-region-time-
essence/characteristics (attributes/modifications) so it is
not all pervasive.

Bhavartha: Gradually knowing knowledge is
transitory, it is ksayopasamika (knowledge manifested on
destruction cum subsidence of knowledge-obscuring
karmas), i.e., sensory knowledge - he who possesses such
gradually knowing knowledge cannot be an omniscient
(sarvajia).

Gatha-51
31T ANTUEHGA AR FeTcicd (g sgafsd-

Now, it is concluded that the knowledge which knows
simultaneously all together proves to be all pervasive; i.e.,
the all pervasiveness of knowledge is proved only by its
knowing simultaneously all together (in one samaya): -

frarailrafaayd |ge Heacerdwd 2|

T SO SITog 378 f2 orTores ATE W 11 43 1|
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tikkalaniccavisamam sayalam savvatthasambhavam cittam |
jugavam jdanadi jopnham aho hi nanassa mahappam [[51]]
Gatha: The jiiana (knowledge) of Jina (omniscient)
knows simultaneously all kinds of variegated and dissimilar
substances of three-time phases (past, present, future)
possible in all places (three worlds); indeed, great is the
glory of that jiiana.

Tika: As a matter of fact ksayikajidna (omniscience)
being the abode of the highest excellence possesses the
greatest glory/importance, and the jidna which
acts/knows simultaneously by the fulcrum of all substances
(of three-time phases), that jAiagna owing to having within
itself the knowable appearances of all substances just like
the shapes chiselled on stone - with this logic, which has
attained permanency and which has, owing to having
attained complete manifestation, obtained the self-nature
illuminating ksayikabhava (completely bloomed
disposition) and thus this jAana owing to knowing
completely all kinds of substances of three-time phases
which remain always dissimilar and variegated by virtue of
their infinite variety and owing to having reached
simultaneously (non-sequentially) to infinite substance-
region-time-essence (attributes and modifications) which
has obtained unique glory - (such form of knowledge) is
definitely all pervasive.

Bhavartha: Simultaneously/non-sequentially knowing
knowledge does not change from one knowable object to
another knowable object, hence it is permanent (nitya), it is
ksayika because of getting his all energies manifested, such
a person having simultaneously knowing knowledge can
only be a sarvajia (omniscient). sarvajia’s this (ksayika)
jiiana has really some unique-incom-prehensible glory.
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Gatha-52

I AT FRfhaagTast fraweryd T ufory-
LR CSERIE

Now, it is concluded that even besides there being the
presence of knowing activity (jAapti kriya) to an
omniscient, yet karmic bondage as a result of that jiapti
kriya does not take place to him. Thus, jiana adhikara
(chapter on knowledge reality) is concluded: -

o f gRomf o vefe Swgfk o9 a9 ogg)
SIoroorfd o 3MMET JAEERY AU YUURT | 4R 1)

na vi parinamadi na genhadi uppajjadi neva tesu atthesu [
janannavi te ada abamdhago tena panatto [ 52 ]|

Gatha: The soul (of omniscient) even knowing
everything does not modify/transform itself into their
form, does not receive anything of them, nor does it arise in
their form, therefore He is affirmed to be free from karmic
bondage.

Tika: In the previous gatha 43-"udayagada
kammansa...bandhamanubhavadi”, it has been asserted by
the Lord Jinendras that (the karmic matter particles are
certainly found operating and giving their fruits to the
mundane beings), he who gets involved/modified /attached
with infatuation/attachment or aversion during their
operating state necessarily feels/realizes the incurring
bondage as a result of his getting joined with the naturally
modifying activity of the knowable objects, but not due to
jiana or simply his knowing activity. Thus, primarily the
bondage as a result of (joining oneself with) naturally
modifying activity of the knowable objects has been
corroborated; (i.e., bondage is nothing but the result of
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activity of self - modifying into knowable objects form-this
is what has been affirmed here).

And in the previous gatha-32 “genhadi neva na
munchandi...janadi savvam niravsesam”, it has been
affirmed that the suddhatma (pure eternal soul and purified
omniscient’s soul) is devoid of the activities of modification,
etc., of the form of knowable objects. Therefore, that soul
who does not modify into knowable objects form, neither
receives anything of it, and nor arises into that form, so that
soul even besides there being the presence of knowing-
activity, the bondage as a result of modifying activity of
knowable objects does not incur.

Bhavartha: Karma (work) is explained in three ways-
(1) prapya-karma (which is received by the doer without
creating or changing it) (2) vikarya-karma (which is done
by the doer by changing/modifying the substance and (3)
nirvartya-karma (which is newly created by the doer and
which has never been created earlier, in the past).

The omniscient Lord’s (kevali-bhagwana’s) prapya-
karma, vikarya-karma, and nirvartya-karma is jAiana only,
because he receives jAana only, modifies into jAana form
only and are created into jiiana form only. Thus, jiana only
is his karma (work) and jiiapti (knowing activity) only is his
activity, it being so, no bondage is caused to kevali-
bhagwana, because jaapti-kriya is not the cause of bondage
but jneyartha parinamana kriyd, i.e., one’s attention getting
attached with the knowable objects (with moha, raga,
dvesa) is the cause of bondage. (In short moha, raga, dvesa
are the root cause of karmic bondage with the soul of
mundane beings).
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Sloka-4
ey 4 guusf wastad wuw
ArsTaTaTeraTe T gRvART 9= g freAet |
AR g Td  mEMfIetaasifaeRdId-
ATHIRT FHTHT gerTgerTer Berae| sgfe: 11 8 11
gfa smTfereTR:
janannapyesa visvam yugapadapi bhavandavibhiitam samastam
mohabhavadyadatma parinamati param naiva nirlunakarmad|
tenaste mukta aiva prasabhavikasitajnaptivistarapita-
jieyakaram trilorki prthagaprthagatha dyotayan jidnamiirti [[4//
iti jnana adhikara
Meaning: He, who has pierced/destroyed all the
destructive karmas, such an atma even besides his knowing
simultaneously the past, present, future modifications of
the entire universe (i.e., all substances along with their
modifications of three-time phases), due to the absence of
delusion, does not modify into non-self-form. Hence now he
who himself has drunk/swallowed (knows) all appearances
of knowable substances [variegated and dissimilar by
virtue of fully extremely developed/bloomed expansion of
knowing activity (jiiapti)] and is illuminating all the
substances of the three worlds separately as well as
inseparably (together in one samaya), he, the jiiana murti
(an idol of jiana) remains always liberated.

Gatha-53

T FEARATN QIR WRY U el
ERICIEUICREESDINE

Now, the true nature of bliss (sukha) inseparable from
true knowledge (jridna) is being explained in detail and

rejectability and adoptability of (sensory) jiiana and sukha
is being considered, i.e., which jAana and sukha are
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rejectable and which ones are adoptable/acceptable is
being discussed here: -

arfeer gt H Affed $fed = swag)

U0 g AT AIaE of AguIR AT O ¢3 11
atthi amuttam muttam adimdiyam imdiyam ca atthesu |
nanam ca taha sokkham jam tesu param ca tam neyam [[53//

Gatha: The knowledge of different substances is
either incorporeal and non-sensory with respect to
incorporeal substances or corporeal and sensory with
respect to corporeal substances, similarly the happiness is
[incorporeal (non-sensory) or corporeal (sensory)] that

which is the best in these two should be known, worth
accepting and realizing.

Tika: Here (jiiana and sukha are of two types)-first
type of jiana and sukha are corporeal (mtrta) and sensory
(indriya) and the second type of jAana and sukha are
incorporeal (amitrta) and non-sensory (atindriya). Between
these two types of jAana and sukha the second one i.e.,
amurta (incorporeal) and atindriya (non-sensory), which
are supreme, must be known and are worth accepting
(upadeya).

There, the first type of jiana and sukha which are of
corporeal form and arise by their respective senses and
ksayopasamika upayoga (knowing powers), are worth
rejecting/worth giving up (heya), due to the reason that
they are (1) dependent (2) seldomly available (3)
sequentially evolving (4) adverse effect producing (5) full
of decrease-increase, hence are secondary. But the second
type of jiana and sukha, which are of incorporeal form and
arise merely by the power of soul’s pure dispositions,
congruous to consciousness and by that sort of non-
sensory, natural, conscious shape, dispositions are upadeya
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(worth accepting and adopting) due to the reasons that
they are (1) self-dependent (2) permanent (always
present), (3) simultaneously evolving (4) free from falsity
(5) devoid of decrease-increase, hence are primary. Having
understood what is heya and what is updadeya-one must
accept the upadeya.

Gatha-54

S PIGIE-UNIEC RICEIE SRR R-UEIBE EICU LI N
Now, the atindriya jiiana (non-sensory knowledge)
being the instrumental cause (sadhana) of atindriya sukha
(non-sensory bliss) is upadeya worth accepting/
manifesting; so, it is being praised (in this verse): -
S UTBal I Ay AIffed 9 gz |
Yl | 9 gaX O O gt TEay || ¢¥ ||
jam pecchado amuttam muttesu adimdiyam ca pacchannam [
sayalam sagam ca idaram tam nanam havadi paccakkham [| 54 [/

Gatha: That knowledge is pratyaksa (wholly direct
knowledge) which perceives/knows all the intangible
(amiirta) substances and among the tangible (mirta)
objects those (paramanus, etc.) that are not perceivable by
the senses, and are hidden to all these i.e., the self-as well
as all other non-self substances.

Tika: The atindriya jiiana definitely perceives/knows
all those substances which are intangible (amitrta) and
among the tangible (murta) substances also which are
atindriya (paramanus, etc.) not perceivable by senses and
which are hidden and all these substances gets covered in
the self and non-self-two types of categories of knowable
substances.

Hidden (not perceived by senses) substances
(dravyas) like - intangible dharmastikaya (medium of
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motion), adharmastikdya (medium of rest), etc., among
tangible objects also atindriya paramanus, etc., and kala
(kalanus), etc., hidden in region (ksetra), alokakasa’s
pradesa (infinite space region beyond physical universe),
etc., hidden in time (kala) - the non-present modifications-
(past and future paryayas) and latent dispositions/
quintessence (bhavas) the subtle parydyas immersed in the
existing gross parydyas-all these which are divided into self
(sva) and non-self (para) categories are really perceived/
known in (omniscient’s) atindriya jidna as it is complete
direct knowledge (sakalapratyaksa).

To that which has attained the manifestation of
infinite purity, one with such eternally established relation,
which is atma which is called ‘aksa’, towards that, the niyat
(or that which is attached to the jaana of atma-does
activities which are proven through the atma), which does
not search any other means or articles and because of the
existence of infinite efficacy, he attains infinity
(limitlessness) - this pratayksa jiiana (direct knowledge) -
the way the shape of combustible matter does not surpass
the fire, in the same way the jneyakaras (shapes of objects
of jiana ) do not surpass the jidna due to which he
experiences the above mentioned influence (knowing the
above mentioned substances)- and who can stop that? (i.e,
no one can stop it). That is why that (atindriya jAiana) is
acceptable/worth manifesting.

Gatha-55

Now, indriya jAana (sensory knowledge) being the
instrumental cause (sadhana) of indriya sukha (sensuous
pleasure) is heya (rejectable-worth giving up), so it is
censured: -
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jivo sayam amutto muttigado tena muttina muttam|
ogenihatta joggam janadi va tan na janadi [| 55/

Gatha: (Though) the soul itself is amiirta
(incorporeal) but it is embodied i.e., holding corporeal
body, so it is having corporeal form with corporeal senses.
It perceives/knows sequentially the perceivable material
objects through the concerned sense/organs or sometimes
it does not perceive/know i.e.,, sometimes it knows and
sometime it does not know.

Tika: In case of indriya jAana both upalambhaka
(means of knowing i.e., bodily sense organs) and upalabhya
(objects to be known) are miirta (corporeal/material). The
jiva possessing indriya jiana, even besides he himself being
amirta (incorporeal) is holding corporeal five sensed body
which is upalambhaka owing to its being nimitta of bearing
power in creating knowing-activity (jiiapti). By that murta
body/sense organs he knows the miirta objects having
touch, taste, smell and colour-main qualities which is fit for
knowing by senses is upalabhya. He knows it by perception
(avagraha) and sometimes he knows it (ahead of avagraha)
owing to the presence of furthermore purity and
sometimes he does not know ahead of perception
(avagraha) due to the absence of further more purity,
because that (indriya jiana) 1is paroksa (indirect/
dependent).

(Though) paroksa jaana is having relationship with
consciousness general form since eternal time, yet it is
incapable of knowing itself - the atma, which is
encompassed with a very strong knot of darkness of
ignorance - so it has become freakish due to anxiety of
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searching the non-self form of upatta (attained bodily sense
organs, etc.) and unupatta (unattained light, spectacle, etc.)
objects and feeling extremely bewildered owing to being
dropped from soul’s infinite power (thus that indriyajiiana)
because of the great mohamalla (deluding wrestler) being
alive and even having the intention of changing the other
non-self objects, is getting cheated at every step, is worthy
of counting under gross ignorance. Hence it is heya (worth
giving up).

Bhavartha: indriya jiiana can know the gross
material objects only perceptible to senses with the
instrumentality of sense and according to ksayopasamika
jiana. That indriya jiiana being paroksa (indirect/
dependent) is extremely agitated-perplexed due to anxiety
(instability) of searching external means/articles such as
senses, light, spectacles, etc., and is bewildered due to poor
power of knowledge, it gets cheated at every step owing to
having the intention of modifying the non-self things
(according to one’s will but, the non-self things are not
under the control of self-soul). Therefore, that indriya jiiana
from the realistic stand point, is worth calling by the name
of ajiiana - gross ignorance; that is why it is heya (worth
giving up).

Gatha-56
EINIERCRINEIRE

Now it is decided that the senses do not entertain
simultaneously in their own subjects also, hence sensory
knowledge (indriya jAiana) is assuredly heya (rejectable): -

BT 9! I T GO0 |WET I YIRTAT BifeT |
JFET I STA@l TFTd A UG AVERTI ¢ |
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phaso raso ya gamdho vanno saddo ya poggala homti |
akkhanam te akkha jugavam te neva genhamti [| 56 [/

Gatha: Touch, taste, smell, colour and sound are
pudgala as (attributes and modifications of matter
substances). They are subjects of senses but those sense
organs can never know them simultaneously.

Tika: Touch, taste, smell, colour-these are the main
specific attributes of pudgala (matter substance). These
main qualities (touch, taste, smell, colour) and words/
sounds (which are the paryayas/modifications of pudgala)
are fit for being known by the senses. (But) they too are not
known simultaneously by the senses because the
ksayopasama (manifested indriyajiiana) does not have that
sort of power. Whatever is the ksayopasamika-named
internal power of senses, it is not capable of knowing many
subjects together simultaneously, as it is capable of
acting/knowing sequentially only, similar to that of the
pupil of crow’s eyes. Therefore, even besides the existence
of the doors of physical senses, the knowing activity of the
subjects of all the senses does not take place
simultaneously because indriya jidna is paroksa (indirect
and dependent).

Bhavartha: A crow has two eyes but its pupil is only
one. When the crow wants to see by which ever eye, the
pupil comes into that eye, at that moment it cannot see by
the other eye. Even such being the condition, that pupil
moves so quickly between both the eyes that people
misunderstand as if two different pupils are in both the
eyes, but in reality, there is only one pupil. Likewise, is the
condition of ksayopasamika jiiana. The doors of physical
senses are five but ksayopasamika jadana can know in one
samaya through only one sense and at that time, it cannot
act/know through other senses. When ksayopasamika
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jiiana does the work of knowing colour through eyes, then
it cannot know words/sound, smell, taste or touch, i.e.,
when the upayoga (attention) of that jiiana is attached in
seeing the colour through one eye-sense, then at that time
what words are hitting the ear-drum, or what sort of smell
is coming in the nose, etc, is not known. Although the
attention of jiiana turns very fast from one subject to
another subject, therefore on thinking from general sight it
appears as if, all the subjects (of all the senses) are being
known simultaneously, nevertheless on seeing/thinking
minutely/subtly the ksayopasamika jAidna clearly appears
to be functioning/knowing through one sense only in one
samaya (indivisible unit of time). Thus, the paroksa
indriyajiana owing to the senses functioning/knowing
their respective subjects one by one sequentially is heya
(rejectable).

Gatha-57
A= 7 gcaeadifr Afamf-
Further it is decided that indriya jiidna is not

pratyaksa (direct and independent), i.e., it does not know
unaidedly: -

yRGad o T g werdl Ry rqon widreT )
Sqdg Afe PE TR Mo SIS 11 ¥9 11

paradavvam te akkha neva sahavo tti appano bhanido [
uvaladdham tehi kadham paccakkham appano hodi [| 57 ||

Gatha: Sense organs are foreign substances (non-
self), they are not said to be the form of soul nature, how
can, then, whatever is perceived by them be pratyaksa
(direct knowing) for the soul?

Tika: That (jAana) which is concerned with the soul
only is really pratyaksa (direct), whereas indriya jiiana
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arises by getting the aid of these sense-organs, which,
owing to having different existence, belongs to the attribute
of foreign (non-self) substances and does not belong/touch
even a little bit to the attribute of soul substance, therefore,
it can never be pratyaksa for the soul.

Bhavartha: That knowledge is pratyaksa (direct)
which knows directly (unaidedly) by the soul itself. Indriya
jiana knows through the sense organs which are of foreign
substance form. Therefore, it is not pratyaksa (direct/
independent).

Gatha-58
I RITAIT AT THI A& T T

Now, the characteristics of paroksa (indirect and
dependent) jAana and pratyaksa (direct and dependent)
jAana are explained: -

S yRET fyuonl & g wRied R wirewsg)

s daaur oe gafe & Sfiaor g=ea 11 ge

jam parado vinnanam tam tu parokkham tti bhanidamatthesu |
jadi kevalena nadam havadi hi jivena paccakkham [| 58 ||

Gatha: That knowledge of substances which takes
place through a foreign agency (sense organ) is termed
paroksa jiaana, (but) if the knowing of substances takes
place by the soul alone, then that knowledge is called
pratyaksa jAaana.

Tika: Mind, senses, listening to others’ discourses,
ksayopasamika knowing power, consecrations (samskara)
or light, etc., which bear instrumentality (in the evolution of
sensory knowledge) are the foreign agencies; the
knowledge of concerning substances which takes place
through these foreign agencies is known in the form of
paroksa (indirect/dependent) due to it being evolved
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through non-self/foreign agency. And the knowledge which
arises only through soul itself irrespective of mind, senses,
others’ discourses, ksayopasamika knowing power,
consecrations or light, etc., by accepting the soul-nature
itself as to be the only cause and which functions/knows by
pervading in one samaya in the conglomeration of all
substances and modifications is known as pratyaksa
(direct/independent).

Here (in this verse) the highest direct knowledge
(mahapratyaksa jiana) which is the means/accomplisher
of natural happiness (spiritual bliss) is considered to be
worth aspiring and accepting (upadeya). One should
understand such meaning.

Gatha-59
I Tge URAIGE e f-
Now, this pratyaksa jidana itself is the real spiritual

happiness/bliss (paramarthika sukha)-this is being
declared here: -

SiTe 3 WA OmorEvidetacers fame |

fEd J freTiald g8 oy wiferd w11 4211
jadam sayam samattam nanamanamtatthavitthadam vimalam |
rahiyam tu oggahadihim suham ti egamtiyam bhanidam [[ 59 [/

Gatha: The self-born, absolutely pure knowledge,
which knows from all atmapradesas, spreads over infinite
substances and which is free from the stages of avagraha,
etc. (indriya jAana-perceiving sequentially) is solely the
real spiritual (non-sensory) happiness/bliss (paramarthika
sukha), so is said by sarvajiia (omniscient) deva.

Tika: The absolutely direct knowledge (pratyaksa
jiana i.e., omniscience), owing to its (1) being self-born, (2)
knowing from all sides/atmapradesa as (3) being spread
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over infinite substances, (4) being fully pure and, (5) being
free from avagraha, etc., (sensory) jAana sequentially
knowing stages, is the only real spiritual bliss - this is
determined because lack of perturbation alone itself is the
characteristic mark of sukha (spiritual bliss). This is being
explained in details:

The indirect/dependent knowledge (paroksa jiiana),
owing to its having (1) dependence of getting born by non-
self (sense organs, etc.) (2) not knowing from all
atmapradesas owing to having knowledge obscuring karma
on other paths of atmapradesa, (3) knowing only a few
substances and having desire of knowing other (unknown)
substances, (4) knowing incorrectly because of its being
impure (knowing doubtfully, perversely, confusedly
because of clinging with karmic matter), and (5) weariness
caused due to knowing the substances sequentially because
of having avagraha (perception), etc., (scanty knowing
power)-is extremely full of perturbation; therefore it is not
real spiritual happiness (paramarthika sukha).

And this direct independent knowledge (pratyaksa
jiiana) is imperturbable because of (1) from the eternal
great general pure nature of jiiana, it assumes the great
developed state, and by itself, it stays and arises by itself,
that is why it is dependent on the atmad, (and because it is
dependent on the atma, it does not have perturbation) (2)
it'’s being pervasive in all atmapradesas in the wholly direct
jiianopayoga (actively knowing) form, it is absolute
(knowing from all atmapradesas); hence all the entrance
(atmapradesas) are opened (thus, no perturbation is
caused due to no entrance/atmapradesas being closed), (3)
it having grasped fully in all respects the appearances of all
the knowable substances it spreads over infinite substances
by remaining pervasive in highly variegated state;
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therefore, there is no desire of knowing all substances, (and
thus no perturbation is caused due to there not having any
desire of knowing any substance), (4) on having exited
(from jiiana) the general expanse of karma, which is the
obstructer of all efficacies, that jiiana is absolutely pure
owing to its remaining pervasive in the resplendent nature
by perfectly clear light (knowledge), hence it knows
correctly (and thus no perturbation is caused due to
knowing doubtlessly, etc.) and (5) being devoid of
avagraha, etc., owing to remaining pervasive in lokaloka in
which all the substances have delivered simultaneously
their eternal nature of three time phases (in one samaya),
this jiana is free from the weariness of knowing the
substance sequentially. In this way (in the light of above
mentioned five reasons), the pratyaksa jiana is
unperturbed. Therefore, it is paramarthika sukha (real
spiritual happiness) in reality.

Bhavartha: ksayika jiana-kevalajiiana (omniscience)
is of blissful nature (sukha svartipa) singularly by itself.
Gatha-60

I DA TRUTERY W AHATRBITHGET
AT FeaTae-

Now, such sort of view is refuted that even to
kevalajiana there being the possibility of weariness by way
of modification there cannot be singly sukha alone: -

S ool foT vITo & |iad 9fRord 9 |1 99 |
Wl avg o 9IreY S+aT =1 W SraT || §o ||

jam kevalam ti nanam tam sokkham parinamam ca so ceva |

khedo tassa na bhanido jamha ghadi khayam jada [| 60 [/

Gatha: That jiiana alone which is termed as kevala
(omniscience) is the state of happiness (spiritual bliss)
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itself, the condition/modification is all the same, no trace of
weariness is said to be persisting there because all
destructive karmas (ghati karmas) are annihilated.

Tika: Here (in case of kevalajiiana) (i) what sort of
weariness (ii) what sort of modification and (iii) what sort
of exclusion (difference) of kevalajiiana and sukha persists
due to which kevalajiiana may not be only sukha itself?

1. The abode of weariness is the ghati karmas, but
merely not the modification itself. The ghati karmas
being the creator of vehement delusion modify the
soul towards the knowable objects by causing similar
effect to that of intoxicating poisonous thorn- apple,
to hold the sense of tat (to be that) in atat (not to be
that), therefore, those ghati karmas, by getting
modified towards each substance become the causes
of weariness to the exhausting soul. How would then
there be weariness in kevalajiiana when they (ghati
karmas) are absent (annihilated)?

2. The kevalajiiana itself is parinama (modification)
because of it's modifying itself into infinite forms of
knowable appearances forms of all substances in
which three divisions of three-time phases are made
(i.e, kevalajiana is an abode of illuminating the
variegated-ness of all knowables of three-time phases
just like a portraited wall); hence where is another
parinama owing to which weariness can arise there?

3. kevalajiiana, owing to the absence of all sorts of
nature destroying elements and owing to the
evolution of uncontrolled infinite power and
pervading in the shape of complete lokaloka of all the
three-time  phases and always remaining
unchangingly uniform, is absolutely unquivering/
unwavering, thus holding unperturbedness form of
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happiness characteristic identical with soul,
kevalajnana itself is sukha (real spiritual bliss),
therefore, where is the exclusion of kevalajidna and
sukha?

It is therefore worth approbating that kevalajidna is

singularly sukha itself (real happiness).

Bhavartha: In kevalagjiiana too, the parinamas

(modifications) continue occurring so exhaustion would be
felt there also and hence sorrow would evolve; how can
then kevalajfiana be singularly sukha itself? This doubt is
cleared here (in this verse): -

(1)

(2)

(3)

Arising of parinama alone is not the cause of
exhaustion or sorrow, but the non-self concerning
parinama occurring due to nimitta of ghati karmas
is definitely the cause of exhaustion or sorrow; ghati
karmas are absent in kevalajiiana, hence there is no
exhaustion or sorrow there.

kevalajiana itself is of modifying nature,
modification is the characteristic of kevalajfiana, not
the conditional title. If parinama would get vanished
then kevalajidna itself would get vanished. Thus,
parinama being the innate nature of kevalajfiana, no
weariness occurs/can occur to kevalajiana by
parinama.

kevalajiana always knowing, immovably all the
appearance of all substances of Iokaloka, is
absolutely unquivering-still-unagitated-unperturbed
and because of being unperturbed it is blissful and
unperturbedness is the characteristic of happiness
(real spiritual bliss). Thus, kevalajiiana and
unagitatedness-unperturbedness, owing to their not
being separate, they are not separate.
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In this way it is proved that kevalajiiana, owing to
(i) the absence of ghati karmas (ii) modifying nature not
being any conditional title and (iii) its being unquivering-
still-unperturbed, it is sukha-blissful only.
Gatha-61

Now it is concluded by ascertaining again that
kevalajnana is blissful: -

IO Scef T AraTaey facersT fagh
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nanam atthamtagayam loyaloesu vitthada ditthi [
natthamanittam savvam ittham puna jam tu tam laddham [| 61 ||

Gatha: kevalajnana (omniscience) reaches the limit/
verge/end of substances and kevaladarsana (vision/
omniperception) extends over the lokaloka (physical
universe and non-physical universe). In kevali (omniscient),
all that is undesirable has been destroyed and whatever is
desirable has been achieved. (Therefore, kevalajiiana is
sukhasvartipa).

Tika: The cause of happiness is the absence of
destroyer/obscurer of one’s inherent nature. Soul’s nature
is darsana (perceiving) and jiana (knowing). In omniscient
state their destroying agency is absent, darsana being
extensive over lokaloka and jAana having reached the
verge/end of substances, they (darsana-jiiana) are
evolved/bloomed fully un-obstructively (independently
without any goad or prod). Therefore, such form of sukha
(bliss), the cause of which is the absence of nature
destroying factor, is the svariupa of kevalajiiana
(characteristic of omniscience) from indivisibility point of
view.
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(The blissfulness of kevalajiana is explained in
another manner): - kevala means kevalajiiana is bliss itself,
because all undesirable aspects are destroyed and all
desirable aspects are achieved. In the state of kevala
(omniscient state), ignorance (delusion, etc.) gets
completely destroyed which was the means of sorrow,
contrary to the attainment of bliss and complete knowledge
(omniscience) the means of bliss is originated. Hence
kevala only is sukha. This is enough, what more to say.

Gatha-62

31T pafama yRATRIGgaEAfT sigraaf-

Now, the belief is affirmed that only kevalis
(omniscient) possess the paramarthika sukha (real
supreme bliss): -

o wEsfd Aiad geg uvH R frreerdion

gRgur O evedr waT ard ufewirii g1

no saddahamti sokkham suhesu paramam ti vigadaghadinam |[
sunidiina te abhavva bhavva va tam padiccchamti [| 62 [/

Gatha: "The sukha of those whose ghati karmas are
annihilated is the best/highest of all’-on hearing this
statement, those who do not believe in it, they are abhavya
jivas (souls incapable to attain liberation) and those who
believe in it/accept it they are bhavya jivas (souls capable
to attain liberation).

Tika: In this universe, the jivas ensnared in mohaniya,
etc., karmic matter do have sukhabhdsa (seemingly so
called happiness) which is the cause of destruction of
nature and the cause of perturbedness and calling that
sukhabhasa (so called sukha) to be sukha (real happiness),
is the false conventional tradition; and kevali bhagwana,
whose ghati karmas are annihilated, possesses
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paramarthika sukha (supreme spiritual bliss), due to the
absence of nature destroying factor and having
unperturbedness and owing to the presence of aforesaid
cause and characteristic of sukha - this is worth believing.
Those who do not have such belief, they, living far off from
moksasukha (bliss of liberation) are the abhavyas
(incapable souls) who look and feel abundance of water in a
mirage and those who immediately accept/believe this
statement they are the asanna bhavyas (capable souls who
will attain self-realization and liberation shortly)-the fittest
persons of Siva-sri [(moksa laksmi) i.e., wealth of liberation]
and those who will accept/believe in near future they are
diura bhavyas (capable souls likely to realize the self in far
off future).

Bhavartha: Only kevali bhagwana (omniscient Lord)
possesses the true spiritual bliss (paramarthika sukha) - on
hearing this statement those who never accept-respect-
believe this they never attain moksa and those who listen to
above statement, accept/believe it by heart, they only
attain moksa. Those who accept/believe this in present,
they are asanna bhavyas and those who will believe in
future they are diira bhavyas (far off future).

Gatha-63

I R AEaRATRG g fremaf-

Now, the aparamathika indriyasukha (false-so called
happiness/sensory pleasures) of the jivas having paroksa
jiana (indirect-dependent knowledge) is being discussed: -

o] R 5 Frof |
IMEAT d gad Hia faagyg =183 1)

manudsuramarimda ahidduda imdiehim sahajehim |

asahamta tam dukkham ramamti visaesu rammesu/[63//
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Gatha: manusyendra (cakravarti /king of kings),
asurendra (lord of demons), and surendra (lord of heavenly
gods) harassed by senses that are innately born with them,
being unable to bear the pain caused by senses,
indulge/dally themselves with the charming objects of
senses.

Tika: These Lords (of men, demons, gods), due to the
absence of pratyaksa jiiana (direct knowledge), taking
refuge of paroksa jiiana (indirect dependent knowledge)
have amity with its (paroksa jAdna’s) physical form of
senses by self-interest itself. To those jivas who have amity
with the senses, the kala-agni (the fire of final destruction)
has made them a morsel in the form of very intense
infatuation (moha), which has arisen to them; therefore,
just like a heated iron ball (which absorbs water very fast),
they feel intense thirst (for dallying) (but) being unable to
bear the intensity of that pain, the liking for indulging in the
attractive objects of senses arises similar to retaliation/
treatment of disease. Hence the senses, being like a disease
and the objects (of senses) being like retaliation/treatment
of disease, the embodied non-omniscient beings do not
have the paramarthika sukha (supreme spiritual bliss).

Gatha-64
J1eT rafefsamfr araceTaTed g@wd faaaar-
Now, it is concluded logically that as long as the

senses are attached to their objects, misery exists naturally
there: -

IR foragg << At g famor weTe |
oig o T f& geqTd qraRy vrfeer fosgacer 11g% 11

jesim visayesu radi tesim dukkham viyana sabbhavam |
jai tam na hi sabbhavam vavaro natthi visayattham [ 64 [/
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Gatha: (0! bhavyajiva!) Know that misery is natural
to those who have liking in the objects of senses (i.e., who
are attached to the objects of senses); if that misery be not
natural, there would not be any attempt for the objects of
senses.

Tika: Those jivas whose reproachable/wretched
senses are active, their misery is not due to any upadhi
(imposed additional condition/external agency) but is
definitely natural, because their liking is seen in objects of
senses. As an elephant is seen running towards a female
elephant for physical contact-coition, a fish towards flesh-
piece attached to a hook for taking its taste, a black bee
towards closing lotus flower for its smell, a moth towards a
flame of lamp for its colour, and a deer towards a hunter’s
melodious sound of music are seen running. Similarly, they
being overpowered by the affliction of senses, though the
objects of senses are perishable/are transitory, yet they are
seen running towards those objects.

And if it is not accepted that their affliction is natural
then as someone whose influenza/ague fever is cured is not
seen treating for creating sweat from the body, and
someone whose typhus fever has cured is not seen bringing
down the heat of body by kanji (margosa leaves’ boiled
water) and someone whose eye’s pain has gone is not seen
applying conch shell (collyrium) powder to the eyes and
someone whose ear ache has gone is not seen pouring
goat’s urine in the ear and someone whose wound has
recovered is not seen putting ointment - similarly they
should not be seen indulging/dallying in the objects of
senses, but they are seen indulging in the objects of senses.
From this discussion it is proved that those whose senses
are active - such possessors of paroksa jaana do have
natural miseries.
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Bhavartha: paroksa jadana (indirect knowing) do
have miseries by nature itself, because they have liking in
the objects of senses; at times, they, due to the fire
(vehemency) of unbearable desire jump into the transitory
objects of senses do not care to end their lives. If they do
not have misery by nature itself then they should not have
liking in the objects of senses. The person whose typhus is
cured why would he have liking for external cooling
treatment? From this discussion it is proved that the
miseries of paroksa jiiana are but natural.

Gatha-65
Y FHTAGEINIGY IR G Hfrsf-

Now, for determining/proving happiness of liberated
soul the belief that body is the means of happiness is
refuted, [Siddha Bhagwana (disembodied omniscient
supreme souls) do have happiness even without body]-for
explaining this clearly, it is decided that even in the
embodied mundane state body is not the means of
happiness (sensory pleasure): -

yor 55 foay wrafd wafas @)
UROAHATON 37T €A Y& T gdfa qal 11 §¢ 1|

pappa itthe visaye phasehim samasside sahavena |
parinamamano appa sayameva suham na havadi deho [[65]/

Gatha: (In the embodied mundane state also) to
obtain the desired objects of senses having the qualities of
touch, etc, it is not the body but the very soul itself that
modifies into happiness form by its own nature.

Tika: (acaryas say) it does not appear to us that even
in the embodied state the body can really be the means of
happiness to the soul; because at that time also someone, as
if he having drunk (intoxicating) wine, being overpowered
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by vehement infatuation (moha) realizes that ‘this (object
of sense) is desirable to us’-due to such sort of false
realization through senses running towards their objects,
whose highest purity of the power (of knowing-seeing) has
been stopped; in such a condition also, this very soul itself,
modifying into his own jiana-darsana-virya-svabhava
(knowledge-perception-spiritual energy form of nature)
which is the real-true cause, attains happiness (feels
happiness) and the body owing to its being non-
soul/inanimate substance, not becoming the real-true
cause of the state of happiness, does not attain even a little
trace of happiness.

Bhavartha: In the embodied state also, this atma
itself modifies into the state of happiness but not the body;
hence even in the embodied state the real-true cause of
happiness is the soul itself, i.e., the real cause of sensory
pleasure (indriya sukha) is the soul’s impure (modifying)
nature. Modified into impure nature form this soul itself
becomes of indriya sukha form. In it the body is not the
cause, because owing to the state of happiness and the body
being totally separate, there is, in fact, not even a little
cause and effect relationship between happiness and body.

Gatha-66
Jdded geafir-
Now, the above statement is further affirmed: -
g fE asr gg o <feww ufe |99 41|
fragar g Q9@ g 91 §afs GIATAT | &8 |
egamtena hi deho suham na dehissa kunadi sagge va |
visayavasena du sokkham dukkham va havadi sayamada [| 66 |/

Gatha: From the view of ekanta (singularly) or as a
rule, even in heaven the body does not give any happiness



PRAVACANSARA 97

to the soul (atma). And due to being a slave to the senses,
soul (atma) by himself modifies as sukha (joy) or dukha
(suffeing) form.

Tika: Here the principle is - even if the illuminated
vaikriyika body of devas, is attained, despite that body
cannot give any happiness; so, soul (atma) by himself
modifies into sukha or dukha, because of his dependence on
the favourable and unfavourable objects of senses (sensual
pleasures).

Bhavartha: Body does not give happiness or sorrow.
The best vaikriyika body of devas is not the cause of
happiness and the body of narkis is not the cause of
suffering. atma by himself modifies into notional joyous
and suffering forms due to being dependent on favourable
and unfavourable objects of senses.

Gatha-67
JATHT: WIHd  GEURUTARAAI T g T ATomH-
Now, the atma itself being possessed of the power of
sukha parinama (modifying into happiness form), the
ineffectuality/ meaninglessness of the objects of senses is
shown: -

forfaRewT g feg) srore ST vrfeer #re |
a8 Hrad agarer fawar f6 acr gafaiigoe

timirahara jai ditthi janassa divena natthi kayavvam [

taha sokkham sayamada visaya kim tattha kuvvamti [ 67 ||
Gatha: If the eye sight of embodied being be the

remover of darkness, then there is no purpose of lamp, i.e.,

lamp cannot do anything; similarly, where the atma itself

modifies in the form of happiness, what can the objects of
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senses do there? le., the ineffectuality of the objects is
highlighted here.

Tika: As the eyes of some of the animals (owl, cat,
etc.) possess the power of removing the darkness (of night),
so they do not have any concern with the lamp-light, etc.,
which have the nature of destroying the darkness (i.e., for
them lamp-light does not do anything); similarly although
the ignorant/unwise embodied beings, by such thought
that the objects are the means of happiness-take the shelter
of objects in vain, nevertheless in the embodied mundane
state or in the disembodied liberated state what the objects
can do of this atma who modifies in happiness form of its
own?

Bhavartha: This atmd, in mundane state or in
liberated state, modifies in happiness form on its own, the
objects are akincitkara (meaningless) in that, i.e., they-the
objects cannot do anything. But the ignorant-unwise
embodied beings considering the objects to be the cause of
happiness take their shelter/refuge in vain.

Gatha-68

JATHT: G GET=IT gl

Now, the happiness nature of atma is being affirmed
by illustrating through examples: -

WIHT ST doll Sval I Saar iy |
Rrgr fa T=r oo gE I aET A g¢

sayameva jahadicco tejo unho ya devada nabhasi |
siddho vi taha nanam suham ca loge taha devo [[ 68 ||

Gatha: Just as the sun by itself is lustrous (teja) and
hot (usna) and is a deva (celestial being) - god of sky, so
similarly the disembodied liberated soul (siddha
bhagwana) is also by himself jaana (knowledge), sukha
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(bliss) and divinity - the supreme God of the universe
(loka).

Tika: Just as a sun in the sky irrespective of having
any other causality (1) illuminating on its own with
extreme brilliance by nature being possessed of fully
developed light is lustrous (2) like an iron ball sometimes
modifies into hot form, the sun owing to always holding the
hot modification is hot and (3) by nature being under the
control of continued rise of devagati nama-karma the sun
is deva; similarly, bhagwana atma (the self) in this universe,
irrespective of having any other causality (i) being capable
in illuminating sva (self) - para (non-self) on its own,
possessed of true infinite power being identical with innate
self-realization, in jiana  (knowledge), (ii) the final
liberation (moksa) evolving by complete self-absorption/
engrossment in soul and owing to perfect steadiness in the
state of unperturbed-ness prevalent by that (moksa) is
saukhya (real spiritual happiness/bliss) and (iii) Those
(capable souls) to whom the attainment of atma-tattva
(self-realization) is very near, in the mind form of stone
pillar of such intellectual persons, whose glorious divine
hymn is carved, he being the holder of such divine
characteristics is deva (supreme bhagwana). Hence let this
soul be free from objects which appear to be the means of
happiness.

Bhavartha: siddha  bhagwana  (disembodied
omniscient Lord) without any dependence of external
causality, on his own is sva-paraprakasaka jiana rtpa (self
and non-self illuminating embodiment of knowledge). He is
possessed by infinite spiritual bliss and is divinity form
which is beyond thought. Like Siddha Bhagwana all
mundane beings are possessing the same nature, therefore
the jivas aspiring true happiness should give up the
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disposition of dependence (taking the support) of objects of
senses and must evolve/modify into an independent
supreme blissful nature form.

Gatha-69
3 CHIRITHTEBIRYTRH: |
I AR U AR AT TR AT RS U U & eI

Now, here the sub-chapter of sSubha parindma
(auspicious thoughts/dispositions) begins:

Further considering about the nature of indriya sukha
(sensory pleasure), the differentia of the means (sadhana)
of that (subhopayoga) is being described here:

ALY AT TR T Gl |
STANIEY ¥l GETISATEIT 37T || €] 1|

devadajadigurupujasu ceva danammi va susilesu |
uvavasadisu ratto suhovaogappago appa [ 69 ||

Gatha: The jiva (soul) devoted to worshipping
supreme God (omniscient Lord), ascetic and preceptor
monk, offering donation (of food, medicines, books, jiiana
etc.), observing good moral conduct and fasts, etc., is of the
form of auspicious conduct.

Tika: When this jiva (soul) quits/crosses the
inauspicious ground of dvesa (aversion) form being the
means of suffering and rdga (passion) form of sensual
objects and accepts the loving religious attachment of
worshipping deva-guru-yati, offering gifts (dana), observing
virtuous conduct and fasts, etc., then he is said to be
situated in the auspicious ground/base which is the means
of indriya sukha.

Bhavartha: The (supreme Gods who) are free from
all flaws, demerits, short comings are worshipful Lords-
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Devas. Those who are observer of bhedabheda ratnatraya
(divided-undivided forms of triple jewels-right belief, right
knowledge, right conduct) and initiate jina-diksha (true
monkhood) to other capable souls (bhavya jivas) aspirants
of that ratnatraya, are guru (chief ascetic); those who are
devoted to realize the pure self-nature (Suddhatma
svartpa) by conquering the senses are yati (preceptor
monks). Having affection in the worship of such deva-guru-
yati or their idols and serving food, etc., to the four kinds of
aspirants, muni-aryika-sravaka-sravika, in the vows of
virtuous conduct as specified in the sdstras, on ethics and in
observing fasts, etc., penance, is dharmanuraga (liking for
passionless religion). That jiva (soul) who crosses/forsakes
the inauspicious thought activity of form of aversion and
attachment for sensual objects; he is subha upayogi (having
auspicious thought activity).

Gatha-70

Y PHITIR AT A H AT -

Now, it is explained that indriya sukha (sensual
pleasure) is accomplished by means of subhopayoga
(auspicious thought activity): -

AT GO Srar fRAfRaAT a7 AT 9 <@l ar|
Y& drafs dra e ge sfed fAfag i ve

jutto suhena ada tirio va manuso va devo va |
bhiido tavadi kalam lahadi suham imdiyam viviham [[ 70 [/

Gatha: The jiva (soul) modified with auspicious
thought activity is born as a tiryanca (sub-human) or
manusya (human being) or deva (celestial being) and
during that period he attains different kinds of sensual
pleasures.
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Tika: This jiva (soul) by the efficacy of subhopayoga
being the means of indriya sukha (sensual pleasures)
attains any one state of existence out of tiryanca (sub-
human), manusya (human being) and deva (celestial being)
which are the abodes of indriya sukha; he, during that
period of staying in that state avails different kinds of
indriya sukha.

Gatha-71

adaRifsrgETRe gEw wRR-

Now, raising the matter of indriya sukha, it is being
placed/put in miseries: -

Ao wETaRie ey gRTo i Riggaas |

d  IgdquEr Wl fraeg g les

sokkham sahavasiddham natthi suranam pi siddhamuvadese |
te dehavedanatta ramamti visaesu rammesu[[ 71 ]/

Gatha: It is well established from the divine
discourse of omniscient Jinendra deva that happiness even
of the gods (celestial beings) is not natural-self evolved;
they are afflicted by physical urge, they indulge themselves
in the attractive objects of senses.

Tika: Among the enjoyers of sensual pleasures the
chieftains are the gods (celestial beings); they too, in
reality, are not having natural self-evolved happiness,
conversely they are found suffering from psychic
unhappiness that is why they are seen running towards the
attractive objects of senses, as if someone takes a deadly
jump from the peak of a mountain for sensual pleasure, in
the same way a deva falls into sensual pleasures, owing to
being overpowered by the affliction of five sensed monster,
in the body form.
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Gatha-72

FdAfIgE  gEA™l  FHRITadTRATATA I E-
GIEEIEGRIREREN IR D E SIRC IR GG RIRIEER NG
LR INIENEIHENE R RO R E

Thus, having shown logically the sensual pleasure to
be unhappiness, now, the non-difference between
subhopayoga-creator of punya (virtue) which is the means
of sensory pleasure and asubhopayoga-creator of papa
(vice) the means of misery/sorrow is being shown: -

RUMRARTIRAGRT Hoifer SIfs <g69d gad |

forg | oI T gs! S gafs AT |1 6|

naranarayatiriyasura bhajamti jadi dehasambhavam dukkham [
kiha so suho va asuho uvaogo havadijivanam [[ 72 ||

Gatha: If the human beings, inhabitants of hell, sub-
human beings and the gods/celestial beings (equally) suffer
miseries caused by body, how can that upayoga (thought
activity) of mundane beings be classified as subha and
asubha to be of two types?

Tika: The gods (celestial beings) who are having the
wealth of operating punya by subhopayoga and inhabitants
of hell who are having agony of operating papa caused by
asubhopayoga - these both due to the absence of natural
self-evolved happiness, experiences indifferently the five
sensed bodily unhappiness/misery; therefore, in fact there
remains no separate identity of subha and asubha forms of
upayoga (thought activity).

Bhavartha: Heavenly wealth is obtained as a result of
punya caused by subhopayoga and hellish agonies are
obtained as a result of papa caused by asubhopayoga; but
both the heavenly gods and hellish beings are, in fact,
sorrowful/unhappy beings. Thus, the result of both
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(celestial beings and hellish beings) being alike,
subhopayoga and asubhopayoga both are alike in fact, i.e., in
upayoga-in asuddhopayoga (impure thought activity) the
subha and asubha names division does not prove to be
really befitting.

Gatha-73
RIEDINE

(As indriya sukha is shown sorrowful and
subhopayoga is shown just like asubhopayoga in the same
way), now, that punya (merits) which results from
subhopayoga (auspicious activities) is particularly
blameworthy; accepting (the existence of) that punya, its
importance is refuted: -

PITATSEaBERT o IdaiTaife WHIfE |
<erd fafg sifa gfeer sarfRariies

kulisauhacakkadhara suhovaogappagehim bhogehim |
dehadinam viddhim karemti suhida ivabhirada [| 73 |/

Gatha: Vajradhara Indra (lord of devas having
adamantine weapon), and cakradhara cakravarti
(emperor-king having revolving circular weapon) nourish
their bodies, etc., by means of enjoying the objects of senses
which are the consequences of auspicious thought activities
and thus they remain engrossed in the enjoyments
appearing as if they are happy. (Hence punya is certainly
present).

Tika: Just as a leech living extremely attached in
putrid blood appears as if it is happy, similarly Sakrendra
(Saudharma Indra) and cakravarti (emperor of kings)
nourish their bodies, etc., by means of obtained enjoyments
according to their will and living extremely attached in
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those enjoyments appear as if they are happy, so punyas
being the consequences of auspicious activities are
certainly seen present.

Bhavartha: In whatever enjoyments indras, etc. live
attached just like a leech appears as if they are happy, those
enjoyments are the fruits of punya (merits that are the
result of subhopayoga (auspicious activities), and hence the
existence of punya is assuredly there. (Thus, accepting the
presence of punya in this gatha, now in forthcoming gathas,
punya will be described to be the cause of unhappiness and
miseries).

Gatha-74

IR YT @SS eagsTaai-

Thus, punya - the presence of which is accepted, is the
cause of the seed of unhappiness and miseries. This is being
explained logically: -

e w@fer & goonfdr @ aRomragereror fafasTon

SRy fawgaug Sfarei <adariil vy i)
jadi samti hi punnani ya parainamasamubbhavani vivihani |
janayamti visayatanham jivanam devadamtanam [| 74 ]|

Gatha: If, in fact, there are various types of punyas
(merits/virtues) resulting from auspicious thought
activities, then they create a sensual-thirst to all the
mundane beings, even up to gods (celestial beings), who
come last among all such beings.

Tika: If, thus different types of punyas resulting from
the auspicious activity form of modifications are existent -
this is accepted when those (punyas) assuredly create
sensual-thirst to all mundane beings including devas
(celestial beings). As a matter of fact, without sensual thirst,
just as a leech indulges in sucking putrid blood, similarly, to
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all mundane beings up to devas, indulgence in the objects of
senses may not be seen (how is it possible)? - It is seen
certainly. Therefore, the sensual thirst of punyas is surely
unobstructed; i.e., punyas are the abode of sensual thirst,
this gets proven unopposed/without any contradiction.

Bhavartha: As stated in gatha 73 let there be
different types of punyas existing, so let those be there.
They are not the means of happiness, but rather they are
the means of sensual thirst in the form of seed of
sorrow/unhappiness/misery.

Gatha-75
SPRREEUECHCEISIESPLIRILRIRE

Now, the victory over the seed of sorrow in punya is
being declared, (i.e., in punya the seed of sensual thirst
grows/expands in the form of tree of sorrow-this is being
declared).

< gor SfeverqueT gfgar dverfd faraaaraaon)
ST JWdfd I AT GFRIEaT || 0% |
te puna udinnatanha duhida tanhahim visayasokkhani |
icchamti anuhavamti ya amaranam dukkhasamtatta || 75 [/
Gatha: Moreover, those mundane beings whose
sensual thirst is operating (enhanced) they becoming
unhappy by thirst of objects, long for sensual pleasures and

burn in suffering experience them (objects of senses) till
their death.

Tika: All those mundane beings even devas (celestial
beings) who come last among all beings, whose sensual
thirst is operating/enhanced, they, owing to the thirst being
the seed of suffering, becoming extremely unhappy by the
sensual-thirsts caused by punyas, want to draw happiness
from the objects of senses, just like water from mirage, and
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they not being able to tolerate the vehement burning with
misery, hanker after the pleasures of senses and experience
them till their death. Just as a leech, owing to the seed of
thirst attaining victory, gradually getting overpowered by
sprouting pain wants putrid blood and hankering after it
suffers misery till its death; in the same way even the
meritorious jivas, just like the demeritorious jivas, owing to
the seed of thirst attaining victory gradually getting
overpowered by sprouting suffering want the sensual
objects and hankering after them, suffer misery till death.

Therefore, the apparent happiness caused by punya is
the means of unhappiness/misery only.

Bhavartha: All those mundane beings who have not
evolved extremely blissful self - satisfaction in all
atmapradesa, devoid of all sorts of notions, the nectar form
of happiness evolved by complete engrossment in the self,
they do experience sensual thirst continuously either in
manifested or non-manifested form. Those thirst forms of
seeds gradually get sprouted and grow increasingly in the
form of tree of sorrow; thus, the intensity of burning of
sorrows on becoming intolerable, those mundane beings
indulge in sensual objects. Hence those who are seen
indulging in the objects of senses - such all mundane jivas,
including the devas (celestial beings), are sorrowful-
miserable only.

Gatha-76

Y YR YIRS gE@ I T84T g aadi-
Now, indriya sukha (sensory happiness) caused by

punya is declared to be dukha (sorrow) from various
aspects: -
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U qryTdigs fafesve daeror fagH |
S gfeufE g d Wiad gaEHg dETll g ||
saparam badhasahidam vicchinnam bamdhakaranam visamam |
jam imdiyehim laddham tam sokkham dukkhameva taha [| 76 [/

Gatha: The happiness which is experienced through
sense-organs is (i) dependent- being concerned with non-
self objects (ii) amenable to disturbances, (iii) annihilable
(iv) a cause of bondage and (v) unstable-risky, hence it is
misery only.

Tika: indriya sukha (sensory pleasure) even besides
its being availed by punya is certainly sorrow/misery due
to its being (i) dependent-having concern with non-self
objects (ii) amenable to disturbances (iii) perishable (iv) a
cause of bondage and (v) unstable.

Sensuous pleasure (i) being connected with non-self
due to dependence on non-self objects is under others
(non-self) control (paradhina) (ii) being amenable to
disturbances because of the thirst of manifestation of
eating-drinking, and coition desires, etc., is extremely
perturbed (akula) (iii) being annihilable as it is realized by
the rise of pleasure feeling producing karma (satavedaniya
karma) which gets terminated by the rise of pain feeling
karma (asatavedaniya karma), hence it is the creator of an
opposition (vipaksa), (iv) being the cause of bondage, due
to getting bonded with strong layer of karmic dust
according to the army of attachment, etc., blemishes arising
in the path of enjoying the objects of senses is unbearable
from consequences and (v) being dangerous-risky due to
modifying into decrease-increase - is absolutely unstable,
therefore that (indriya sukha) is certainly sorrow/misery.
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When it is so, then punya (merit), similar to pdpa
(demerit), is the means of unhappiness/misery-this is
concluded

Bhavartha: Sensual pleasure is assuredly misery
because it is dependent, extremely perturbed, creator of
opposition, intolerable by consequence and absolutely
unstable. From this, it is proved that punya also is the
means of unhappiness.

Gatha-77

1T guIUTIARIaRy FHfra—gusssi-

Now, this topic is concluded by ascertaining no
difference between punya and papa: -

o fg woorfy i gd urfeer fardrat Ry goorgreof
ffefd aRAUR H9UR  AEEBUON 1 09 ||
na hi mannadi jo evam natthi viseso tti punnapavanam |
himdadi ghoramaparam samsaram mohasamchanno [| 77 ||

Gatha: He, who does not believe that there is no
difference between punya (merit) and pdpa (demerit)
wanders in this horrible and boundless trans-migratory
mundane existence wrapped in delusion (infatuation).

Tika: Thus, in the aforesaid manner, in fact, there
remains no duality of punya-papa (virtue-vice) similar to
the duality of sukha-dukha (happiness-unhappiness),
because in both (punya-papa) the non-soul quality is alike,
i.e, punya and papa, both are not the nature of soul, and
hence both are alike. Even such being the condition, he,
who believing difference in both of them proudly, just like a
fetter of gold and a fetter of iron, is depending firmly,
excessively on religious activities (auspicious attachment),
which is the cause of attaining the wealth of ahamendra
status, etc, in heavens, that jiva, who in fact , due to his
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mental ground being blemished (occupied with auspicious
attachment) has disrespected the power of suddhopayoga,
modifying thus continues wandering in transmigratory
endless mundane existence, experiencing physical
sorrows/miseries forever.

Bhavartha: Just as the fetter of gold and fetter of iron
both does the work of binding without any difference,
similarly punya and pdpa both are ties/bindings without
any difference. That jiva who never believes commonness
in both punya and papa, he never ends the transmigration
in this horrible samsara (mundane existence).

Gatha-78

Now, thus having determined that there is no
difference in subha and asubhopayoga (pious and impious
thought activity), he, discarding the duality of all sorts of
raga-dvesa (attachment-aversion) and having firm decision
of annihilating complete sorrow/misery, dwells in
suddhopayoga (pure passionless thought activity); (he
accepts it): -

Tq fafigeen & gy o AT <19 AT
SIANTIGET 1 Tdfs Iged §aE |1 60¢ ||

evam vididattho jo davvesu na ragamedi dosam va |
uvaogavisuddho so khavedi dehubbhavam dukkham [| 78 ||

Gatha: Thus, comprehending the nature of reality, he,
who does not cherish/feel attachment-aversion about all
objects, destroys all physical pains being endowed with
suddhopayoga.

Tika: The jiva who, perceiving the alikeness of
auspicious and inauspicious dispositions knows the reality
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correctly, gives up attachment-aversion completely
towards all objects with their all conditions existing in sva
(self) and para (non-self) two categories, that jiva being
totally suddhopayogi who has given up the support of non-
self objects, modifying thus, destroys the physical misery,
just like the fire not turning into the solidity of iron in the
heated iron-ball, does not bear the mighty strokes of sledge
hammer. Therefore, only this suddhopayoga alone is my
refuge.

Gatha-79

I I FdATaERRTAA I IARFAGURLIANISY FHIIIRTT-
RTaeraar BTy, da: ol q YEoa™ gha
ARSI RS-

Now, even besides having accepted the complete
conduct (enjoined to a monk) by relinquishing all sinful
activities, if ‘I, getting overpowered by subhopayoga
parinati (following auspicious thought activity) do not
uproot delusion, etc., then from where I will attain-realize
the pure self (suddhatma)? Thus, 1 get prepared
thoughtfully for uprooting delusion, etc., (blemishes) by
concerted efforts: -

oI gTaRY wgfEer a1 get wRafE)
o S Sifa ArgTdl o oTefe &1 o7 g 11 wR 1|

catta pavarambham samutthido va suhammi cariyamhi |

na jahadi jadi mohadi na lahadi so appagam suddham [|79]/
Gatha: 1If a monk, having relinquished all sinful

activities and simply following the path of auspicious

conduct, does not forsake delusion, etc., then he does not

realize the pure self (suddhatma).

Tika: He (the monk) who having accepted even the
great vows of perfect equanimity named conduct by
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relinquishment of all sinful activities, seeks the
subhopayoga parinati (auspicious thought activity) just like
a cunning prostitute; i.e., getting entangled in the love of
conventional pious rituals; cannot throw away the serfdom
of the army of delusion - he whose extreme sorrows-
miseries-agonies form of misfortunes are very near to
welcome him, how can he attain-realize the passionless
pure self (Suddhatma)? [Such a subhopayoga parinati lover
(monk) cannot attain-realize the pure self]. Hence, I
(Amrtcandra Acarya) have tightened the waist to attain
victory over the army of delusion.

Gatha-80

SRR KR ES SR ECIES IR RIREICIERIRE

Now, he thinks about the means-‘how to conquer the
army of delusion?’

ST ooife SREd  qeadURugaRIfe |

| ST IrTof AT W SITfe e e 11 ¢o |

jo janadi arahamtam davvattagunattapajjayatehim [
so janadi appanam moho khalu jadi tassa layam [[ 80 [/

Gatha: He, who knows the Arihanta (embodied
omniscient God) with respect to his substantiality,
attributes and modifications, knows, realizes his own self
and his delusion assuredly gets annihilated.

Tika: He, who actually knows the Arihanta with
respect to his substance, attributes and modifications,
knows, realizes, in fact his own self, because in reality there
is no difference between Arihanta and the self; and the
distinctive nature of Arihanta is crystal clear just like the
nature of gold manifested in the end of the last heating;
hence on knowing his characteristic nature, whole of the
self-soul is known. There, the anvaya (eternal entity) is
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dravya (substance), the adjective/epithet of that anvaya
(entity) is guna (attribute) and the different changing
vyatireka (states) of that anvaya are paryayas
(modifications).

On knowing the characteristic nature of embodied
omniscient Lord, this jiva comprehends in his mind the
(samaya)  self-soul possessed of three aspects
(substantiality, attributes and modifications); such as -‘this
is cetana (conscious soul) thus the sameness of soul
substance (anvaya) is dravya (entity), the caitanya
(consciousness) epithet/adjective existing identically
depending on anvaya is guna (attribute) and mutually
impervious changing states-‘anvaya-vyatireka’ existing for
one samaya-(indivisible one unit of time) are the paryayas
(modifications) which are the knots of cid-vivartana
(modifications of soul changing every samaya)

Now, in this way, that jiva, capable of understanding
in one samaya the eternal self-soul (existing from eternal
past will exist up to endless infinite future), - such as the
pearls are considered inclusive in a swinging necklace,
similarly including the cidvivartana (mutually impervious
modifications of conscious self) in the cetana (soul) itself
and owing to disappearance of the proclivity of epithet
(adjective) - substantive (subject) - such as whiteness (of
pearls) is included in the necklace, similarly including the
caitanya (consciousness) into cetana (soul) itself, as is
known the necklace only, similarly on experiencing the self-
soul only, in the successive moments, the distinction of
karta (doer)-karma (deed) - kriya (action) goes on
destroying, hence he attains the state of self-realization of
unchanging constant consciousness and thus whose pure
light/illumination is operating unquiveringly just like a
gem, to such a jiva (enlightened self) the darkness of
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delusion/infatuation owing to not having any shelter,
definitely gets annihilated.

If it is so, then I (Acarya Amrtcandra) have attained
the means of conquering the army of delusion.

Bhavartha: The omniscient Arihanta bhagwana’s
atma and our atma are actually alike. The distinctive nature
of Arihanta bhagwana owing to being devoid of moha-raga-
dvesa is absolutely crystal clear, so if this jiva could
comprehend mentally first the nature of Arihanta
bhagwana with respect to dravya-guna-parydya then this
atma who has eternal uniform constant flow (partially of
one form) is dravya (entity), its caitanyaripa
(consciousness form) epithet (adjective) which remains
always the same of one form is guna (attribute) and in that
whatever constant flow of transitory changing
modifications are, they are parydyas-thus our atma (soul)
also is known mentally with respect to dravya-guna-
paryaya in our knowledge.

In this way, taking (knowing) the eternal self-soul
mentally in one’s own knowledge - just as by including
pearls and whiteness of pearls in the necklace itself, the
necklace only is known, similarly by including the atma-
paryayas (soul’s modifications) and caitanya guna
(consciousness attribute) in the atma itself, the atma only is
known and on knowing this undivided atma the notion of
division of parinami (modifier)-parinama (modification)-
parinati (state of modification) disappears, hence such jiva
attains the state of self-realization of unchanging constant
consciousness and due to that darsanamoha (faith deluding
karma) being shelter-less gets destroyed. If it is so, I have,
then, attained the means of getting victory over the army of
moha (delusion). So is said here in this gatha 80.
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Gatha-81
Ied ATIFIATHORTY A FTRT TRIRRT AT

Now, (though) I have attained thus the cintamani
ratna (fabulous gem supposed to yield its possessor all
desires) nevertheless the intoxicating thief is present-
thinking so I-(the self) remain highly alert/awakened: -

AT TITEHIE! Sadg] TEHWO HH |
Sefe SIS AT AT 37Tl J8fe g5 11 <3 1)

jivo vavagadamoho uvaladdho taccamappano sammam |
jahadi jadi ragadose so appanam lahadi suddham [| 81 ||

Gatha: The jiva (soul) who has discarded/become
free from moha (delusion) and has grasped correctly the
reality of self (soul) if he gives up raga-dvesa (attachment-
aversion) then he attains/realizes the pure self.

Tika: Thus, nature of the means (of self-realization)
which is stated in the previous gatha 80, even by discarding
delusion, by having adopted that means, and even by
grasping the reality of true self, if jiva abandons raga-dvesa
completely, then he realizes the pure self. (But) if he follows
them again and again (i.e., continues modifying into raga-
dvesa) then he being under the control of pramada
(negligence), on getting stolen the cintamani ratna (a
fabulous gem) of the form of realization of pure self-soul
reality, feels very sorry internally. Hence, “I must remain
fully awakened-alert for abandoning raga-dvesa”.

Bhavartha: The jiva, who has discarded darsana-
moha (faith deluding karma) by the means shown in
previous gatha 80, (i.e., having attained right-belief), gives
up rdga-dvesa-which are the obstructer to self-realization
form of passionless conduct and does not modify again and
again into rdaga-dvesa dispositions, the same very jiva,
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having modified into undivided triple jewels (of right
belief-knowledge-conduct) attains the pure enlightened
uniform nature of soul, i.e., attains liberation. Therefore,
this jiva must remain very cautious, even after attaining
right belief (samyakdarsana) and even after attaining
auspicious/conventional conduct (saraga caritra), for
warding off raga-dvesa.

Gatha-82

JOUHIS! WAl ISR frseesr
uRATf e ®: ueerr gy Af swa=euafa-

Now, this is the one and only highest spiritual
pathway of moksa (liberation) which the omniscient Lords
Arihantas have themselves experienced and manifested and
preached (the same to this world)-in this way (acarya says
that) he has settled his mind (understanding): -

Ted T4 g 3REar avr fagroror @fage=iar|
foer duraey frearer 9 vy afd ¢

savve vi ya arahamta tena vidhanena khavidakammamsa |
kicca tadhovadesam nivvada te namo tesim [[ 82 ]/

Gatha: Even all the Arihantas, by following the same
process (as described in the previous gatha) have
annihilated the portions of karmas (four ghati karmas) and
have preached the same doctrines, they have attained
moksa/nirvana; my obeisance to them.

Tika: All Tirthankara Bhagwanas, who had been in
the past, have experienced by themselves the annihilation
of a portion of karmas in this way this is only one, in which
duality is not possible due to impossibility of any other
path; and they due to having the highest trustworthiness
have preached the same way to other mumuksu
(desirous/aspirants of liberation) in present or in future
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and attained the state of supreme state of bliss (moksa);
therefore, it is ascertained that there is no other path to
nirvana (liberation). Enough now of speaking anymore! My
mind is settled. My obeisance to all omniscient Lords -
Arihantas.

Bhavartha: First attaining samyakdarsana (right
belief) according to the statement of gatha 80 & 81 and
abandoning raga-dvesa (attachment-aversion)-which are
the opponent of vitardga caritra (pure passionless conduct)
i.e, remaining engrossed in the pure self-realization of the
form of true triple jewels-this itself is the only moksamarga
(pathway to liberation); as there is no other moksamarga
even in the three-time phases (past-present-future). All
Arihantas have attained the moksa by this one and only
path and they have preached the same path of liberation to
other desirous/aspirants of liberation. My obeisance to all
those omniscient Lords-Arihantas.

Gatha-83

g gETEauURUfeAr  Hiew  wurd e
[EKICRISE

Now, the innate nature of moha (delusion) and its
different stages/kinds which are the robbers/enemy of
gaining the pure-self -realization are specified here: -

TATRTY eI ATdl Siaed gafa Arsr (11
gerfe AU qwWT XA &IE aTl ¢3 1)

davvadiesu mudho bhavo jivassa havadi moho tti |
khubbhadi tenucchanno pappa ragam va dosam va [[ 83 [/

Gatha: The deluded state of the soul (mundane
being) about substances, etc., is called moha (delusion);
being clad with it this jiva on acquiring attachment-
aversion feels agitated.
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Tika: The deluded state of the soul, just like a person
intoxicated with thorn-apple, a state characterized by not
comprehending the reality about the substance-attributes-
modifications of jiva, as described earlier, is in fact moha
(delusion). This soul whose self-form (innate nature) is
covered by that moha is comprehending-accepting the
paradravya (non-self substance) as if to be the svadravya
(self-substance), the paraguna (non-self-attribute/quality)
as if to be the svaguna (self-attribute) and para-paryayas
(non-self-modifications) as if to be svaparyayas (self-
modification); thus he, due to stronger psychical
impressions always taking hold of non-self substances and
being overpowered by the inclination towards the cursed
sense-organs, continuing the propensity of duality even in
non-duality (i.e., believing duality in the objects that these
are good and these are bad, whereas such sort of duality is
not in the objects), having attachment-aversion in the
interesting-uninteresting objects, feels extremely agitated
by splitting into two sections just like a dam struck by
forced flow of abundant mass of water. Therefore, this
delusion is of three types due to it's having three divisions
of moha, raga and dvesa (delusion-attachment and
aversion).

Gatha-84

FuEseRITEAfET - Pt AEw
I -

Now, declaring all the three divisions of moha

(delusion) to be the cause of undesirable acts, the siitra
(gatha) for its annihilation is being explained: -

AR T XM g A 9 IRUGH Siia<d |
srafe fafasy den w1 O H@ascaErii¢s |
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mohena va ragena va dosena va parinadassa jivassa |
jayadi viviho bamdho tamha te samkhavaidavva [| 84|/

Gatha: Various kinds of karmic bondage are caused to
the soul which modifies into delusion or attachment or
aversion form; therefore, all these (divisions of moha) must
be annihilated completely.

Tika: Thus, manifold bondage takes place to this jiva
who is stuck due to non-comprehension of reality and is
modifying either into moha form, or into raga form, or into
dvesa form, just like an elephant who either has fallen into a
pit covered by a heap of grass, or who has become attached
to the body of female elephant-harlot, or who has become
angry to see the rival elephant and running towards it.
Therefore, the mumuksu jiva (desirous of liberation) must
annihilate delusion, attachment, aversion, which are the
causes of undesirable results, in such a way that they get
destroyed from their roots.

Bhavartha: (1) For catching an elephant, a pit is dug
in the earth and it is covered with grass/leaves, etc; the
elephant, being ignorant of that pit, moves on that grass
(pit) and falls in it and thus it is caught. Or

(2) For catching an elephant, one trained female
elephant is sent (near that male elephant), that elephant
gets entangled in the physical pleasure/attachment of
female elephant and is caught. Or

(3) The third method of catching an elephant is that -
another domesticated/trained elephant is sent before that
elephant, so that elephant gets enraged and runs behind it
to fight and gets entangled in the net of the captor and thus
it is caught.

As an elephant, in above said manner, falls in
manifold bondage due to either (i) ignorance or (ii)
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attachment or (iii) aversion; similarly, this jiva falls in
manifold bondage due to either (1) delusion/infatuation or
(ii) attachment or (iii) aversion, therefore the mumuksu
jivas (one desirous of liberation) must annihilate (i) moha
(ii) raga (iii) dvesa by eradicating them completely.
Gatha-85

Jorl  siffeiteueviga wa  frgeeiar sfa
frvmaata-

Now, recognizing by the distinctive signs (mentioned
below) these moha-raga-dvesa (three blemishes) must be
destroyed immediately, as soon as they arise; this is being
explained here: -

38 ASYTTEY HOUTATar g fRikgoeyg |
foagg a wEm dsaror famfn ex

atthe ajadhagahanam karunabhavo ya tiriyamanuesu |
visaesu ya ppasamgo mohassedani limgani [/ 85|/
Gatha: False perception of substances and
compassionate feeling towards sub-humans-animals and
human beings and indulgence in the objects of senses-these
are the signs of moha (delusion).

Tika: ldentifying moha (delusion) of three kinds
through its three distinctive characteristics (i) acceptance
of perverse knowledge about substances/realities (ii)
compassionate feeling towards animals - sub humans and
human beings who are worthy of observation only and (iii)
attachment (raga) due to liking of desirable objects and
aversion (dvesa) due to disliking of undesirable objects, it
(moha) must be destroyed immediately as soon as it arises.

Bhavartha: moha (delusion/infatuation) is of three
kinds: - 1. darsanamoha (faith deluding) 2. radga
(attachment) 3. dvesa (aversion), perverse belief/
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knowledge about the actual nature of substances and
feeling of compassion with engrossment towards animals,
sub-humans and humans are the signs/characteristics of
darsanamoha, inclination/liking towards desired objects is
the sign of rdga and dislike towards undesirable objects is
the sign of dvesa. By identifying these three types of moha
(infatuation) through these signs/characteristics the
mumuksus (true aspirants of liberation) must destroy it
immediately, as soon as it arises.

Gatha-86
31T AIBUNYAT<IRHT g -

Now, another means of destroying moha (delusion) is
being considered: -

fSrorecerel org wRaETIE gostar RrgHT|
drafe Aeigoar I A gafded 11 ¢g )

jinasatthado atthe paccakkhadihim bujjhado niyama [
khiyadi mohovacayo tamha sattham samadhidavvam [[86//

Gatha: He who knows the substances by the direct
comprehensive knowledge, etc., proofs from the Jina
sastras, his heap of delusion definitely gets annihilated,
therefore the Jina sastras should be studied by
understanding them correctly.

Tika: Knowing the Arihanta’s nature of substance-
attributes-modifications, knowing of the self-soul has been
accepted (in verse 80) as a means of annihilation of moha
(delusion), that indeed needs another means as follows.

The accumulated mohas (delusions) which creates the
samskdras  (instincts) of attachment with non-
reality /untruth, gets definitely annihilated by him-who has
just stepped in the first stage (on the path to liberation) and
who has grasped the meaning of the words/scriptures as
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source of knowledge irrefutable in all respects as being
expounded by the omniscient Lord plays with it and who
has manifested the wealth of specific self-realization form
of power by its samskaras (impressions of studying the
word/scripture) and who has distinguished the totality of
substance/reality truly either by direct comprehension or
any other means of knowledge not contradictory to that
(direct knowledge) which gives an ebullition of bliss and
imparts splendour of bliss to the mind/heart of intellectual
persons.

Therefore, another means of annihilating moha
(delusion) is to study by understanding correctly the sacred
words/scriptures with an attitude reinforced by the
support of knowledge of the meaning grasped
(bhavajaana).

Gatha-87

Y PBY G TeHgEOr fHonii  afRkerfaRfa
IEGERINE

Now, dacarya considers how is the discrimination of
substances set out in the revealed words/scripture (sabda-
bramha) of omniscient Lord Jinendra: -

eTor o AR Tt SrgworaT widvwT |
ag OO oWl Jed Ry Saedril¢wl|
davvani guna tesim pajjaya atthasannaya bhaniya |
tesu gunapajjayanam appa davva tti uvadeso [| 87 ||
Gatha: Substances (dravyas), their attributes (gunas),
and modifications (paryayas) are expressed by the term
artha (object) and among them, it is revealed, that the

substance is the substratum of attributes and
modifications.
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Tika: Substances, attributes and modifications, even
besides their having separate expressible designations,
(but) owing to their being identically undivided one
indicating a single object, they are put under single term
artha (object). There, the substances are arthas which hold
the attributes and modifications, or which are held by the
attributes and modifications; attributes are arthas which
hold the substances in the form of their abode, or which are
held by the abode provider-substances; modifications are
arthas which hold the substances in the form of their
successive evolutions, or which are held by the substances
in the form of their sequential evolution.

Just as gold, taking it here as an example of a
substance, holds the yellowness, etc., attributes, and ring,
etc., modifications, it is held by them, hence the gold
substance is an artha, and just as yellowness, etc., attributes
hold the gold in the form of an abode or they are held by
the abode provider gold, hence the yellowness, etc.,
attributes are arthas, and just as ring, etc., modifications
hold the gold in the form of their successive evolutions or
they are held by the gold in their sequential evolution,
hence ring, etc., modifications are arthas. So is elsewhere.

And just as in this example of gold (as a substance),
yellowness, etc., its attributes and ring etc, its
modifications, gold is the substratum/the self of those
yellowness, etc., attributes and ring etc., modifications, as
they do not exist separately from gold; similarly, so, in the
case of substance, attributes and modifications, the
substance, in general, is the substratum/the self of its
attributes and modifications because they do not exist
separately from the substance.

Bhavartha: In the previous verse 86 it is said that
studying of Jina-sastras (omnisceint’s scriptures) with right
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understanding is the means of destroying moha. Here it is
said briefly-how is the discrimination/functional
phenomenon of substances as set out by the Jina-sastras.
Lord Jinendra has revealed that the word artha denotes
substance, attributes and modifications; except this, there
is nothing in this universe and among these three the
substratum of attributes and modifications is the substance
itself. So, the attributes and modifications of one substance
do not at all become the attributes and modifications of any
other substance. All substances live in their own attributes
and modifications. Such condition of substances is stated in
the sacred Jina-sastras.

Gatha-88

IId  ABAUCIUTRA AR TG ATHSY  JONBIRISY -
forarerifr drevemaREaf-

Now, even on having accepted the teachings of
omniscient Lord Jina, which is the means of annihilation of

moha (delusion), it is purusdartha (manly-effort) that
produces desired effect, hence one puts effort to act.

S AR RrEufe Sader Svggaad |
|l gaEgaEddd UEfe AR A1 ¢¢ |

jo moharagadose nihanadi uvalabbhha jonhamuvadesam |
so savvadukkhamokkham pavadi acirena kalena [| 88//

Gatha: He, who having accepted/grasped the
teaching of Jina (omniscient Lord) annihilates moha-raga-
dvesa (delusion-attachment-aversion) is emancipated from
all sorts of miseries within a short time.

Tika: He, who, on this very long path of mundane existence
always full of restless turmoil, having obtained anyhow the
teachings of omniscient Lord Jinendra deva strikes like a
sharp sword’s edge with force on his delusion, attachment
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and aversion, quickly attains liberation from all sorts of
miseries and no other action, operation, (or like a gloved
hand), is capable to liberate the self, from all miseries.
Therefore I, with my might, take shelter of purusartha for
the annihilation of moha (delusion).

Gatha-89

Y WURTAIAHIIERT F8eqy yaafd woRfauragd
Tgdq-

Now, the annihilation of moha (delusion) can take
place solely by accomplishing discriminative knowledge
between sva (self) and para (non-self). Therefore, I
endeavour for accomplishing discriminative knowledge
between self (sva) and non-self (para): -

UTTOEHWTS R F  q@dUiedds |

Uit Sifs Presgsr S |1 Alga@d Ui i1 ¢’ 1)
nanappagamappanam param ca davvattanahisambadham |
janadi jadi nicchayado jo so mohakkhayam kunadi [| 89 ||

Gatha: 1f one actually knows the self-soul as an
embodiment of knowledge and the other non-self both as

connected with their own respective substantiality, then he
effects the annihilation of moha (delusion).

Tika: Whoever actually knows himself connected
with his own sentient substantiality and the other non-self-
connected with its own appropriate substantiality, he
having thus attained rightly the discriminative knowledge
between the self and the other non-self annihilates
delusion completely. Therefore, I am endeavouring for
discriminative knowledge between self and other non-self.

Gatha-90
3 AT FURTIIBRATGRITHAT faeaedegudexic-
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Now, dcarya concludes that the accomplishment of
the discrimination between the self and the other non-self
objects must be effected by all means from the (study of)
omniscient’s scripture-J/ina agama: -

a1 fomrer g oe W 9 Twg)|

IfrTeB g PreTg soaf SIfS SO ST i) o ||

tamha jinamaggado gunehim adam param ca davvesu [
abhigacchadu nimmoham icchadi jadi appano appa [[90]/

Gatha: Therefore, if the soul (one-self) aspires to
attain the delusion-less state of the self he should
understand the self and the other non-self among the
substances, by means of their distinct characteristic
attributes from the Jina marga (path of the Jina).

Tika: Let the intelligent persons whose minds are
inclined towards the annihilation of moha (delusion)
achieve the discrimination between the self and other non-
self among the endless series of infinite substances, by
means of some of the infinite attributes mentioned in the
agama (scripture), particularly by means of those
attributes which owing to being absent in the other
substance have specificity/distinguishing characteristic by
virtue of uncommonness and this is as per below: -

Ascertaining this consciousness/sentience, which is
mine, which belongs to me, which is self-accomplished
(svataha-siddha) due to being sat (existent) and akarana
(causeless), which owing to having fullness of internal and
external light is jiidyaka (knower) of the self and other non-
self-by means of this consciousness which apart from any
other substance whether homogenous or heterogeneous
abides in ‘my’ own soul only. I know my own soul as a
substance having constancy in all the three-time phases.
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Thus, I ascertain strictly, by means of individual
characteristics which exist always in the same very
substance but not in any other substance having
separateness - the akasa (space), dharma (medium of
motion), adharma (medium of rest), kala (medium of
change), pudgala (matter) and other souls (knowing entity)
in the form of constant substances in all the three-time
phases (as I knew the self-soul by the sentience
characteristic in the form of a constant substance),
similarly I know akasa, dharmastikaya, etc., in the form of
separate  constant substances by their specific
characteristics of avagahana hetutva (region/space
providing), gatihetutva (being medium of motion), etc.,
which abide always in the same very substance but not in
other separate substances).

Therefore, I am not space, not dharma, not adharma,
not kala, not pudgala, not another soul, because even amid
all these substances existing together resembling the light
of many lamps lit in a room of a house, my consciousness
not swerving from its characteristic nature shows me to be
something separate.

Thus, for this soul who has determined the
discrimination of the self and other non-self, the sprouting
of moha (delusion) which causes blemish would never
arise.

Bhavartha: The moha (delusion) can be annihilated
by means of discrimination of sva (self) and para (other
non-self), and that discrimination of sva and para can be
attained by knowing the characteristics of sva and para
from the (study of) Jina dgama-omniscient’s scriptures.

Gatha-91
Iy Rrfearelsrgra=Ror gdam 7 wadifer gaaafa-
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Now, it is considered logically that without having
belief of substances/realities as taught by Lord Jinendra the
benefit/attainment of righteous conduct does not take
place: -

GEIGEC I ER G S IR R E I L
Eefe o7 Y FHON T I T At 1) kg |

sattasambadhdede savisese jo hi neva samanne |
saddahadi na so samano tatto dhammo na sambhavadi [[91]]

Gatha: He, who having accepted asceticism does not
believe in these substances having existence with their
specific qualities, is not an ascetic/monk, therefore
righteous conduct does not evolve to him, (i.e., the so-called
asceticism cannot rise to dharma of atma).

Tika: Who though repressing himself by (observing
external) asceticism does not know with belief by means of
distinction between the sva (self) and para (other non-self)
substances which have a commonness of similar existence
(sadrsya astitva) and yet which have their specific qualities
by their existence of self-characteristic nature (svartpa
astitva), is really not an ascetic. Therefore, to him the
evolution of dharma (righteous conduct) of the
characteristic nature of the form of attainment of
passionless self-realization cannot take place from the so
called external asceticism similar to the case of a person
who does not know the difference between the particles of
sand/dust and gold, he does not obtain gold by washing the
sand/dust.

Bhavartha: He (the monk) who even besides his
following the conventional asceticism (conventional
conduct/rituals enjoined to an ascetic) does not have belief
of the substances with the distinction of sva and para is not
an ascetic due to absence of real equanimity form of self-
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control preceded by real right belief. Therefore, just as a
person who does not have discrimination between the
particles of sand and gold, washes the dust with the hope of
obtaining gold, cannot obtain the gold even besides his
exerting to any extent; similarly, to that ascetic who does
not have discrimination between the sva (self) and para
(non-self), the attainment of dharma (passionless righteous
conduct) cannot take place even besides his suffering
difficulties of the activities of conventional asceticism to
any extent.

‘IR @ g gF T Sl |y Wi st g arae g
g ‘oRemfy oo < d@d 9= R uvoR aweT
FERUET TRT gy Ogel” sfa Il gHcHTgAtY-
THUHT IANTEY T TR 7T S GEHISATIT
urafy Pramrgs sy Fafrgearmggmarnstadarer:,

gﬂTﬁpﬂWﬁ ¥ faRifEE) fAedwl, geroar ey Aafid,

TGS Al FFE<I ggell Ggaaadl ddeTeawy
gEEEY 9 R degT $9 HUA YEuanTIEed
T URAMRYSFTORWT IR RIARIUIT: Heageddl-
AT ATAAIGAl T Tl aqaraa-y: @Y AeTEd
AT cafosd-

After having declared the subject matter with the
words-“I rely upon the equanimity (passionless righteous
conduct) leading to liberation (nirvana) in 5% gatha and
having examined the dharma of equanimity with the
words-the conduct is dharma and dharma is defined as
equanimity” (In gatha 7) he-the Acdrya began to explain (in
gatha 8)-what dharma of self is, with the words-“it is
preached that the substance possesses the characteristic
nature to be that through which it modifies, etc.). Then for
explaining this he-Acdrya began to discuss in gatha 11th
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suddhopayoga (pure psychic thought activity) as a means of
attaining happiness of nirvana (liberation) with the words-
“when the soul modifies through dharma, it is conjoined
with pure psychic thought activity, then he attains the
undisturbed happiness of nirvana; then both the auspicious
and inauspicious thought activities being contrary to soul
nature were rejected and the nature of pure psychic
thought activity was described; finally he emphasized the
innate knowledge and happiness of the soul which evolves
by the grace of this pure thought activity and explained in
details the characteristic nature of pure consciousness and
of happiness.

Thus, having accomplished anyhow with exertion,
that dharma (the conduct of equanimity) by the grace of
suddhopayoga he attains an absolutely desireless self
absorbed proclivity of lordship of the self, becomes totally
unperturbed on having attained his task with faded away
all notional thoughts of liking/disliking impressions, he -
Acarya bhagwadna remains firm-stable in the thought -
myself am dharma evidently’.

Gatha-92

S PrecArsfed! ammgadr fRrraRais |
effgar wewr g fiy s |om k1

jo nihadamohaditthi agamakusalo viragacariyamhi |
abbhutthido mahappa dhammo tti visesido samano [[ 92 ||

Gatha: That spiritually high souled ascetic (sramana)
whose deluded sight (infatuated perception) has been
destroyed who is well conversant with the scripture and
who has firmly established himself in the conduct and who
is free from attachment is termed ‘dharma’.
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Tika: 1t is definitely my cherished wish that this, my
soul, itself to become dharma. The hindrance in it is the
extroverted deluded sight/belief only. And that (deluded
sight/belief) has since been destroyed by conversancy with
scripture and knowledge of the self (self- realization), so it
will never regenerate in me. Hence, my, this soul itself,
having manifested the conduct of the self, free from
attachment, has become dharma and always remains
unquivering due to the annihilation of all hindrances.
Enough now of speaking anymore!

(i) Victory to Jinendra sabda brahma (the holy
scripture) preached by omniscient Lord Jina and sealed
with syadvad (quodamoddo) i.e., describing a thing with
respect to some particular point of view;

(ii) Victory to attainment of soul reality (self-
realization) based on that holy scripture, by the grace of
which the knot of delusion tied since beginningless
mundane existence is unfastened immediately and

(iii) Victory to suddhopayoga of the form of absolutely
passionless conduct of the self by the grace of which this
soul (myself) has itself become dharma.

Sloka-5

SITCHT ¥ TR I+ U g Tua
FfF<uaRaRd JFaw frefin
RIS CRER D R R E a2 PR
ThoTosd I Hgol s eTaae A& {11 ¢ 1|

atma dharmah svayamiti bhavan prapya suddhopayogam

nityanandaprasarasarase jnanatattve niliya
prapsyatyuccairavicalatayd nihprakampaprakasam

sfiirjajjyotihsahajavilasadratnadipasya lakshmim [[5]/
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Meaning: - Thus the self-soul itself becoming dharma
having attained suddhopayoga (pure passionless thought
activity) enjoying the elegantly flowing eternal bliss by
remaining engrossed in such knowledge reality, obtains the
glory, which owing to the extremely unmoving state of
steadiness shines (knows) just like a self-illuminated jewel
lamp flashing with radiance and naturally evolved
unquivering light.

Sloka-6

frfreaT=aftrgafafa s Jermad
dfcagad wemidwd s ;|
gaiaiq dedfy  [orgeagaiagTan
g Wafy gen Srg #EgR 1 & 1

niscityatmanyadhikrtamiti jnanatattvam yathavat
tatsiddhayartha prasamavisayam jneyatattvam bubhutsu
sarvanarthan kalayati gunadravyaparyadyayuktaya
pradurbhiitirna bhavati yatha jatu mohankarasya [[6//

Meaning: Thus, having ascertained as it really is, the
knowledge reality (jfiana tattva) existing in the soul form of
substratum and for its accomplishment (for manifesting
omniscience) with the objective of tranquility, the jiva,
desiring to know the knowable reality (jiieya tattva),
considers all substances from the view point of their
substance, attributes and modification so that the sprouting
of delusion may never manifest again even a little bit.

Here ends the first scriptural text book on the
teaching of the truth of knowledge in the Tattvadipika (the
lamp of truth) named commentary composed by Srimad
Amrtcandra Suri on the Pravacansdra Sdstra (essence of the
whole scriptures) of Srimad Kundkunda Acarya.
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JNEYA TATTVA PRAJNAPANA

EXPOSITION OF KNOWABLE REALITY
RO

Gatha-93

D) | T3 U RS-
TEIHUULI-

Now, the reality/truth concerning knowables is
being revealed, i.e., jiieya tattva (knowable reality) is being
explained. At the outset, the true characteristic nature of
things with reference to their substance-attributes-
modification is being described: -

3T W TeawAT FSATIOr ORI T
AfE g UgET 9gaiel f§ uREHATI1 k31|
attho khalu davvamao davvani gunappagani bhanidani |
tehim puno pajjaya pajjayamudha hi parasamaya [| 93 |/
Gatha: The object, actually, consists of substance and
substance is stated to be possessed of attributes/qualities
and through these (substance & attributes) evolve,
modifications. Those who are infatuated by modification
are false believers, parasamaya (non-self conscious soul).
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Tika: Whatever object (padartha) is known by us/in
this world, it consists of substance (dravya) which is a
mass of width/area wise generality (vistara-samanya-
samudayatmaka) and (with reference to time) a mass of
lengthwise generality (ayata-samanya-samudadyatmaka).
And substance, owing to its being the abode/shelter of and
consisting of horizontal area wise specific qualities
(vistara-visesa-svartupa-guna) is a mass of attributes
(gunas). And modifications/which are length wise
particularities (ayata-visesa-svarupa) owing to their
consisting of substances and attributes whose
characteristic natures are mentioned above, are of
substance form (dravyatmaka) as well as of attributes
form (gunatmaka).

There (in those modifications) binding cause of
knowing oneness among many substances is the
substantial modification (dravya-paryaya) which is of two
kinds- (i) homogeneous and (ii) heterogeneous.
Homogeneous substantial-modification consists of many
matter particles, e.g., a skandha of two or three paramanus.
Heterogeneous substance modification consists of soul
and matter, e.g., - celestial being, man, etc. (embodied
living beings).

Binding cause of knowing manifoldness of length
wise modification (ayata anekta) is attributive
modification (guna-paryaya) owing to attributes (of
substance). It also is of two kinds (i) modification of
intrinsic nature (svabhava-paryaya) and (ii) modification
of alienated nature (vibhava-paryaya). Occurring every
moment (samaya) the manifoldness of increase-decrease
form lying divided in six places/parts in all substances
through their respective agurulaghu guna (attribute of
constancy of individuality) is the intrinsic attributive
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modification (gunatmaka svabhdva paryaya); occurring
with manifoldness of a particular innate nature seen due
to the difference of higher or lower degrees in the former
and latter states of colour, etc. or knowledge, etc. which is
caused either by substance itself or something else. That is
termed as alienated attributive modification (vibhava

paryaya).
Now this is being confirmed by an example: -

Just as a complete piece of cloth being composed of a
permanent mass of width/area-wise generalities and a
running mass of lengthwise generalities identically
consists of these. Similarly, every object (padartha)
termed as dravya (substance) being composed of a
permanent mass of width/area wise generalities and with
reference to time, a running mass of lengthwise
generalities and identically consisting of these, only this is
a substance.

And just as in a complete piece of cloth permanent
mass of width/area wise generalities or running mass of
length wise generalities are its qualities /attributes with
which it is composed of, so it is full of qualities/attributes
(gunatmaka) since it is not seen/found separate from
these qualities. Similarly in objects, which are termed as
dravya (substance) permanent mass of width/area
generalities are its qualities/attributes with which they
are composed of, they are full of qualities/attributes
(gunatmaka) since they are not seen/found separate from
qualities.

And just as a homogeneous substantial modification
may consist of many pieces of cloth, for example, two or
three pieces of cloth; similarly, a homogeneous substantial
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modification may consist of many matter particles, for
example-two or three anus (minute matter particles).

And just as a heterogeneous substantial modification
may consist of many, say two or three different cloth
pieces of silk and cotton, similarly a heterogeneous
substantial modification may consist of many objects - soul
and matter, e.g., deva (celestial being) or human-being.

And just as in a piece of cloth the intrinsic attributive
modification is seen accomplishing manifoldness due to it
turning into manifold form, successively, in sequence of
time, by its gross agurulaghu guna (attribute of constancy
and individuality). Similarly, in all substances, an intrinsic
attributive  modification is seen evolving every
moment/samaya. Manifoldness of increase-decrease form
lying divided in six places by their respective subtle
agurulaghu guna.

And just as a in a piece of cloth alienated attributive
modification (gunatmaka-vibhava-parydaya) is seen
undergoing manifoldness of particular innate nature due
to difference of higher or lower degrees in former and
later states of colours, etc., which is caused either by
substances itself or something else. Similarly, in all
substances, the alienated attributive modification is seen
undergoing manifoldness of particular innate nature due
to differences of higher or lower degrees in former and
later states of colour, etc., or knowledge, etc.,, which is
caused either by substance itself or something else.

In fact, only this illumination of intrinsic nature of
dravya (substance)  guna (attribute) paryaya
(modification) of all objects as preached by omniscient
Lord Jina, is highly preferable-excellent-perfect and
acceptable but no other faith is good and acceptable,
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because most jivas, owing to their taking shelter/support
of paryaya - state of embodied existence only - are lying in
a state of misbelief becoming para samaya (false-believer)
having delusion (moha) which is characterized by untrue
perception of reality.

Bhavartha: Object (padartha) is of substance form
(dravya svartpa). Substance is possessed of infinite
qualities/attributes. Modifications arise from substance
and attributes. Modifications are of two kinds: -

1.  Substantial modification (dravya-paryaya)
2.  Attributive/qualitative modification (guna-paryaya).

Further, dravya-paryaya is of two kinds: -

1. Homogeneous substantial modification (samanjatiya
dravya paryaya), e.g., molecules of two, paramanus,
three paramanus, etc.

2. Heterogeneous substantial modification
(asamanjatiya dravya paryaya), e.g., human beings,
celestial being, etc.

Further guna-paryaya is of two kinds:

1. Intrinsic attributive modification (svabhava guna
paryaya) e.g., Siddha’s guna parydya (disembodied
omniscient God’s intrinsic attributive modification).

2. Alienated attributive modification (vibhava guna
paryaya), e.g., mundane being’s mati jiiana paryaya
(sensory knowledge caused by substance itself or
something else).

Thus, revealed by the omniscient Jinendra, the
characterised nature of dravya guna parydya (substance
attribute modification) of all objects (padarthas) is only in
accordance with reality. These Jivas who do not know
what is dravya-guna they take shelter of/remain
engrossed in embodied modification only, they, owing to
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not knowing his own characteristic nature are parasamaya
(non-self conscious soul).

Gatha-94
THER-

Having thus raised the topic of distinction of sva-
samaya self-conscious soul (true believer) and para-

samaya non-self conscious soul (false believer) in the
previous gatha-93, acarya now concludes: -

o gy PReET Sfrar wrawgT {1 forfeen)
JTeETarts foaT o Fras T guigeT || % ||

je pajjaesu nirada jiva parasamaiga tti niddittha |
adasahavamhi thida te sagasamaya munedavva [[94/]

Gatha: Those jivas who are engrossed in
modifications are called para-samayas/non-self conscious
souls (extroverted infatuated jivas) and those jivas who
have established themselves in pure nature of self are
known as sva-samayas (introverted jivas, free from
infatuation).

Tika: Those jivas who trust in the heterogeneous
substantial modification consisting of soul and matter,
which is the root of all ignorance are impotent to realize
the intrinsic nature of self (soul) as described (in previous
verse-93) and so hold the sense of self-force there and
whose uncontrolled one sided view runs unbridled, they
getting deceived by the notions of I-ness and mine-ness,
believing-‘ I am this man only, this human body is mine’,
having fallen from soul conduct which is of the form of
play of unwavering spirituality only, and taking shelter of
man-conduct (human behaviour) in which are embraced
all sorts of household activities, becoming passionate with
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love and hatred. They get attached with other non-self
things, karmic matter and become para-samaya [non-self
conscious souls (jivas having belief of oneness with other
non-self body, etc.)]

And those jivas, who rely on sublime intrinsic nature
of soul (self-god) which is well placed distinctly with
substance-attribute-modifications and which is the root of
all learning/knowledge, become capable to realize the
aforesaid intrinsic nature of self-soul and remain
firm/engrossed in it, by extricating the sense of self-force
towards (all kinds of) modifications and who have
destroyed the insistence of accepting any one-sided view
(ekanta drsti) by naturally developed many sided view
(anekanta drsti). They no longer hold/feel I-ness and
mine-ness in human, etc., gatis (states of existence) and in
body of those gatis held by them, thus realizing the
uniform self-soul resembling a jewel-lamp taken around
through many rooms and accepting soul conduct of form
of play of unwavering spirituality only and not taking
shelter of man-conduct in which are embraced all sorts of
household activities. They, owing to ceasing of
manifestation of attachment-aversion take shelter of
superb indifference (parama udasinta), having abandoned
contact of all other non-self substances and keeping
contact with own substance only, become actually sva-
samaya self-conscious soul (jivas having belief of oneness
with self-soul). Hence, sva-samaya only is the truth/reality,
of the soul.

Bhavartha: 1 am a man, I do all activities of body, etc.
[ am owner of wife, son, property, etc. I accept and leave
them - believing so is human behaviour. I am an
unwavering knowing entity-soul only - Dbelieving-
modifying so is soul-conduct.
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Those who are engrossed in man state, etc, they,
having one-sided view take shelter of human behaviour
and undergo attachment-aversion-feelings and thus owing
to having contact with other non-self things, are adherents
of ‘other’ (parasamaya). And those who are staying in self-
soul nature, they having many sided view (anekanta drsti)
not taking shelter of human behaviour take shelter of soul-
conduct. Hence, they do not undergo attachment-aversion
feelings, i.e., they remain extremely unattached and thus
they, not keeping the contact with other non-self things-
karmic matter are connected only to self-substance soul,
hence they are dependent on self-adherent to self-soul
(sva-samaya).

Gatha-95
Y T ETOUcIeTg -

Now characteristic nature /definition of substance is
given: -

IIRETHS AT I ITHIE |

T g FUoolTd o o ged for gaifer 11 /¢ 1
apariccattasahavenuppadavvayadhuvattasambaddham |
gunavam ca sapajjayam jam tam davvam ti vuccamti [[ 95 ||

Gatha: That which, without forsaking its intrinsic
nature, is endowed with attributes (gunas) and
accompanied by modifications (paryayas) and which is
connected together with origination (utpada), destruction
(vyaya) and permanence (dhrauvya) is called substance
(dravya).

Tika: Here (in this universe), that which without
having any differentiation of its intrinsic nature
(svabhava) is identified by trinity of origination (utpada) -
destruction (vyaya) - permanence (dhrauvya) and twofold-
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ness of attributes (guna) and modification (parydya) is
called a substance. Among these svabhava of dravya
(intrinsic nature of a substance) is its constancy (anvaya)
with existence in general (astitva samanya). This existence
will be specified in two ways -

1. svartpa astitva -- existence of intrinsic nature.

2. sadrsya astitva -- existence of common nature.

3. utpadda means to originate, to coming forth, to
appear, to emerge, to manifest, evolving of newer
modification.

4, vyaya means disappearing, annihilation, destruction,

of former modification.

5. dhrauvya means constancy, stability, continuance,

permanence.

6. guna(s) means width wise (area wise) specific
quality/(ies), particular attribute(s).

7. parydya means modification, ie., time bound
lengthwise particularities, appearance
disappearance of modifications. gunas, i.e,
attributes (qualities) are width wise/area wise or
crosswise characteristic or properties of a substance
which are of two types- general/common (samanya
guna) and specific/particular (visesa guna).

Here, common/general attributes (samanya gunas)
are existence, non-existence, oneness, otherness, to be
substance (dravyatva), to be a modification (paryayatva),
to be all pervasive (sarvagatatva), not to be all pervasive
(asarvagatatva), possessing spatial units, not possessing
spatial units, materiality, immateriality, full of activeness,
non-activeness, consciousness, non-consciousness, doer-
ship, non-doer-ship, to be an enjoyer, not to be an enjoyer,
agurulaghutva (constancy of individuality), etc.
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Specific/particular attributes (visesa gunas) being a
cause of space provision, being a cause of motion, being a
cause of stationary state, being an abode of changing state,
having colour, etc., insentience, sentience etc.

Modifications are time bound lengthwise
particularities; they have been described earlier as
fourfold type.

Substance even besides having differentia of laksya
(that which is to be defined) and laksana (characteristic/
that which defines) with those utpada (origination), etc.,
or with attributes and modifications, etc., but there is no
real difference, because substance by its own nature “is
such like”, similar to that of a (soiled) garment.

As upper garment, which has been subject to soiled
state, but on being washed originates in a clean spotless
state, then it is defined by this origination (utpada), but
with this utpada it does not undergo a difference in its
own nature, as it is by its own nature to be ‘as such’. So,
any substance , which has attained its former state, passes
into various types of modifications in presence of vicinity
of proper external causes, that substance, on being
favoured by its intrinsic nature having capacity of internal
instrumentality of self-doer and self-instrument, is
originated with a later state then it is defined by that
utpada (origination of newer modification) but it does not
undergo a difference with this utpada in its own nature, as
it is by its own nature to be ‘as such’.

And as the same upper garment, originating with a
spotless clean state (utpada) and being annihilated with a
soiled state, is defined by this annihilation (vyaya), but it
does not undergo a difference with this vyaya
(annihilation) in its own nature, as it is by its own nature
to be ‘as such ’. So, same substance originating with later
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state and being annihilated with former state is defined
with this annihilation but it does not undergo a difference
with this annihilation (vyaya) in its own nature, as it is by
its own nature to be ‘as such .

And as same upper garment, originating with
spotless clean state and being annihilated with soiled-
unclean state is together at one and the same time and
remaining constant by its stable state of being a garment
(cloth) is defined with this constancy (dhrauvya) of its
being a garment (cloth) but it does not undergo a
difference with that constancy in its own nature, as it is by
its own nature to be ‘as such’. So, the same substance,
originating with later state and getting annihilated with its
former state and remaining constant by its stable state of
being a substance is defined with this constancy/
permanence, but it does not undergo a difference/ with
that permanence in its own nature; as it is by its own
nature to be “as such”.

And as the same upper garment is defined by
(whiteness, etc.) width-wise/area-wise specific qualities-
attributes (vistara visesa svartipa gunas) but it does not
undergo a difference/with those attributes in its own
nature, as it is by its own nature to be ‘as such ’. So, same
substance also is defined by (jfiana, etc.) width-wise, area-
wise specific qualities/ attributes (vistara visesa svartipa
gunas) but it does not undergo a difference with those
attributes, as it is its own nature to be “as such”.

And as same upper garment is defined by lengthwise
particularities - which exist in its modifications (ayata
viSesa svarupa paryaya) but it does not undergo a
difference with those threads, as it is its own nature to be
“as such”. So the same substance also is defined by length-
wise particularities existing in its modifications (ayata
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viSesa svartipa paryayas) but it does not undergo a
difference with those modifications (paryayas) in its own
nature, as it is own nature to be “as such”.
Gatha-96

Jg  wEMRTE gl @ wuiad
AT AT | TAE TR HE -

Now, in succession the existence (astitva) is
described to be of two types (1) svaripa astitva (existence
of characteristic nature) (2) sadrsya astitva (existence of

common nature). Of these two the svariipa sadrsya astitva
is described (in this gatha-96)-
geTal {3 "gmar g arugefE RrifF)
I Geadblel  SWTqedagaiie || /& ||
sabbhavo hi sahavo gunehim sagapajjaehim cittehim |
davvassa savvakalam uppadavvayadhuvattehim [ 96 [/

Gatha: At all times existence (astitva) of a substance
is possessed with attribute and various types of
modifications of its own and with origination (utpada)
annihilation (vyaya) and permanence (dhrauvya). Virtual
existence-is intrinsic nature of a substance.

Tika: Existence, in fact, is (eternal) characteristic
nature of a substance. Why should existence (astitva) not
be the intrinsic nature of a substances as it has oneness
with substance because of its being without beginning or
end due to being independent of any other means,
causeless, always modifying in a uniform occurrence,
being different from impure disposition/alien nature,
even besides their existing manifoldness in them in as
much as one is the existence and the other the existent, yet
they have no difference of pradesas (infinitesimal units of
space/spatial units)? (Certainly, existence is the character
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of a substance). The way that existence (astitva) ends
individually in each and every substance amongst different
substances, but similar to this, it (existence) does not end
individually in dravya-guna-paryaya (substance-attribute-
modification), because these are established/ proved/
realized mutually, therefore, their existence is one only;
i.e., dravya-guna-parydya are realized by mutual approval,
if any one (of these three) would not be there then the
other two would also not be proved. This can be
understood by the case (dravya-guna-paryadya) of gold.

As in gold, those (qualities and modifications) which
are not seen apart from the gold in respect of substance or
region or time or essence (traits) is found associated with
the process of holding the characteristic nature of yellow,
etc., attributes and ring, etc.,, modifications, as its doer
(karta), instrument (karana), base/seat (adhikarana),
which are originated from existence of gold - such
yellowness, etc., attributes and ring, etc., modifications
being the existence of gold is the characteristic nature of
gold itself. So those (attributes and modifications) of the
substance which are not seen apart from substance in
respect to substance, region, time or essence (traits), is
found associated with the process of holding characteristic
of attributes and modifications as its doer (karta) -
instrument (karana) - base/seat (adhikarana), which are
originated from existence of substance - such attributes
and modifications being existence of substance is
characteristic nature of substance itself. (Thus, from the
existence of substance-dravya, the existence of attributes
and modifications is proved).

And, as in gold, that (gold) which is not seen apart
from yellowness, etc, attributes and ring, etc,
modifications in respect to substance, region, time,
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essence (traits) is found with process of holding
characteristic nature of gold as its doer (karta) -
instrument (karana) - base (adhikarana), which is
originated by yellowness, etc., attributes and ring, etc.,
modifications. This being existence of gold which is
realized by these as the fundamental means, is self-nature.
So, of substance, that (substance) which is not seen apart
from attributes and modifications in respect to substance,
region, time or essence (traits), is found with the process
of holding characteristic nature of substance as its doer -
instrument - base/seat, which is originated by attributes
and modifications. This being existence of substance which
is realized by these as fundamental means, is self-nature.
(Thus, from existence of attributes and modifications,
existence of substance-dravya is proved)

Furthermore, as in gold, those (utpada-vyaya-
dhrauvya) which are not seen apart from gold in respect of
substance or region or time or essence (traits), is found
associated with the process of holding characteristic
nature of originations of rings, etc, annihilations of
bracelets, etc., and permanence/stability of yellowness,
etc., attributes as its doer - instrument - base/seat, which
are originated from the existence of gold - such
originations of ring, etc., annihilations of bracelets, etc.,
and permanence/stability of yellowness, etc., attributes
being existence of gold is the characteristic/nature of the
gold itself. So, of substance, those (utpada-vyaya-
dhrauvya) which are not seen apart from substance in
respect of substance-region-time or essence (traits), is
found associated with the process of holding the
characteristic nature of originations-annihilations-
permanence/stability as its doer - instrument - base/seat,
which are originated from the existence of substance -
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such originations-annihilations-permanence/stability
being the existence of substance is the characteristic
nature of substance itself. [Thus, from the existence of
substance the existence of utpada (origination) - vyaya
(annihilation) - dhrauvya (permanence/stability) is
proved/originated].

And/or, as of gold, that (gold) which is not seen apart
from ring, etc., originations, bracelets, etc., annihilations
and yellowness, etc., permanence in respect of substance,
space, time or essence (traits), is found with the process of
holding the characteristics nature of gold as its doer
(karta) - instrument (karana) - base/seat (adhikarana),
which is originated by ring, etc., origination, bracelets etc.,
annihilations, yellowness, etc.,, permanence/stability, this
being the existence of gold, which is realized by these as
the fundamental means, is the self-nature. So, of the
substance, that (substance) which is not seen apart from
the originations, annihilations and permanence/stability
in respect of substance, space, time or essence (traits), is
found with the process of holding the characteristic nature
of the substance as its doer - instrument - base/seat,
which is originated by these - origination - annihilation -
permanence/stability this being the existence of
substance, which is realized by these as the fundamental
means, is the self-nature. (Thus, from the existence of
utpada-vyaya-dhrauvya only, the existence of substance is
proved).

Bhavartha: There is no spatial difference (pradesa
bheda) between existence (astitva) and substance
(dravya), and that astitva is without beginning and end
(anadi-ananta) and it always modifies with a causeless
uniform condition, therefore it is of different type even
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from the impure/alien nature. It being so, existence
(astitva) is the characteristic nature of substance (dravya).

Existence (astitva) of attributes-modifications
(gunas-paryayas) and that of substance (dravya) is not
different, it is one and the same because guna-paryayas are
originated from dravya and dravya is originated from
guna-paryayas only. Similarly, astitva of utpada-vyaya-
dhrauvya and that of dravya is also one and the same, as
utpada-vyaya-dhrauvya are originated only from dravya
and dravya is proved only from utpada-vyaya-dhrauvya.

In this way the svaripa-astitva (existence of
characteristic nature) is explained here.

Gatha- 97

g8 J QIgeATRIcaT TSIl Bergfc-

Now, in the stanza (gatha 97) the sadrsya astitva
(existence of common nature is explained here: -

38 fafeaaauel daeomsT |y Jeamd |

SafeweT @q g+ fAraRaag o quorRi 11]6 1
iha vivihalakkhananam lakkhanamegam saditti savvagayam |
uvadisadd khalu dhammam jinavaravasahena pannattam [[ 97 [/

Gatha: Jinavara Rsabha (Tirthankara Jina) while
preaching dharma had declared that sat (to be an existent)
is the one, omni-present common characteristic existence

(sadrsya astitva) of all substances with their individual
different characteristic existence (svariipa astitva).

Tika: Here, in this world, all substances, although,
exhibiting their multifariousness by process of remaining
separate from one another and fixing the boundary of each
substance, are defined/recognized by their own existence
of specific characteristic nature (svartipa astitva); even
then, sat (existent) such omnipresent existence of common
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nature (sddrsya astitva) prevalent in all substances should
certainly be known as one, only by leaving their
multifariousness as its belonging in all substances and
ignoring the fixed boundary of each substance.

Thus, expression sat (it is) and cognizance of all sorts
of substances expressed by sat (it is) represent existence
of all substances. If this were not so, then any one
substance should be termed existent (sat), some other as
non-existent (asat), another substance as existent and not-
existent (sat and asat) and some other substance as
impossible to describe (avdcya). But this is certainly
contradictory (to call something sat or asat or sat and asat,
avdcya) whereas point of sat is such that expression and
knowledge of its being representative of all sorts of
substances can be proved/realized well by the example of
a tree.

As in the case of many different kind of trees,
multifariousness manifested on the basis of their own
existence of characteristic nature (svartpa astitva) which
is a specific differentia of an individual tree is sublated by
oneness established by the ‘genus’ tree, which is a general
characteristic (samanya laksana) and manifests as
existence of common nature (sadrsya astitva). So, in case
of many different kinds of substances, multifariousness
manifested on basis of their own existence of
characteristic-nature (svartpa astitva) which is a specific
differentia of individual substance, is sublated by oneness
established by satpanad/being existent, i.e., it is an entity
which is a general characteristic (samanya laksana) and
manifests as existence of common nature (sadrsya astitva).

And as in case of these trees although (their
multifariousness) sublated by oneness established by
genus “tree “as a general characteristic and manifests as
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existence of common-nature, even then multifariousness
manifested on basis of their own existence of
characteristic nature (svartipa astitva) which is a specific
differentia of an individual tree still shines forth. So, in
case of all substances, although (multifariousness)
sublated by oneness established by genes sat (being-it is
existent) which is a general characteristic and manifests as
existence of common nature, even then multifariousness
manifested on basis of their own existence of
characteristic nature (svariupa astitva) which is a specific
differentia of individual substance, still shine forth.

[In this way the sadrsya astitva (existence of
common nature) has been explained].

Gatha-98

JY TATARER™  FARIRE ° G
fersf-

Now, the misbelief/opinion that another substance is
created by (self-existing) substances and that existence
(satta/astitva) is an object different from substance is
refuted, (i.e., now it is decided that no other substance is
created by (self-existing) substances and existence
(satta/astitva) is not an object different from substance): -

T gerafyg afefa fom Tee) a9aareT|
g Ty e vy o |1 2 uReEa 11 %¢ 11

davvam sahavasiddham saditi jina taccado samakkhada |
siddham tadha agamado necchadi jo so hi parasamao [[98]]

Gatha: Omniscient lord Jinas have correctly said that
substance (dravya) is self-proved/ realized by its svabhava
(intrinsic nature) and is sat-self-existent (by svabhadva
itself). Moreover, it is proved/realized from dgama
(scripture) also. One who does not accept/believe it as so
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realized, is a parasamaya (non-self conscious soul/
misbeliever - an adherent of the other non self).

Tika: Substances are not really created by other
substances, because all substances are self-
proved/realized by their self-existent intrinsic nature. And
their being self-proved/realized by their intrinsic nature is
due to their being without a beginning and an end;
because substance which has no beginning or end, does
not depend on any other means. It being possessed of its
own nature of attributes and modification which is the
fundamental means, by holding such nature, exists self-
proved/realized on its own.

That which is originated by substances is not a
different substance, it is its momentarily happening
modification. For instance, dvianuka (mass of two
paramanus), etc.,, and human beings, etc. A substance, in
fact, being eternally infinite and constant (permanent) in
three-time phases, does not originate.

Now, let us ascertain that, just as a substance is
proved/realized simply by its own intrinsic nature, so in
the same way, sat (an existent) is proved/realized by its
own intrinsic nature; because it (substance) having form
of sat (being existent) is a self-existing entity by its own
intrinsic nature, i.e,, it is existent (sat) - such characteristic
nature of substance is constituted by its own self existing
form of intrinsic nature.

Existence (satta) does not exist itself as an object
different from substance, because of conglomeration of
which, that substances be sat (existent). (This is being
explained as under):-

Firstly, existence (sattd/astitva guna) itself is not an
object different from substance (dravya) so that substance
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by way of its mutual connectivity (yutasiddhata) be called
a sat (existent), thus sat (existent substance) and satta
(existent attribute) are not two different objects. Because
no such mutual separation is seen in them, as in case of a
stick and stick bearer. Secondly, by way of ‘no mutual
connectivity’ (ayutasiddhata) also substance cannot be
called sat (existent) because sat and satta are not two
different objects. If, someone objects that-‘this is in that’
(i.e., existence/satta is in substance) - such a notion arises,
so it can be possible. Then we ask him-‘on what ground
arises such a notion that -‘this is in that'? If it is said that it
is based on differentiation- bheda (between dravya and
sattd) then what is that differentiation? Is it of pradesika
(local space-wise) or atadabhavika (being non-identical)?
(But) it cannot be pradesika/local because yutasiddhatva
has already been rejected earlier. If it is said that it is
atadabhavika (non-identical), then it is correct, because it
has already been declared in the scripture-‘that which is a
substance is not an attribute’. But (here too it must be kept
in mind) - this atadabhavika bheda (non-identical
differentiation) is not a cause of the notion that - this
(atadabhavika bheda) is in this by singularity; ‘because
this notion emerges and/or submerges independently. It is
as per below: -

When a substance is caused to be reached by a
modification (i.e, when a modification reaches its
substance-thus viewing it from modification stand-point),
only then emerges differentiation of non-identity-‘this
substance (dravya) possesses an attribute (guna), this is
its attribute’, - e.g., this upper garment is white, whiteness
is its attribute, etc. But when a substance is caused to be
reached by a substance (i.e., when substance reaches its
substance - thus viewing it from substance stand-point)
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then, to that jiva, whose every differentiation/unfolding of
an impression (vasana) of an attribute has sunk/vanished,
(so) ‘such a substance itself is’- on viewing in this way,
submerges totally the differentiation of non-identity, e.g., -
‘white upper garment itself is’, etc. Thus, on getting such
differentiation submerged, notion based on it is
submerged. And on its getting submerged, notion of
different object dependent of ‘no mutual connectivity’
(ayutasiddhatva) gets submerged. Consequently all
(differentiations) exist as being one substance only. And
when differentiation emerges, then as it emerges, notion
dependent of it emerges; and on its emergence notion of
different object dependent of ayutasiddhatva emerges;
(but) even then emerging of a substance in the form of a
modification, is not something different from that
substance, e.g., just like a wave of water (is not different)
from water mass. It being so (it is determined) substance
is itself a sat-existent. He who does not believe, must be
believed to be the believer of other non- self
(parasamaya/non-self conscious soul).

Gatha-99
JNUTEIT AT HASY Agsed Haciifer fvraaf-
Now it is explained that substance, even besides it’s

consisting of origination annihilation and permanence is
an existent (sat): -

Hafgd W8T qod qoaed o {3 aRomT |
ISy W WEral ffeavaumaHagT 11 ’R 1|

sadavatthidam sahave davvam davvassa jo hi parinamo |

atthesu so sahdvo thidisambhavandsasambaddho [] 99 ||
Gatha: Substance is existent, situated in its intrinsic
nature because every parinama (manifestation) of a
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substance which is connected with permanence,
origination and destruction. It is its (eternal) intrinsic
nature so it is the characteristic nature (svabhava) of all
substances.

Tika: Here (in this world) every substance owing to
its being situated eternally in its intrinsic nature, is an
existent. And extrinsic nature of a substance consists in its
manifestation (parindma) of oneness form of permanence,
origination and destruction.

As, the volume (vastu) of a substance, although being
indivisibly one as a whole, possesses infinitesimal spatial
units (pradesas) which are its subtle portions, are found
prevalent in its sequential extension. So, existence with
modifications (vrtti) of a substance though being one as a
whole, possesses modifications (parinama) which are its
subtle portions found prevalent in its ordered
process/flow. And as cause of the order of extension is
mutual exclusion (vyatireka) of infinitesimal-spatial units
(pradesas); so, cause of succession in process is the mutual
exclusion (vyatireka) of modifications (parinamas).

And, as those infinitesimal spatial units (pradesas)
possess themselves the characteristic of origination-
destruction-permanence owing to their arising and
perishing in own place/position by way of their precedent
and subsequent forms and not arising-not persisting due
to their being mutually strung everywhere by one and the
same dwelling/volume (vastu). So, these modifications
(parindmas) possess the characteristic of origination-
destruction-permanence owing to their arising and
perishing in their own time by way of their precedent and
subsequent forms and not arising not perishing due to
their being mutually strung everywhere by one and the
same successive process flow.
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And as confinement/limit of volume (vastu) is
constituted in the form of destruction of precedent
pradesa (infinitesimal spatial unit) and the same one is
constituted in form of origination of subsequent pradesa
and the same is constituted in both, together, by their
being mutually strung together in one volume (vastu)
form. So, confinement/limit of volume (vastu) is
constituted in the form of destruction of precedent
parinama/modification and the same is constituted in the
form of origination of modification (parinama) and is
constituted in both together, by their being mutually
strung together in one modifying process form.

In this way, substance (existent-sat) by nature, is
possessed of threefold characteristic nature as it never
transgresses its intrinsic nature. Therefore, we should
accept/endorse the threefold characteristic nature of sat
(existent substance/dravya); just like it is in the example
of a pearl necklace: -

As in the case of a hanging necklace which has a
definite length, three-fold-ness is easily recognized whilst
all pearls are visible each in its own place. Subsequent
pearls manifest in their subsequent place and preceding
pearls does not manifest in subsequent place. String
through the whole necklace, which strings them together
by way of a common stringing thread, is present in all their
places. In the same way, in case of a substance (dravya)
which possesses a definite eternal modifying activity
(vrtti), three-fold-ness is easily recognized. Whilst all
modifications are visible/manifested each at its own point
of time, subsequent modifications manifest in their
subsequent point of time and the preceding modifications
do not manifest in subsequent point of time. Continued
flow of modifying process (pravaha) in whole substance
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which strings them together by way of common stringing
thread is present in all their points of time.

Bhavartha: Every substance always lives in its
svabhava (characteristic nature), so it is sat (existent) and
that svabhava consists in its manifestation of origination-
destruction-permanence. As infinitesimal spatial unit of
the orderly extension of a substance is a pradesa, in the
same way, infinitesimal portion of the orderly modifying
process/flow of a substance is a parindma (manifestation).
Every parinama originates in its own destined time and
form and destroys as precedent form and every parinama
remains permanent as one form, devoid of origination-
destruction owing to one modifying process form in all
manifestations. So, there is no time difference in
origination-destruction-permanence, these three exist in
one and the same time. Thus, substance always exists in
the tradition of manifestations of such form of origination-
destruction-permanence, therefore substance by itself
possesses nature of origination-destruction-permanence,
similar to that of the necklace of pearls.

Gatha-100
Now, mutual concomitance (avinabhava) of
origination destruction and permanence is confirmed: -

o g HITFIETON A 97 orfeer H9afagion |
Surey fa I o o o eNedor ST | 200 ||

na bhavo bhamgavihino bhamgo va natthi sambhavavihino |

uppado vi ya bhamgo na vina dhovvena atthena [[ 100 |/
Gatha: There is no origination (utpada) without

destruction (vyaya) and there is no destruction without
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origination; (as a matter of fact) neither origination nor
destruction can be without permanence.

Tika: In fact, there is no origination or creation
without destruction/annihilation, no destruction without
origination. There is neither origination nor destruction
without permanence/stability, nor there is permanence
without origination and destruction.

That which is origination the same is destruction,
that which is destruction the same is origination and both
origination and destruction are permanence and
permanence is origination and destruction. For example -
origination of jar/pot is destruction of clod of clay, because
the being or presence (existence) of a condition appears
having nature of absence of another being. And that which
is destruction of clod of clay is origination of jar/pot,
because not being or absence of a condition appears
having nature of being (presence of) another being. And
both origination of jar and destruction of clod of clay is
permanence of clay, because vyatireka (change of state)
does not transgress anvaya (sameness). And permanence
of clay is origination of jar and destruction of clod of clay
because anvaya (sameness) is exhibited through
vyatirekas (change of states), i.e., vyatirekas do not
overpass anvaya.

And if this is not believed/accepted to be so, then it
would mean that origination is something different,
destruction is something different and permanence is
something different.

In that condition, when jar/pot is accepted to be
having origination (utpada) only (irrespective of
destruction and permanence) then due to absence of cause
of origination there would either be no origination,
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whatever would be, would be only origination of asat
(non-existent). And thus, if jar/pot would not come into
being, then there would be origination of anything in this
world, (this fault will arise) and in case of origination of
non-existent, there would be origination of-flowers in the
sky, etc., also (i.e.,, substances would get evolving from
nothing), this fault will arise.

And in case, when clod of clay is accepted to be
having destruction (vyaya) only (irrespective of
origination and permanence) then due to absence of cause
of destruction there would either be no destruction
whatever or would be destruction of sat (self-existent)
itself.

And here, if there would not be destruction of clod of
clay, then there would be no destruction of anything in this
world (this fault will arise); and in case, if destruction of an
existent (sat) would be accepted then there would be
destruction of caitanya (sentient) jivas, etc., also (i.e., all
substances will get completely destroyed-this fault will
arise).

And in this case, when clay is accepted as having the
permanence/continuance (dhrauvya) only (irrespective of
origination and destruction) then due to absence of its
being with vyatirekas (modifications), there would either
be no permanence or momentary itself would become
permanence/eternality.

And here, if there would not be permanence of clay
then there would be no permanence/non-continuance of
all existing substances (i.e., if any clay would not remain
permanent then no substance of world remains
permanent - this fault will arise). And if momentary
would-be permanence, then momentary gesticulations of
mind would also be permanence; (i.e.,, every notion of
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mind also would become eternally permanent, this fault
will arise).

Therefore, we must accept a substance as being
characterised by an unobstructed threefold nature
concomitant with origination subsequent posterior
modifications (vyatirekas) destruction of precedent former
modifications (vyatirekas) and permanence of sameness
(anvaya).

Gatha-101

Now, it is concluded that origination (utpada), etc.,
are not other objects different from the substance
(dravya): -

et R I

Tefig wfey FOrad w1 ged gafq Wed || 2021
uppadtthidibhamga vijjamte pajjaesu pajjaya [
davvemhi santi niyadam tamha davvam havadi savvam [[ 101 ||

Gatha: Origination, permanence and destruction
(utpada-dhrauvya-vyaya) exist in modifications (paryayas)
and parydyas indeed exist (indivisibly) in substance,

therefore all that (threefold characteristic nature) is
substance.

Tika: In fact, origination, destruction and
permanence are dependent upon modifications and these
modifications again are dependent on substance;
therefore, all these are one substance only and there is no
other substance. Primarily the substance exists by
modifications, i.e., modifications rest on substance;
because an aggregated one (samudayi) consists of
aggregation (samudaya) form; e.g., just like a tree.
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As an aggregated one tree being an aggregation of
stem, root and boughs appears to be depending on its
stem, root and boughs; similarly, an aggregated one
substance being an aggregation of modifications
(paryayas) appears to be depending on its modifications.
And modifications are dependent on origination,
destruction and permanence because origination,
destruction and permanence have the quality of being
portions (of a substance but not substance itself), e.g., like
a seed, sprout and tree.

As these three portions namely seed, sprout and tree,
belonging to and being states of a fully grown tree as a
whole when envisaged together appears to be depending
on their individual qualities of destruction, origination and
permanence. In the same manner three portions
(modifications) namely annihilating, emerging and
remaining the same belonging to and being states of a
substance as a whole, when envisaged together appears to
be depending on their individual qualities of destruction,
origination and permanence.

But if (i) destruction (ii) origination and (iii)
permanence (not accepting these to be indivisible portions
of substance) are upheld (individually) to be substance
itself, then everything would be confounded (viplava). This
is clarified as under: -

(1) In case of mere destruction, if destruction of
substance itself is accepted then all substances being
characterised by ‘momentary destruction’ would get
destroyed in one and the same moment only. Which
would result into sinyata (emptiness/nihilism) of
all substances, or else existent (sat) would get
destroyed.
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(2) And in case of mere origination, if origination of a
substance itself is accepted, then all substances
being characterised by ‘recurring originations’ every
moment, would continue, each one originating an
endless number of substances, or else there would
be origination of a non-existent (asat).

(3) And in case of mere permanence, if permanence of
substance itself is accepted then due to absence of
‘successively occurring existences’ there would
either be non-existence of substance or perpetual
momentary state (ksnikatva). Hence, origination,
destruction and permanence must be accepted as
dependent on modification (paryayas) and
modifications as dependent on substance, so that all
this is merely one substance only.

Bhavartha: Seed, sprout and full-grown tree - these
are parts of a tree. Annihilation of seed, origination of
sprout, and permanence of tree-state, these three exist
simultaneously and together. Thus, destruction is
dependent on seed, origination is dependent on sprout
and permanence is dependent on tree-state; destruction,
origination and permanence are not different objects from
seed, sprout and tree-state. And the seed, sprout and tree-
state also are not different objects from tree. So, that all
this is merely a tree only. In the same manner, annihilating
state, emerging state and permanent state - all (these
three) are parts of a substance. Destruction of annihilating
state, origination of emerging state and permanence of
stable state all exist together, simultaneously. Thus,
destruction is dependent on annihilating state, origination
is dependent on emerging state and permanence is
dependent on stable state. Destruction, origination and
permanence are not some different objects from those
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states/modifications and those modifications/states too
are not some different objects from substance. Hence, all
this is merely one substance only.

Gatha-102

Now, rejecting the differences in moments of time of
origination (utpada), etc., the concept of substance is
explained: -

|Ae 9 T wdfsfaumaauesfE |
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samvedam khalu davvam sambhavathidinasasannidatthehim [
ekkami ceva samaye tamha davvam khu tattidayam [[ 102 |/

Gatha: The substance is actually concomitant with
its modifications (arthas) namely origination (utpada),
permanence (sthiti/dhrauvya) and destruction (vyaya) are
one and the same time (i.e., there is no time difference in
moments of these modifications of a substance); therefore,
this threefold set is actually the substance.

Tika: (First doubt is raised): - Here (in this world),
that which is moment of birth of a thing (vastu), it
pervading merely by its birth, is neither the moment of
remaining stable nor the moment of annihilation, (so it is
different); and that which is the moment of stability, is
neither the moment of birth (origination) nor the moment
of annihilation, as it pervades between the interspace of
both; and that which is the moment of annihilation is
neither the moment of birth (origination) nor the moment
of remaining stable; because the thing destroys only after
its taking birth (origination) and remaining stable; thus on
thinking logically the time difference of moments of
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origination, etc., does arise/enter the mind from the core
of the heart.

(The above doubt is answered/reconciled as
under):- Time difference of moments of origination, etc.,
can enter into the mind only when it is admitted that
substance originates by itself, remains stable by itself and
perishes by itself. But this is not accepted/proved so;
(because it is accepted/proved that): - origination, etc,
belong merely to parydayas (modifications); from where
would time-difference of moments come? This is clarified
as under: -

As, the moment when clay-pot (rampadtra), in the
presence of accomplishment actuated by the potter with
stick, wheel and cord, comes into existence (is originated),
the same moment is also of annihilation of clod of clay and
same moment is of stability of clay-ness which exists on
both sides of the processes. In the same way, moment
when (anything whatever) modifies, in presence of
accomplishment actuated by internal and external causes,
then the moment of its successive posterior modification is
same as the moment of annihilation of prior/former
modification and is same as moment of stability/
permanence of substantiality which exists on both sides of
the process.

And as origination, destruction and permanence
exists respectively, one in clay pot (rampatra), one in clod
of clay and one in clay-ness and are seen combined at each
moment in the clay which has contact with threefold
inherent nature. In the same way, origination, destruction
and permanence exist respectively (in any substance), one
in posterior modification, one in prior modification and
one in substantiality and are seen combined with each
moment in substance which has contact with threefold
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inherent nature. And as origination, destruction and
permanence which exist respectively in clay pot
(rampadtra), clod of clay and clay-ness are only the clay and
nothing else. In the same way, origination, destruction and
permanence exist respectively (in any substance), one in
posterior modification, one in prior/former modification
and one in substantiality and are seen combined at each
moment in substance which has contact with threefold
inherent nature.

And as origination, destruction and permanence
which exist respectively in clay-pot (rampatra), clod of
clay and clay-ness are clay only and nothing else. In the
same way origination, destruction and permanence which
exists respectively in posterior modification, prior/former
modification and substantiality are the substance only and
is no other object.

Gatha-103
I TR AT I AT GG AYA G Fa=Tafe-

Now, origination, destruction and permanence of
substance are considered by means of modifications of
several substances: -

UTgeara I STUOT TRl Uil gAfE 7o |
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davvassa tam pi davvam neva panattham na uppannam [[ 103 |/

Gatha: One modification (paryaya) of a substance
(dravya) arises and another paryaya annihilates;
substance has not annihilated and has not arisen (it is
eternal).

Tika: As here (in this world) one molecule of triple
paramanus of homogeneous nature which is a
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modification of several substances annihilates and another
molecule of quadruple paramadnus (homogeneous
substantial modification) arises but those three or four
matter-particles remain constant-not destroying and not
arising. In the same way, all homogenous substantial
modifications destroy and arise but the homogeneous
substances remain constant-not destroying and not
arising.

And as one human form of heterogeneous
substantial modification (manusya-paryaya) destroys and
another celestial god form of heterogeneous substantial
modification (deva paryaya) arises, but both soul and
matter remain constant - not destroying and not arising.
Similarly, all heterogeneous substantial modifications
destroy and arise whereas heterogeneous substances
remain constant- not destroying and not arising.

Thus, substances in themselves are constant
(eternal) but they undergo origination- destruction by
their substance-modifications so they are origination,
annihilation and permanence.

Gatha-104
Y TSI ATV Y B III IR Forafey-
Now, origination, annihilation and permanence of a

substance are considered through modifications of one
substance: -

oA W e TOrRT I T[oieR wafafig |
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Gatha: Substance, being indivisible and
undifferentiated from existent (sat) modifies by itself from
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one qualitative modification into another qualitative
modification, therefore quality-modifications are said to
be substances itself.

Tika: Quality-modifications are modifications of one
substance, because quality-modifications have one
substance-ness. Their one substance-ness is explained by
example of a mango fruit (sahakara fruit).

Just as a mango fruit modifying by itself from green
state into yellow state realizes its own existence by
preceding and succeeding state of green and yellow colour,
therefore it, having one undivided existence with the
states of greenness and yellowness, is merely one
substance and not a different object. Similarly, substance
modifying by itself from quality of precedent state into
quality of subsequent state realizes its own existence by
those qualities present in precedent and subsequent
successive states, therefore it, having one undivided
existence with the qualities present in precedent and
subsequent successive states, is merely one substance and
not a different substance.

And, as mango fruit arising with state of yellow
colour, destroying the state of green colour, remaining
stable as a mango fruit, is origination, destruction and
permanence; in the someway, substance arising with
quality of subsequent state, destroying the quality of
precedent state, remaining permanent with quality of
being a substance, is origination, destruction and
permanence. By virtue of this, they are modifications of
one substance.

Bhavartha: In the earlier gatha, origination,
destruction, permanence of a substance was explained
through modifications of several substances; and now in
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this gatha, origination, destruction, permanence of
substance is explained through modification of quality
(existence attribute).

Gatha-105
3 FTgARAA IR IRPguaefa-

Now, existence (satta) and substance (dravya) are
not different objects - this is explained through logical
explanation: -

U gafs Sifs Aged STHgw gaf o oY e |
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na havadi jadi saddavvam asuddhuvvam havadi tam kadham davvam |
havadi puno annam va tamha davvam sayam satta [ 105 ||

Gatha: If substance be not an existence (by itself)
then definitely it would be non-existent. (But that which is
non-existent) so, how is it a substance? Or (if it is not non-
existent), is it something else [(different from sat
(existence)]? (How can that be?) Therefore, substance is
itself existence.

Tika: 1If substance be not an existent by its own
characteristic-nature, then it would either be non-existent
or separate from existence (satta).

(1) If it were non-existent, then, due to impossibility of
permanence, this itself would not remain stable, and
substance would come to its end.

(2) And if it were apart/separate from existence, then,
sustaining itself apart from existence, it would end
existence itself.

But if the substance be existing by its own
characteristic nature, then
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(3) due to presence of permanence, remaining stable,
substance will show (i.e., substance proves) to be
self-existent; and

(4) Sustaining itself without being apart/separate from
existence, it will admit existence, whose purpose is
only this much. Therefore, substance must be
accepted in itself, to be a self-existing entity/an
existence, because existence and the existent, being
not separated, are not different (from one another).

Gatha-106
T YA e~ s gfel-
Now, ‘separateness’ and ‘otherness’ are defined: -
ufyreas gty | f2 fie)
JUURTATHTAl U &g BIfQ BRI 1| 308 ||

pavibhattapadesattam pudhattamidi sasanam hi virassa |
annattamatabbhdvo na tabbhavam hodi kadhamegam [[ 106 ||

Gatha: vibhaktva-pradesatva is occupying of
different pradesas (spatial units) which is  separateness
(prthakatva) - such is the teaching of Lord Vira (the
24t Tirthankara). ‘Otherness’ (anyatva) is not occupying of
different pradesas, but is being non-identical (atadbhava).
How could it be one with it? Which is not exactly of that
form?

Tika: Occupying of different pradesas (spatial units)
is characteristic of separateness (prthakatva) (but) that is
not possible between existence and substance, because
quality/attribute (guna) and substance (guni) possessing
that quality do not occupy different pradesas- e.g., similar
to whiteness of a white upper garment. As are pradesas
(spatial units) of white quality (guna), the same ones are
pradesas of the upper garment (guni) possessing that
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quality of whiteness. So, there is no difference of pradesas
between them. Similarly, whatever are pradesas of
existence (satta) as a quality (guna), the same ones are
pradesas of substance possessing that quality (guni) so
there is no difference of pradesas between them.

Even it being so, there is otherness (anyatva)
between them (existence and substance), because
characteristic of that (otherness) is applicable here. Being
non identical (atadbhava) is, in fact, characteristic of
otherness (anyatva) and this is found in existence (satta
guna) and substance (dravya/guni) because there is no
identity/sameness (tadbhava) between quality/attribute
(guna) and substance (guni) possessing that quality as is
in the case of white upper garment.

In this way white colour which becomes an object of
only one sense organ - eye - but does not become object of
all sense organs, is not the garment which falls under the
reach of all other sense-organs, and garment which falls
under the reach of all sense-organs, is not the white colour
which becomes an object of only one sense-organ-eye. But
it does not become the object of all other sense-organs. So
both (colour and garment) are not identically the same,
similarly existence (quality/guna) which (1) exists as
abiding by something (2) is devoid of other qualities (3) is
composed of one quality (4) is a characteristic (visesana)
(5) is a predicate (vidhayaka) and (6) holds occurrence
(vrtti) a characteristic nature, is not a substance - and the
substance which (1) does not exist as abiding by
something, (2) possesses qualities, (3) is composed of
several qualities, (4) is a thing characterised by
particularities (visesya), (5) is a subject of predicates
(vidhiyamana)and (6) a holder of occurrences (vrttimana)
is not a quality-guna (existence): and substance which
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does not exist as abiding by something, possesses
qualities, is a thing characterised by particularities, is a
subject of predicates and a holder of occurrences is not
existence characteristic only (satta guna), which exists as
abiding by something is devoid of other qualities, is
composed of one quality, is a characteristic, is a predicate
and holds occurrences for characteristic nature. So that,
existence and substance alike quality (guna) and
possessor of qualities (guni) both - are not identically the
same. It being so, although in a definite respect both
(existence and substance) are not different objects
(arthas) nevertheless one must not have doubt that they
have absolute oneness, because ‘being identically the
same’ (tadbhava) is the characteristics of oneness. And
that which is not known as ‘being the same’, how can it
(absolutely) be one? (It cannot be one). But from guna
(quality) and guni (possessor of qualities) point of view
they are not one - this is the conclusion.

Bhavartha: Occupying of different pradesas (spatial-
units) is the differentia of ‘separateness’ (prthakatva) and
not being identically the same is differentia of ‘otherness’
(anyatva). In substance and quality, there is no
‘separateness’ even so there is ‘otherness’.

Q: How can ‘otherness’ (anyatva) be in them which
are not separate (do not occupy different pradesas)?

A: “Otherness” can be in them just like whiteness of a
white cloth; the pradesas (spatial units) of cloth and its
whiteness are not different and there is no separateness in
them. Even it being so, whiteness is seen by only one sense
organ- eye, it is not known by tongue, nose, etc., the
remaining four senses, whereas, cloth is known by all the
five senses. Therefore (in certain respect) cloth is not
‘whiteness’ and whiteness is not cloth. If it were not so
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then, like cloth, its whiteness must also be known by all
senses, but it does not happen so; therefore, even besides
there being no-separateness in whiteness and cloth the
‘otherness’ does exist in them.

In the same way, even besides there being no-
separateness in the substance (dravya) and its existence
etc., qualities, ‘otherness’ does exist; because, even besides
pradesas (spatial-units) of a substance and its qualities
being the same-not different, there being distinction of
name, number - characteristics nature, etc., in substance
and its qualities, in certain respect, substance is not of the
form of a quality and quality is not of the form of a
substance.

Gatha-107

AATTEHTIY TR Herafar-
Now, ‘non- identity’ (atadbhava) is clarified through
example: -

|eed |E O G=d g Ugel {1 ey
Sl T T AWTAT |l TIATal STTHTAT | 300 1|

saddavvam sacca guno sacceva ya pajjao tti vittharo |
jo khalu tassa abhavo so tadabhavo atabbhavo || 107 ||

Gatha: Extension of satta guna (existence quality) is
of threefold type-substance (dravya) is an existent (sat),
attribute (guna) is an existent (sat) and modification
(paryaya) is an existent (sat). Among these, mutual
absence of one into another i.e,, ‘its absence’ or ‘absence of
being of that form’ (tadbhava) is non-identity (atadbhava).

Tika: As a necklace of pearls is extended in three
forms - namely in the form of necklace, string and pearl;
so, one substance is extended in three forms - namely in
the form of substance, quality and modification.
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And as whiteness-quality of one pearl necklace is
extended in three forms-namely in the form of white
necklace, white string and white pearl; in the same way,
the existence quality (sattaguna) of one substance is
extended in three forms-namely in the form of existent
substance (sat dravya), existent quality (sat guna) and
existent modification (sat paryaya).

And as in one ‘pearl necklace’, white quality is not
the necklace or string or pearl and as the necklace, string
and pearl are not white quality, thus they have mutual
absence of one into another, i.e, ‘not being that’ or
‘absence of being that form’ (tad abhava laksana) is non-
identity (atadbhava) which is the cause of otherness
(anyatva). Similarly, in one substance, quality of existence
is not the substance or another quality (of the substance)
or a modification; and substance, other quality of
substance and modification are not the existence-quality.
Thus, they have mutual absence of one in the other, i.e.,
characteristics of not being that or absence of being of that
form (tad-abhava laksana) is non-identity (atadbhava)
which is the cause of otherness.

Bhavartha: In the extended narration of one atma
(soul), it is narrated in three forms- namely in the form of
atmadravya (soul-substance), jAana, etc., guna
(knowledge, etc., attribute) and siddhatva, etc., parydya
(disembodied, omniscient state). In the same way, we
must understand about all other substances.

And, as existence-quality (astitva guna) of atma is
extended/narrated in three forms-namely in the form of
sat atma dravya (existent soul substance), sat jiana, etc.,
guna (existent knowledge, etc., attribute) and sat
siddhatva, etc., paryaya (existent disembodied omniscient
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etc., modification). In the same way, we must understand
about all other substances.

And, as existence quality (astitva guna) of one soul
(atma) is, and without astitva guna (existence quality) is
not atmadravya or jAana, etc., guna or siddhatva, etc.,
parydya; and that which (excepting astitva guna) atma-
dravya or jAana, etc., guna or siddhatva, etc., paryadya is, it
is not astitva guna (existence quality) - thus there is
mutual non-identity (atadbhava) in them and owing to this
there is ‘otherness’ in them. Similarly, we must understand
about all other substances.

(Here statement is made about one astitva guna
(existence attribute) of one soul substance, so we must
understand properly atadbhava-the cause of ‘otherness’
about all other attributes of soul-substance and similarly
about all other substances with respect to their own
substance, attributes and modifications).

Gatha-108
1T FAATSHIaASTeaAgaTa s fraeaf-

Now, it is negated that absolute absence (non-
existence) is the characteristic of ‘non-identity’
(atadbhava): -

S ged o o7 O S IO |y or JEHeenar |
v & ergedmar g emwrar Y kg g0e 11

jam davvam tam na guno jo vi guno so na taccamatthado |
eso hi atabbhavo neva abhavo tti niddittho [[ 108 ]

Gatha: From view point of substance, that which is a
substance (dravya), is not an attribute (guna) and that
which is an attribute (guna) is not a substance (dravya)
indeed; (because) this is non-identity (atadbhava),
absolute absence (non-existence) is not non-identity
(atadbhava) - this is as revealed by omniscient Jina.
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Tika: In a substance, that which is substance
(dravya) is not an attribute (guna) and that which is
attribute (guna) is not a substance (dravya) - thus dravya’s
“not being/not taking” form of a guna or guna’s “not
being/not taking” form of dravya, is non-identity
(atadbhava), because by this principle alone the
“otherness” (anyatva) is established/ justified. But
absence (non-existence) of dravya is guna and absence
(non-existence) of guna is dravya - such sort of
characteristic of absence (non-existence) is not the not-
being form of non-identity (atadbhava). If this were true,
then it would result either into ‘the plurality’ of one
substance, or into nothingness /nihility (sinyatva) of both
substance and attribute or into their absolute negation-
form (apohartpata). This is explained below:

(Following three faults will arise in believing that absence
of dravya is guna and absence of guna is dravya):

(1) As absence (non-existence) of sentient substance
(cetana dravya) is insentient substance (acetana
dravya) and absence (non-existence) of acetana
dravya is cetana dravya - thus there is plurality in
them; in the same way, absence of dravya would be
guna and absence of guna would be dravya,- so that
there would be plurality in substance, even if it being
one.

(2) Or, as in the case of absence (non-existence) of gold
there is non-existence of quality of being gold in
general (svarnatva) and in absence (non-existence)
of the ‘quality of being gold’, there is non-existence of
gold and thus there would be absolute
nihility/nothingness of both (gold and quality of
being gold); in the same way, in case of non-existence
of substance (dravya) there would be non-existence
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of quality (guna) and in non-existence of quality

(guna) there would be non-existence of substance,

which will result in absolute nihility/nothingness of

both substance and quality.

(3) Or, as merely non-existence of cloth would be pot
and merely non-existence of pot would be cloth - so
that both would have form of absolute negation
(apohartpata). In the same way, merely the non-
existence of substance would be quality and merely
the non-existence of quality would be substance - so
that both would have an absolute negation form
(apohartpata).

Therefore, he who wishes to have oneness, non-
nihility (astnyatva) and non-negation-ness (anapohatva)
of substance and quality must accept atadbhava (non-
identity or not being so) as described above.

Gatha-109

I AATGAI RO T aTerte-
Now, it is being established that existence (satta) and

substance (dravya) are (respectively) related to be quality
(guna) and that which possesses the quality (guni): -

Sl @ Teawsal gfkomHAr | o aefafigh |
Heafge wed <@ 7 foomacEri ek 11

jo khalu davvasahavo parinamo so guno sadavisittho |
sadavatthidam sahave davvam tti jinovadesoyam [[109]]

Gatha: parinama (manifestation), which (being of
form of utpada-vyaya-dhrauvya) is intrinsic nature of
substance, is the quality indivisible from existent (sat);
substance staying in its intrinsic nature is existent (sat) -
such is the teaching of Jina (omniscient Lord) and this is
the same (which is described earlier in Gatha no 99).
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Tika: The substance has already been proved earlier
(in gatha 99) to be the existent (sat) owing to its always
staying in its intrinsic nature; and intrinsic nature of
substance has been called manifestation (parinama). Now,
this is being established here that parinama
(manifestation) which is intrinsic nature of the substance,
is the guna (quality) indivisible from existent (sat-
substance).

Same existence (astitva) which is an occurrence of
the characteristic nature of a substance and is termed as
sat (existent) from prominence of substance (dravya), is
parinama (manifestation) which being an indivisible
quality from that sat (existent), is intrinsic-nature of
substance, because occurrence of substance, owing to its
touching the threefold aspect of time continues modifying
every moment through that intrinsic nature.

Firstly, parinama (manifestation) is intrinsic nature
of substance and quality (guna) itself indivisible from that
existent (sat) is a predicator (vidhayaka) of a substance
and because of its being an occurrence of characteristic
nature of substance it consists in (utpada-vyaya-dhrauvya)
form of existence (astitva).

Thus, it is established that existence (astitva) and
substance (dravya) are respectively the quality (guna) and
that which possesses quality (guni).

Gatha-110

CORINEIEICIEIGE EE RS e

Now, the (notion of) manifoldness/diversity of guna
(quality) and guni (that which has the quality) is refuted: -

orfeer gont X7 @ BIg awalt <fig a1 o <= |
T QU MTl TR T 99 HdTllol|
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natthi guno tti va koi pajjao ttiha va vina davvam [
davvattam puna bhavo tamha davvam sayam satta [[ 110 [/

Gatha: In this world, without dravya (substance)
there is no guna (quality) whatsoever, or no paryaya
(modification); being a substance (dravyatva) means it has
bhava existence-quality (astitva guna); therefore,
substance itself is existence (self- existing)

Tika: As a matter of fact, there cannot be any quality
or any modification existing separately from its substance.
For example-yellowness of gold cannot exist separately
from gold, or its ring shape, etc. Then in that substance, it
being a substance (dravyatva) which has occurrence of its
characteristic nature and is termed as its existence
(bhava) whereas it is also quality (guna) of it being that;
does this occur separately from that substance? It really
does not. So, let substance be existence by itself.
Gatha-111

Y T AGUTRIGITRAIRTARTe AT -

Now, with respect to a substance, it is established
that there is no contradiction between its origination from
an existent (sat-utpada) and its origination from a non-
existent (asat-utpada): -

Tifag W <@ qeacaugaeefE |

HHATAOdg qTgedTd |aT oo 11828 1

evamviham sahave davvam davvatthapajjayatthehim |
sadasabbhavanibaddham padubbhavam sada labhadif[111]|

Gatha: (As mentioned in earlier gathas) such a
substance, in its intrinsic nature, always attains
origination (utpada) related with an existent (sadbhava
sambaddha utpdda) and related with a non-existent
(asadbhavasambaddha utpada) when considered by
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substance standpoint and modification stand point
(respectively).

Tika: Thus, this substance, as defined earlier, which
has an absolutely undefiled mark in all respect and which
is, in its existential intrinsic-nature without beginning and
end, attains manifestation/origination (utpada); this
manifestation (utpada) of substance, when considered by
substance standpoint is related with non-existent nature.

When it is called dravya (substance) not paryayas
(modifications), then substance, by means of anvaya sakti-
energy of continuance of sameness-general nature,
evolving the substance devoid of origination and
destruction and proceeding simultaneously and then
reaching those particular distinctive exclusions
(vyatirekas) of manifestation-evolving paryayas
(modifications) which have the nature of origination-
destruction and proceed in succession has a manifestation
related to an existent nature of substance
(sadbhavasambaddha utpada); as e.g., in the case of gold.

When it is called gold (substance) and not bracelet,
etc., modifications (paryayas) then gold, by means of
anvaya saktis (energies of sameness-general nature),
which exists as long as gold exists, proceeding
simultaneously, evolving the gold and then reaching those
particular  distinctive  exclusions  (vyatirekas) of
manifestations which exist as long as modifications-
bracelet, etc., exist, proceeding in succession and
developing modifications - such as a bracelet, etc., has
manifestation related to an existent-nature of gold
(sadbhavasambaddha utpada).

But when modifications (paryadyas) are said to be not
a substance, then the modifications by means of those
particular  distinctive  exclusions (vyatirekas) of
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manifestations which have the nature of origination-
destruction, proceeding in succession and developing
modifications - reaching energies of sameness-general
nature of substance which are devoid of origination-
destruction, proceeding simultaneously and developing
the substance, has manifestation related to non-existent
nature of substance (asadbhavasambaddha utpada) as in
case of gold.

When it is called a bracelet, etc. modifications and
not gold, then modifications, by means of those particular
distinctive exclusions of manifestations which exist as long
as modifications (bracelet, etc.) exist, proceeding in
succession and developing bracelet, etc., modifications -
reaching energies of its sameness-general-nature which
exist as long as the gold exists, proceeding simultaneously
and developing gold, has a manifestation related to non-
existent nature of gold (asadbhavasambaddha utpada).

Now, while considering by modifications standpoint
also, when the origination of paryayas (modifications)
from a non-existent takes place which develop
modifications and which by way of a simultaneous process
of attaining-reaching energies of sameness (anvaya)
general nature, make them into a substance; e.g., as in case
of bracelet of gold:-

When origination of bracelet, etc., modification takes
place, then those respective distinctive exclusions of
manifestations which develop the modifications and which
by way of a simultaneous process of attaining-reaching
energies of sameness-general-nature, make those
bracelets, etc., modifications into a gold substance.

Likewise, while considering by substance standpoint
also, when origination from an existent takes place, then
those energies of sameness-general nature which develop



PRAVACANSARA 180

the substance and which by way of successive process of
attaining-reaching a particular distinctive exclusion of
manifestation, makes substance into modifications.

Just as energies of sameness-general nature which
develop gold (substance) and which by way of successive
process of attaining/reaching a particular distinctive
exclusion of manifestation make gold into bracelet, etc.,
modification.

Therefore, from standpoint of a substance
origination (utpada) takes place from existent (sat-
utpada) and from standpoint of modification origination
takes place from non-existent (asat-utpada). This thesis
about sat-utpada and asat-utpada is absolutely faultless
and irrefutable.

Bhavartha: That which has been existing earlier, its
origination is called sat-utpada (origination from an
existent) and that which has not been existing preceding it,
its origination is called asat-utpada (origination from a
non-existent). When the substance (dravya) is considered
chiefly and modifications (paryayas) are treated as
secondary then that which was existent, the same one is
originated-because substance exists in all three times
phases (past, present and future); therefore, from
substance standpoint, substance has sat-utpada, and when
prayayas are considered chiefly and substance (dravya) is
treated as secondary then that which was not existent is
originated (because present modification/paryaya was not
existing in past); therefore, from modification stand point,
substance has asat-utpada.

Here, one should keep in mind that substance and its
modification are not two different objects, so at the time-
‘when modifications are meant to be said’ then whatever
modifications are existing in asat-utpada, they are
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(nothing but) substance itself and when ‘substance is
meant to be said’ then substance which is existing in sat-
utpada, it is modification itself.

Gatha-112

&Y HgaTeATa FAfRA-

Now, sat utpada (origination from an existent) is
determined by not being another (ananyatva): -

ST wd AfIeafa IRISARY a1 9RY 9 gom |
b gea<i goTefq o 7€ 0O PHE SIS 11 381

jivo bhavam bhavissadi naromaro va paro bhaviya puno |
kim davvattam pajjahadi na jaham anno kaham hodi [[112]]

Gatha: Soul (jiva), in its course of transmigration,
will be born as man, celestial being or any other state (of
sub-human, hellish being or liberated Siddha), by
becoming each time another, and does it leave its
substantiality? When it does not leave its substantiality,
how can it become another? (This means that soul does
not become another object, it remains the same soul
substance).

Tika: Firstly, substance is solely an existent which
never leaves its anvayasakti (energy of sameness-general
nature) forming its substantiality. And whatever
manifestation of a particular distinctive exclusion
(vyatireka vyakti) takes place, which is a modification of
substance, in that also energy of remaining same
(anvayasakti) forming its substantiality is not lost, so
substance is not another (different one); i.e. in that
manifestation (utpada) also, substance is the same, not
another, because of its energy of sameness (anvayasakti) it
is an imperishable constant. Therefore, due to its ‘not
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having otherness’, origination from an existent (sat
utpada) of substance is proved conclusively.

This is explained as under: -

jiva (soul) being substance and substance occurring
necessarily in the modifications, will definitely be in any
one state/parydya, out of five states of existence - hellish
being (naraki), animal (tiryanca), human being (manusya),
celestial being (deva) or liberated soul (siddha). But does
that jiva, while occupying that particular paryaya form,
lose its anvayasakti (energy of being same) which forms its
substantiality? It does not lose it. If it does not lose, then,
how can it become another? It must be the same, as it
possesses existence (satta) exhibiting three sided aspects
(of utpada-vyaya-dhrauvyatamaka), so how can that Jiva
not be the same?

Bhavartha: jiva (soul) transmigrating even in man,
celestial being, etc., different states of existence, does not
become another, it remains the same jiva, because this jiva
of celestial being is the same jiva who was a man in the
previous birth and in some other birth he was a tiryanca
(animal) - such sort of knowledge can arise. Thus, likewise
a jiva's each substance remains the same in all its
modifications (states of existence). It does not become
another substance, it remains the same. In this way, due to
its ‘not having otherness’ the origination from an existent
(sat utpada) of a substance is proved certainly.

Gatha-113

FUTgUTEH=Icd -

Now, asat utpada (origination from a non-existent) is
determined by being another (anyatva):

HULqT o7 BIfE <97 <aT 91 AT 9 RigY an)
UG STEIQATUN I[UUUMqTd By s 1132311
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manuvo na hodi devo devo va manuso va siddho va |
evam ahojjamano anannabhavam kadham lahadi [[113]]

Gatha: A man is not god (celestial being), nor
celestial being is a man or a liberated soul; if it be not so,
how can their non-otherness be established?

Tika: Modifications (paryadyas), as they are existent
(sat) only during the time of their own particular distinct
exclusion (vyatireka) of manifestation which has
modification character, are therefore non-existent (asat),
at all other times. Origination (utpada) of modifications
which takes place at its own time according to succession,
threaded with its energy of sameness (anvaya sakti) which
has a substance character. Therein, modifications do not
exist before their own particular time, is distinct and in
exclusion of manifestations which have their own
respective modifications, are certainly ‘other ’. Therefore,
through the otherness of modifications, asat-utpada
(origination from a non-existent) of substance, which is
inseparable from its modification because of its being doer
(karta), instrument (karana) and the base dwelling of
modifications, is ascertained. This is explained by an
example. As a man is not god or liberated soul, and god is
not a man or liberated soul, thus it being not the same,
how can it be ‘not other’ (ananya) so that it cannot be
simply ‘the other’ and so that a soul substance too from
which man, etc., modifications are evolved. Like a piece of
gold whose bracelet ear-ring, etc., states are coming into
existence - should not be ‘other’ at each stage. [As the
bracelet, ear-ring, etc., states of gold are totally different
ones, they are not one and the same, therefore doer
(karta) gold of those states also is (said to be) the ‘other’;
likewise man, celestial being, etc., states of existence are
different ones, therefore doer (karta) soul substance of
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those modifications also is (said to be) the ‘other’ from
different modifications point of view.

Bhavartha: Even besides jivas’s being eternally
existent having no beginning no end, there is non-
existence of celestial being state or liberated (Siddha) state
of form of attainment of pure self-soul in human state of
existence; i.e., a man is not a celestial being or Siddha,
therefore these states of existence are different from one
another. Due to this reason, doer (karta), instrument
(karana) and base dwelling of those modifications - this
jiva, also holds ‘otherness’ from point of view of different
modifications. Likewise, this Jiva, each substance from its
different modifications point of view has ‘otherness’. In
this way, ‘otherness’ being applicable to a substance,
substance (is said to be) having asat-utpada (origination
from a non-existent).

Gatha-114
IdPraRTIAT T AT TYIG AT

Now contradiction in being other and not being
other of one substance is repudiated/is removed: -

qafgyur wed od o agafgeer gon |
A I JUUMHUTUY TepTel THHITTET || 288 | |

davatthiena savvam davvam tam pajjayatthiena puno |
havadi ya annamanannam takkale tammayattado [| 114 ||

Gatha: From the substance point of view, every
(substance) remains (the same) substance. Again, from
modification point of view, it (the substance) goes on
becoming different (anya) as at each instant it pervades in
its modification.

Tika: Since, every substance, in fact, has generality
(samanya) and particularity (visesa) as its characteristic
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nature so those who think about the nature of a substance,
have two eyes which successively know generality
(samanya) and particularity (visesa), namely
(1) dravyarthika eye (viewing the substance aspect) and
(2) paryayarthika eye (viewing modification aspect).

When self is seen with the eye of substance aspect
(dravyarthika) whilst eye of modification aspect
(paryayarthika) is kept totally closed, then to those who
see only generality (constancy) of soul existing in hellish,
animal, human, celestial being and in liberated states -
modifications form of particularities and do not see
particularities, appear such that “all that is soul substance
only”. And when self is seen with the eye of modification
aspect, while eye of substance-aspect is kept totally closed,
then to those who look only at particularities of soul
existing in hellish, animal, human, celestial being and in
liberated soul - modification form of particularities and do
not look at generality, appear that - “that (jiva) is
something else and again something else”. Because,
substance (dravya), at time of those particularities,
becomes identical with particularity of each time (i.e., not
different than that particularity of each time); as in case of
fire, which has characteristic nature of burning and
modifying into shape of dry cow-dung, grass, leaves or
wood.

But when self is seen by both the eyes of
dravyarthika and paryayarthika, they are opened
simultaneously and seen by these dravyarthika and
paryayarthika eyes, then soul generality is pervasive in all
modifications (states of existence) of hellish, animal,
human, celestial and liberated soul and soul-particularities
existing in these modifications - hellish, animal, human,
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celestial being and liberated soul and abiding in the soul -
generality are seen simultaneously.

Here viewing self-substance with one eye is a partial
viewing and viewing the same self - substance by both
eyes is complete viewing. Therefore, in complete viewing,
anyatva (otherness) and an ananyatva (not otherness) of
self-substance is revealed, not to be contradictory.

Bhavartha: Each substance is possessed of general
(samanya) as well as particular (viesa) nature. That is
why each substance remains the same (not other) and
changes (modifies) also. Even though such duality of
nature of substance exists, there is no contradiction in its
‘otherness’ and ‘non-otherness’. As in case of jiva of
Marichi and omniscient Mahavira. There is no
contradiction in his being ‘not other’ (ananyatva) from
view point of soul generality and being other (anyatva)
from the viewpoint of soul particularities.

On observing substance with one eye of dravyarthika
naya (substance standpoint) it is cognized as having soul
generality/sameness only. Therefore, substance appears
to be same/not other (ananya) and on observing
substance by the second eye of paryayarthika naya
(modification standpoints), particularities of modification-
form of substance are cognized, therefore substance
appears to be other (anya) something else and again
something else. And on observing substance by view of
both nayas (stand-points), both ‘generality’ and
‘particularity’ of substance are cognized together
simultaneously. Therefore, substance appears to be both
the same one not other (ananya) as well as not to be the
same but other (anya).

Gatha-115
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Now, dcarya introduces the seven-fold style of
narration (sapta-bhangi) which repudiates/removes all
contradictory assertions: -

arfeer fRr 7 oifRer Ry 7 gafY sraweafafy goi = |
TIRU g DU 4 TgHIAIREH ATl 38y )

atthi tti ya natthi tti ya havadi avattavvamidi puno davvam/
pajjaena du kena vi tadubhayamaditthamannamva [[ 115 [/

Gatha: A substance, with respect to some particular
aspect/modification or other, is stated that it exists (asti),
does not exist (nasti), is indescribable (avaktavya), is both
(asti-nasti) or is something else.

Tika: A substance, with reference to itself (its own
characteristic nature) is: -

1. syatasti means quodammodo it is (exists) by itself.

2. syat nasti means quodammodo, it is not (does not
exist) by other self

3. syat avaktavya means quodammodo it is
indescribable by simultaneity of itself and other self.

4.  syat asti-nasti means quodammodo it is and it is not
successively by itself and other self.

5.  syat asti avaktavya means quodammodo it is by itself
and indescribable by simultaneity of itself and other
self.

6. syat nasti avaktavya means quodammodo it is not by
other self and indescribable by simultaneity of itself
and other self.

7.  syat asti-nasti avaktavya means quodammodo it is by
itself, it is not by other self and it is indescribable by
simultaneity of itself and other self.

If the substance is described in this seven-fold way of
narration, i.e., that which (1) is sat (existent) by itself (2) is
asat (non-existent) by self of other (3) is avaktavya
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indescribable simultaneously by itself and by other self (4)
is successively sat and asat by itself and by self of other
(5) is sat and avaktavya by itself and indescribable by
simultaneity of itself and other self (6) is asat and
avaktavya by other self and indescribable by simultaneity
of itself and other self and (7) is sat, asat and avaktavya by
itself, by other self and indescribable by simultaneity of
itself and other self.

Thus, a substance possesses infinite traits; so, by
considering each trait of a substance through affirmation
of ‘what is meant to be said’ and negation of ‘what is not
meant to be said’ this seven-fold formula of restriction
(saptabhangi) is developed. By invariably (applying) this
(saptabhangi) through the infallible incantation of the
word syat (quodammodo), complete delusion of

contrariety - poison existing in the word evakara
(absolutely so) is dispelled.
Gatha-116

gy FaidaeEigaw siaw agsrfeaatar
fpaT-BeramT=acd eeaf-

Now, the soul which is to be determined is made as
an example that the states of existence/modifications of
jivas such as human being, etc., are the fruit of his actions,
therefore, their otherness (anyatva) is explained here: -

v XY vifeer o1 o1 vifeer forfRar wgTafora=m|
fpfRaT fg urfeer rpar e Sife fOrapelT g=HY 11 885 1|

eso tti natthi koi na natthi kiriya sahavanivvatta |

kiriya hi natthi aphala dhammo jadi nipphalo paramo [[116 [/
Gatha: There is no such modification (among man,

celestial being, etc.) which can be called ‘this one’ (is

permanent), as there is no activity (of mundane being)
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which is not resulted from their nature. Even if the
supreme state of dharma is without fruit (but) the activity
(of mundane beings) is not fruitless (i.e., only passionless
state does not produce fruit of man, etc., modifications, but
activity full of attachment-aversion definitely produces
fruits of man, etc., states of existence).

Tika: Here (in this world), in case of a mundane
being who is subjected to transformations every moment
due to existing vicinity of accessory-condition (upadhi) of
a beginningless karmic-matter, every activity is really
originated from soul’s inherent nature; therefore there is
no one such modification among his man, etc,
modifications, which can be called ‘the real one’
(permanent) as if it were carved in stone; because those
paryayas/modifications due to fruit of action occurring in
destruction of former modifications, are respectively
destroyed by later arising modifications. And fruit of
action should be believed to have occurred due to there
not being destruction of delusion connected with soul;
because action of thinking sentient (soul) is full of
evolution of his thinking sentient characterised with
former and subsequent later state. And this evolution (of
thinking sentience) bears fruit for the soul imbedded with
delusion, causing effect such as human life, etc; similar to
the evolution of a paramanu which when gets connected
with another paramanu causes an effect such as a
molecule of two paramanus.

But the same action, on getting destruction of
delusion connected with soul does not cause any effect
such as state of man, etc. So, it is without fruit and is called
the highest dharma owing to its nature being congruous
with the highest self-substance. Just like evolution of a
paramanu which has ended its connection with another
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paramanu, causes no effect such as a molecule of two
paramanus.

Bhavartha: State of consciousness is activity of soul.
Activity of soul devoid of delusion does not produce fruit
of human being, etc.,, forms of modifications, but soul’s
activity imbued with delusion assuredly produces fruit of
human being, etc, modifications. Since deluded
dispositions of soul (mundane beings) are not evolved of
only one type, therefore as a result of that, human beings,
etc.,, modifications are also not found to be chiselled in
stone, or permanent, or of one type.

Gatha-117
Now, it is explained that for the soul, human beings,
etc., modifications are the fruits of his deluded actions: -

B I RE GUTIH SO ST |

e ok A ORgd a1 g purfa 11 320 1)

kammam namasamakkham sabhavamadha appano sahavena |
abhivhilya naram tiriyam neraiyam va suram kunadi [[ 117 [/

Gatha: nama karma named karmic matter, by its
own nature overrides the nature of soul (mundane beings)
makes one a human-being, a tiryanca (animal), a denizen
of hell, or a deva (celestial being).

Tika: Action is, really, karma because it is
attained/reached by soul; and due to its nimitta
(instrumentality), karmana matter also, which, at the same
time, gets modified into karmic form, is called karma.
Further, man, etc., modifications are effects of rise of that
karmic matter, and they are certainly fruits of action/deed
of soul as they (fruits) originate from soul’s actions which
is the principal cause; because in absence of soul’s action
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karmana matter does not turn into karma (karmic form)
and due to absence of karma, man, etc.,, modifications,
which are its effects, do not originate.

Now, (question arises) how are those men, etc,
modifications deeds (fruits) of karma?

A: (Because) they (man, etc., modifications) are
created by own nature of karmas with domination of own
nature of soul, similar to the lamp-light. As lamp-light is
deed/effect which is created by own nature of fire/light-
substance with domination of own nature of oil; in the
same way man, etc., modifications are the karma’s effect
which are caused by own nature of karma with
domination of own nature of soul.

Bhavartha: Man, etc., modifications (as said in
gatha-116) are fruits of activities/dispositions full of
attachment-aversion, because due to that activity, bondage
of karmic-matter around the soul, and those karmas
creates man, etc., modifications with domination of own
nature of soul.

Gatha-118

Y Pl ATAIUIRAY ST @HTarydar qaeiifer
feiafa-

Now, it is determined that due to what reason the
domination of soul’s own nature in the man, etc.,
modifications, takes place: -

IRURTTIRIYRT SidT W] OTHGHT e |

v & 9 dggsTar uRUEATIT EHHTN | 3¢ 1|
narandrayatiriyasura jiva khalu namakammanivvatta |
na hi te laddhasahava parinamamana sakammani [[118//
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Gatha: Human-being, hellish being, animal, etc,
tiryanca and celestial being (embodied) form of jivas
(souls) are, in fact, creations of nama-karma (physique
making karma). They actually modify by their own
karmas; that is why they have not attained /manifested as
their own (true) nature.

Tika: Firstly, these men, etc., modifications are
created by nama-karma (physique making karma bonded
with that soul), but simply because of this reason also
domination of jivas’ own nature does not arise; e.g.- just as
nature of ruby in bracelet with rubies set in gold, is not
subdued. So, why does this jiva (soul) not
attain/experience of his own nature. Its reason is that, he
evolves/modifies into his own karmas (good-bad
dispositions); just like a flood of water. As a flood of water,
when it evolves/modifies with its pradesas (spatial units)
and goes into the trees which are in the forest like neem,
pichumanda, chandana (sandalwood tree), etc., then it
does not maintain/manifest as its own nature of fluidity
(dravatva) and sweet tastefulness; in the same way soul
also when it evolves/modifies with its pradesas (spatial
units) and bhavas (dispositions) into psycho-karmic form;
then it does not retain its nature of immateriality and
supreme purity totally free from attachment/passions.

Bhavartha: In man, etc., modifications karmic
matter neither destroys nor covers intrinsic nature of
jivas; but there, this jiva himself modifies according to rise
of karmas by his own fault; so, his own nature is not
attained by him. Like a flood of water, from its pradesas
point of view, modifies into tree-form, and does not obtain
and experience its fluidity form of nature, and from its
taste point of view, modifying into tree-form, it does not
obtain its nature of sweet taste. In the same way, soul also,
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from its pradesas point of view, modifying according to his
own rise of karmas, does not obtain his nature of
immateriality, and from his bhavas (impure dispositions)
point of view, modifying into his psycho-karmic form, does
not obtain his intrinsic nature of supreme purity devoid of
attachment/passion. From above (logical discussion) it is
inferred that non-attainment of intrinsic-nature to
(mundane) jivas in their man, etc., modifications, is due to
their own fault, and not due to karmic matter, etc., or any
other reason. Karmas dominate nature of jivas- is said so
from conventional view point but it is not so from the
realistic stand point.

Gatha-119

Y Sew gHAAERITGESt gIRRAaRerdw
GIGRINE

Now, it is evident that even besides soul’s being
permanent in its substantiality, it is non-permanent with
respect to its modifications: -

SIS O o IR @OTHITHHSTd 50 BT |
ST & war < faersn dvafaey 1 9 omom i 8ek 1)

jayadi neva na nassadi khanabhamgasamubbhave jane koi |
jo hi bhavo so vilao sambhavavilaya tti te nana [[119/]

Gatha: In this universe of living beings, in which
origination (utpada) and destruction (vinasa) of
modifications is taking place every moment, no one is born
or dies, because origination (of new modification) is
destruction (of its former modification), yet both
origination and destruction are different also.

Tika: Firstly here (in this universe) no one takes
birth and no one dies, and (even it being so) world of souls
- men, gods, animals (tiryanca) and hellish beings, owing
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to having modifying nature every moment, are connected
with origination (birth) and destruction (death) every
moment. And this is not contradictory because origination
and destruction are one as well as many (different). When
origination and destruction are one then the first thesis
(no one is born and no one dies) is proved and when they
are many then the second, anti-thesis (taking birth and
dying every moment) is proved.

Itis thus: -

As in mentioning that ‘pot is the pitcher’- but,
oneness of characteristic natures of pot and pitcher is
impossible. Clay which is the base for both of them
appears itself, hence in mentioning ‘origination is
destruction’ but oneness of characteristic nature of
origination and destruction is impossible, permanence
which is base of both them appears itself. Therefore, when
celestial being - modification arises and man - modification
disappears then with the acceptance that ‘the origination
is with destruction’, the soul substance which is the base
for both states (new one appearing and former one
disappearing) possesses permanence - then this is proven.
So, jiva always lives with regard to its substantiality as if
chiselled in stone.

And further - as in mentioning that -‘pot is different
and pitcher is different’, (but) ‘otherness’ of clay which is
the base of both of them is impossible as the characteristic
nature of pot and pitcher appear themselves; so in the
same way, in mentioning - ‘origination is different and
destruction is different’ (but) otherness of permanence,
which is the common base for both of them, is impossible,
as characteristic nature of origination and destruction
appear themselves. Therefore, when celestial being-
modification arises and man-modification disappears, then
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with the acceptance that ‘origination is different and
destruction is different’, - god and man - two modifications
representing origination and destruction respectively are
conceived. So, the soul every moment with regard to its
modifications is non-permanent.

Gatha-120

I STEFaRITEs I aar-

Now, the cause of non-permanence of soul is
explained: -

T+ § UIReT dlg AeTawAdigal ki €E |
ORI T fRRar JOvAo e 11 %R0 1|

tamha du natthi koi sahavasamavatthido ti samsare
samsaro puna kiriya samsaramanassa davvassa [[120]]

Gatha: Therefore, in this transmigratory world, no
one is stable/permanent by nature (i.e., in this world no
physical body remains the same forever); and
transmigration is the action of transmigrating (soul)
substance.

Tika: In fact, jivas (soul-substance), although
permanent/stable from substantiality point of view, is
non-permanent from modification point of view. With this
fact, it appears that no one is stable/permanent in this
world of transmigration (i.e., no one’s nature is to remain
uniform/stable in this world). And here the cause of this
non-permanence is transmigration itself, because it is so
by its characteristic nature, owing to its having man, etc.,
modifications for self. And action named evolution, which
is of evolving substance (soul) consists in leaving_the
former state and accepting the next state. This is the
characteristic nature of this transmigrating world.



PRAVACANSARA 196

Gatha-121

31T IRVTATHS FHR Po: eyl I9 T ATSIa-
T Sca (g s AT U oiai-

Now, the question is - in this transmigratory world
due to what reason bondage of karmic-matter with soul
(mundane being) takes place, due to which he modifies
into man, etc., modifications? Resolution of this question is
given here: -

3TRT HRATrTET TRUMTH T8fy S |
aar Raferafs o= w1 &= g aRomT 11 381

ada kammamalimaso parinamam lahadi kammasamjuttam |
tatto silisadi kammam tamha kammam tu parinamo [[ 121 ||

Gatha: Soul (of mundane beings) stained with
karmic-matter undergoes dispositions linked with karmic-
matter (i.e., soul attains/modifies into impure dispositions
connected with dravya-karmas); due to that, fresh karmic-
matter adheres (with  soul-pradesas) therefore,
dispositions are called karma.

Tika: This samsara, named disposition of soul being
such as described (in pervious gatha) is the cause of
adhering of karmic-matter (dravya-karmas). But what is
the cause again of such type of dispositions? (In reply to
this question dcarya says that) - ‘(rise of) dravya karma
(karmic-matter) is its cause; because it manifests in the
soul due to it being conjoined with dravya-karma.

Q: If it is so; would then the fallacy of mutual
dependence (iteratarasraya) not arise?

A: No. (Fallacy of mutual dependence will not arise);
because soul which is bonded with karmic-matter existing
without beginning, adopts previously bonded karmic-
matter as the cause (of present dispositions). Thus, freshly
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bonded dravya karma (karmic-matter) is the effect and
(rise of) old dravya-karma is the cause -- ‘this kind of
disposition of soul’ is conventionally called dravya karma
and the soul, as a doer (karta) of his own disposition and is
conventionally the doer of dravya karma (karmic-matter).

Gatha-122
Y IRATATEIHAT GeBHIbejeaalaiel-

Now, it is explained that the soul, in realistic sense, is
not the doer (karta) of dravya karma (karmic matter): -

g waTeT |1 gur R Ry gif Sfrawan)
fofar =1 1 997 T¥T T g AT 3 |

parinamo sayamada sa puna kiriya tti hodi jivamaya |

kiriya kamma tti mada tamha kammassa na du katta [[122]]
Gatha: Disposition of the soul is soul itself and

disposition is action (kriya) consisting of soul and this

action is considered as karma (deed) of soul; hence soul is

not doer (karta) of dravya karmas (karmic matter).

Tika: Firstly, disposition/modification (parinama) of
soul is really soul itself because that which modifies
(parinami) is ‘not-other’ (ananya) from its modification
(parindma) owing to its being the doer (karta) of
characteristic form of its own modification; and its
modification (parinama) is action (kriya) consisting of soul
(jivamayi) kriya because action of modifying nature of all
substances is accepted to be the self.

Further, action (kriya) is deed (karma) of the soul, as
it is attained by soul independently. Therefore, soul, in real
sense, is doer (karta) of his own bhava karma (subjective
karma) of the form of his dispositions (parinamas), but
soul is not doer (karta) of dravya karma.

Q: Then who is doer (karta) of dravya karma?
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A: Firstly, modification of matter (pudgala) is really
matter itself; because that which modifies (parinami) is
not other (ananya) from its modification (parinama)
owing to its being doer (karta) of characteristic form of its
own modification. And that which is modification of action
(kriya) consisting of matter (pudgalmayi kriyda) because
action of modifying nature of all substances is accepted to
be within its own self. And further action (kriya) is deed
(karma) of matter as it is attained by matter
independently. Therefore, matter in realistic sense is doer
(karta) of its own dravya karma (karmic-matter) but
matter is not doer (karta) of soul’s bhava karma
(subjective-karma)

From the above discussion, we should understand
that soul modifies in soul form, but does never modifies in
matter from.

Gatha-123

I b Toawd ATHT IR daragafa-

Now, answer is given to the question - what is the
characteristic nature of soul with which it modifies?

o A ST gor Ao feremfar |
AT YU O[T B B a1 HFIOIT HITRT 11 333 1

parinamadi cedande ada puna cedana tidhabhimada |

sa puna nane kamme phalammiva kammano bhani da [[123]/]
Gatha: Soul modifies in sentience form and sentience

is considered to be three-fold. It is described as related to

knowing form, karma (deed) form and fruit of deed

(karma-phala) form.

Tika: Sentience (cetana) is soul’s pervasiveness of its
own quality, so sentience is the characteristic nature of
soul; and soul modifies in that (sentient) form. Whatever
be the disposition of soul, it never violates sentience - this
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is the intent. And this cetana is of three kinds. 1) jiiana
cetana (knowing activity) 2) karma cetana (doing activity)
and 3.) karmaphala cetanad (enjoying the fruit of activity).
There, knowing activity (unhinged with passion) is called
jAana cetand, activity of doing the deed is called karma-
cetana and activity of enjoying the good-bad fruit of deed
is called karmaphala-cetana.

Gatha-124

YT TAFAGHB A OUIIUigtel-

Now, characteristic form of knowledge, deed and
fruit of deed type of consciousnesses (cetana) is
described:-

oo} STgfaa) B ST S AR |

THONTIE WS Wl 7 |Ya@ 9 gag ATl 38 1|
nanam atthaviyappo kammam jivena jam samaraddham |
tamanegavidham bhanidam phalam ti sokkham va dukkham va [[124]]

Gatha: (1) Knowing objects (with clear distinction of
self and non-self) is knowledge - consciousness (jiiana-
cetana), (2) whatever (act) is undertaken by soul is deed-
consciousness (karma-cetand) which is of many kinds (3)
experiencing happiness-unhappiness is said to be the fruit
of deed consciousness (karmaphala-cetana).

Tika: Knowledge is ‘artha vikalpa’- knowing objects
with clear distinction. What does artha (object) mean
here? Everything that exists with distinction between self
(soul) and other (non-self objects) is called artha.
Presentation (knowing) of appearances of object is called
vikalpa (clear distinction). And that knowledge in which
appearances of self and other (non-self objects) are known
simultaneously, as in the expanse of a mirror, is called
artha vikalpa-clear distinction of an object.
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That (disposition) which is done by soul is deed
(karma) occurring every moment that particular
disposition which is actually done by soul as being its own
disposition and the same being attained by soul itself is
called a deed (karma). And that deed (karma), though of
one type, is of many kinds due to presence or absence of
the vicinity of associated condition of karmic-matter
(dravya karma).

Pleasure or pain which is created by (soul’s) deed is
fruit of the deed (karmaphala). There, deed which is
caused due to absence of vicinity of associated condition of
karmic matter (dravya karma), its fruit is normal/natural
(self-evolved) bliss characterised by non-perturbation;
and deed which is caused due to presence of the vicinity of
associated condition of karmic-matter, its fruit is
abnormal/unnatural suffering because there is absence of
characteristic of bliss.

Thus, characteristic form of knowledge deed and
fruit of deed is ascertained.

Bhavartha: Knowledge in which both self as self and
other non-self as other are reflected simultaneously and
distinctly together, it is called jAana cetana. Evolution/
disposition done by soul is soul’s deed (karma). It is
mainly of two kinds - (1) Natural pure passionless soul-
activity form of deed devoid of associated condition. (2)
Unnatural auspicious-inauspicious thought activity form of
deed with associated conditions. This deed is called
karma-cetana.

Happiness-unhappiness arising by this deed of soul
is fruit of deed (karmaphala). This is called karmaphala
cetana. When one does not conjoin with associated
condition of dravya-karma then natural unconditional
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pure disposition form of deed is evolved. Its fruit is normal
nature (self-evolved) bliss characterised by non-
perturbation; and when one gets conjoined with
associated condition of dravya karma then unnatural
conditional auspicious-inauspicious thought activity form
of deed (karma) is evolved. Its fruit is abnormal unnatural
suffering caused by perverse deed, because instead of non-
perturbation, perturbation occurs in it. Thus,
characteristic form of knowledge, deed and fruit of deed
has been explained here.

Gatha-125

I ABHBHB AT FRAIRI-

Now, it is ascertained that knowledge, deed and fruit
of deed are soul itself: -

1T ROt IO UTorR B AT |
TRET UMY B+ Bol 9 SRl HUIGEl |1 8% 1

appa parinamappa parinamo nanankammaphalabhavi |
tamha nanam kammam phalam ca ada munedavvo [[125]]

Gatha: Soul by itself is parinamatmaka (of
evolution/dynamic nature). Its evolution/ disposition is of
the forms of knowledge, deed and fruit of the deed;
therefore, knowledge, deed and fruit of deed must be
understood to be the soul.

Tika: Basically, soul is of evolution nature by itself,
because ‘evolution/disposition itself is soul’ (or soul is
itself evolution); - this is said (in gatha-122) by Kundkunda
Acdarya himself. And parinama (evolution/disposition),
owing to its being of sentient-form has the nature of
knowledge, deed and fruit of deed form, as sentience
consists of these. Therefore, knowledge, deed and fruit of
deed are soul itself.
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Thus, actually, in describing pure soul substance, no
connection with other non-self substances is possible and
modifications are immersed in substance and soul exists
as pure substance.

Gatha-126

FATHTHA FIATHIT  LEATHIAT FTAq<a gl
YETH-TATIARIT HIAT AR S aoATY-
Hexfd-

Now, on having established knowledge reality (jiiana
tattva) from certainty of purity of soul having reached the
state of being knowable, the realization of pure soul entity
takes place; welcoming this (realization of pure soul
entity) dacarya concludes the exposition of substance in
general: -

T B BH Bl I I {7 PrResr g9 |
UROETE g Svv S ST oefE & 1138 1|

kattda karanam kammam phalam ca appa tti nicchido samano |
parinamadi neva annam jadi appanam lahadi suddham [[ 126 |/

Gatha: 1If the monk (sramana) is confident in his
determination that soul itself is doer (karta), instrument/
means (karana), deed (karma) and fruit of deed
(karmaphala) and does not modify into other (non-self)
form; then he attains/realizes the pure soul.

Tika: He who has determined that “self (soul) itself is
karta (doer), karana instrument (means), karma/deed/act
and karmaphala (fruit of deed)” and does not modify into
other (non-self) substance, attains pure soul whose
connection with other substances have exhausted and
whose modifications are dissolved in the self-substance
and no one else attains the pure soul. This is explained
clearly as under: -
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In the state of ignorance, when my evolutions were
tinged (defiled) by passions which were caused due to
proximity of associated conditions in the form of bondage
of karmic-matter, attached since eternal time - like a
quartz gem whose modifications are coloured by hue
which is caused due to the proximity of javakusuma (china
rose). The self being a mundane being (transmigrating
soul) with blemished foul state super induced by other
(non-self), even then (in ignorant state also) no one was of
self (true companion); at that time the self alone was karta
(doer) independent by his super induced conscious
nature; even then the self alone was karana
(instrument/means), the nearest substantial cause
(sadhakatama-utkrsta sadhana) by super induced
conscious nature; even then the self alone was karma
(deed) attained by self owing to the nature of modifying
into super induced conscious form; even then the self
alone was karmaphala (fruit of deed) which is misery, the
reverse quality of happiness, which was created by
modifying nature of super induced conscious form (effect).

And now in the present state of awakening, when my
evolutions are completely pure and natural and are
manifested due to annihilation of proximity of associated
conditions of the form of bondage of karmic-matter
attached since eternal time. Like a quartz gem whose
completely pure and natural evolved state which is
manifested due to the annihilation of the proximity of
china-rose, - and now when ‘I’ am surely a true aspirant of
liberation (mumuksu) whose blemished/foul state super
induced by ‘the other’ has exhausted. Even now no one is
mine (even in the state of awake). Now, also ‘" alone am
karta (doer) independent by my completely pure
conscious nature; now also ‘I alone am karana
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(instrument) the nearest substantial cause (sadhakatama
sadhana) by my completely pure conscious nature; now
also, I" alone am karma (deed) attained by the self owing
to the nature of modifying into completely pure conscious
nature, and now also, ‘I’ alone am karmaphala (fruit of
deed)-happiness characterized as serenity - absence of
perturbation which is created by modifying nature into
completely pure conscious form.

Thus, soul is alone in the path of bondage (with
karmic matter) as well as in the path of liberation; a
person who contemplates this form - then like an
independent paramanu - with realization of its oneness,
he no longer evolves into ‘other’ substance. And like that
paramanu (indivisible matter particle) - realizing his
oneness, he does not remain connected with other (non-
self) things, therefore, he due to non-connection with
other substance becomes completely pure. Thus,
pondering over that, the karta, karana, karma and
karmaphala are all himself. He does not get divided (or
mingled) with modifications and owing to not getting
divided with modifications he becomes completely pure.

Sloka (verse)-7

ST THRTGTATIRATHT

RIG I IV EREESICNESIGH]

TAY YETI SEaAsasl-

JUCT® Schefaddbiaramatd: |19 11
dravyantaravyatikaradapasaritatma
samanyamajjitasamastavisesajata: |
ityesa suddhanaya uddhatamohalaksmi-
luntaka utkatavivekaviviktatatva: || 7 ||

Meaning: (Now, by mentioning such intent, the glory

of suddha naya is explained). suddha naya (pure stand
point of view) which has dissociated self-soul from other
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substance by being separate and which has dissolved all
sorts of particularities in the (constant) general (self), thus
this (Suddha naya) removes the grandeur of moha
(delusion) and it has separated the pure nature of tattva -
the reality of soul by way of high wisdom.

Sloka (verse)-8
SRR BefHATIAS-
yifTedaTa Y o GRRTserggead<: |
| 7ef¥ faere feaaarsy
RIS SAISHAT Fdal b Ta 11 ¢ 1
ityucchedatparaparinate: kartrkarmadibheda-
bhrantidhvansadapi ca sucirallabdhasuddhatmatattva: |

safiicanmdtre mahasi visade mircchitaschetanoSyam

sthasyatyudyatsahajamahima sarvada mukta eva [[ 8 ||
Meaning: Thus, he who by way of evolution has
extirpated the connection with other (non-self) substance
and also by annihilation of delusion/confusion about the
distinction between karta (doer), karma (deed), etc., has
attained/realized at last, the pure soul substance - such a
soul gets engrossed in the pure splendour of
consciousness alone and will remain always liberated with
his natural glory of grandeur.
Sloka (verse)-9
SIS T+ Peafel ATTEH |
afgRvuReuraR: fRIAsgAT IR 1)

dravayasamanyavijiiananimnam krtveti manasam [
tadvisesaparijiianapragbhara: kriyatesdhuna [| 9 ||

Meaning: Having made up his mind with knowledge
of substance in general, the author (dcarya) now starts
describing knowledge of the substance in detail.

Thus, exposition of substance in general, under
exposition of knowable reality (Jieya Tattva Prajiiapana)
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in the Tika-Tattvapradipika - (commentary) of
Pravacansara text (authored by Acdrya Kundkunda Deva)
is concluded.
Gatha-127

FU  FARENYEUT| 99 T Sdreidcafaey
IRIEEIGE

Now, there being an exposition of particular qualities
of substance (i.e., specifications and different kinds of
substances is explained here); in that (exposition), first
particular qualities of jiva (soul) and ajiva (non-soul)
substance are ascertained (i.e., jiva and gjiva are the two
categories of substances): -

T Sfiaweiid Sitar goit IQuiaesiTa |
TSI ATV §afG T 3TSid 1139 1

davvam jivamajivam jivo puno cedanovaogamao |[
poggaladavvappamuhan acedanam havadi ya ajJivam[[127]|

Gatha: Substances are of two kinds - jiva (soul) and
ajiva (non-soul). Those which have sentience (cetana) and
manifestation of sentience/consciousness (upayoga) are
jiva (souls); pudgala (matter) and other inanimate
substances are ajiva (non-souls).

Tika: Here, in this universe, substance (dravya)
without forsaking the samanya (generality) nature of
substance which is the cause of its oneness, while
separating from one another by virtue of presence of
distinguishing qualities existing in them, obtains the
distinction of jivatva (sentiency) and ajivatva (non-
sentiency).

From these two categories of substances jiva - soul
substance is the only one kind having consciousness and
ajiva/non-souls-pudgala  dravya  (matter-substance),
dharma dravya (medium of motion), adharma dravya
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(medium of rest) kala dravya (time substance/cause of
modification) and akasa dravya (space substance/cause of
accommodation) are five kinds of non-soul/inanimate
substances as these do not have consciousness. Jiva's
specific characteristic nature is full of sentience and full of
thought/knowing  activity; and  agjiva’s  specific
characteristic nature is insentience (devoid of knowing
activity).

Soul (substance) is that in which self appears as
manifested in the form of consciousness pervading in its
own traits, illuminating by its own self, imperishable,
revered knowledge being realized by sentient nature
characterized as an evolution of consciousness and having
the form of functioning of soul substance.

And non-soul (substance) is that which appears
insentient due to complete absence of aforesaid
characteristic nature of sentience along with its knowing
activity (upayoga) either inward or outward.

Bhavartha: From substantiality - in general point of
view, there exists ‘oneness’ in all substances, nevertheless
from specific characteristic nature point of view there are
two kinds, - jiva (soul) and ajiva (non-soul). Substance
which possesses and is constituted of revered knowledge
form of sentience and its knowing activity form of
functioning is called jiva (soul substance) and substance
which is totally insentient due to absence of sentience -
knowing activity, is called ajiva (non-soul). Soul substance
is of one kind only, but non-soul substances are of five
kinds. Detailed exposition of these will be given ahead.
Gatha-128

AT ATBTaATHaraers Ffae-
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Now, the distinctive characteristic nature of loka
(universe) and aloka (space beyond universe) is
determined: -

QTS AT gT ST I BIIBTS! |
T AN ST AN |1 Heaahrel g 11 3¢ 1|

poggalajivanibaddho dhammadhammatthikayakaladdho |
vattadi agase jo logo so savvakale du [| 128 ||

Gatha: That part of space which is occupied by
pudagalas (matter) and jivas (souls) and is rich with kala
(time) dharma and adharma (mediums of motion and rest)
and which is eternal is called loka. (And beyond loka is
infinite empty space aloka).

Tika: Space substance, in fact, is differentiated by the
difference of lokatva (being characterized by the cosmos)
and alokatva (non-universe/empty infinite space beyond
cosmos) because each of them has its own characteristics.
Characteristic of universe (loka) is that it consists in the
conglomeration of six kinds of substances and non-
universe (infinite empty space beyond the universe) is
characterized by consisting only space.

That extension of extremely large space which is
pervading in all substances and wherein that portion (of
space) where jivas (souls) and pudgalas (matters) having
the capacity of moving and stopping, gain state of motion
and rest and wherein that portion (of space) where
dharma and adharma dravyas, which are instrumental/
medium in their motion and rest, pervade and wherein
that portion (of space) where the kala (time substance-
kalanu) which is instrumental in modifications of all
substances always revolves, that much extension of space
and remaining all substances - their conglomeration
existing with their own characteristics by their own-
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selves, is loka (the universe). And wherein which (infinite
empty) space, the motion-rest of jivas and pudgalas do not
take place dharma-adharma dravyas do not exist and kala
(time) does not revolve, that much (infinite) extension of
space (beyond this cosmos) which is characterised by
nature its own self is aloka (beyond cosmos).

Gatha-129

1T forammaagrataey ffamta-

Now, it is ascertained that from the view point of
kriya bhava (quality having motion/action or region
changing capacity) and tadabhava (quality of having
qualitative being/modifying capacity) which are capacities
of substances, due to that there is distinction of the
substances:-

ST TS EHIT TS TR ST |
IRUTATET SR SETeTal g AETal | 8% 1

uppadatthidibhamga poggalajivappagassa logassa |
parinamado jayante samghadado va bhedado || 129 ||

Gatha: Origination (utpada) permanence (dhrauvya)
and destruction (vyaya) takes place in this universe
consisting of souls and matter, by way of modification
(evolution), combination and separation.

Tika: Some substance possesses (both capacities) of
kriya (action/motion) and bhava (qualitative
being/modifying) and some substances possess mere
bhava (qualitative/modifying) capacity - from this view
point there is a differentiation of substance. Matter
(pudgala) and soul (jiva) both possess bhava (qualitative
being/modifying) and kriya (action/motion) because they
have origination, permanence and annihilation by
evolution, combination and separation. But the remaining
four substances (dharma, adharma, akasa, kala) possess
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mere qualitative attribute because they originate, are
permanent and destroy by their own evolution - this is
definite.

Here bhava (qualitative attribute) is characterised
as simple modification/evolution and kriya
(action/motion) is characterised as movement. There, all
substances are possessed of bhava as (qualitative being),
because of their modifying nature, they, through
modification/evolution endowed with anvaya (constancy)
and vyatireka (mutual exclusions), originate, remain
permanent and vanish. But pudgalas (matter substances)
possess the kriya-action/motion also, because of their
having movement nature. Separate pudgalas through
movement combine by their own system of combination
and the combined pudgalas again separates, therefore
(from this angle) they originate, remain permanent and
are destroyed. In the same way jivas (souls) too (besides
their being possessed of bhava - qualitative modifying
capacity) possess kriya (action/movement) because of
their having nature of movement. jivas (souls) though
separate from fresh karmic matter and quasi-karmic
matter, combine with them by movement and later on, the
same jiva get separated from these combined karmic-
matter and quasi-karmic matter so, (from this angle) they
originate, stay and are destroyed.

Gatha-130
1T eafayT IorfeRrTefr a=aafi-
Now, it is explained that substances are

differentiated by virtue of  their specific
attributes/qualities: -

ferifE wifg <ad Sitawohid 9 gafs fyooms |
ASAeTafafagT  JATHAT IO UET 1 230 1
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limgehim jehim davvam jivamajivam ca havadi vinnadam [
tetabbhavavisittha muttamutta guna neya [ 130 [/

Gatha: Characteristics by which soul (sentient) and
non-soul (non-sentient) substances are
recognized/known, those being differentiated from
substance by atadbhava, these non-identical, corporeal-
incorporeal qualities (murta-amurta guna) should be
known.

Tika: Such characteristic marks (lingas) are the
qualities (gunas) by which the substance is
marked/recognized owing to their belonging to the
substance and not to anything else. And those qualities,
being differentiated from substance by atadbhava (non-
identity/not the same) that ‘the substance is not the
qualities and the qualities are not the substance’, they
function as the characteristic marks of the substance when
the mark (lingas) and holder of the mark (lingi) are
recognized.

And those qualities (gunas) create such sort of
differentiation in the substances that this is jiva (soul) and
this is ajiva (non-soul) because they themselves are
possessed of the differentiation by their distinct identity
(tadbhava). Whatever be the nature of which ever
substance, it being its distinctive quality, so a substance is
differentiated by that nature; therefore, as corporeal and
incorporeal substances are differentiated by their
distinctive identity either corporeality or incorporeality;
we should ascertain the differentiation of qualities that
‘these qualities are corporeal and those are incorporeal’.

Gatha-131
31T ATV AETOTH eI -
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Now, the definition and relation of corporeal and
incorporeal qualities is explained: -

AT SIS G TAQeaoTT SIORTTeT |

TSITOTHIRITY T[0T ST Jorgedr || 833 1
mutta imdiyagejjha poggaladavvappaga anegavidha |
davvanamamuttanam guna amutta munedavva [ 131 |/

Gatha: Corporeal qualities which are perceived by
sense-organs are possessed by matter substance (murtika
pudgala dravya) and are of many Kkinds. Qualities of
incorporeal substances should be known incorporeal
(amurta).

Tika: Characteristic (definition) of corporeal
qualities is perceptibility by sense-organs and
(characteristics/definition of) incorporeal qualities is just
opposite of corporeal qualities. And corporeal qualities
belong to matter substance (pudgala dravyas) because this
alone (pudgala) is corporeal substance and incorporeal
qualities belong to all other substances because all other
substances other than matter substance are incorporeal.

Gatha-132
AT T R IO I[Ora-

Now, (specific) qualities/attributes of corporeal
matter substance are enumerated: -

JUURETIHT faga - Tered ggaral |

YedIaRITed I el |1 gIral far i) 231

vannarasagamdhaphasa vijjamte poggalassa suhumado |
pudhavipariyamtassa ya saddo so poggalo citto [[ 132 ||
Gatha: Colour (varna), taste (rasa), smell (gandha)

and touch (sparsa) are the qualities found in matter
substances (pudgalas) from the finest molecule to gross
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earth and various kind of sounds is modification of
material substance.

Tika: Touch, taste, smell and colour are perceptible
to sense-organs because they are objects of senses. And
these may be getting perceived or not perceived according
to manifested and unmanifested power of perceptibility of
senses. Nevertheless these (qualities) are found to be
existing common to all form of specific qualities in every
kind of matter substance. It begins with an ultimate
paramanu consisting of one substance (matter) in the fine
modified form and ending with the earth-aggregate in
gross modification form consisting of innumerable
(matter) substances; and only because of their being
corporeal (miurta) and not being inherent in remaining
(other than matter) substances, they prove the pudgala
(matter) substance.

Further, one should not have such doubts that
sound/words, being perceived/heard by a sense organ
(ear) would also be a quality (guna of any substance);
because it is accepted in form of modification of matter
consisting of many matter substances, and exhibits in
various forms due to variety of nature.

Q: If sound/word is accepted to be a guna/quality
(instead of paryaya/modification), then, ‘as to why it is not
correct’- this is answered: -

A: Firstly, sound/word is not guna (quality) of
incorporeal substance, owing to indivisibility of pradesas
(spatial units) of guna (quality) and guni (possessor of
quality) as they are realized/known by one and the same
realization of sentience.

Secondly, sound/word is not quality (guna) of
corporeal substance also because the characteristic nature
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of quality is eradicated here by characteristic nature of
modification. Nature of modification is momentary
incidental and nature of quality is constancy. So, (in case of
sound/word) constancy is eradicated by momentary
incidentality (i.e, word/sound evolves rarely, but not
always and it is not durable). Hence word/sound is not a
quality (guna) and durability found there is of several
pudagalas and their touch, etc., qualities which produces it,
but its durability is not of parydya (modification) of sabda
(word/sound) - thus we should understand this with full
determination.

Further, if sabda (word/sound) be parydya of
pudgala (matter) then it should be object of touch, sense,
etc., just like earth-aggregate in gross form of several
(matter substances), i.e., as pudgala-paryaya in form of
earth-aggregate is known by all sense organs so in the
same way sabda (word sound) should be known by all the
sense organs? (If such a logic is given then) it is not so also,
because water (being the paryaya of pudgala also) is not
an object of nose-sense; fire is not an object of nose-sense
and tongue sense; and air is not an object of nose, tongue
and eyes sense. And it is not so also that water is devoid of
smell; fire is devoid of - smell and taste and air is devoid of
smell, taste and colour; - because it is accepted that all
kinds of matter (pudgalas) possess the four fold set of
qualities - touch, etc., because the same matter parts
which give rise to (1) candrakanta mani (moon-stone), (2)
fire-stick (arani wood) and (3) barley-corn which possess
four-fold set of qualities, touch, etc., in manifestation form
(vyakta)- they manifest origination of (1) water with
unmanifest smell (2) fire (light) with unmanifest smell and
taste and (3) air in the stomach with unmanifest smell,
taste and colour.
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And by chance somewhere (in some paryaya), i.e.,
manifestation or not-manifestation of some quality (guna)
occurring due to peculiarity of incidental modification
does not cause hinderance of eternal characteristic nature
of a substance. (i.e.,, manifestation and non- manifestation
of quality which occur due to momentary modification
does not create any contrary state with permanent nature
of substance).

Therefore, let sound be paryaya of pudgala.
Gatha-133 & 134

Now, qualities of other incorporeal substances are
stated/mentioned: -

ITTTEAGIE! FRIEeawd TR G |
gRIGRGeaed g UM YOIl STOTHIROTGT 11333 1
BITET TSI ¥ OGS {7 Sreqort 7ioraT |

o7 HEarar Ion ¥ giRragione 11 233 1| e
agasassavagaho dhammaddavvassa gamanaheduttam [
dhammedaradavvassa du guno puno thanakaranda [[133]/
kalassa vattana se gunovaogo tti appano bhanido |
neyd samkhevado guna hi muttippahinanam || 134 [[jugalam

Gatha: Specific quality/attribute of akasa (space
substance) is to give room/place; of dharma dravya is to
be a cause/medium of movement; of adharma dravya is to
be a cause/medium of rest/stationariness; of kala dravya
(time substance) is to be a cause of rolling on (of
modifications); of soul is upayoga (manifestation of
sentience). These are to be known, in short, the specific
qualities/attributes of non-corporeal substances.
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Tika: Specific quality of space is to be the cause of
giving room to all substances commonly/simultaneously.
Specific quality of dharma dravya is to be the cause
(medium) of movement to all self-moving souls and matter
substances simultaneously. Specific quality of adharma
dravya is to be the cause of rest/stationariness to all self-
stopping/staying souls and matter substances
simultaneously (except kala/time substances). Specific
quality of kala dravyas is to be the cause of occurring of
samaya vrtti (timely evolution) of each modification of all
other substances. Specific quality of soul substance is
caitanya parinama - evolution of knowing activity/
manifestation of sentience.

Thus, on knowing, specific qualities of non-corporeal
substances, existence of those non-corporeal substances is
proved by these specific qualities. (This is explained as
under).

There, the quality of providing common room for all
substances at one and the same time, is possessed
by/belongs to akasa (space substance) only because it
(this quality of giving room to other dravyas) is not
possible for rest of the other substances due to their not
being all pervasive (or omnipresent).

In the same way, quality of causing movement of all
self-moving souls and pudgalas at one moment up to the
end of loka (universe) belongs to dharmadravya; (but)
because kalanu (time) and pudgala paramanu (ultimate
matter particle) possess only one pradesa (spatial unit), so
this (quality) is not possible in them; also this (quality) is
not possible in a jiva, as it, except in the case of

samudghata*, possesses innumerable portion of the space,
*emanation of soul pradesas from the body
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and this (quality) is not possible to change as there is no

fluctuation of limit of loka (universe) and aloka (infinite
space beyond universe); and this (quality) is not possible
in adharma dravya also owing to it being cause of just the
opposite work of dharma. (Thus, the quality of movement
causation belongs to dharma dravya only.)

Similarly, quality of causing rest/stationariness of all
self-stopping souls and pudgalas at one moment up to the
end of universe belongs to adharma dravya; because
kalanu (time) and pudgala (matter) possess only one
pradesa, so this quality is not possible in them. Also, this
quality is not possible in a jiva, as except in case of
samudghata, it possesses innumerable portion of universe;
and this quality is not possible to be of space also, as there
is no fluctuation of the limit of loka and aloka, and this
quality is not possible to be of dharma dravya either owing
to it being the cause of just the opposite work of adharma.

(Thus, the quality of rest/stationariness causation belong
to adharma dravya only).

Similarly, quality of causing all other substances
(excepting kala dravya) to occur in moments (samaya-
vrtti) according to their every modification because their
occurrence being characterised by moments needs to be
effected by another cause which proves time substance.

Similarly, evolution/manifestation of sentience
proves soul, because rest all other substances are
insentient so this quality is not possible in them.

Thus, differentiation of substances should be known
by differentiation of their qualities.

Bhavartha: As explained earlier that existence of
pudgala dravyas is known by its touch, taste, smell, colour
qualities (gunas). Here (in this stanza) existence of non-
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corporeal (amiirta) substance is defined by their distinct
qualities.

Characteristic nature of the form of consciousness-
evolution is experienced by everybody, so existence of
infinite jiva dravyas is known. There must be some such
substance by instrumentality of which jivas, pudgalas, etc.,
substances occupy space for being present. That substance
is akasa (space) which pervades the entire lokaloka
(universe and beyond endlessly). jivas and pudgalas are
seen moving, so there must be some such substance by
instrumentality of which jivas and pudgalas continue their
movement (in the universe but not beyond it) just like
water which is a cause in movement of fish. That
substance is dharma dravya which pervades the entire
universe (loka). Just as earth is instrumental cause in
stationary state/rest of a man, similarly there must be
some such substance which is instrumental cause in the
stationary state/rest of jivas and pudgalas; that substance
is adharma dravya which pervades the entire universe.
Just as stick is instrumental cause in revolving of the wheel
of a potter, similarly there must be some such substance
(excepting kala dravya) which is instrumental in
modification of all substances. That substance is
innumerable kalanus/time (immaterial particles), the
paryayas of which are manifested in the form of samaya
(one unit of time), ghadi (a period of 24 minutes), dina
(day of 24hours), mahina (month of 30 days), varsa (a year
of 12 months), etc.

In this way, the differentiation of substances is
ascertained by the differentiation of their qualities.

Gatha-135
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Now, differentiation of substances with respect to
their pradesas (spatial units occupied) and apradesas
(having only one pradesa) is explained: -

SHAT YIS SRATEFT oI 3 3777 |
HUQHE ordT urfees gas 7 drered |1 23¢ 1|

jiva poggalakaya dhammadhamma puno ya agasam [
sapadesehim asamkha natthi padesa tti kalassa [ 135 ||

Gatha: Souls, material-aggregates, dharma, adharma
and akasa (space) possess innumerable spatial
units/pradesas but kala (time) substance has no space
points [or have only one space point (pradesa)].

Tika: jiva (soul), pudgala (matter), dharma (medium
of motion), adharma (medium of rest) and akdsa (space)
are possessed of spatial units (pradesas) so they are called
pradesavana (having more than one pradesa). The time
particle (kalanu) has only one space-point (pradesa) so it
is called apradesi (devoid of pradesas). This is explained as
under: -

jiva (soul) in both, contraction and expansion states,
never leaves its area of innumerable pradesas (spatial
units) which are equal to space-points (pradesas) of the
occupied universe. So, it is pradesavana. pudgala, although,
as a substance (paramanu) is apradesi (devoid of pradesa)
due to it’s extending over one pradesa only. Nevertheless,
from its modifications point of view, it is pradesavana,
owing to its possessing varying number of pradesas from
two, etc., up to innumerable and infinite pradesas (space
points).

dharma dravya, owing to its extending over
innumerable spatial units which pervades in whole of the
universe, is pradesavana.
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adharma dravya, owing to its extending over
innumerable spatial units which pervades in whole of the
universe, is pradesavana.

akasa dravya, owing to its extending over endless
infinite

spatial units which pervades everything - not only
universe but also endless non-physical universe.

But kalanu (incorporeal/immaterial time particle)
owing to its covering substantially only one space unit
(one pradesa only) and owing to its having
modificationally no intermingling/bondage mutually with
other kalanus, is apradesi (devoid of pradesas). Therefore,
kalanu (time substance) is without spatial units (apradesi)
and rest all other substances have spatial units so they are
pradesavana.

Gatha-136
19T FATHY U RISHeSTATaRedT 3T ysTuAt-

Now, where are these pradesavana (substance with
many pradesas) and apradesi (without pradesa/ having
one pradesa) substances found? This is explained here: -

ARTTARTY AT ATerAifE JTaaT | |
A UG BTl ST Gor GITelT HET 1| 338 1|

logalogesu nabho dhammadhammehim adado logo |
sese poducca kalo jiva puna poggala sesa [| 136 [/

Gatha: akasa (sky or space) pervades in the loka
(universe) and aloka (inside and outside the universe
endlessly/empty endless space beyond universe). loka is
pervaded/occupied by dharma and adharma (medium of
motion and rest) by kala/kalanus (time particles) which is
ascertained by or rests with other remaining two
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substances and the remaining two substances are - souls
and matter.

Tika: akasa (space) exists in loka and aloka (inside
and outside the universe endlessly/empty endless space
beyond the universe) because it exists un-dividedly in the
assemblage and non-assemblage of all six substances.

dharma and adharma exist in the whole universe,
because due to their instrumentality movement and
stationariness is caused. Such jivas’ and pudgalas’
movement or stationariness does not occur outside the
universe nor in only one region of universe. kala (time
substance) is also in loka/universe, because, samaya, etc.,
paryayas (modifications) are manifested by evolutions/
modifications of jivas and pudgalas and that kala (time)
exists in one pradesa of universe because it is apradesi
(devoid of many pradesas).

jivas (souls) and pudgalas (matter) are, of course,
logically in the universe because loka (universe) is an
assemblage form of six (kinds of) substances.

But, because jiva possesses the property of
contraction-expansion of pradesas (spatial-units) and
because pudgalas have property of smoothness and
roughness which are the cause of bondage, so there is no
rule for jivas and pudgalas of their staying either in whole
of the loka (universe) or in its one region. Further, from
single substance point of view, kala, jiva and matter-
particle (paramanu) live in a part/region of loka and from
several substances point of view, they live in the whole
universe according to the principle of box filled with
anjana-churna-(perfumed black powder of the lamp
applied to the eye as a cosmetic).
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Gatha-137

A AT AT ITBIRATLAA T -

Now, how spaciousness (with spatial units) and non-
spaciousness (without spatial units) of substances is
measured/is possible? This is explained here: -

ST T ST TS gafa AT |
T YRATIL AT gageqdr HIOTRT 11 339 ||

jadha te nabhappadesa tadhappadesa havamti sesanam |
apadeso paramant tena padesubbhavo bhanido [[ 137 [/

Gatha: Just as there are spatial-units (pradesas) of
akasa (space), so are there spatial-units of other remaining
substances. An ultimate paramanu (indivisible matter
particle) is without spatial-units so it is called apradesi
(having one space point only). By this (unit) the rise of
(measure of) space-point takes place (and spaciousness of
all other substances is measured).

Tika: Acarya Kundkunda himself will give (in stanza
140) the definition of a unit of space point, (pradesa) as
that which is pervaded by an ultimate paramanu. Here (in
this stanza/gatha) it is asserted that there is oneness in
the way of defining pradesa (spatial-unit), knowing that, as
it is for spatial-units of akasa (space), so it is for other
substances.

Therefore, as akasa (space) which (if/when)
measured by a part (ansa) pervaded by an ultimate
paramanu, contains infinite number of space
points/infinitesimal spatial units (pradesas), thus it
possesses infinite number of such parts; similarly, dharma,
adharma and a single soul, each measured by a part (ansa)
pervaded by an ultimate paramdnu, contain innumerable
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space-points/infinitesimal spatial units (pradesas), thus
they possess an innumerable number of such parts.

And, as spatial units (pradesas) possessed by
dharma, adharma which have a fixed/definite extension,
are innumerable, so the number of spatial-units (pradesas)
possessed by a jiva (soul) is innumerable, although it has
an indefinite extension varying with (the capacity of)
expansion and contraction - as varies the leather in size
with dryness and wetness, yet its (soul’s) own parts
(spatial-units/pradesas) neither become less nor more.

Q: How is expansion-contraction of an incorporeal
soul possible?

A: Contraction-expansion of an incorporeal soul can
be understood by mere self-realization/consciousness,
because it pervades, whether the body is stout and lean, or
an infant or a boy.

pudgala (although) substantially possesses one
spatial unit (one pradesa) only, so as explained earlier, it is
called apradesi-(devoid of spatial-units) nevertheless,
owing to its intrinsic nature of being capable of
modification of two spatial-units, etc., so origination of its
many spatial-units take place on its own. Therefore, from
modification point of view, it being possessed of the
capacity of acquiring many spatial-units, it can have
spatial-units numerable, namely two, etc., innumerable
and infinite also. This is logically approved.

Gatha-138

31T BrATINRASEIaHa T fFrewaf-

Now, kala/kalanu (time particle) is apradesi only;
(i.e., it possesses only one spatial- unit/one pradesa)-this
is principle: -
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HHIAI § JUH] TaGATE edollae |
gfeaeey A 9T eaHrTT @ 11 23¢ 1|

samao du appdeso padesamettassa davvajadassa |
vadivadado so vattadi padesamagasadavvassa [[ 138 [/

Gatha: Time (samaya-moment)-unit of time
substance (kalanu) is apradesi (lacks spatial units), it
manifests/occurs when a pudgala-paramanu (infinitesimal
indivisible matter-particle) which occupies only one
spatial-unit traverses one space-point of the space/sky
substance with slow movement. Thus, it occurs/manifests.

Tika: As a substance, kalanu possesses only one
spatial-unit, so it is apradesi (lacks spatial-units because it
covers only one spatial-unit). And it does not have several
space points just like matter-substance from modification
point of view also; because, though they (kalanus) are
innumerable in number, each covers one space unit,
without intermingling with one another and remain
stretched in a continuous expanse occupying space-units
one by one without mutual interconnection and its
manifestation takes place only when an ultimate matter
particle (paramanu occupying space-point) modifies and
travels from one space-point (pradesa) consecutive to next
one.

Bhavartha: Iokakasa (space of loka/universe)
contains innumerable pradesas (spatial-units). On each
pradesa of lokakasa only one time particle (kalanu) exists.
Those kalanus, being devoid of quality of smooth-rough,
exist separately just like a heap of jewels. They do not
mutually intermingle with one another.

When pudgala-paramanu (infinitesimal matter-
particle) traverses, with slow movement, the one space-
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point consecutive to next one, then kalanu situated on that
pradesa (spatial-unit) remains instrumental in it. In this
way, each kalanu remains co-associated/instrumental in
the movement of that pudgala-paramdanu up to one
pradesa only, not more than that. From this, it becomes
clear that kala dravya does not possess several pradesas
from modification view point also.

Gatha-139
AT FTAUSIS T T T -

Now, the substance and modification of kala
padartha (time-object) are specified: -

fEaear o <6 TEH |HSAT TQT URT geAT |
ST 3rcelT AT BTell FHAT SO T || 23R 1|

vadivadado tam desam tassama samao tado paro puvvo |
jo attho so kalo samao uppannapaddhamsi [[ 139 [/

Gatha: That much duration which is required for a
paramanu in traversing with slow movement from one
space-point to other consecutive space-point is (termed
as) samaya (smallest indivisible unit of time). The
object/entity (artha) existing before and after that
moment is kala-dravya (but) samaya (the moment) is
originated and annihilated; (i.e., moment has origination
and destruction).

Tika: The pradesa of akasa which is pervaded by a
kala padartha (time object) having only one spatial-unit
when a paramadnu (matter particle) traverses that pradesa
of akasa with slow motion then the moment (samaya)
equal to the duration of that passing through that one
spatial-particle is a minute occurrence (suksmavrtti) of
that time-object and it is the modification of that time
object. And that object whose permanency is manifested
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by its existence in an occurrence former and later to the
aforesaid modification, is a substance. So dravya-samaya
(substantial-time i.e., kalanu) is not originated and not-
annihilated but parydya-samaya (modification-time) is
both originated and annihilated (i.e., samaya paryaya is of
the nature of origination and annihilation).

This samaya (moment) is devoid of portions, if it
would not be so, then pradesa (spatial-unit) of dkasa
would not prove to be devoid of portions.

And one ultimate paramanu (matter) can move up to
the end of universe in one samaya (moment), even then
samaya does not have divisions; because as an ultimate
paramanu possesses a specific, special - containment
capacity (visista-avagaha parinama), in the same way
ultimate paramanu possesses a specific movement
capacity. This is explained as under: As an aggregate of
infinite number of ultimate paramanus, which (aggregate)
owing to a specific spatial-containment capacity of a
paramanu, has the extension equal to that of one ultimate
paramanu, nevertheless it does not prove for a paramanu
to be having infinite portions, because a paramanu is
niransa devoid of portions/several spatial units. Similarly,
innumerable kalanus (time-particles), when a paramanu
owing to its specific movement capacity moves from one
end of the universe (loka) to another end within one
samaya (moment) which is measured by its passing
through one space-particle pervaded by one kalanu (time
particle), does not prove that samaya (moment) possesses
an innumerable number of portions (ansas) because
samaya (moment) is niransa (devoid of portions/several
time units).

Bhavartha: That much duration which is required
for a paramdnu traversing in slow motion from one
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pradesa of dkasa to another consecutive pradesa is called
one samaya (unit of time). This samaya (time-unit) is the
minutest modification of kala dravya (time substance).
kala dravya is eternal /permanent (but) samaya originates
and is destroyed. As pradesa (space-point/unit) of akasa
(sky) is the minutest portion/unit it does not have
portions. If samaya would be having parts, then pradesa
(space-point) of akasa which is traversed by a paramanu
in one samaya should also have that many parts, but
akasa-pradesa is niransa (devoid of portions/several
space-points) therefore samaya is also niransa (without
portions).

Q: When pudgala-paramdanu by virtue of fastest
speed, reaches from one end of loka (universe) to the
other end, within one samaya then it touches all those
kalanus of fourteen rdjus (innumerable miles) which fall in
the linear path of pradesas of akasa, hence, because of its
touching innumerable kalanus, the samaya should also
have innumerable parts?

A: As an aggregate of infinite paramanus gets
contained in one space-point (pradesa) of akasa, so in
measurement it becomes equal to one paramdnu and this
is (possible) due to specific type of spatial containment
capacity of paramanu, but because of this a paramanu does
not attain infinite parts. Similarly, if any one paramanu
reaches from one end of loka to another end by traversing
innumerable kalanus (time particles) in one samaya, so it
is (possible) due to specific type of movement capacity of a
paramanu, but because of this (specific movement
capacity) samaya does not attain innumerable portions.

Gatha-140
JAATHTIY TQALTO GIATT-
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Now, definition of pradesa of akasadravya
(infinitesimal portion of space) i.e., spatial-unit/space
point, is given in this gatha sutra: -

agasamanunivittham agasadesasannaya bhanidam |
savvesim ca aniinam sakkadi tam dedubhavaddsam [[140]]

Gatha: That much portion of space which is covered
by one paramanu of matter is called one akasa pradesa
(space-point) and it has the capacity of providing room to
all paramanus.

Tika: An infinitesimal portion of space (sky) which is
pervaded/covered by one paramanu (an infinitesimal-
particle of matter) is a special infinitesimal-particle -akasa
pradesa (space unit) and it possesses the capacity of
providing room to the infinitesimal particles of all other
five substances and to an aggregate of infinite number of
ultimate paramanus if they are modified into extremely
finite state. And akasa (space) though, being one
undivided substance, even then it can be supposed to
consist of portions/parts, as otherwise it would not be
possible/capable of providing room to all paramanus
(matter particles).

Even it being so, if someone thinks or believes that
space does not possess portions/parts, then he should lift
his two fingers in the space and inquire - “is the region of
two fingers one or not one (or both have different
regions)? If it is one then the question is: -

(i) Is it one because akasa (space) is one continuous
undivided substance whose parts/regions of two fingers
are not distinguishable from one another?
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(i) Or as a continuous one substance whose
parts/regions are distinguishable?

(D If it is said so, that, since akasa (space) is an
undivided continuous substance devoid of parts, then the
part which is the region of one finger, the same part is
region of the other finger, so one of the two parts does not
exist; thus, owing to absence of two, etc., parts of space,
akasa would prove as containing only one infinitesimal
particle, the way an ultimate (paramanu) has. (But this
does not prove to be right).

And if it said that - akasa is an undivided substance
whose different parts are distinguishable; this proves the
supposition of one continuous substance space (akasa
dravya) having many parts.

(2) If it is said that the regions of two fingers are
not one (but are more than one), then the question is: - In
akasa (space) many non-continuous substances having
many divided parts (so two fingers have different regions)
or is it one continuous substance having one undivided
part/region - so the two fingers have two different
regions?

A: If it is believed that akasa is as many non-
continuous substances having many divided parts, so two
fingers have many regions, but this does not prove right,
because akasa (space) which is one undivided substance,
would be an endless number of substances. And if it is
believed that akasa (space) is an undivided continuous
one substance, so two fingers have many (not one) regions
then this proves the supposition of space to be an
undivided continuous one substance with many
parts/space-points/particles.
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Gatha-141
o1 Rrdvpedvraararagaf-

Now, tiryakapracaya (conglomeration in transverse
direction) and urdhvapracaya (conglomeration in vertical
direction) are explained (with respect to different
substances): -

T&!I g I 9gIT WA IT &l foidT I |
TATY F yodT df f& 995 Ry Brere 11 2821

ekko va duge bahuga samkhatida tado anamta ya |
davvanam ca padesa samti hi samaya tti kalassa [| 141 ||

Gatha: pradesas (space-points) of (different)
substances are either one, two, many, innumerable or
infinite, but time (kalanu) substance has only one space-
point, i.e., samaya.

Tika: Conglomeration of pradesas (space-
points/units) in a transverse direction is called
tiryakapracaya; and conglomeration of occurrences
(modifications) characterized by samayas/time particles
in a vertical direction is called drdhvapracaya.

(As explained earlier in gatha-137) akasa
(sky/space) is a fixed substance possessing endless
pradesas; dharma and adharma are fixed substances both
possessing innumerable pradesas, jiva (soul) is an unfixed
substance possessing innumerable pradesas and pudgala
(matter-particle) as a substance possesses one pradesa
with the capability of several pradesas joining and as
modification it possesses two or several (numerable,
innumerable and endless-infinite) pradesas, therefore,
these substances (excepting kala dravya) are possessed of
tiryakapracaya (a conglomeration of pradesas in
transverse direction) but kala dravya (time particle) does
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not have tiryakapracaya because it possesses only one
pradesa from the view of, both sakti (capability) and vyakti
(manifestation).

urdhvapracaya vertical conglomeration of
modifications with regards to samayas/moments is
inevitable in all substances, because occurrence (of
modifications) touches its three aspects of time (past,
present and future), so it is possessed of parts. But there is
a difference that vertical conglomeration of substances
(other than kala dravya) is conglomeration of occurrences
of their modifications characterized by time moments,
whereas vertical conglomeration of time substance
(kalanu) is a conglomeration of samayas (time-moments)
themselves; because occurrence (vrtti) of other
substances being different than time moment (samaya), is
characterised by the moment, whereas occurrence of time
substance (kalanu) is identical to the moment (paryaya of
kala dravya) itself, so it is not characterised by the
moment.

Gatha-142

I BT TR Iaqusi~<i-

Now, it is refuted that vertical conglomeration of
kala dravya (kalanu) is niranvaya (without continuity): -
SuTal yga! faglt aift s/ wrasafis )
A 91 fa aHel wvraaaafgar gafa 112811
uppado paddhamso vijjadi jadi jassa egasamayamhi |
samayassa so vi samao sabhavasamavatthido havadi [[142]]

Gatha: 1f origination (utpada) and annihilation
(vyaya) are found existing within one moment in any
samaya- i.e., kala dravya (time particle/kalanu) then that
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kala dravya (time object) proves to be well established in
its own nature i.e,, it is permanent.

Tika: samaya (moment) is, indeed, the infinitesimal
occurrence part (vrttansa) of kala padartha (time-object);
in that (occurrence-part) origination and annihilation of
something is inevitably possible, because it (samaya form
of occurrence-part) is originated by traversing of an
ultimate paramanu (of matter), so it is preceded by a
cause. Traversing one space unit with slow motion by
paramanu is the cause and samaya (moment) of
occurrence is the effect/act of that cause, therefore in that
(occurrence-part) there must be origination and
annihilation of some substance.

(What is the necessity of some substance to undergo
origination-annihilation? What is the objection if that
occurrence part itself is accepted to be having origination-
annihilation in place of some other substance? Answer to
this query is given under :-)

If origination and annihilation are accepted to be a
part of occurrence, then (the question arises that) - do
they happen (1) simultaneously or (2) successively? If
simultaneously, then simultaneity does not hold
good/prove true because two contradictory occurrences
of one thing cannot happen together at the same time
(origination and annihilation) - these two contradictory
sides of one occurrence part cannot exist together at the
same time like light and darkness.

And if (they occur) successively then succession also
does not hold good/prove true, because there is no
division in the occurrence-part owing to its being
infinitesimal. Therefore, one must necessarily search
something which has the occurrence (vrttimana) and that



PRAVACANSARA 233

(vrttimana) is the time substance (kala padartha).
Origination-annihilation, even in a single occurrence-part
of that time substance (kala padartha) is possible; because
whatever origination (utpada) with respect to the
occurrence part (vrttyansa) takes place in the occurrence-
part of that substance which has occurrence (vrttimana),
the same utpdda in the same occurrence-part (vrttyansa)
of the same substance which has occurrence (vrttimana) is
the annihilation (vinasa) from former occurrence-part
point of view. (i.e., from which present modification point
of view utpada occurs, by way of time substance (kala-
padartha) the same is the annihilation (vindsa) from
former modification point view).

If thus origination and annihilation are possible to
arise in one occurrence-part how can kala padartha (time-
substance) be niranvaya (without continuity)? Owing to
this, the kala-padartha despite undergoing origination and
annihilation simultaneously with respect to former and
later occurrence-parts and it's not being annihilated or
originated by its intrinsic-nature, why should it not be
permanent - well established in its own nature? (i.e.,
origination and annihilation occur simultaneously even in
a single occurrence (vrttyansa) part of time substance
(kala padartha). Therefore, it is not niranvaya-without
continuity or divided. So naturally it is permanent/
eternal).

Thus, it is proved that origination, annihilation and
permanence exist in a single vrttyansa (occurrence part) of
kala padartha.

Gatha-143

T FAGINY FHIIRT T A gs erd<d |rerfi-
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Now, it is being proved that origination-annihilation-
permanence exist in all vrttyansas - occurrence parts of
time substance (kala-padartha):-

gif*e |fer g SwafsfeomawafioreT argn)

I Aeddlel U {5 BT rar || 383 1|
egamhi samti samaye sambhavthidinasasannida attha [
samayassa savvakalam esa hi kalanusabbhavo [| 143 ||

Gatha: Origination, permanence and annihilation
named arthas (things) are always found occurring at one
and the same moment (in all the vrttyansas - occurrence-
parts) of a kalanu (time particle). This itself is the
existence of kalanu. (This itself proves the existence of
kalanu).

Tika: Origination, annihilation and permanence
occur in all vrttyansas (occurrence parts) of kala padartha
(time-substance), because (as proved in the previous
gatha-142), according to that, these three things (utpada-
vyaya-dhrauvya) are seen in one occurrence part. And this
is proved correct because specific/distinctive existence
cannot be found without general/eternal existence. This
itself is acknowledgement of the existence of kala-
padartha; (because) if both specific existence and general
existence are proved then, in no other way can they be
proved without existence (astitva) itself.

Gatha-144
3T BTSRRI AT TIIUIT FaeHTa |rerafa-
Now, since the existence of time-object cannot
otherwise be established, so it is being proved that time

particle (kalanu) possesses only one pradesa (space-
point): -
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ST O WfeT ISET TaNHT 9 <TEal UG |
ol SO TEce  SRefavEHceiar || 383 ||

jassa na samti padesa padesamettam va taccado nadum |[
sunnam jana tamattham atthamtarabhiidamatthido [[144//

Gatha: That substance, which, in fact, is not known
as possessing many pradesas (space-points) or even one
pradesa (space-point), must be known to be void (Siinya)
non-existent, because it is something other than existence

Tika: Firstly, existence is, in fact, occurrence of the
union of origination, annihilation and permanence. This
occurrence, if, mentioned without (even one) pradesa,
does not belong to time-substance because in absence of
pradesas, absence of that (substance) which is occurring, is
proved, but this (absence) is void (Sinya) because that
(substance) is something different-other than existence
named occurrence.

Further, if someone argues that we should believe
merely samaya-parydya form of occurrence, what is the
need of believing in the object which modifies (vrttimana)
kalanu-padartha? Answer to that is - merely samaya form
of modification cannot be the time substance because vrtti
cannot arise without something (vrttimana).

If it is said that - “vrtti (occurrence) can be there
even without vrttimana” - then the question arises that
vrtti must be the union of utpada-vyaya-dhrauvya. How
can mere vrtti be the union of utpada-vyaya-dhrauvya? If it
is said that - “oneness is caused due to many unending and
uninterrupted parts (ansas), then former part keeps
annihilating, subsequent part keeps arising and oneness of
permanence (permanent self) continues. So vrtti merely of
oneness of utpada-vyaya-dhrauvya can also exist” - is that
so? The answer is, no!
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It is not so, because in that vrtti, former part which is
annihilated and subsequent/later part originates, these
two parts do not occur simultaneously, therefore, how
could there be oneness of origination and annihilated
parts? Secondly, since annihilated part has totally
disappeared and originating part has not yet attained its
form/not yet originated, therefore, how could there be
permanence (dhrauvya) which prevails in oneness of
annihilation and origination?

This being so, the threefold characteristics (of
substance) gets destroyed /becomes nought; and the ksana
bhanga (momentariness) theory of Buddhists becomes
triumphant; eternal substance declines, the momentarily
annihilated dispositions start arising. Therefore, with fear
of tattva-viplava - lest whole of the truth (reality) should
become confused, it is necessary to search/accept some
vrttimana (that has modification) which is the
abode/shelter of vrtti (modified part). And it is pradesa
(space-point), i.e., vrttimana always possesses pradesas
because corresponding (anuvidhayitva) of anvaya
(presence or being) and vyatireka (absence/not being)
cannot be possessed of by anything which does not have
(even one) pradesa (space-unit).

(That which is apradesa/has no pradesa, cannot
have or follow the anvaya and vyatireka, i.e., in it cannot be
with permanence, origination and destruction).

Q: So, if kala (time object) has pradesa then as a
condition of its being one substance, why should it not be
considered having innumerable pradesas (space- point),
which may be equal to space of universe?

A: The time substance, if it is considered as one
substance extending equal to space of universe, then
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paryaya-samaya (modificational-time/duration) cannot be
established/proved; hence considering innumerable
pradesas for a kalanu (time-particle) is not correct.
parydya-samaya (moment or a unit of time) is established
and manifested when ultimate paramadnu traverses (one
dravya-samaya/time-particle/kalanu) covers only one
space-point in slow motion. If dravya-samaya (substantial-
time/kalanu) would have innumerable pradesas equal to
space of universe, then, how can parydya-samaya be
established?

If it is said that “let dravya samaya,” i.e. kala-
padartha (time-substance), be one total substance with
innumerable pradesas which are equal to the space of
universe, even then will paryaya-samaya (moment) be
established as one which is traversing of one space-point
by an ultimate paramanu? No, this (assumption) is not
right, because it gives rise to two faults: -

1. A modification of part (ekdesa vrtti) cannot be that
of whole (sarvadesa vrtti) there is contradiction in
believing so. The moment (parydaya samaya) is
infinitesimal occurrence - part of the whole kala padartha
(time object) but not the modification - part of any
particular part.

2. Moreover, it would mean that tiryakapracaya
(conglomeration in transverse direction) is trdhvapracaya
(conglomeration in vertical direction). It is thus: - First
moving paramanu passes through one pradesa, then
through another pradesa and then again through another
pradesa (such a condition arises until it touches the last
time particle of universe). In this way tiryakapracaya
becoming irdhvapracaya establishes/proves kala-dravya
(time-particle) to possess only one pradesa (i.e.
tiryakapracaya) itself is trdhvapracaya such a condition
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arises if it is believed so; therefore kala-dravya proves to
be containing one pradesa only. Therefore, those who do
not want to accept that tiryakapracaya is the same as
urdhvapracaya - must conclude, first of all, that the kala-
dravya/kala padartha/kalanu (time- particle) has only one
pradesa.

(Thus, ends the dravya-visesa prajiiapana under the
second chapter on Jiieya Tattva Prajiiapana)
Gatha-145

I EPRECL G BIEEUICEINEICIG]
=TSy asReiaasgATaragt-

Now, after having mentioned jrieya-tattva (truth
related knowables/reality) ascertaining self/soul by
distinction between knowledge and knowable and for
separating self-soul completely, the reason for holding
conventional-consciousness (vyavahara jivatva) is being
discussed: -

HSHTE TN AT ersfE frfgar forem
S ST AT Iorag s aET || 38y ||

sapadesehim samaggo logo attlehim nitthido nicco |
jo tam janadi jivo panacadukkahimsambaddho [[ 145 ||

Gatha: Entire loka (universe) is eternal, completely
filled with entities/ substances possessing space-points.
He who knows it is jiva (soul) which is connected to four-
fold life principles (pranas).

Tika: The universe which is complete with all
entities (objects) beginning with akasa-padartha and
ending with kala-padartha and which, on examining, are
found occupying space-points. Only jiva (soul) when
placed in their midst, knows it (the loka) by its
unimaginable wealth of power of knowing self and non-
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self and no other substance knows the loka. In this way all
the other remaining substances are merely knowable, but
the soul substance (jiva dravya) is both knowable and
knowledge. Such is the division between knowledge and
knowable.

Now this jiva (soul), possesses naturally
(substantially) - the cause of intrinsically manifested
infinite knowledge, energy and its characteristic nature is
stability through three-time phases (past-present-future).
Such being the nature of soul substance, even besides it’s
possessing an imperishable true consciousness (niscaya
jivatva), yet in its mundane state (sarisara avastha) it itself
is vitiated by adhesion of karmic-matter which is present
since eternity. It is connected with four-fold life principles
(pranas) which is the cause of its conventional
consciousness (vyavahara jivatva) and so it is worth
separating/annihilating.

Bhavartha: Conglomeration of six kinds of
substances is called loka (universe). jiva (soul) knows it by
its unimaginable power to know, therefore all substances
excepting jiva are knowables but jiva is both knowable and
knowledge. That jiva possessing characteristics of
substance is never destroyed. Such true consciousness
(niscaya jivatva) is always existing. The cause of that
niscaya jivatva is soul’s intrinsic infinite knowing power.
Even besides jiva’s possessing such niscaya jivatva always,
he, in his mundane state, being vitiated by adhesion of
karmic matter is connected with four-fold life principles
(pranas) and so he has vyavahara jivatva (conventional
consciousness) too. The cause of that vyavahara jivatva is
soul’s connection with four-fold pranas. jiva should
separate himself from that.
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Gatha -146
31 B UTVIT SATISATeT-

Now, “what are the pranas?” - This is being explained
here: -

SfEIUTON I TYT ITUTON I8 I STSUTON 3 |
SITOTTOTTON SHATOr BT UTOIm o |1 238 1

imdiyapano ya tadha balapano taha ya aupano ya |

anappanappano jivanam homti pana te [| 146

Gatha: prana of indriyas (senses), prana of bala
(force channels of activity of mind, speech and body),
prana of ayu (duration of life/age of staying in a particular
body) and prana of anapana/svasocchvasa (respiration).
These four are pranas of mundane beings (jivas).
Tika: Touch, taste, smell, eye and ear - these five-fold are
pranas of indriyas (senses); body, speech and mind - these
three are pranas of bala (force or channels of activity),
nimitta cause of sustaining a particular life is ayu prana
(duration of life) and respiration characterised by inhaling
and exhaling the air (upward and downward movement of
air) is the prana of respiration- svasocchvasa.
Gatha-147

I ATV FroaaT sflacege digfadc 9 gagii-

Now, pranas (life-principles) are interpreted as
possessing instrumentality/causality of consciousness
(jivatva) and these are formed from material-substances: -

uruifg agfe sfrafy shifaeafy o fg shfasr g |
|l SigT 9o gu griTaqedfs foreT i1 380 1|
panehim caduhim jivadi jivissadi jo hi jivido puvvam [
so jivo pana puna poggaladavvehim nivvatta [[147]]
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Gatha: That which lives now in present, will live in
future and has lived previously in the past with the four-
fold life-principles (pranas) is the jiva (sentient), yet these
pranas are formed from matter particles (pudgala
dravyas).

Tika: That which lives, will live and has lived
previously by prana-samanya (prana in general) is a jiva
(living entity). Thus, pranas - in general, continuously
since eternity and being stable in three times phases
(present, past and future) is certainly the instrumental
cause of jiva's consciousness. Nevertheless, that (prana-
samanya) is not the intrinsic nature of jiva (soul) because
it is formed from matter particles (pudgala dravya).

Bhavartha: Although, this jiva always lives really by
his bhava (sentient) pranas, yet in the mundane state it is
said to be living by senses, etc., dravya pranas (material life
principles) which conventionally are the instrumental
cause of conventional consciousness. Even though this
being so, dravya pranas (material-life principles) are not at
all svartpa (intrinsic nature) of soul substance, because
they (dravya pranas) are made of matter-substance
(pudgala dravya).

Gatha-148

Now, the materiality of pranas is proved: -

Sital aToreET g1 AIETeeE eHfe |

SIS HHD JosIfs VIS RIS || 38¢ ||
jivo pananibaddho baddho mohadiehim kammehim |
uvabhurijarih kammaphalar bajjhadi annehim kammehim ||148]/

Gatha: This jiva, being bound with delusion, etc.,
karmic matter gets connected with the pranas and because
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he enjoys the fruit of karmas, gets bound with other fresh
karmic matter.

Tika: (1) Being bound with delusion, etc., karmic
matter, jiva (soul) is connected with pranas and (2) owing
to being connected with pranas he (deluded jiva) enjoying
fruits of material karmas (by undergoing moha-raga-
dvesa) is again bound by additional karmic matter.
Therefore pranas (1) being the effect/work of material
karmas and (2) being instrumental cause of (fresh
bondage of) material karmas, are proved certainly to be
physical matter (formed of matter substance).

GATHA-149

31T HTOMTAT QI T HBIRIca g~ Terafel-

Now, it is revealed - “How pranas have the causality
of material karmas (fresh bondage of karmic matter): -

gTorTeTe SfaY Alguadfe ot Sharor |

SIfs & gafs f2 e oromaRofad=ifE 11 831 11
panabadham jivo mohapadesehim kunadi jivanam |
jadi so havadi hi bamdho nanavaranadikammehim [[149]]

Gatha: If a jiva causes injury to the pranas (life
principles) of self-soul and other’s soul, by delusion and
hatred/aversion, then (fresh) bondage occurs by way of
knowledge obscuring, etc., matter karmas.

Tika: First this jiva (embodied being) enjoys fruit of
karmas; enjoying them he develops moha (delusion) and
dvesa (aversion); by these (moha and dvesa) he causes
harm/injury to dravya pranas (material life principles) of
his own soul and as well as other’s soul.

He, sometimes, may or may not cause harm/injury to

dravya pranas (material life principles) of other beings but
(always) causes injury certainly to his own bhava pranas
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(sentient life-principles) of one’s own soul, through
impure/passioned thought activity, which binds himself
with knowledge-obscuring karmas, etc. Thus, pranas
become the cause of (bondage of) physical karmas
(pudgala karmas).

GATHA-150

T GO g R ATy AR

Now, the internal instrumental cause of proclivity of
continued succession of dravya pranas (material-prdnas)
is mentioned: -

3ITST BT AT gRfE qTor GorT ot 370t |
o FgfE g 7RI JguEToyg A 11 2o |

ada kammamalimaso dharedi pane puno puno anne |
na cayadi java mamattim dehapadhanesu visayesu [[ 150 ||

Gatha: jiva (soul) is tainted with physical-karmas, so
long as it does not give up attachment in objects of senses,
mainly the body, continue holding different pranas again
and again.

Tika: Proclivity of continued succession of dravya
pranas (material life principles) which is found with the
jiva (mundane-being), its internal cause is attachment in
the form of sense of ownership of body, etc. The root cause
of this is proximity to physical-karma since eternity.

Bhavartha: Internal cause of continuation of the
tradition of dravya pranas is jiva's tainted evolution/
modification, which is caused by the instrumentality of
eternal physical karmas. So long as this jiva does not give
up the tainted evolution in the form of ownership in the
objects of body (senses), etc, till then due to this
instrumentality, bondage of material-karmas continues
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again and again and because of that connection with
dravya-pranas continues repeatedly.

Gatha-151

Now, internal cause of getting released from the
continuous succession of the material pranas (dravya
pranas) is explained: -

S sfearfefaers wedfa Saei O s

HHTE A1 o1 Ygfs g o arom SroERir i1 3¢z 1
jo indiyadivijai bhaviya uvaogamappagam jhadi |
kammehim so na rajjadi kiha tam pand anucaramti [[151]/

Gatha: He, who conquers the senses, etc., and
meditates on self-soul as a pure knowing- entity, does not
get tainted by the karmas. How could then physical-pranas
follow him?

Tika: Internal cause of getting release from
continued succession of physical pranas is the absence of
being tainted with attachment, which is the root cause of
physical- karmas.

And this absence (of attachment) arises in him who
conquers (the tainted evolution caused with the shelter of)
all the senses, etc., and other non-self substances - just like
a quartz gem when removed from all sorts of coloured
modifications which manifest according to the shelter of
different coloured objects and it dwells immovably in the
completely pure soul possessing knowing activity only.

Here, the purport is this: - For effectuating the
complete separation of the self (from all non-self things),
dravya pranas which are the cause of vyavahara jivatva
(conventional consciousness) are worth annihilating.
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Bhavartha: A quartz-gem modifies into different
colours according to the colour of the object it is placed
with, or come in contact with; but when it is totally
separated from that object, then there is complete absence
of coloured state. Similarly, jiva (soul) modifies into
different types of tainted modifications according to (the
rise of) different karmas and senses, etc., which shelter is
taken of, but complete absence of attachment (tainted
state) arises in that atma which dwells immovably in
completely pure soul state possessed of knowing activity
only. And due to that absence (of tainted state) the
tradition of continued succession of physical-pranas stops
immediately. Thus, dravya pranas are worth discarding.

Gatha-152
Y SOIAYhcagd TfIfaRrEgagRo-
i ﬁ -

Now again, for effectuating the complete separation
of self (soul), characteristic nature of the heterogeneous
substantial modifications - (celestial being, human, etc.)
termed as gati (specific states of soul’s existence) which
are the cause of vyavahara-jivatva (conventional
consciousness) is described: -

arfcerafvese 3 srereacelarfs d@yar|
ce UGN |l ForunfewdefE il g\

atthittanicchidassa hi atthassatthamtarammhi sambhiido |
attho pajjao so samthanadippabhedehim [[ 152 [|

Gatha: The transformation of one state into another
state, in case of the soul substance whose eternal existence
is already ascertained, is the modification (heterogeneous
substantial modification) which is found with sansthana
(configuration), etc., many kinds (of states of existence)
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Tika: When a substance having existence of its own
definite characteristic nature originates with a specific
form into another substance possessing existence of its
own definite characteristic nature, then that originated
specific form consisting of more than one substance is a
modification termed as aneka-dravyatmaka-paryaya
(substantial modification).

That aneka-dravyatmaka-paryaya, is seen originating
from one pudgala (matter- particle) and converting into
another pudgala (matter-particle). Similarly, such a
modification of jiva (soul) along with pudgala (matter)
originating by sansthana, etc. specific configuration of
body (in which soul resides) is certainly experienced. And
such a modification 1is evident logically, because
modification which is exclusively of jiva alone - such an
unimpaired modification of single soul substance is clearly
realized as unwavering one dravyaparydya only, along
with the association of many dravyas.

Bhavartha: svartpa-astitva (existence of intrinsic
nature) of every substance, although always remains
separate, nevertheless as skandhas-paryaya (an aggregate
formation of matter particles) of pudgalas is produced
owing to the connection with other pudgalas, in the same
manner, the deva (celestial being), etc., state of jiva is
originated owing to the connection with pudgalas (karmic
matter). jiva’s such aneka-dravyatmaka deva, etc., paryaya
(heterogeneous substantial modification of celestial deva,
etc.) is not unjustified, because on seeing within, even
besides there being the composite state of several
substances this jiva does never develop one form of
modification along with pudgalas (matter-particles), but
there also (in composite state) the jiva's unimpaired single
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substance modification (separate from pudgala paryadya)
always remains prevalent.

Gatha-153
T YGIgIPIS g -

Now, kinds of parydyas (jiva’s states of existences)
are shown: -

RORGTARIAGRT HISTUMEIE SUOTET ST |
QT S0 SEIIefe IHGHE | | 2%3 |

narandrayatiriyasura samthanadihim annaha jada |
pajjaya jivanam udayadihim namakammassa [[153 [/

Gatha: Human beings, hellish beings (denizens of
hells), tiryanca (beings of animal kingdom including
insects, etc.) and celestial beings (devas) - heterogeneous
substantial modifications (paryayas) of embodied jivas
(souls) which are created by the rise of nama-karma
(physique making karma) and are mutually different in
relation to the configuration of body, etc.

Tika: naraka (beings of hells), tiryanca (animal
kingdom), manusya (human being) and devas (celestial
beings) - these are the paryayas of jiva. These (paryayas)
are the composite states of several substances caused by
the rise (ripening) of nama karma form of karmic matter.
Therefore, just as modifications of fire- chaff fire, coal fire,
etc, are mutually different by their configuration;
similarly, naraka, etc., paryayas of jiva are found mutually
different by their configuration of body, etc.

Gatha-154
FAATHAIS G B A S 4TI U9 T
TI-EaAta-
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Now, atma’s conjoining with other dravyas being
there, even then, existence of that which decides on the
being of dravya, that is said to be the distinction of
separation of self and non- self: -

o HTafOraE SeaweTd foreT wHaaTd |

Sorfe S | o gy |y sroorafrafts i s 1)
tam sabbhavanibaddham davvasahavam tiha samkkhadam |
janadi jo saviyappam na muhadi so annadaviyamhi || 154 |/

Gatha: He, who knows the intrinsic nature of
substance as established, is stated to be three-fold
(consisting of origination, destruction and permanence)

and it does not get deluded or infatuated with other
substances.

Tika: Existence of characteristic nature which is the
deciding factor of a substance, it is really the intrinsic
nature of substance itself, because nature of substance
(dravya svabhava) is established in its existence. This
dravya svabhava is comprehended as being established on
the three-fold type of dravya-guna-paryaya and dhrauvya-
utpada-vyaya when one knows one’s own such nature,
then he dispels the delusion for other substances and so it
becomes the cause (means) of distinction of self and other
(non-self). Therefore, at every step, existence of our own
intrinsic nature should be kept in mind in order to
effectuate the distinction of self and other (non self). It is
thus: -

That which has existence of characteristic nature
(svaripa astitva) definitely possesses the three-fold
divisions-

(1) Substance (dravya) which is characterised by
sameness (anvaya) or ever-presence of sentience/
consciousness (cetanatva).
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(2) Attribute or quality (guna) characterised by
“speciality of being sentient” (cetana) or to have the power
to know-see.

(3) Modification (paryaya) characterised by
changing of states with mutual exclusions (vyatirekas) of
sentience /consciousness.

Also, three-fold divisions of existence of
characteristic nature (svartpa astitva) are (1) permanence
(dhrauvya) by way of pervading/extending of
sentience/consciousness to the former and posterior
vyatirekas (modifications) and (2-3) origination (utpada)
and annihilation (vyaya) by way of posterior and former
vyatirekas (modifications) of sentient-self - such svaripa
astitva is the nature of own self - so ‘i ‘am really different
from pudgala- matter substance.

And (1) substance (dravya) characterised by
sameness of insentience (anvaya of acetanatva). Attribute
or quality (guna) characterised by speciality of being
insentient (acetana) and (2) modification (paryaya)
characterised by vyatireka of acetanatva (changing of
states with mutual exclusions of insentient matter).

Further, three-fold divisions of existence of
characteristic nature (svartipa-astitva) are (1) permanence
(dhrauvya) by way of pervading extending of insentience
(acetanatva) to the former and posterior modifications
(vyatirekas) and (2) origination (utpada) and (3)
annihilation (vyaya) by way of posterior and former
modifications (vyatirekas) of insentient-matter. Such
svartpa astitva is the nature of pudgala-matter which is
really different from the self. Therefore, “I” have no
delusion or infatuation, this is the real distinction of self
(soul) and other (non-self) matter, etc.
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Bhavartha: Existence of characteristic nature
(svarupa-astitva) of jiva (soul) and existence of
characteristic nature (svartipa-astitva) of every paramanu
(matter-particle) even in several composite
(heterogeneous) modifications of human, celestial being,
etc., is totally separate. On observing minutely, svartpa-
astitva of jiva (soul) and pudgala (matter) can be known
evidently as separate. For discriminating self from non-self
(matter, etc.) this jiva must be alert at every step this is
svarupa-astitva.

For instance - on being known (realised) ‘I’ whose
characteristic nature is cetana dravya-guna-parydya
(sentient substance-attribute-modification) and cetana
dhrauvya-utpada-vyaya (sentient permanence-origination-
annihilation) am, as such a totally separate entity from
pudgala (body) and this pudgala (matter) whose
characteristic nature is acetana (insentient) dravya-guna-
parayaya and acetana (insentient) dhrauvya-utpada-vyaya
is, as such totally separate from me. Therefore, ‘I" have no
delusion or infatuation towards other non-self things,
rather there is a distinction of self and other non-self.

Gatha-155
JATHANSTTANIEATT  REAGI N THRUETHIHTA -
Fafa-

Now, for completely detaching the self (soul), the
characteristics of the cause of its conjunction with other
substance is considered: -

T IISNTET SN VTore<aof HivraT |
| I gET STYST a1 SIS AWV FaAfF 11 8¢y ||

appa uvaogappa uvaogo nanadamsanam bhanido |
so vi suho asuho va uvaogo appano havadi [[ 155 [/
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Gatha: atma (soul) is characterised by/constituted
of manifestation of consciousness (upayoga); manifest-
ation of consciousness (upayoga) is stated as knowledge
(jiana) and perception (darsana). And this upayoga of
atma is either good (auspicious) or bad (inauspicious).

Tika: The cause of conjunction with other substance
is a particular type of upayoga (knowing-seeing activity).
This upayoga is, indeed, svabhava (eternal characteristic
nature) of atma (soul substance) because it is
manifestation = which evolves by following its
consciousness (caitanya-anuvidhayi-parinama). And that
upayoga is jadna and darsana because caitanya
(sentience/consciousness) is of two forms - sakara
(knowing substances with their particulars, differentially-
distinguished, jAana-upayoga); nirakara (perceiving
substances without their particulars, undifferentiated-
undistinguished, darsana-upayoga). Now, this upayoga is
divided in two ways as per its being pure and impure. Of
these, pure upayoga (Suddhopayoga) is nirtpardga
(without attachment) and impure upayoga
(asuddhopayoga) is soparaga - with attachment. And, this
asuddhopayoga is again two-fold - good (auspicious) and
bad (inauspicious) because this attachment is of two forms
as its being either of vishuddhiripa (good intentioned/
auspicious form) or of sanklesaripa (ill-intentioned/
inauspicious form).

Bhavartha: atma is of upayoga (knowing-seeing)
form. Primarily, this upayoga is of two-fold pure and
impure, and again impure upayoga is of two types-subha
(auspicious) and asubha (inauspicious).
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Gatha-156
AT F STANT: REAHI I THRUFATd <

Now, it is stated that “which upayoga” is the cause of
conjunction with other substance: -

g3 it & gar goet Shaww w@od anfa |
YS! 91 qY UTd AFFHATT o FIAfeeT |1 3¢& 1

uvaogo jadi hi suho punnam jivassa samcayam jadi |
asuho va tadha pavam tesimabhave na cayamatthi [[156 ||
Gatha: 1If the wupayoga (manifestation of
consciousness) is Subha (auspicious), jiva (soul)
accumulates meritorious karma and if it be asubha
(inauspicious)  then  demeritorious karma  are
accumulated; in absence of both, there is no accumulation
of karmas.

Tika: The cause of soul’s conjunction with other
substance is asuddhopayoga (impure thought activity).
And it, due to good (auspicious) and bad (inauspicious)
forms of attachment, is divided into two forms - subha
(causing well-being) and asubha (causing ill effect) and
acts as cause of conjunction with other substance which
receives dual aspect as punya (merit) and papa
(sin/demerit). But when both types of asuddhopayoga do
not evolve/are not caused to arise then only pure upayoga
(Suddhopayoga) remains which is no cause of conjunction
with other substance; [this means Suddhopayoga (pure
soul activity) is not the cause of conjunction with other
substance].

Gatha-157

Y FATTINTETRY THIAL-
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Now, the characteristic form of subhopayoga
(auspicious thought activity) is described: -

S St ffi tesft frg a8 sorme |
SHag |ATO[HUT STSTTT AT Gal T |1 340 1|

jo janadi jinimde pecchadi siddhe taheva anagare |
jivesu sanukampo uvaogo so suho tassa [[ 157 ||

Gatha: He, who knows Jinendras (omniscient
arihantas), has faith in siddhas (disembodied omniscient
supreme souls) and anagaranas possession-less ascetics-
(acaryas, upadhyayas, sadhus) and is compassionate
towards living-beings, has subhopayoga as his upayoga
(thought activity) is auspicious.

Tika: He whose upayoga (attention), being attached
in thought-activity according to pudgala of faith-deluding
and conduct-deluding karmas resting in specific state of
destruction cum subsidence called ksayopsama condition
and have accepted auspicious attachment. He is
conducting himself such that he is engaged in having faith
in Him who is a supreme bhattaraka, muni, the great deva
of all devas, parameshwara—who is Arihanta- has belief in
Siddhas (disembodied omniscient Gods) and belief in
Sadhus (sky clad Digambar Jain monks) and observes the
conduct of compassion towards all living beings, that is
termed Subhopayoga (auspicious thought and conduct
activity).

Gatha-158

JFATYHTII TR T/t

Now, the characteristic form of asubhopayoga
(inauspicious thought and conduct activity) is described: -
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fraasareitTe! gRgfigRrgsmigsar|
ST SRATURT ST 6T AT TGS |1 3¢¢ ||

visayakasaogadho dussudiduccittadutthagotthijudo |
uggo ummaggaparo uvaogo jassa so asuho [[ 158 [/

Gatha: He whose upayoga (attention) is absorbed in
passion for sensual pleasures, addicted to hearing bad
stories, bad thoughts, bad companionship and is vehement
and inclined to tread on the perverse path is asubhopayoga
(inauspicious thought and conduct activity).

Tika: He, whose upayoga (attention), excepting
Arihanta-supreme omniscient Lords, super Gods of gods,
supreme Lord, siddhas and sadhus, being attached in
thought activity according to pudgalas of faith-deluding
and conduct-deluding karmas resting in specific operative
state called udaya (condition) and having accepted
inauspicious attachment, is engaged in having faith in
perverse ways and in following conduct of passionate acts
of gratifying senses (sensual pleasures) addicted to
hearing bad stories, bad thoughts, bad companionship and
conduct of vehemency (violence) is termed asubhopayoga
(inauspicious thought and conduct activity).

Gatha-159
A REAGARTH RO AT IR Tl
Now, the exercise for destruction of

(asuddhopayoga) which is the cause of soul’s conjunction
with other substance is described: -

IS IAANRIZRT GBIaoll U1 UGS |
1Y ASSIAISE  VITOTOI T ST | | 843 1 |
asuhovaogarahido suhovajutto na annadaviyamhi |

hojjam majjhattho sham nanappagamappagam jhae[[159 [/
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Gatha: Becoming free from asubhopayoga
(inauspicious thought and conduct activity) and not
uniting with subhopayoga (auspicious thought and
conduct activity) in regard to other (non-self) substance
and remaining neutral/indifferent, ‘I' meditate upon self-
soul which is constituted of knowledge (an embodiment of
knowledge).

Tika: Impure thought activity asuddhopayoga which
is set forth as the cause of conjunction with other
substance, proceeds only due to being dependent of
condition according to other substances resting in a state
of vehement operative state (udaya) but not due to
anything else. Therefore, self becomes neutral to all other
substances. And thus, becoming neutral, the self not being
dependent on conditions according to other substance,
gets released from asuddhopayoga of subha or asubha
(both type of impure thought activities) and by accepting
thought-activity according to self-substance only,
Suddhopayoga (pure thought activity) manifests in self.
Becoming so, the self always remains engrossed in self-
soul immovably by self upayoga. This is the exercise of the
self to destroy the cause of conjunction with other
substance.

Gatha-160
T INRTETAY URGR ATl Yhcf-

Now, dcarya declares neutrality even towards this
body, etc., other (non-self) substance: -

OITE 8T O FOIT T A q7of] O BRI |
BT 7 U HIRFAKT AHAT UG BT 11 880 ||

naham deho na mano na ceva vani na karanam tesim |
katta na na karayida anumamta neva kattinam [[ 160 [/
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Gatha: 1 am neither body, nor mind, nor
voice/speech, nor cause of these, nor doer (agent), nor
causer of these, nor approver/consenter of the doers.

Tika: 1 understand body, speech and mind as other
(non-self) substance; therefore, i have no partiality for
them, at all. I am totally neutral towards all these. It is
thus: -

[ am not an insentient (non-living) substance
(acetana dravya) acting as the basis of characteristic
nature of body, speech and mind. As a matter of fact, they
possess/maintain their own characteristic forms even
without me as a substance being the basis of their
characteristic forms. Hence, having given up partiality of
body, speech and mind, I am totally neutral.

And, I am not such an insentient (acetana) substance
which be the cause of body, speech and mind. In fact, they
themselves have causality (of their existence) even
without me as being the cause of them. Hence, having
forsaken partiality of being their cause. I am totally
neutral.

And I am not such an insentient substance which
independently be doer (karta) of body, speech and mind.
In fact, they are done themselves even without me as being
a doer (karta). Hence, having forsaken partiality of their
doer-ship, I am totally neutral.

Further, I am not an instigator-doer (karaka-karta)
of insentient substance which independently is promoter-
doer (karaka-karta) of body, speech and mind. In fact, they
themselves are caused to be done, even without me being
an instigator-doer. Hence, having forsaken partiality of
their instigator doer-ship, [ am totally neutral.



PRAVACANSARA 257

And, I am not a doer (karta/anumodaka) of
insentient substance which independently is the doer
(karta/anumodaka) of body, speech and mind. They, in
fact, are done by themselves, even without me as being its
doer. Hence, having forsaken the partiality of their doer-
ship. I am totally neutral.

Gatha-161

Now, it is ascertained that body, speech and mind are
the other (non-self) substance: -

BT I 7O qIvfl gTerqeqwT Ry forfegr)
TTeree fg gon fie uReToqearoi | ge3 1|

deho ya mano vani poggaladavvappaga tti niddittha |
poggaladavvam hi puno pimdo paramanudavvanam [[161]]

Gatha: 1t is declared that body, mind and speech are
constituted of pudgala (material) substances and the
material substance is an aggregate (mass) of matter-
particles (paramanus).

Tika: Body, speech and mind, all three are other
(non-self) substance, because they are constituted of
pudgala dravya (material-substance). Their being
constituted of material-substance is definite because they
possess characteristic nature of existence (svaripa-
astitva) which has the mark of material substance. Such
material-substance is the result/evolution of many matter-
particles modified into a single mass-form; because, even
besides existence of characteristic nature of many matter-
particles having the mark of material substance.
Individually they are numerous but, they appear to have
oneness in form.
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Gatha-162

JFATHT: IRGAETITE IRGADATITE I ATEfel-

Now, it is established/proven that self (soul) is not
other (non-self) substance and it does not have doer-ship
of other substance: -

UTE YRS 07 O AT 9Tt ot fiS)
el f& o1 QBISE HNT 97 T o 11 28R 1 |
naham poggalamaio na te maya poggala kaya pimdam |

tamha hi na dehosham katta va tassa dehassa [ 162 [/

Gatha: 1 (soul) am not constituted/made of matter-
particles, nor those matter-particles are composed/
created by me into a mass form; therefore, I am neither
body nor doer/maker of that body.

Tika: First, as ascertained by the current topic, this
other substance called body comprising of speech and
mind both consist of material substance - (but) I’ am not
that, because there is incompatibility with me - a non-
material substance, because body is composed of matter
(material-substance). And in the same way, | am not doer
of body in any way whether by way of cause, or by way of
agent, or by way of instigator of the agent, or by way of
doer of agent, because I am not doer of modification as a
mass-form of many matter-particles, so it is in every way
incompatible that self should be doer of body which
consists of an ever-changing mass/form of many matter
particles.

Gatha-163
Jg Y wATEeron fRosuaimuRefaRfa
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Now, there could be a doubt that how is modification
caused in a mass form of many matter particles? That
doubt is removed here: -

YS! IRATY, TaH<] I GIAAE] Sl |
Prgr a1 gaaT a1 U CTAHAE |1 363 1|

apadeso paramanu padesametto ya sayamasaddo jo |
niddho va lukkho va dupadesadittamanubhavadi [[ 163 |/

Gatha: An ultimate matter particle (paramanu) not
having spatial-units (apradesa), having only one unit of
space point (one spatial-unit only) and itself is soundless
(asabda), be it, cohesive-smooth or rough, experiences the
condition of having two or more space points (spatial
units).

Tika: A matter-particle (paramanu), because of not
having two or more spatial-units is apradesa - without
spatial-units; since it has only one spatial-unit so it is of
the extent of one pradesa (spatial-unit) only; soundless
(asabda) because of absence of manifestation of sabda-
paryaya (modification of sound) which consists of many
matter-particles. (That matter-particle/paramanu) is
smooth or rough because of the existence of four touches,
five tastes, two smells and five colours without any
incompatibility; therefore, it experiences the state of
having two or more spatial-units in the form of evolution
of a mass modification (a combined modification of many
matter particles). Thus, smoothness-roughness is the
cause of (many matter-particles) modifying into a state of
mass.

Gatha-164
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Now, it is explained - what type is that smoothness-
roughness of an ultimate matter particle (paramanu): -

QIIRAITST ST Rrgrol 9 g |
gfRorrTRT WiTE ST STuiaa At |1 36 % 1

eguttaramegadi anussa niddhatthanam ca lukkhattam |
parindmado bhanidam java anamtattamanubhavadi [|164]/

Gatha: 1t is said (by Lord Jinendra) that infinitesimal
units/degrees of cohesiveness- smoothness or roughness
of an ultimate paramanu (matter-particle), owing to its
modifying nature, continue increasing, beginning with one
unit degree until it attains infinite number of
units/degrees (of smoothness-roughness).

Tika: First, the ultimate paramanu possesses
modifying nature (evolution) as it cannot escape the
intrinsic nature of things. And due to that modifying
evolution, it is subjected to variation from time to time -
the infinitesimal units/degrees of cohesiveness/
smoothness or roughness pervading in a paramanu
continue increasing one by one beginning with one
indivisible unit/degree until it attains infinite indivisible
units/degrees (ananta avibhaga praticcheda), because a
paramanu is adapted to have diverse qualities.

Bhavartha: paramanu (indivisible matter-particle)
possesses modifying nature, hence its smoothness-
roughness continue varying sequentially from one
indivisible unit/degree until it attains infinite number of
indivisible units/degrees.

Gatha-165
AT P FITHe T cgvS cafacaTd g I -
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Now, it is explained - from what sort of smoothness-
roughness the state of mass (of matter particles)
originates: -

forgT a1 eram &t SropuiRermET AT 9 forgHT 9|
|l gRIrerT St gosifer & sfeufREom i sgy 1

niddha va lukkha va anuparinama sama va visama va [
samado duradhiga jadi bajjhamti hi adiparihina [[ 165 ||
Gatha: The evolution of combining (indivisible
units/degrees of) paramdnus may either be smooth or
rough, even or odd. If they exceed two units of even or
equal number of indivisible units, then they are combined,
but if they modify within the least, that is, one unit of
smoothness or roughness, then they do not combine.

Tika: If smoothness or roughness exceeds by two
degrees/units from even/equal number of degrees of
indivisible units then they are combined - this is the
general rule for combining of matter particles; because a
difference of two degrees of smoothness or roughness is
the cause of evolving the combination.

If the smoothness or roughness be of the lowest i.e.,
one degree or unit then no combination takes place - this
is an exception to above general-rule; because smoothness
or roughness in the state of first degree owing to not
having the cause of evolution in the material-object to be
evolved, does not have the causality of combination.

Gatha-166
31T IRATYAT Rvsaw genfeasgaiagrar-

Now, it is ascertained that the aforesaid causality
prevails in the state of mass (lump) of ultimate paramanu:-
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Rrgoror o IgIrrETr dEuHafy |
FRIOT T TGOrRT S19] gowrie GegureraT 1 26 1|

niddhattanena duguno cadugunaniddhena bhamdhamanubhavadi |

lukkhena va tigunido anu bajjhadi pamcagunajutta [[166][

Gatha: A paramanu having two units/degrees of
smoothness experiences combination with a paramanu of
four units/degrees of smoothness or roughness. And a
paramanu having three units/degrees of roughness gets
combined with another paramanu of five degrees.

Tika: One should ascertain/recognize that the state
of mass of matter-particles (paramanus) is formed as per
the above stated cause, because the combination of two
paramanus having two and four degrees and having three
and five degrees of smoothness or roughness or of both
smoothness and roughness is admitted, i.e. if both
paramanus are smooth or both are rough or one is smooth
and the other is rough; the combination of two paramanu
is accepted thus. And it is said also: -

The pudgala found are of two forms ripi (having
similar degrees) and artupi (having dissimilar degrees).
Material particles (paramanus) are combined smooth with
smooth, rough with rough and also smooth with rough,
similar and dissimilar in degrees.

(Gommatasara-Jivakanda gatha 612 and 615).

forgT Rrgor gssiftr gaar gaar I 9rerar |

Rreqaar 1 gssift waredl I qrorer |

Prgwa P gRIRT JoEsd gadvr gy |
Prew gaa gafs 997 Sevvase faad |9 ani|

niddha niddhena bajjhamti lukkha ya poggala

niddhassa niddhena durahiena lukkhassa durahiena
niddhassa lukkhena havedi bamdho jahannvajje visame same va
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The combination of smooth with smooth having two
degrees higher, of rough with rough having two degrees
higher takes place. And the combination of smooth with
rough, in case of odd and even degrees, excepting of the
lowest degree, takes place”

Bhavartha: A paramadnu beginning from two
degrees upto infinite degrees of smoothness or roughness,
by getting combined with another paramanu having two
degrees higher of smoothness or roughness, an aggregate
of many paramadnus called skandha is formed. For
example-combination of two paramanus having two and
four degrees/having 91 and 93 degrees/having 533 and
535 degrees/having 7006 and 7008 degrees of
smoothness or roughness with smoothness or roughness
is admitted. And this general-rule of combination of two
paramanus must be understood beginning from two to
infinite degrees, excepting a paramanu having the lowest
one degree of smoothness or roughness, as it does not
possess the capacity of combining with other paramanus;
i.e, combination between 1 and 3 degrees cannot take
place. Thus, if the difference is of two degrees between two
paramanus, then only they are combined, but if the
difference of degrees (between two paramanus) be either
more or less than two degrees, then no combination can
take place, e.g., - just as one paramanu of five degrees of
smoothness or roughness is combined with another
paramanu of seven degrees, but it (paramanu of five
degrees) does not combine with another paramadnu of
eight or six degrees.(This is the summary of combination
between two paramanus).

Gatha-167

HATH: JRelUvShcaTHTaHqeTRY -
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Now, it is ascertained that the soul/atma is not the
doer or agent of the mass (aggregate) of matter particles: -

ICHTE! WET YEAT aT ITGXT THOT0I |

JefaatadSars, WTURUMATE SThd 11389 1|
dupadesadi khamdha suhuma va badara sasamthana |
pudhavijalateuvau sagaparainamehim jayamte [[ 167 ||

Gatha: skandha (aggregates of matter) which have
two or more spatial units (pradesas), are subtle (sitksma)
or gross (badara), are found with different configurations,
they originate in the form of earth, water, fire, air by their
own evolutions.

Tika: These, so originated aggregates of matter
particles (skandha) extending over two or more spatial
units (pradesas) which possess the division of subtlety and
grossness forms by virtue of their spatial accommodation
power and which have assumed variegated configurations
(sansthana) governed by the power of holding particular
shapes, - they, as per their suitability, gaining the self-
power of manifesting or veiling the four-fold set of touch,
etc., become, earth, water, fire, air simply by their own
evolutions/modifications. Therefore, it is ascertained that
atma (soul) is not the doer of the material-mass (aggregate
of matter particles) beginning with two or more
paramanus and ending with infinite times infinite
paramanus.

Gatha-168
T JReATIvS T Ta ae TR -
Now, it is ascertained that the soul (atma) is even
not the conveyor of material-mass: -

AT RG] TRTaaRIE Jeaal | |
HEAfe raxfE T rareiifE s 11 35¢ 1
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ogadhagadhanicido poggalakayehim savvado logo |
suhumehim badarehim ya appaoggehim joggehim [[ 168 [/

Gatha: The universe (physical world) is densely
packed everywhere, in all directions like a room packed
with material-bodies, subtle and gross, incapable and
capable (of being modified into karmic-matter).

Tika: Since this universe by itself is densely packed
everywhere in all pradesas with material-bodies - modified
into subtle and gross and owing to not being excessively
subtle and gross, possessing the power of modifying into
karmic matter form, and owing to being excessively subtle
and gross, not possessing the power of modifying into
karmic matter-form, without mutually impeding one
another owing to being possessed of the special virtue of
accommodation-power; therefore it is ascertained that
soul (atma) is not the conveyor of material-mass.

Bhavartha: In this loka (universe), embodied jivas
exist everywhere and pudgala-vargana (specific karmic-
matter) capable of karmic bondage also exists everywhere.
As dispositions of jiva rises, so accordingly karmic-
bondage occurs. It is not so, that this jiva (atma) does
bondage by bringing the matter-particles capable of
modifying into karmic-matter from somewhere else.

Gatha-169

JHATHT: GITATIVSTAT BHA B ATHTIHILTRITI-

Now, it is decided that soul (atma) does not
transform pudgala-pindas (aggregate of matter-particles)
into karmic form: -

HETOTYTINT WYT SHaed gRorg g |
TS FHYITg o f2 o Sfiaor gRorfaeT i) ggs 1|
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kammattanapaogga khamdha jivassa parinaim pappa
gacchamti kammabhdvam na hi te jivena parinamidaf|169/|

Gatha: The aggregates of matter-particles (skandha)
capable of modifying into karmic-state, on getting contact
of soul’s dispositions (impure thought-activity) are
transformed into karmic-matter form, but they are not
caused to transform by the soul.

Tika: The pudgala-skandhas (material masses)
possessed of power of transforming into karmic-form,
located in the same region (pradesas) of soul, to get
dependence of soul’s dispositions which is merely an
external cause, despite jiva's not being transformed by
them, they themselves automatically get transformed in
karmic form.

Therefore, it is decided that soul is not the
doer/transformer of karmic-form of material masses
(pudgala-pindas).

Bhavartha: The karmana varganads (adapting into
karmic-state) located in the same region (pradesas) of the
soul, on getting instrumentality of jiva’s impure
dispositions automatically gets transformed into
jianavarna, etc., form of karmas (knowledge obscuring,
etc. karmas) by their own internal potentiality. Jiva does
not cause them to transform in karma-form.

Gatha-170
JATHT:  BHHEURVTYGIT TG ATH BRI D caTHTIH Y-

TR -

Now, it is ascertained that soul (atma) is not the
doer/maker of body consisting of material substance
evolved in karmic-matter condition: -
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d O HHERITRT GG gon I Ssftaw |
| Q8T QEaREdH T | | 200 ||

te te kammattagada pogglakaya puno vi jivassa |
samjayamte deha dehamtarasamkam pappa [/ 170 ||

Gatha: That material masses/aggregates which have
evolved into karmic matter condition, give rise into bodies
which jiva gets, again and again, in its transitions (from
present body) to other bodies.

Tika: Whatever material bodies, simply on getting
instrumentality of jiva’s disposition, automatically
evolve/modify themselves in karmic-matter condition;
they, depending upon soul’s transition to another body in
the course of its beginningless, continuous activity,
themselves give rise to jiva’s bodies. Therefore, it is
ascertained that soul is not the doer/maker of body
consisting of material substance modified in karmic-
matter condition.

Bhavartha: pudgala (matter-particles) on getting
mere instrumentality of jiva's disposition automatically
evolve into karmic-matter condition; the same pudgala (of
karmic-matter condition) become instrumental cause in
giving rise to the body of next birth and the quasi-karma
pudgala (no-karma matter particles) themselves modify
into body/physique. Hence, soul is not the doer/marker of
the body.

Gatha-171
ATH: IR RATITIHILTRATI-

Now, it is ascertained that atma (soul) is not the
body: -
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AMRTfAI T BT BT ISfeqan I Ao |
JTERY HRIZIN YIS Fed | | 268 ||

oralio ya deho deho veuvvio ya tejasio |
aharaya kammaio poggaladavvappaga savve [[ 171 ||

Gatha: Physical-gross body (audarika body), fluid-
transformable body (vaikriyika body), aharaka body
(miraculous projectable/translocation body), tejas body
(luminous, electric body) and karmana body (karmic-
matter body) - all these consist of material-substance
(pudgala-dravyatmaka).

Tika: audarika (physical gross body), vaikriyika
(fluid transformable body), ahdaraka (miraculous
projectable, translocation body), tejas (luminous, electric
body) and karmana (karmic-matter body) - all these
bodies consist of material-substance; therefore, it is
ascertained that soul is not the body.

Gatha-172

ey fo aff shawr RRIfeaduRgaafyrTaTE aTemRo
A ATd I -

What  then, is the extraordinary-unusual

characteristic of soul which differentiates it from body,
etc., other all substances: -

IRFAGAHNE STea<l AGUIIITHANE |
SITOT Jf e SiaafdrfRgHaT 11 201 |

arasamariuvamagamdham avvattam cedandgunamasaddam [
jana alimgaggahanam jivamanidditthasamthanam [[ 172 [|
Gatha: Know that pure soul is devoid of qualities of

taste, colour, smell, touch and sound (speech). It possesses
the quality of sentience/consciousness. It is not



PRAVACANSARA 269

cognisable by any physical sense or mark and it has no
definable configuration.

Tika: Pure soul’s intrinsic characteristic nature is to
be without qualities of taste, colour and smell (odour), to
be without manifestation of touch, to be without
evolution/modification of sound/speech (sabda-paryaya)
and consequently it is not cognisable by any physical
mark/sense and it has no definable shape or configuration.

Thus, the means of differentiating soul from
material-substances is (1) tastelessness (2) colourlessness
(3) lack of smell (4) no physical manifestation
(untouchable-ness) (5) sound/speechlessness (6) non-
cognisable by any mark or sense and (7)
shapelessness/non-configuration.

And the only means of differentiating soul from all
non-soul substances irrespective of whether material or
non-material, is its quality of sentience. This itself holding
the self-characteristic nature, owing to its being dependent
on self-soul substance, establishes differentiation of soul
from other remaining substances.

Where not cognisable by a mark/sense (alinga
grahya) word might have been used, but there ‘no
cognition by a mark/sense’ (alinga grahana) is used (by
Kundkunda Acdrya in this gathad), it has been used to
convey a deeper meaning. Thus: -

1. grahaka [jiiayaka (knower-soul)] whose knowing
is not caused by lingas (marks) i.e., by sense organs, so it is
alingagrahana*, - thus atma (soul) is full of non-sensory
knowledge (atindriya-jiiana) - such a meaning is
conceived.

2. grahya [jiieya (knowable-soul)] which is not
known by lingas (marks), i.e.,, by sense -organs, so it is
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alingagrahana - thus atma is not an object to be known
directly by senses (indriya-pratyakasa) such a meaning is
conceived.

3. As fire is known by (seeing) smoke, in the same
way atma is not known by lingas, i.e., by any mark
perceptible by senses, so it is alingagrahana, thus atma is
not the subject of inference implying perception by sense-
organ - such a meaning is conceived.

4. atma (soul) is not just inferred by others simply
through a linga (mark), i.e., inference (anumana), so it is
alingagrahana; thus, this atma is not merely a thing
inferred (anumeya) such a meaning is conceived.

5. atma (soul) who's inferring by others is not merely
through a linga (mark), i.e., inference (anumana), so it is
alingagrahana - thus this atma is not merely an inferer
(anumata) - such a meaning is conceived.

6. atma who'’s knowing/realization takes place by its
own characteristic nature not through any mark (linga) so
it is alingagrahana, thus this atma is a direct knower -
such a meaning is conceived.

7. atma whose knowing is not caused by a linga (a
mark), i.e., by its characteristic termed as upayoga
(thought-activity), i.e., which is not dependent of external
knowable objects, so it is alingagrahana, thus, atma does
not have its knowledge based on external things - such a
meaning is conceived.

*alingrahana=(a=not, linga=sense organs, grahana=knowing/
congnizing)-thus datmad is not the subject of inference implying
perception by sense, such a meaning is conceived
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8. atma which does not accept its linga (mark) - i.e.,
the characteristic termed as upayoga (disposition), i.e.,
does not bring itself the upayoga from outside, so it is
alingagrahana; thus, atma possesses non-extrinsic
knowledge (which is not brought from anywhere else) -
such a meaning is conceived.

9. atma from whom linga (mark), i.e., characteristic
termed as upayoga (knowledge) cannot be accepted, i.e.,
cannot be appropriated/stolen by another, so it is
alingagrahana, thus knowledge of atma cannot be taken
away by another - such a meaning is conceived.

10. atma whose linga (mark), ie., in the
characteristic termed as upayoga (knowledge), there is no
receiving of blemish of attachment, the way, there is no
blemish in the sun; so, it is alingagrahana; thus, this atma
possesses an intrinsic nature as pure upayoga
(Suddhopayoga) - such a meaning is conceived.

11. atma by the linga (mark) of which, i.e., by the
characteristic termed as upayoga (Suddhopayoga) of
which, there is no receiving of karmic-matter, so it is
alingagrahana; thus, this atma is not connected (not tied)
with dravya-karma (karmic-matter) such a meaning is
conceived.

12. atma which does not take enjoyment of objects
through its lingas (marks), i.e., sense organs, so it is
alingagrahana, thus this atma is not the enjoyer of objects
- such a meaning is conceived.

13. atma which does not hold sentience (jivatva) by
its lingas (marks), i.e.,, by its mind and senses, so it is
alingagrahana; thus, this atma is not governed by semen
and menstruation - such a meaning is conceived.
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14. atma which has not assumed a linga (mark) i.e.,
genital appearance (mehanakara), so it is alingagrahana;
thus, this atma is not merely a worldly expedient - such a
meaning is conceived.

15. atma which has not assumed a linga (mark), i.e.,
by a non-genital appearance (amehanakara), i.e., which is
not pervasive in universe (loka), thus this atma is not of
the appearance of pervading in loka, which is familiar
expedient of the hypocrites - such a meaning is conceive

16. atma which does not assume sensations of
female, male and neuter genders, so it is alingagrahana,
thus this atma is neither female nor male nor neuter by
dravya (physically) and by bhavas (spiritually) - such a
meaning is conceived.

17. atma which does not assume lingas (marks), i.e.,
religious titles, so it is alingagrahana, thus this atma (soul)
does not possess the external marks/religious titles of
ascetics, - such a meaning is conceived.

18. atma, whose awareness (knowledge) of
substance (arthavabodha) is not a (distinction of) linga- a
mark or quality (guna), so it is alingagrahana, thus, this
atma, not being embraced by particular quality, is a pure
substance - such a meaning is conceived.

19. atma, whose particular awareness (knowledge)
of substance (arthavabodha visesa) is alingagrahana; thus,
this atma, not being embraced by particular modification
is a pure substance - such a meaning is conceived.

20. atma, whose general awareness (knowledge) of
substance (arthavabodha samanya) is not a (distinction of)
linga - a mark - a cause of recognition (pratyabhi jiidna), so
it is alingagrahana; thus, this dtma, not being embraced by



PRAVACANSARA 273

substance, is a pure modification - such a meaning is
conceived.

Gatha-173
JI  pYAETET:  RrgeaamTaTg et
gdueraf-

Now, how can bondage of incorporeal soul (amirta
atma) be caused, as it is without smoothness-roughness?
Such preliminary view is presented: -

AT wATFION go31fs BTafE soorquufs |
aftaeaial st gosfE e uTel &5 11 203 1)

mutto rtuvadiguno bajjhadi phasehim annamannehim |
tavvivarido appa bajjhadi kidha poggalam kammam [[173]/

Gatha: Corporeal (material substances) being
possessed of colour, etc., qualities are bound with other
corporeal matters by mutual form of touch; (but) how can
the self (soul) having the opposite (incorporeal) qualities
of pudgala (matter) bind with the material karmas (karmic
matter)?

Tika: Mutual bondage of two corporeal material
substances, being associated with colour, etc., qualities and
due to the aforesaid smoothness-roughness form of a
particular touch (bondage) can be, in fact, understood, but
how can bondage of soul (atma) and karmic matter be
understood/recognized? Because, karmic-matter being
associated with colour, etc., qualities can have
smoothness-roughness form of a particular touch, which is
possible as described earlier. But since the incorporeal
soul not being associated with colour, etc., qualities cannot
have smoothness-roughness form of a particular touch - so
the soul part has inadequacy, (i.e., out of two parts worth
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bondage, one part is incapable - being devoid of touch
attribute/quality) and it is not capable of bondage.

Gatha-174
FATHHRATATHAT g1 Haeiifer Rigrrafa-

Now, such a principle is decided that bondage of
soul, though it is amirta (incorporeal) is caused: -

waTfeulE e vesfe Sty waHrdion

ST O I ST 8 d4T A0 SAvffE 11 308 1|
ruvadiehim rahido pecchadi janadi rivamadini |
davvani gune ya jadha taha bamdho tena janihi [[ 174 [/

Gatha: Just as the soul, which is without colour, etc.,
perceives and knows material objects (dravyas) and their

qualities (gunas) possessed of colour, etc., similarly its
bondage with them should be understood.

Tika: Just as jiva though devoid of colour, etc,
perceives (sees) and knows material objects and their
qualities, in the same way, this jiva, though devoid of
colour, etc., is bound with material karmic-matter, because
if it would not be so then here too (in the case of seeing-
knowing), the question will inevitably arise that - “How
does this soul self being incorporeal (amiirta), see and
know corporeal matter object?

Moreover, it is not so, that this point (of bondage of
incorporeal with corporeal) is extremely difficult to give a
solution, so it is made the subject of an example; but has
been made easy to understand by means of an example,
for all, even down to the boy and cowherd. Thus: - as a boy
or a cowherd when he sees and knows a clay bull or a real
living bull standing apart from him, there is no union with
the bull; nevertheless, a relation with seeing-knowing
evolves in the form of reflection of bull (i.e., with reflected
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appearance of bull in his perception-knowledge) of which
the outside bull (being a subject of knowledge) is nimitta,
is assuredly an accomplisher of vyavahdra (convention) in
the form of relationship with the bull. Similarly, soul,
owing to being colourless, is touchless, so it, indeed, has no
union with material karmic-matter, nevertheless, a
relation with seeing-knowing evolved in the form of
reflection of attachment-aversion, etc., dispositions (i.e.,
with reflected appearance of attachment-aversion, etc.,
dispositions in his perception-knowledge) of which
karmic-matter existing in the same space as that of soul, is
nimitta, is assuredly an accomplisher of vyavahadra
(convention) in the form of bondage with material karmic
matter.

Bhavartha: How does the soul, despite being
incorporeal, gets bonded with material karmic-matter?
Replying this question dacarya has said “How does soul,
though incorporeal, know corporeal material objects? So,
just as it knows corporeal material objects, similarly it gets
bonded with material karmic-matter.

Despite there being no relationship of incorporeal
soul with corporeal material objects, the vyavahadra
(convention) of relationship of arupi’'s with rupi
(incorporeal’s with corporeal) is not contradictory. Where
it is said so that atma (soul) knows material-object, there
is, in fact, no relationship of amirtika atma (incorporeal
soul) with mirtika padartha (corporeal objects); its
relationship is only with knowledge modified into the
reflected appearance of that material-object and owing to
the relationship only with knowledge modified into the
reflected appearance of object, amirtika atma knows
murtika padartha, - such vyavahara (convention) of
relationship of amirtika with murtika is proved. In the
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same way, wherever it is said that certain atma has
bondage with material (karmic-matter), there is, in fact, no
relationship of incorporeal atma with corporeal matter.
(As a matter of fact) atma’s relationship/bondage is with
its attachment-aversion, etc., dispositions in which karmic
matter (pudgala karma) is nimitta (instrumental) and
owing to the relationship with those attachment-aversion,
etc., dispositions, in which karmas are nimitta, “this soul
(atma) is bonded with material karmic-matter”-thus
vyavahdra (convention) of bondage-form of incorporeal
(soul) with corporeal karmic matter is proved.

Although there is indeed no connection of a man
with wife-son-wealth, etc., all these are totally separate
from that man; but the man who keeps attachment (raga)
with wife-son-wealth, etc., possesses the bondage of raga,
and wife-son-wealth, etc., are instrumental (nimitta) in
that rdga; so conventionally it is said that man has
bondage of wife-son-wealth, etc. In the same way, although
there is no connection of this soul with karmic-matter,
they are totally separate from soul, but soul undergoing
attachment-aversion, etc., dispositions and karmic-matter
being the instrumental cause (nimitta) in those
dispositions; it can be said conventionally, that this atma
(soul) has bondage of karma-pudgalas (karmic-matter).

Gatha-175
3T HTII-LGHY STYfI-

Now, characteristic of psychical subjective bondage
(bhava bandha) is made known: -

SISANTHI SiaT GosIfs YYfE a1 ygeafs |
o fafaedr faea < 2 qon afg &1 9 11 30¢ 1)
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uvaogamao jivo mujjhadi rajjedi va padussedi |
pappa vividhe visaye jo hi puno tehim so bamdho [[ 175 [/

Gatha: Soul, which is possessed of upayoga-psychic
thought activity (manifestation of consciousness), to
obtain various objects of senses evolves delusion (moha),
attachment (raga), or aversion (dvesa), then jiva (soul) is
bonded again by them (i.e., by moha-raga-dvesa).

Tika: Primarily, atma (soul) is full of upayoga
(manifestation of consciousness/psychic thought activity),
as it consists of savikalpa (knowing the substances with
their detailed distinctions) and nirvikalpa (perceiving
substances without their details - without distinction)
forms of pratibhasa-svaripa (possessing the reflective
nature), i.e., soul has knowledge and perception
characteristic. There, jiva on seeing the reflected
substances of different types evolves into moha-raga-
dvesa (delusion-attachment-aversion). Soul which has its
innate (modificational) nature imbued/affected by moha-
raga dvesa the nimitta of which is “the other” (karmic-
matter); so self alone (itself) is of bandha (bondage) form,
because moha-raga-dvesa, etc., bhava (dispositions) are
the second part of bondage; this is just like a
quartz/crystal gem which has its innate nature coloured
by blueness, yellowness or redness - nimitta of which is
the blue, yellow or red accessory.

bandha is caused between two things, how can self
atma alone be of bandha-svariipa (bondage form)? Answer
of this question is that - one is atma, and second is moha-
raga-dvesa dispositions, so blemished by these moha-
raga-dvesa dispositions the atma, alone, itself, is in the
form of bhava -bandha (psychical /subjective bondage).
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Gatha-176

T HTIEYRD Feqa-aeany g TTqafcr-

Now, with logical proof of psychic/subjective
bondage (bhava-bandha) and characteristic nature of

substantial/objective/material bondage (dravya-bandha)
is explained: -

AT ST ST Uesfa Sy T faed
IS AUrg goiT gosifs HF T Sacar || 3ug ||

bhavena jena jivo pecchadi janadi agadam visaye |

rajjadi teneva puno bajjhadi kamma tti uvadeso [| 176 ||
Gatha: With whatever attitude/disposition a jiva

(soul) perceives and knows the object which comes in his

knowledge thereby he is imbued (affected) and by that

(affection) karmic-matter is bonded again - such is the

teaching.

Tika: This soul, being possessed of reflective-nature
in forms of sakara (differentiating quality of knowledge)
and nirakara (non-differentiating quality of perception),
with whatever attitude/disposition either in the form of
delusion (moha) or of attachment (raga) or of aversion
(dvesa) perceives and knows objects worth getting
reflected, thereby it is imbued (affected). And whatever
this affection is, it is actually bhava-bandha
(psychic/subjective bondage) which corresponds to
smoothness and roughness. And again, through it, (newer)
matter is bound. Thus, this bhava-bandha is nimitta of
dravya-bandha.

Gatha-177

3 Yoo aaguIe-eRa®y agf-
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Now, characteristic nature of pudgala-bandha
(bondage of matter), jiva-bandha (bondage of soul) and
ubhaya-bandha (the bondage of two together) is
explained: -

BTRITE TITATO 98T SHaed IR |

JUUUUTHAAITET QI TSI HIOGT |1 390 ||

phasehim poggalanam bamdho jivassa ragamadihim |
annonnamavagaho poggalajivappago bhanido [[ 177 ||

Gatha: Bondage of material-particles/objects is
caused by their touch (smoothness-roughness), bondage
of soul is caused by its attachment, etc., dispositions and
mutual immersion of the two is said to be bondage of soul
and matter.

Tika: First, here, oneness form of evolution of
karmic-matter with smoothness and/or roughness form of
particular touch is termed pudgala-bandha (bondage of
matter) only; and oneness form of evolution of jiva (soul)
with conditioned (impure) modifications of delusion,
attachment, aversion forms is jiva-bandha (bondage of
soul); and specific mutually synthesised evolution caused
merely by instrumentality of mutual immersion of jiva
(soul) and karmic matter is termed ubhaya-bandha
(bondage of two together); i.e., (jiva and karma-pudgala
becomes simply instrumental in evolution/modification of
one another - such a particular type of one, common-
space-occupying connection is termed as pudgala-
jivatmaka-bandha).

Gatha-178
Y G HTaTHeTDeagoot [qafel-
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Now, it is revived that dravya-bandha (material-
bondage) is caused by bhava-bandha (psychic/subjective
bondage): -

HUQH! | T g Tadg Tl BT |

gfsifer SreTen Rghn @ Sifer assifer 11 2u¢ 1)
sapadeso so appa tesu padesesu poggala kaya |
pavisamti jahdajoggam citthamti ya jamti bajjhamti [[ 178 [/

Gatha: Soul has spatial-units and into those spatial-
units permeates material-karmic matter; they stay

according to their ability and pass away (on maturity of
their duration) and get bonded (with the soul).

Tika: This atma, being possessed of innumerable
pradesas (space points/units) is equal to space of universe.
In its pradesas (spatial units) vibration arises depending
upon kdya-vargand, vacana-varganda and mano-vargana
(material particles of body, speech/voice and mind), so
accordingly karmic matter-particles undergoing similar
vibration on their own, permeate and stay with those
pradesas of soul. They go away also, and if soul has
dispositions of delusion, attachment-aversion form, then
they are also bound. Hence it is decided that bhava bandha
(subjective bondage) is the cause of dravya-bandha
(objective/material karmic-bondage).

Gatha-179
JY FTATHEIET  IOURUTAAES  HEAEE
e~y aerafa-

Now, it is proved that bhavabandha which is simply
(soul’s) raga parinama (evolution of attachment) is the
cause of dravyabandha, it is the veritable bondage: -
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YT 98 BF FafE HHIE RIS |
THI AT ST ST Presaey 11 36% 11

ratto bamdhadi kammam muccadi kammehim ragarahidappa |
eso bamdhasamaso jivanam jana nicchayado [[ 179 [|

Gatha: An attached self (soul evolved into
attachment) binds karmas (karmic matter) and a detached
self (soul devoid of attachment) is free from karmas. We
should know this to be in short, the sum and substance of
the bondage of soul in verity.

Tika: jiva (soul) when it evolves into attachment
only then he is bound by fresh dravya-karmas (material
karmic-matter) and is not bound when he evolves into
detachment. jiva (soul) which has evolved into attachment
is not released from fresh bondage of dravya-karmas. Only
the one who has evolved into detachment is the
released/liberated one. jiva (soul) evolved into attachment
is bound by fresh dravya karmas. They come into contact
with it and the soul is not released from old dravya-karmas
but rather remains bonded with them; but the one who
has evolved into detachment is free of bondage of any new
dravya-karmas which come in contact with it. He is also
free of old dravya-karmas and is not bound by them.
Therefore, it is proved that the most effective cause of
dravya-bandha (material karmic bondage) is evolution
into attachment which is the veritable-bondage.

Gatha-180

Jg  IRUHAR  FHTEHAGIRMATAREE ARy
AHcafd-

Now, speciality of evolution (parinama) caused by
attachment (raga) which is the most effective cause of
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dravya-bandha (material karmic-bondage) is revealed
clearly: -

gROTATRY 98T IR TR EAIg AT |
IgE! AIEUSTaY ge 9 e §arE X 1 3¢o ||

parinamado bamdho parinamo ragadosamohajudo |
asuho mohapadoso suho va asuho havadi rago [[ 180 [/

Gatha: Karmic bondage is caused by parinama
(evolution/impure disposition) which consists of moha-
raga-dvesa (delusion-attachment-aversion) (in them)
moha (delusion) and dvesa (aversion) are asubha
(inauspicious/evil/bad); rdga (attachment) is subha
(auspicious) or asubha (inauspicious).

Tika: Firstly, dravya-bandha is caused by particular
evolution/disposition. Speciality of evolution/disposition
is that, it is composed of attachment, aversion, delusion. If
it follows duality, owing to its being auspicious or
inauspicious. Therein inauspiciousness is caused by moha
and dvesa (delusion and aversion) and auspiciousness as
well as inauspiciousness (both) are caused by rdga
(attachment) because raga has dual characteristic owing
its being modifications of moha, dvesa and depravity
(sanklesa).

Gatha-181

Iy faRreaRomafRvsfaReRor 9 RO sRiquad
Fria fAfderf-

Now, by substituting metonymically the effect
(karya) into its cause (karana) the kinds of specific
evolution (visista parinama) and non-specific evolution
(avisista parinama) are explained in the form of effect: -

FEuRomHT guoi 3gst urd Ry widreHueRg |
R IUUATRT SEEFEIBIRY FHY |1 3¢3 1|
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suhaparinamo punnam asuho pavam tti bhanidamannesu |
parindmo nannagado dukkhakkhayakaranam samaye [[ 181 [/

Gatha: jiva’s (soul’s) auspicious (Subha) and
inauspicious (asubha) evolution inclined towards (or
entered into) others is termed as merit/virtue (punya) and
demerit/vice (papa) respectively. So, is said (by
omniscient Lord Jina); but evolution which is not inclined
towards (not entered into) others is, in its due time, the
cause of annihilation of misery.

Tika: Firstly, jiva (soul’s) parinama (evolution) are of
two kinds -

(1)  parindma inclined towards other (non-self)
substance (para-dravya-pravrtta parinama).

(2)  parinama inclined towards self-soul
substance/ not entered into other (non-self)
substance (sva-dravya-pravrtta-parinama).

Of these, para-dravya-pravrtta-parinama, being
affected by other (non-self) substance is specific evolution
(visista parinama) and sva-dravya-pravrtta parinama, not
being affected by other (non-self) substance is non-specific
evolution (avisista parinama). Among these, visista
parinama (specific evolution) is said to have two kinds -
subha parinama (auspicious evolution) and asubha
parinama (inauspicious-evolution). Of these, auspicious
evolution which is cause of binding of meritorious-matter,
is auspicious (punya) and inauspicious evolution which is
the cause of binding of sinful-matter is sin (papa). avisista
parinama (non-specific evolution) being pure (suddha) is
one, so it has no other form. This, (pure evolution) in
course of time, being the cause of annihilation of material
karmic-matter—is the cause of samsara-misery (worldly
misery). So, only moksa is the cause of annihilation of



PRAVACANSARA 284

material karmic matter, which in turn is the cause of
misery of transmigration.

Bhavartha: jiva’'s (soul’s) auspicious evolution
(Subha parinama) being inclined towards other non-self
objects is the cause of punya (merit) and inauspicious
evolution (asubha parinama) is the cause of papa (sin).
Therefore, if the effect (karya) is substituted into its cause
(karana) metonymically, then subha parinama is punya
and asubha parindma is padpa. Pure evolution (suddha
parinama) being inclined towards self-soul substance is
the cause of liberation (moksa). Therefore, if the effect
(karya) is substituted into its cause (karana)
metonymically, then suddha parinama is moksa.

Gatha-182

JqT AW  WARGEANGRIGRINGY SRt
-

Now, for achieving the goal of soul’s realisation, i.e.,
jiva’s proclivity within self-substance and abstinence from
other (non-self) substance, distinction of self and non-self
is exhibited: -

9T YefaogsT Siraforarare ey I o« |
3790 < Sfrarar Sitar fa @ Afday s1oor 11 g¢ex 1

bhanida pudhavippamuha jivanikayadha thavara ya tasa |
anna te jivado jivo vi ya tehimdo anno [[ 182 ||

Gatha: All embodied living beings - sthavara
(immovable) like the earth, etc, (one sensed) and
movable-trasa (two to five sensed) as described in
scripture, they are different from the characteristic nature,
from soul (i.e., they are other than soul) and soul too is
different from them (i.e., other than them).
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Tika: Earth, etc., six types of embodied living beings
which are considered with distinction of mobility (trasa-
two to five sensed beings) and immobility (sthavara -one
sensed beings) are accepted with their distinction. They,
due to being insentient (acetana) and different from soul,
i.e.,, other than one’s own soul and jiva (soul) also being
sentient (cetana) is different from them, i.e., other than
them. Here (it is said that) the six types of embodied living
beings are other (non-self) substance to soul; soul (atma)
alone is the self-substance.

Gatha-183

Y SR WORGAT RIS R
CERIREInE

Now, it is decided that the knowledge of the
distinction of self - non-self (sva-para) is the nimitta
(instrumental) of soul’s activity in the self-substance and
the ignorance (non-knowledge) of the distinction of self -
non-self (sva-para) is the nimitta of soul’s proclivity in the
other non-self substance: -

S OIfy SOrfE gd aRAwTe HETaHTay |
BRFY FoeaaTof 3€ 79 oy ATETaT 113¢3 1)
jo navi janadi evam paramappanam sahavamasejja |
kiradi ajjhavasanam aham mamedam ti mohado[[183|//
Gatha: One, who, in this way, does not know the
other (non-self) and the self-soul, by ascertaining their

characteristic natures, he, through delusion, creates
misconceptions such that “i am this” and “this is mine”.

Tika: One self, who, in this way does not see
distinction of soul and matter as self and non-self by their
definite characteristic respectively, i.e, ‘sentience’ and
‘insentience’ he, only by himself, creates through delusion,



PRAVACANSARA 286

misconception of other (non-self) substance as being self
and belonging to self, which is - “I am this“ and “this is
mine“. Therefore, (this concludes that) nimitta of soul’s
proclivity in other (non-self) substance, is the absence of
knowledge of self (sva) and non-self (para) only, and
consequently (it is proved that) nimitta of soul’s activity
within self-substance (i.e., knowledge of self and non-self
distinctly with their characteristic natures) is absent.

Bhavartha: One who does not have discriminating
knowledge (bheda-vijidna) of self (sva) and other non-self
(para) he only feels “I-ness” and “mine-ness” in other
(non-self) substance. He does not possess discriminating
knowledge. Therefore, cause of proclivity in other (non-
self) substances is the absence of discriminating
knowledge and cause of soul’s activity in self-substance is
bheda-vijiiana (discriminating knowledge) only.
Gatha-184

rerre: fob wfar fregafa-

Now, what is the deed (karma/karya) of soul? - That,
is described here: -

P GUTIHTGT ga1¢ T8 BT I 9T |
QIRTAGaEA AT O g BT THTaTo || 8¢8 ||

kuvvam sabhavamada havadi hi katta sagassa bhavassa |
poggaladavvamaydnam na du katta savvabhavanam [[184]/

Gatha: The soul effecting its own disposition is the
doer (karta) of its own disposition, but it is not the doer of
all those dispositions which are of material substances.

Tika: Soul is indeed the doer of its own evolution
(svabhava) because it is its own trait; so, it is necessarily
the soul’s deed, as it has the potential to evolve so. Thus,
this atma independently doing that (svabhava), must
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necessarily be the doer thereof and svabhava being done
by self and being received by self, is assuredly the deed of
atma. Thus, sva parindma is the deed (karma) of atma.

But, atma does not bring about conditions/
modifications of pudgala (matter) because those are the
traits of other (non-self), hence they are not the deeds of
atma as it does not have the potentiality of so evolving/so
modifying. (Thus) atma not doing/not affecting them,
cannot be their doer (karta) and it cannot be
done/affected by the self, they cannot be its
deeds/karmas. Thus, evolution of matter (pudgala) is not
the deed of atma.

Gatha-185

FT  HYATHT:  GRUROmAT A HH wIfef
HEAugald-

Now, the doubt - how evolution of matter (pudgala

parinama) is not the karma (deed/act) of the self (atma) is
removed/rebutted: -

sl org o Fafs s o & arrenfr s=fn)
SHal grTerAes g0 Hoadrerg || 3¢y ||

genhadi neva na mumcadi karedi na hi poggalani kammani |
jivo poggalamajjhe vattannavi savvakale su [[ 185 [/

Gatha: The jiva (soul), though existing at all times in
the midst of matter, does neither accept, nor
releases/abandons, nor is the doer/agent of material
karmas.

Tika: Evolution of matter (pudgala parinama) is, in
fact, not the deed of self (soul) because it is devoid of
accepting or abandoning other (non-self) substance. That
which is seen to be the cause of evolution/modification of
another substance, it is not seen to be free from
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acceptance and abandonment thereof - as fire remains free
from acceptance-abandonment in the mass of iron. Soul
(atma), despite its existing in the same space (same equal
region of other substance) is, in fact, free from acceptance-
abandonment of other substance. Hence, it is not the cause
of modification of matter particles into the state of karmic
form.

Gatha-186
JATHT: PRI JRADHTIOUTGIS BT Tl Fregafe-

Now, (if the atma does not cause modification of
material substance into karmic matter form, then) how is
atma bonded and released by material karmic matter?
This is described here: -

| ZaI10 BT | AITUROTHR SedolTa |

ITERIR BRTS I A FHILRATE 11 3¢E 1

sa idanim katta sam sagaparinamassa davvajadassa |

adiyade kadai vimuccade kammadhulihim [[ 186 |/

Gatha: Soul at present (in mundane embodied state),
being the doer of its own modification arising from its own

soul-substance is bonded by karmic matter dust and
sometimes released from that karmic- matter dust.

Tika: atma (soul) though free from accepting-
abandoning of other substance, at present, in the
embodied mundane state modifying other (non-self)
substance simply as nimitta, experiences doer-ship of his
own evolution only being constituted out of his own
substance; and making this evolution (disposition) of soul
simply nimitta, the dust of matter modifies into karmic
matter form and soul is accepted by a specific
interpenetration form and sometimes he is released by
that (matter-dust).
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Bhavartha: This jiva, at present in samsara state (in
transmigrant state) making karmic matter as nimitta
remains the doer of his own impure disposition (because
that impure disposition is evolved by self-substance). It
never becomes doer of other (non-self) substance. Thus,
jiva on being doer of his own impure disposition, making
this disposition of soul simply nimitta, the dust of matter
modifies into karmic matter form and bonds this jiva into a
specific interpenetration form and at times on maturity of
its duration - or sometimes nimitta of jiva’'s pure
disposition releases the karmic matter.

Gatha-187
Now, it is described - how the variety of material -
karmas (knowledge-obscuring etc.) are produced: -

qRIEAfE ST 3T Yeite IRgefie YRRagal |
d ufrafs ewRd omomaRenfETafE 1 2ew 1

parinamadi jada appa suhamhi asuhamhi ragadosajudo |
tam pavisadi kammarayam nanavaranadibhavehim [[187]]

Gatha: When the soul is associated/tinged with
attachment and aversion it modifies into auspicious-
inauspicious dispositions then karmic-dust in the form of
knowledge obscuring, etc., karmic matter enters it.

Tika: Just as, at the time of evolution, when a new
cloud with water comes in contact with earth, then other
dust automatically modifies into variegated evolution; in
the same way, at the time of soul’s auspicious-inauspicious
disposition, the karmic matters, on their own, modify into
variegated evolution. It is thus; just as, when water of a
new cloud modifies when it comes in conjunction with
earth then at that time other matter-particles, on their
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own modify into a variegated form of green-swards,
mushrooms and cochineal insects, etc. Similarly, when this
soul under influence of attachment-aversion modifies into
subha (auspicious) - asubha (inauspicious) dispositions
then other karmic-material dust entering into it through
its activity of vibration, modify on their own into
variegated forms of knowledge obscuring, etc., karmic
matter.

Therefore, it is decided that variegated form of
karmic matter evolves by their characteristic nature and
not by the soul.

Gatha-188
IF T ATHT 9+ gfeT favTaafer-

Now, it is made to understand that self (soul) alone is
bondage (bandha): -

JUSH! |1 WT HHIAST AIBRFTEIATE |
HRUfE RafersT e {7 ofaey T 11 2¢e 1

sapadeso so appa kasayido moharagadosehim |
kammaraehim silittho bamdho tti pariavido samaye [[188]]

Gatha: Soul, which has spatial-units (pradesas),
when soiled/tinged with delusion-attachment-aversion, is
clung by karmic-matter/dust and that soul is called
bandha (bondage).

Tika: Just as in the world, a cloth having spatial-units
is tinged with lodha (a mordant used with dye) and alum,
due to which it alone is observed getting dyed with the
colour of madder, etc. Similarly, soul also, having spatial-
units, when soiled/tinged with delusion, attachment,
aversion, gets stuck with with karmic-dust, so it alone
should be regarded as bondage (bandha), because the
subject of (reality) is the pure (soul) substance.
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Gatha-189
3 e gegaeRIfaxy geiafa-

Now, absence of opposition between niscaya
(reality) and vyavahara (conventional) is explained: -

T deErHT ST Presdor forfigy |
IREATE STV ISR SUUTET WIOTET 11 2¢% | |

eso bamdhasamaso jivanam nicchayena niddittho |
arahamtehim jadinam vavaharo annha bhanido [[ 189 ||

Gatha: This (as said in aforesaid manner) is the sum
and substance of the (karmic) bondage of souls (mundane
beings) from niscaya - the realistic stand point of view set
forth by Arihantas (omniscients) to the ascetics; the same
from vyavahara (conventional) stand point of view is
expressed otherwise.

Tika: Only disposition of attachment (raga
parinama) is karma (deed/act) of soul, it is a dual form of
punya and papa. Soul (atma) is the doer only of disposition
of attachment, etc., and is the acceptor as well as
abandoner of that only - this is the standpoint of reality
(niscaya naya)* which is the describer of pure substance.
And (that which describes) the evolution of material
substance is karma (act) of soul and it has a dual form of
punya and papa; the soul is the doer of evolution of matter,

*(niscaya naya indicates the evolution of self-substance only; so
it is called to be the describer of pure substance and vyavahdra naya
indicates evolution of other substance to be the evolution of soul, so it
is called to be describer of impure substance. Here the statement of
pure substance should be known from the view of evolution
dependent on its own one substance; and the statement of impure
substance should be known from the view of imposing the evolution of
one substance on to the other substance).niscaya naya is upadeya -
worth adopting/ accepting and vyavahara naya is heya - worth
rejecting, not accepting.
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it is the accepter and abandoner of that - this is the stand-
point of conventional acceptance (vyavahara naya) which
describes non-pure substance.

Both these two stand-points are correct, since the
soul substance is ascertained/conceived in both forms as
pure and as not pure. But here niscaya naya (stand point
reality) has been adopted owing to its being sadhakatama
because the most effective substance to be proved is pure
and only niscaya naya (stand point of reality) being the
highlighter of purity of (soul) substance is the most
effective/conclusive sadhakatama but vyavahara naya
(standpoint of conventional acceptance) being the

highlighter of the impurity is not the most effective
(sadhakatama).

Q: Taking shelter of dravya-samanya is upadeya,
despite that why has niscaya-naya been said to be upadeya
here whereas it accepts the accepting-renouncing of
modification of raga, etc. (raga parinamas and so on)?

A: Soul itself is doer of the belief that raga-parinama
(disposition of attachment) and vitaraga parinama
(attachment free evolution) both are done by atma. State
of perverse knowledge/misconception is done
independently by self (soul) and state of right knowledge
also done independently by self-soul; with such true
understanding, the knowledge of dravya samanya
(substance in general) is included. If one has the correct
knowledge of visesa (distinctions) of substance then he
must necessarily have knowledge of dravya samanya
(substance is one). Without knowledge of dravya samanya,
it is not possible to have the correct knowledge of visesa.
Hence in the aforesaid niscayanaya the knowledge of
dravya samanya is included. jiva who knows that self-soul
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is alone in both the conditions of the path of bondage and
path of liberation, then he correctly knows the self-soul
(with respect to dravyasamanya), that jiva does not
conjoin with other (non-self) substance and by absorbing
the modifications within dravyasamanya he becomes pure.

Thus, in the correct knowledge of modifications,
knowledge of dravyasamanya is required and in the true
knowing of dravya - paryadyas, the belief of taking auspices
of dravyasamanya being a requisite, niscaya naya is said to
be upadeya (worth accepting). [For knowing more in
detail, one should see the tika (exposition) of gatha-126 |

Gatha-190

FAYETIRLF AT Tacardgafa-

Now, it is decided that by the shelter of asuddha naya
(impure stand point of view) asuddha atma (impure soul)
is attained/realized: -

o gafg o g w9 oE 799 R qsefang)|
A |GTHOS =TT gfeduen BIfY SR ) 2301

na cayadi jo du mamattim aham mamedim ti dehadavinesu |
so samannam catta padivanno hodi ummaggam [| 190 |/

Gatha: He who does not abandon the attitude of
attachment towards body, wealth, etc., possessions and
believes that “I am this” and “this is mine”, gives up the
sramanya (the state of being a true monk) and goes
astray/adopts the wrong path.

Tika: That self (soul) who is not paying attention to
niscaya naya (realistic stand point) - the describer of pure
(soul) substance and is infatuated with vyavahara naya
(conventional stand point) - the describer of impure (soul)
substance, does not abandon the attitude of attachment to
body, wealth, etc., other (non-self) substances. Thinking
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that they belong to self, he believes that, “I am this”, and
“this is mine”. He gives up the path termed sramanya
(monkhood) - which is the path of evolution into pure self
and goes astray/moves on to a wrong path which is the
evolution of impure self. Hence it is decided that by (the
shelter of) asuddha naya (impure stand-point) asuddha
atma (impure soul) is attained.

Gatha-191
AT YETI YETHATH TAIqETRANT-
Now, it is ascertained that by (the shelter of) suddha

naya (pure stand point of view) suddha atma (pure soul) is
attained/realized: -

g I R o A R 9T v AT |
gfe Y STafe SITor A 31wy of gafe SATeT 1) 238 1)

naham homi paresim na me pare santi nanahamekko |
idi jo jhayadi jhane so appa nam havadi jhada [ 191 |/

Gatha: “I do not belong to others”, others do not
belong to me, and “I am mere one (embodiment of)
knowledge. He who meditates thus, that meditator while
absorbed in his meditation, at the time of meditation is the
contemplator of self, becomes atma or suddhatma.

Tika: He who, remaining neutral without opposition
in respect of vyavahara naya (conventional view point)
characterised to describe the impure (soul) substance and
concerning only to its own object, has thrown away moha
- (delusion) by means of niscaya naya (real stand point)
characterized to describe the pure (soul) substance, has
given up any connection of mutual own-ness and
ownership between the self and other non-self things with
the contemplation that I do not belong to others; others do
not belong to me and having conceived that “I am mere
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one (embodiment of) knowledge” - thus leaving the non-
soul and accepting the self-soul as self; he, because of
separateness of other non-self substance, concentrates his
attention on a single point - the self-soul - such a
contemplator focussing his attention on a single point
(soul) will be pure self (suddhatma) at that moment.
Hence, it is ascertained that only from the view point of
suddhanaya the suddhatma is attained/realized.

Gatha-192
3T gacaTd I ATHa g1 gegufasrfar-

Now, dcarya preaches that the suddhatma (pure
self/soul) alone is worth realising/attaining owing to its
permanence: -

T4 orToragTof SO SrfdfaaHEce |

gITTATCE HUUISE ST G || 33 1
evam nanappanam damsanabhidam adimdiyamahattham |
dhuvamacalamanalambam manneham appagam suddham [[192]]

Gatha: Thus, ‘I’ believe soul to be constituted of
knowledge and perception, a non-sensory great substance,

eternal (dhruva)/permanent (achala)/stable, independent
and pure.

Tika: Pure soul, as being self-existent and without a
cause, is without beginning and end is self-established,
hence to the self (soul), only pure soul (Suddhatma) is
permanent/constant/stable, nothing else is permanent.
The soul possesses purity because of its distinction from
other substances and is inseparable from its own
properties. So, it has singularity/oneness, and this oneness
of soul is because of it being 1) possessed of knowledge, 2)
perception, 3) because of it being the non-sensory great
substance, 4) because of being eternal/permanent, and 5)
because of being stable and being independent.
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Of these in (1-2), are - that which bears knowledge in
itself and that which itself is perception (darsana), such
an atma has absolute separateness from non-identical
other substances and is inseparable from its own
properties; (3) furthermore those senses which knows its
fixed restricted qualities like touch-taste-smell-colour each
and modification of understanding of words, he who
transcends them, that one great/absolute substance which
absorbs the qualities of touch-taste-smell-colour as well as
modifications of words, is absolutely separate from non-
self substances like senses, etc., and is inseparable from
knowing of touch etc., which is its own attribute, hence it is
one. (4) furthermore it (the soul) has oneness because of it
being stable/constant due to the absence of accepting and
abandoning modifications of reflected knowables in the
process of their momentary annihilation - thus it has
absolute separateness from knowable modification form
of other substance and is inseparable from its own
property of knowing which is caused by that knowable
modification of other thing; (5) furthermore, it (the soul)
has oneness because of it being independent due to
absence of dependence of knowable-substances in its
process of perpetuity, - thus it has absolute separateness
from knowable other substances and is inseparable from
its property of knowing-form caused by those knowable
other substances.

Thus, self (soul) possessed of oneness is pure (by its
eternal nature) because suddha naya (real view point)
which discerns only sentience entity, describes self (soul)
as pure only (what is no more than that); and this (pure
soul) alone is worth realising/attaining because of its
stability/permanence; so, what to do of or bother about
unstable things which are just like numerous shadows of
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way-side trees coming in contact with limbs of the
traveller’s body?

Bhavartha: Soul is one (having oneness) because of
its possessing in itself (1) knowledge (jiana) and (2) being
of itself perception (darsana) (3) being the knower of all
things without aid of senses - a great substance (4) being
stable/constant owing to not taking or leaving
modifications of other knowables and (5) being
independent without taking any shelter of knowable-
other substances.

In this way, it is pure by being one. Such a pure soul
being dhruva (eternal /constant) is the only one worth
realising/attaining.

Gatha-193

CRIPERIMEEINUEIREERIPIERCIENINE

Now, dacarya preaches that due to inconsistency
nothing other than pure self (soul) is worth realising/
attaining: -

BT 97 <TI0 97 EGIAT a1 AT |
Shraed o |7 gar gardeiiTa 3T 11 333 1

deha va davina va suhadukkha vagha sattumittajana |
jivassa na samti dhuva dhuvovaogappago appa [[ 193 /|

Gatha: Bodies, wealth /possessions, pleasure-pain, or
friends-foes (all these) are not eternal /steadfast associates
of the soul. Self (soul) alone is eternal/steadfast being
constituted eternally of upayoga - manifestation of
consciousness.

Tika: That which is the cause of impurity to self
(soul) owing to its being inseparable from other
substances and separable from its own property affected
by other substance - no such substance other than the soul
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is dhruva-steadfast/constant because it is asat
(unreal/transitory), being with hetu (being with cause), is
with beginning and end and is brought into being by
another thing. Thus, pure self (soul) alone is steadfast,
being constituted eternally of upayoga (manifestation of
consciousness). Therefore, ' do not resort to such
unsteadfast body, etc., although they are resorted to; (but)
T’ resort to pure self (soul) which is steadfast constant
(dhruva).

Gatha-194

Now, what is gained or what results from
attainment/realisation of pure self (soul)?

S gd SRR S1fE ux ST frggoaT |

HAATRISUTTRT  @afs |y Arggifs 11338 1|

jo evam janitta jhadi param appaggam visuddhappa |

sagarondagaro khavedi so mohaduggamthim [| 194 ||

Gatha: He, who having known thus and becoming
purified, meditates on the highest self (supreme eternal-
constant soul) whether he is with sakara upayoga
(differentiating quality of knowledge) or with nirakara
upayoga (non-differentiating quality of perception) he
annihilates = moha-durgranthi-evil  knot/bondage of
delusion (moha).

Tika: He, who, through the aforesaid method,
knows/approaches pure steadfast self, attains pureness of
self (soul) by means of his self-focussed activity. (On being
so) then meditation characterized as a single point
concentrated realisation of the highest self (soul) - full of
consciousness with unlimited energy, is attained. Hence
(by virtue of that meditation) the person actively occupied
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with sakdra-upayoga (jiianopayoga) or with anakara-
upayoga (darsanopayoga) both being experiences as one,
the single point concentrated realization of the
eternal/constant self (soul) is manifested and the evil knot
of moha (delusion) bound very tightly since eternity to
mundane (transmigration) existence goes away.

Thus, (it is said that) unfastening/breaking of the
knot of moha (delusion) 1is the result/fruit of
attainment/realisation of pure (constant) self (soul).

Gatha-195
31T Arsuferiarcs wrfaf fFfregafd-
Now, “what happens when moha-granthi (evil knot

of delusion/infatuation) is broken/unfastened?” this is
explained: -

S RregArE Sl MU GG 9o |
By GNYEgadl Al AIaE IaTy Asfa || 8’y ||

jo nihadamohagamthi ragapadose khaviya samanne [
hojjam samasuhadukkho so sokkham akkhayam lahadi [[195]]

Gatha: He, who has destroyed the knot of delusion
(moha), who has annihilated attachment-aversion (raga-
dvesa) and remains indifferent to pleasure and pain,
evolving in the condition of a monk (sramana) attains
eternal-imperishable bliss (sukha).

Tika: By destroying the evil knot of delusion (moha-
granthi) annihilation of attachment-aversion (raga-dvesa)
takes place of which that (knot of delusion) is the root; and
due to that he, who counts pleasure and pain as the same,
evolves into true monkhood - the characteristic of which is
perfect equanimity. And from that evolution (into
monkhood) imperishable/endless bliss is attained/
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realized - the characteristic of which is the complete
absence of perturbation.

Thus, (it is said that) by breaking the knot of
delusion an imperishable endless bliss form of fruit is
attained.

Gatha-196

IAPIEATAAT  SATAAYGAATHAT  ATTSANT
IRIEBIRE

Now, it is ascertained that meditation (dhyana)
characterized as a single-point concentrated realization of
the eternal constant self (soul) does not bring impurity in
the self (soul): -

I @ficHsagar faafa=ar 7o frefim)
AHAfSal W8Td T TWT U gafq SITaT 11 3’6 1|

jo khavidamohakaluso visayaviratto mano nirumbhitta [
samavatthido sahave so appa nam havadi jhada [| 196 ||

Gatha: He, who has destroyed the dirt/taints of
delusion, has detached from objects of senses/so-called
pleasures, has restrained his mind and is well established
in his own nature, and becomes a meditator of the self
(soul).

Tika: To the self, who has destroyed the dirt/taints
of delusion, absolute detachment from objects of
senses/so called pleasures is evolved because of
abstinence from activity towards other substance whose
root is this (delusion). Owing to that (i.e, by coming
devoid of attachments to pleasure of senses), like a bird
sitting on a ship in the middle of the sea, due to the
complete absence of changing substances as adhikarana
(support), and who has no other refuge, such
thoughts/activity of mind is annihilated, (i.e.in the absence
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of any other ship, tree or land, etc.) the bird sitting on that
ship having no other refuge/resting place in the mid-
ocean, it stops flying. Similarly, due to detachment from
objects of sensual pleasures, there remains no other
substance as resting place for taking refuge the thought
activity is annihilated. Therefore, owing to the annihilation
of thought activity, fickleness, whose root is the mind also
disappears and his mind (attention) gets well established
in his own eternal constant nature which is possessed of
unlimited intrinsic sentience. And that getting well
established in one’s own eternal sentient nature, arising in
self-nature, as an unperturbed, single point concentrated
realisation self - it is called dhyana (meditation/
contemplation).

From the above exposition it is ascertained that
dhyana being well established in self's own intrinsic
nature, is the self-soul itself as it is identical with it, hence
it is not the cause of impurity.

Gatha-197

ANTTASIIGTHT BT b ST HSATIANT-

Now, the question raised in this gatha siutra (stanza)
is - as to what does possessor of complete knowledge
(omniscience) who has attained/realised the pure self
(Suddhatma) contemplate?

PrecavaTceE= raad FeaqTaaavsg |

OICTITRT |HO TG BAg Qs || 3’0
nihadaghanaghadikammo paccakkham savvabhavataccanhii |
neyamtagado samano jhadi kamattham asamdeho [| 197 ||

Gatha: What does the sramana (great monk), who
has annihilated the dense destructive karmic-matter, who
knows directly the realities of all existing substances, who
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has reached the end/limit of the knowables (objects of
knowledge) and who is free from doubts, meditate upon?

Tika: Mundane being/ordinary man, owing to the
existence of delusion (moha) is full of longings and owing
to having hindrance for energy of knowledge, does not
have direct knowledge, so he does not know objects in a
well-defined way, minutely - thus he is seen contemplating
objects of which he is desirous of, curious and in doubt of.
But the revered all-knowing Lord - omniscient, owing to
having destroyed the dense destructive karmic-matter, in
the absence of delusion has eradicated all longings and in
the absence of hindrances of energy of knowledge, knows
all objects (realities of all existences) directly and he has
attained the end/limit of all knowables. Therefore,
omniscient Lord does not have any desire, curiosity, or
doubt. How can there be objects which He desires, is
curious about or doubts? (Hence the question is) "In such
a condition what does he contemplate?”

Bhavartha: Mundane being owing to having
existence of deluding karma, is full of longings, therefore
he has the desire of favourable object, and owing to having
existence of knowledge-obscuring karma, does not know
many objects and whichever object he knows, he does not
know it distinctly, minutely-explicitly; therefore, he has
desire/curiosity of knowing the unknown object.
Moreover, he has doubt about the object known
indistinctly. It being so, contemplation about objects which
he desires is curious about and is doubtful is not possible;
but omniscient Lord, owing to absence of deluding karma,
is free from longing, so he has no desire; and owing to
absence of knowledge-obscuring karma, he knows all
objects and knows each and every object minutely-
explicitly-completely, so he has no curiosity and no doubt;
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thus, He the omniscient has no desire, curiosity or doubt
about any object. In these circumstances “what does he
contemplate/meditate upon?

Gatha-198

HATGUALYLGTAT AheTT1 SATI G IRAT A T-

Now, in this gatha-siutra answer to the question
raised above (in gatha 197) is given. That he who has
attained/realised pure self/soul (Suddhatma), He the all-
knowing Lord (omniscient) meditates on/experiences
parama saukhya (the highest/supreme bliss): -

AT ISR G acaaE@aIa@uorg! |
QI FqETeIIal TS STOTaET TR |l |1 3¢ 1

savvabadhavijutto samamtasavvakkhasokkhananaddho |
bhiido akkhatido jhadi anakkho param sokkham [| 198 [|

Gatha: He (the omniscient), being free from all
hindrances/obstructions, being completely rich in
knowledge and bliss, being non-sensory and having no
(knowing through) senses; meditates on the highest bliss
(supreme happiness).

Tika: When this atma, as a result of absence of
sensory activities which are abodes of obstructions to
soul’s intrinsic bliss and knowledge and are abodes of
certain types of (but not of all types of) happiness and
knowledge in certain spatial-units but not in all spatial-
units of atma, it itself modifies without sense-organs. Then
immediately he, being beyond comprehension of sense-
organs of others, becoming the possessor of hindrance-
free intrinsic bliss and knowledge; and becoming totally
free from all obstructions and quite full of all sorts of bliss
and knowledge in all spatial-units of atma, he is rich with
complete bliss and knowledge in all spatial-units of atma.
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Thus, the evolved atma, though there being no possibility
of arising any desire, curiosity and doubt, meditates on the
highest happiness - unprecedented and being
characterised by lack of perturbation, i.e., he remains
engrossed and steady in experiencing a single point
concentration of self (soul) accompanied by absence of
perturbation. And such a state of self, is, indeed, the
attainment of siddhatva (disembodied omniscient state of
perfection) - manifestation of soul’s intrinsic nature of
knowledge and bliss.

Bhavartha: A question was raised in previous gatha-
197 that, since the all-knowing Lord (omniscient) has no
desire, curiosity or doubt about anything, then what object
does he meditate on? The answer of this question is given
in this gatha that- dhyana (meditation) is experiencing of a
single object with concentration of attention on that one
particular object. The all-knowing Lord, who is possessed
of fully manifested bliss and knowledge in all spatial-units
of soul, experiencing the self-soul, has perception/
knowing of only one subject, along with the highest bliss;
so, he has meditation of the highest bliss, i.e., he observes
meditation of (experiencing of) the highest blissful state.

Gatha-199
JATIHT YETH T AL A A1 §eIagRATT-
Now, it is determined that this is the path of

liberation - characteristic of which is attainment of pure
self (soul): -

wq 7o forfreT Rt w791 wgfgar & om)

ST U] A e I Praori e 11 33% 11|
evam jind jinimda siddha maggam samutthida samana |
jada namotthu tesim tassa ya nivvanamaggassa [[ 199 [/
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Gatha: My obeisance to that path of nirvana
(liberation) and to them who have followed it and attained
the states of Jinas (the conqueror), of Jinendras (the great
Tirthankaras), of Siddhas (disembodied omniscients) and
of Sramanas (sky-clad Digambar Jain monks).

Tika: All those common men who have the last
embodied state, the great spiritual teachers -
Tirthankaras/Jinendras having the last embodied state and
the true aspirants of liberation (not having last embodied
state) have attained the disembodied siddha state by
following the path to liberation through the aforesaid
process of engrossment in the eternal pure-self (soul)
reality (Suddhatma tattva pravrtti), but it is not so that
they might have attained Siddha state by any other
process. Therefore, it is determined that there is only this
one path to liberation and no other path is there. So now
enough of this elaboration!

acarya pays obeisance in the form of noagambhava
- namaskar in which the difference between the bhavya
(object of adoration) and the bhavaka (adorer) is
superseded by suddhopayoga to those Siddhas who are
completely engrossed in pure self-reality and to that path
of liberation which is of the form of process of
engrossment in pure self-reality (Suddhatma tattva
pravrtti). Path of liberation is determined/realised; due
action of the same is being carried out and we (acaryas)
are observing it/moving on it.

Gatha-200

Jenuawy  wrgfafa gEnfs fdsq At
A FETHTGRATYIATI-

Now, dcarya, carrying out the former pledge taken in
the words - “I observe/acquire equanimity” etc., (gatha 1-
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5), set forth himself on the path of liberation of suddhatma
pravrtti:-

TET I8 ST 3T SO T |
Ragrfy 7qii Safge’ Rrrrfis 11 0011

tamha taha janitta appanam janagam sabhavena |
parivajjhami mamatim uvatthido nimmamattamhi [[ 200 ||

Gatha: Therefore, I, thus, having conceived the self-
soul to be a jaayaka (knower) by its characteristic nature,
abandon the notion of mine-ness and have adopted the
notion of non-attachment.

Tika: This, ‘I', qualified (adhikari) for liberation, after
having attained comprehensive knowledge of self-soul-
reality as being possessed of knowing-nature, by process
of abandoning the notion of mine-ness and adopting the
notion of non-attachment, engross into eternal pure-soul
with all effort, because it has no other work. It is thus: -

First, I’ am by nature a knower (jAdyaka) only and as
an absolute knower, [ have a naturally existing connection
of knowable and knower characteristic, with everything in
the world, but not any other type of connection, such as
that of possession and possessor. Therefore, I do not have
any attitude of ownership towards anything, rather, in all
and everywhere in respect to everything, ‘I’ have an
attitude of negation which prevails in me.

Now, the pure self (suddhatma) which, since the
knower’s nature being of knowing all the knowables in one
moment knows directly as if it were carved, engraved,
implanted-entered within, pinned down, drowned,
contained within, reflected in jAana (mirror) - the whole
aggregate of things, deep, of un-understandable nature, a
multitude of variegated modifications occurring
successively, infinite, past, present and future - and which,



PRAVACANSARA 307

even besides its assuming uniformity, (but) because of
impossibility of discrimination due to the inevitability of
the relationship of the knowable and knower, yet it never
gives up uniformity by its nature as a knower of intrinsic
infinite power and which has been existing eternally in the
same state of permanence, though it has been recognized
otherwise by delusion - to that pure self (soul) as it really
is, I, having eradicated delusion, realise/attain with
absolutely unwaveringly.

Thus dcarya, being occupied actively in right-
knowledge with totally hindrance-free engrossment-the
root of which is purity of faith (darsana-visuddhi), despite
being a sadhu (sky clad monk), pays bhava-namaskar
(perpetual mental obeisance) characterised with sole
intentness to this evidently realised veritable pure self
(soul) and also to all such supreme souls who have already
realised the pure self, completely.

Verse 10 (Sanskrit sloka- 10)

(Now, the fruit of correctly studied sabdabrahma -
words revealed by omniscient Lord Jinendra is said by this
verse:-)

EEBEIREECEEL |

FhIC TGSl AT |

SN CARELIL e G )

e gob: TefaisERRaT 11 g0 1|
jainam jianam jieyatattvapranetri
sfitam Sabdabrahma samyagvigahya |
samsuddhatmadravyamatraikvrtya
nityam yuktaih sthiyatesmabhirevam [[10]]

Meaning: Thus, having rightly immersed in the Jain
doctrine (Jain tattvajiiana) in the sabdabrahma (words
revealed by omniscient) which is the explainer of the
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reality of the knowable, we always remain connected with
pure self-soul substance form of one attitude.

Verse-11 (Sanskrit sloka-11)

(Now, by singing the greatness of the liberated soul,
the chapter on exposition of knowable reality is being
concluded :-)

Afpa~Tsorard e
TG FTATHTTAGH |
TeATpe ATTATHTINTR
THSTCATCHT &1 Rl el 1183 1
jAeyikurvannasjasasimavisvam

jAanikurvan jiieyamakrantabhedam |

atmikurvan jianamatmanyabhasi

sfurjatyatma brahma sampadya sadyah [[11]/]

Meaning: Pure atma (state of supreme atma, state of
Siddha), attaining it quickly, making unending (eternal)
universe quickly (in one samaya) as jAeya (knowable)
making jiieya which are with divisions in the form of jAana
(or knowing various types of jiieya in jiiana), knowing of
illumination of self and non-self in the atma, becomes a
manifested illuminated self.

Verse-12 (Sanskrit sloka-12)

[Now, in this verse, acarya by letting us know the
relation between the soul substance and its conduct, is
showing the connection of the JAieya Tattva Prajiapana of
second chapter with the Carananuyoga Siicaka Cilika (an
appendix to reality of monk’s conduct) of the next third
chapter:-]

SATTATR AR FROMTTETR
s fe gafid g aeques|
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TGRS ATt
T Yo I 971 IR Ui 1 2R\ )

dravyanusari caranam carananusari
dravyam mitho dvayamidam nanu savyapeksham |
tasmanmumukshuradhirohatu mokshamarga

dravyam pratitya yadi va caranam pratitya [[12]]

Verse-12: Conduct follows substance and substance
follows conduct; both are mutually dependent. Therefore,
he, who is a true aspirant of liberation should march on
the path of liberation either by realizing substance or by
realizing the conduct.

Here ends the JAeya Tattva Prajidpana named the
second sruta skandha (knowable aggregate of scripture)
composed by Srimad Amrtacandra Siri, Tattvadipika
named commentary on Pravacansdra text (authored by
Srimad Kundkunda Acarya).

o+
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CARANANUYOGA SUCAKA CULIKA

(An appendix to the conduct reality of sky-clad Jain monks)
R

T IR TROTTAT DT AT |

Now, an appendix to the conduct reality (of sky clad
Jain monks) is written for other aspirants of liberation.
There (Acarya Amrtacandra deva writes an introduction to
the forthcoming gatha/stanza with one Sanskrit sloka): -

Verse (Sloka-13)
aa'_
sow Rig! axor fafs:
s fafgarorsr fag)
qafey watfaeaT: sy
SeATfIeE a)o AR=G |1 33 1
tatra-
dravyasya siddhou caransaya siddhih
dravyasya siddhiscranasya siddhou
buddhaveti karmaviratah parepi
dravyaviruddham caranam carantu [[13]/]

Verse 13: In realisation of substance, exists
realisation of conduct and in realisation of conduct exists
realisation of substance. Having known this fact other
aspirants who have not yet desisted themselves from the
(good-bad) karmic dispositions they need to follow the
conduct which does not oppose the substance.

ST AROTARY IR WAoo -

Thus, acarya inspires others to follow (right) conduct
as described in the next gatha-201.
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Gatha-201

TH GRIERANQARE IquTgd=e | 9ot agare forwel
R AR 99 g RrerR wuafue faggwemd) |wor g
UorEITERTad FIRA™R | T o Fed FHT AT GRAG g3 | da&Iy
T TET RS AL T ||

Initially, he quotes 3 gathas of JAaana Tattva
Prajnapana for observing obeisance to five supreme souls
prior to connecting with first gatha of this chapter on
monk’s conduct: -

vd guifiy g fTorar gag o gon | o)
gfEaserg wmvY Sfe goofe gaauiRaas |1 02 1|

evam panamiya siddhe jinavara vasahe puno puno samane |
padivajjadu samannam jadi icchadi dukkhaparimokkham [[201]]
Gatha: Thus, having paid obeisance repeatedly to
siddhas (disembodied omniscients), to the foremost great
Jinas (embodied omniscients) and to sramanas (sky-clad
Jain monks), one should accept asceticism/take refuge in
the state of sramana, if he desires complete freedom from
miseries.

Tika: (acarya says) just as my own self being an
aspirant of freedom from miseries, in gathas 4 and 5 (of
first chapter) have paid obeisance in the form of
prostration and salutation, to the arihantas, siddhas,
dcaryas, upadhyayas and sadhus (five supreme souls) and
after this I have for myself adopted the state of a sSramana
(sky-clad monk) consisting of equanimity named conduct
preceded mainly by pure faith and knowledge (i.e., right
belief and knowledge) and as described in earlier two
chapters (jAanatattva and jieyatattva) of this text, we are
well established in pure self; so let other aspirants, if
desirous of freedom from misery, adopt the same. As is the
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self experienced path of adopting that sramananya (state
of a sramana-monk), we are standing here as guides.

Gatha-202

1er son Afagfies gd & & sricfeguiaef-

Now, “what should one desirous of becoming
sramana (monk) do first?” this is being taught in this
gatha:-

anfios dgawi fAfaRT Tehaayxis |

TS TS HUrRRIATIGIRIATATI 11 01
apiccha bamdhuvaggam vimocido gurukalattaputtehim [
asijja nanadamsanacarittatavaviriyayaram [[ 202 ||

Gatha: He (who wishes to become a sramana) having
declared farewell to his kindred, being released by his
elders/parents, family, wife, sons; having determined to
adopt practice of jAandcara (conduct of knowledge),
darsandcara (conduct/intuitive belief), caritracara (code
of conduct enjoined to a sramana), tapdcara (religious
austerity/penance) and virydcara (not concealing self-
energy).

Tika: He, who wishes to become a sramana , first
says farewell to his friends, releases himself from
elders/parents, wife and sons and adopts the practice of
knowledge, intuitive belief, conduct (of self-absorption),
religious austerity/penance and (not concealing) self-
energy. Thus, he bids farewell to his friends/relatives in
this way: -

O souls! Who are friends of the body of this man!
This man’s soul in no way belongs to you; be assured of
this fact. So, he says farewell to you. This soul to whom
jiana jyoti (light of knowledge) is manifested; he is
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approaching today his eternal kindred, which is the self-
soul form.

O soul of the father of this man’s body! O soul of the
mother of this man’s body! The soul of this man is not
procreated by you, be assured of this fact. So, you do
release this self (soul). This self (soul) to whom light of
knowledge is manifested he is approaching today his
eternal procreator of self-soul form.

0 soul of the wife (ramani) of this man’s body! You
do not delight this man’s soul, be assured of this fact.
Therefore, you release this self (soul). This, soul to whom
light of knowledge is manifested, he is approaching today
his eternal wife in the form of self-delightful experience.

0 soul of the son of this man’s body! You were not
procreated by this man’s soul be assured of this fact. So,
you release this self (soul). This, soul to whom light of
knowledge is manifested, he is approaching today his
eternal procreated son of self-soul form.

In this way he causes his release from parents, wife
and son.

(Now he adopts pancacara- five kinds of conducts
related to jAana, darsana, cdritra, tapa and virya in the
following manner): -

(The way I have bid farewell to my kindred and
released myself from elders/parents, wife and sons). In the
same way, | adopt O jiianacara (exercise of knowledge)
characterised by (1) consideration of time (kala); (2)
modesty (vinaya); (3) learning by heart and remembering
the learnt one (upadhadna); (4) utmost respect to doctrinal
scripture (bahumana); (5) non-concealment (aninhava);
(6) knowing the meaning of words (artha ); (7) speaking
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words with correct accent (vyanjana); (8) both the
meaning and accent of the words spoken (tadubhaya-
sampanna); you (jiiandcara) do not belong to the pure self
(soul), I know this assuredly; yet I myself accept you, till
by your grace I attain the purified self(soul).

O darsandcara (the exercise in intuitive belief)!
characterised by (1) doubtlessness (nisankitatva); (2) lack
of desire for every non-self thing (nikanksitatva); (3) no
hatred towards dirty or diseased body of a sky-clad Jain
monk or any other person (nirvicikitsatva); (4) freedom
from all sorts of follies and foolish superstitions
(nirmudhadrstitva); (5) causing spiritual progress of the
self and removing the ridicule raised by ignorant and
incompetent persons on the pure path of Jainism
(upabrhana ); (6) the edification and re-establishing of self
and other followers of the Jain religion those who are
wavering in right faith or right conduct (sthitikarana); (7)
having affection and respect for one’s co-religionist with
pure heart (vatsalya) and (8) promulgation of Jain
doctrines by establishing the glory of Jainism
(prabhavana); you (darsandacara) do not belong to the
pure soul, I know this assuredly, yet i myself accept to you
until by your grace I attain the purified self (soul).

O caritracara (exercise in observing conduct)! You
being the cause of moving on the path of liberation and
characterized by the (1-5) five great vows (mahavratas)
(6-8) three controls/restraints (gupti) of body, mind and
speech; (9-13) five careful conduct/religious observances
(samiti) - (i) walking carefully so that no living being is
hurt, (ii) speaking beneficial, limited and pleasing words,
(iii) partaking pure food only and according to the
procedure set for a monk, (iv) carefully handling of book
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and water pot, and (i) defecation of excrement, urine and
mucus at such a place which is free from jivas; you
(caritracara) do not belong to the pure soul, I know this
assuredly, yet [ myself accept you until by your grace, I
attain the purified self-soul.

O tapacara (exercise in observing penance/religious
austerities)! characterised by (1) complete fasting
(anasana); (2) eating less than the hunger/desire
(avamaudarya); (3) accepting food from a house-holder if
a particular condition of vow is fulfilled (vrttiparisan-
khyana); (4) renunciation of one or more tastes and
tasteful things-viz. ghee (clarified butter), milk, curd,
sugar, salt and oil (rasaparityaga); (5) sitting and sleeping
in lonely place - devoid of living beings (viviktasayydsana);
(6) mortification of the body by discarding physical
comforts (kayaklesa); (7) expiation penance for any
fault/transgression of vow (prayascitta); (8) modesty/
reverence/feeling of great respect for venerable (vinaya);
(9) serving and attending on old, infirm Sadhus
(vaiyavrtya); (10) studying the scripture (swadhyaya);
(11) concentration/ contemplation/ meditation (dhyana);
and (12) non-attachment to the body (vyutsarga); you
(tapacara) do not belong to the pure soul, I know this
assuredly, yet I myself accept you until by your grace I
attain the purified self-soul.

O virydcara (exercise in soul energy)! Being
characterised by not concealing nature, your potency in
promoting all the other exercises; you (viryacara) do not
belong to the pure soul, I know this definitely, yet I myself
accept to you until by your grace I attain the purified self-
soul.



PRAVCANSARA 316

Thus, he (desirous of becoming a sramana) adopts
the practice of jianacara (knowledge), darsanacara
(belief), caritracara (soul conduct), tapacara (austerities/
penance) and virydcara (not hiding nature of soul potency
in promoting all other exercises).

(Gist: - Here, one should understand that he who
wishes to become a muni (Sramana), - he has no
attachment with his family, so there is no such rule of
seeking concurrence of one’s family for becoming a monk,
because if the family members do not concur then he
would not be able to become a muni. Thus, though there
being no such rule of adopting monkhood by seeking
concurrence of family members, yet some people prior to
becoming a monk, with the view of addressing family
members, owing to feeling of non-attachment, utter words
in the aforesaid manner. While listening to his words of
non-attachment, if there would be some capable soul of his
family, whose transmigration period is very short, then he
is too would move in that direction).

samyagdrsti  jiva (true believer) knows and
experiences his characteristic nature and knows himself
separate from all the other vyavahara bhava (conventional
dispositions). From the time when he manifests the
discriminating knowledge between self and non-self with
self-realisation, since then he abandons all sorts of impure
dispositions and accepts his eternal constant nature as if it
were carved with a chisel. Therefore, he has nothing to
give up and nothing to accept. Such being the concept from
svabhava drsti (characteristic constant nature point of
view) but in the present state (paryadya ) he modifies into
many types of impure dispositions due to the rise of
previously bonded karmic matter. Even though he does
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not see this impure disposition releasing, he does not get
perturbed and dejected. He does not remain without
putting effort for eradicating the state of impure
disposition.

In keeping with the true effort of attaining the state
of svabhava-drsti with the negation of all impure
dispositions, in the sequence of gunasthana (ladder of
spiritual advancement) first asubha manifestation is
negated and then slowly subha manifestation is also
released. Such being the condition, he, in the status of rise
of auspicious attachment, by way of abandoning house-
holder’s life and family members, accepts the five-fold
conduct (pancdacara of knowledge-belief-conduct-
austerity-effort) of  vyavahara ratnatraya  form
(conventional form of triple jewels) of a monk’s life.
Though conceptually he has given up all sorts of
auspicious and inauspicious activities, but in his paryaya
(modification) owing to not getting the auspicious
attachment eradicated, he accepts the pancacara in the
aforesaid manner.

Gatha-203

JIT: BT Hadrgufaerii-

Now it is preached as to “what does he become after
this!” -

|t o f gorqY ufe=s & Af Sropfasl 11 0311

samanam ganim gunaddham kulariivavayovisitthamitthadaram |
samanehim tam pi panado padiccha mam cedi anugahido [| 203 ||

Gatha: Then, he prostrates before the great sramana
(ascetic), head of the ascetic congregation, rich in merits,
distinguished by family, placid form and mature age and
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highly honoured/liked by (other) sramanas (ascetics) and
after saying “accept me/admit me” he receives head
monk’s favour.

Tika: Then man desirous of becoming a sramana
pays obeisance with prostration before a great monk and
he receives favour. It is thus: - one who possesses
sramanya (monkhood) which consists of self form having
practised/observed himself and caused others to
practise/observe all renunciations and activities (enjoined
to a sky clad monk) is a sramana (great monk). He who is
skilled in practising himself and causing others to practise
such sramanya (monkhood) is rich in merits/virtues, who
being fit for getting honoured/served by all people of the
world without hesitation and being free from inherited
defects such as harshness, etc., belong to a distinguished
family, who having external placid form is indicative of
internal pure-placid form, is of distinguished placid-form,
who being free from fickleness of mind caused due to
childhood and old age and the mind being free from
perversion of excitement of youth is distinguished by
mature age, who having annihilated completely all sorts of
human weaknesses in practising and causing others to be
practising the above mentioned conduct of sramanya
(monkhood) is mostly taken refuge (for expiation, etc.) by
all who are desirous of liberation and is highly
honoured/liked by other sramanas (monks) who is a gani
(a great leader), an expert practising teacher (dacarya ) of
attainment of sSuddhdtma tattva (pure soul reality), he (the
man desirous of becoming a sramana ) approaching such a
teacher with the words - “kindly favour me by
accomplishment of attaining the suddhatma tattva bows
with prostration before him”.
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Thus, “let this accomplishment of attainment of
suddhatma tattva be to you” - with such words (of
blessings) uttered by the gani-dcarya he is favoured and
joined/initiated with the object of his request.

Gatha-204

TS Dreen wadegafer-

What does he become like! This is preached here:-
uTE S TR o A R ey Assithe fofa
sfx PrfeesY faf]T SRl SueiTemasRT 1| 0% 11
nahim homi paresim na pare natthi majjhamiha kimci |
idi nicchido jidimdo jado jadhajadaruvadharo [[ 204 |/
Gatha: 1 do not belong to others and others do not
belong to me; there is nothing that belongs to me in this
world - thus determining this, and conquering his senses,
he adopts a sky-clad placid form similar to which he is
born - called yathajatarupadhara.

Tika: He who is desirous of the state of a sramana
after being favoured by the head of the monks, becomes
yathajatarupadhara (sky-clad placid form with which he is
born). Thus - “First, | do not belong to others, even a bit,
nor anything of others belong to me; because in reality, all
substances are devoid of all connections with other
substances; therefore, in this world which consists of the
six kind of substances, nothing other than soul/self
belongs to me.” In this way, he, getting convinced in his
mind and becoming jitendriya (conqueror of his senses) by
the conquest of his senses and quasi-senses which have
relationship of possessor and possessed with other
substances, adopts the naturally existing pure form of soul
substance and becomes yathdjatariupadhara i.e., wears a
natural placid form as it actually is.
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Gatha-205/206

FNTH ATATT IR I AR TR AT T A 5 T -
TATTG g T Rigie s fonrad-
Tufafy-

Now, acarya discourses two characteristics - external
and internal, of this yathajatartipadhara (Sramana /monk)
which is totally unknown since eternal transmigration
time due to its non-practice/non-exercise and
accomplishment of which is materialized/attained by the
skill/expertise of his new practice: -

THTERdos SHSThaH GIigs |

fE< fEardiar srafs®m=t gafs feivi 11 0y 11

TBRATIS o SAARTATIGITS |

foivT o IRTA9E STYUITIHIRYT SIE | | 0§ | [ T |
jadhajadaruvajadam uppadidakesamam sugamsuddham |
rahidam himsadido appadikammam havadi limgam [[205]]
muccharambhavijuttam juttam uvaogajogasuddhihim |
limgam na paravekkham apunabbhavakaranam jenham|| 206/

(jugalam)

Gatha 205: The (external) emblem or characteristic
(of a monk) consists of possessing a (sky-clad placid) form
as it is from birth, in pulling out the hair, moustache,
beard, in being pure (possession-less), in being free from
violence/injuring of living beings, etc, and in non-
adornment of body (apratikarma);

Gatha 206: The (internal) Jain ascetic’s emblem or
characteristic which is the direct cause of liberation from
getting further births, consists of being free from
infatuation and involvement in any undertaking, being
with purity of upayoga (manifested knowledge) and yoga
(three-fold activity of body, speech and mind) and having
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no dependence of anything else - such is said by Lord
Jinendra.

Tika: In him who has adopted by himself, the way
described earlier, of the (sky-clad placid) form as it is from
birth, the original state (yathajatartupa), dispositions of
moha-raga-dvesa are assuredly removed/are absent as
they are the causes of possession of a form different from
the original nature (yathajataripa); and as a result of the
absence (of moha-raga-dvesa), the following five activities
which happen in the presence of them, do not happen/are
absent namely (1) wearing garments, ornaments (2)
keeping hair, beard, moustache (3) possessing anything
(4) being engaged in any sinful activity, and (5) paying
attention to the body; and owing to the absence of these
activities, there belong to him respectively the following
five activities externally (1) possessing a sky clad/naked
placid form of body as was original nature at birth, (2)
pulling/extraction of hair of head, beard, moustache, (3)
purity (no possessions), (4) non-injury to any living being,
i.e, being totally free from sinful activity and (5) non-
adornment of body (apratikarma). Thus, this is the
external emblem/characteristic of a yathajatartipadhara
monk.

And further, as a result of absence of moha-raga-
dvesa - the causes of the possession of a form different
from that of original nature (ayathajatartupadhara) now
being expelled by wearing a (sky-clad placid) form as it is
by birth (yathajatartupadhara), the following three psychic
evolutions which arise in the presence of them, do not
arise/are absent - namely (1) the evolution of the notion
of “mine-ness” and sharing some task himself and/or
entrusting to other (2) association with impurity of
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attention (upayoga) tinged by good and evil thoughts and
likewise the (three-fold) activity of yoga followed
thereupon and (3) dependence on other substances. And
due to absence of these psychic activities, there belongs to
him respectively the following three (positive) psychic
conditions (1) freedom from infatuation and involvement
in any undertaking (2) association with purity of psychic
attention (upayoga) and (three-fold) activity of yoga
(vibration caused in the soul’s spatial- points by the action
or movement of the mind, speech and body). Thus, this is

the internal emblem/characteristic of a
yathajatarupadhara monk.
Gatha-207

JTgAfIFARRIdIHETd SO ferare-

fraraiTga s pa TG haTT A dbeagard-
IferaaT smrvanfraRriad-gufewf-

Now, the person (desirous of becoming a sramana)
having adopted these two external and internal lingas
(emblems/characteristics) and doing so, he becomes a
sramana thus indicating the self as one doer/observer of
bhavatikriya (subject of the verb “becomes”), of all the
other actions right from taking leave of kindred, etc,
acarya (head of the monks’ order) teaches us that this
suffices for the attainment of the state of a sramana : -

ey < ¥ foiv Tpeom g=aor o i

|rem ga< B Safgar s1fs | |qo 11 00 11
adaya tam pi limgam gurund paramena tam namamsitta |
socca savadam kiriyam uvatthido hodi so samano [[ 207 [/

Gatha: Having adopted both the (above mentioned -
external and internal) lingas (emblems) of an ascetic
(sadhu) at the hands of an excellent preceptor, after
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bowing to him and then listening to what duties he needs
to do along with the vows enjoined to a monk, when one
begins to practise it (realization of self by self) he becomes
a sramana.

Tika: Further, he, wishing to become a sramana
adopts both lingas (external and internal characteristics),
bows to the initiator - teacher, listens to vows and
duties/religious observances which he has to follow and
approaches the self by himself; he, by doing so becomes a
sramana being possessed of all requirements of the state
of sramana.

It is thus: - parama guru (supreme preceptor)
arihanta bhattdraka, omniscient supreme Lord, but at
present the initiating teacher (diksa guru) being the
expounder of procedure of acceptance of external and
internal lingas (emblem of an ascetic) indicating the
yathajatarupadharatva, i.e., wearing the sky-clad state of
natural placid form, just the way it is at birth, they are
customarily said to be the bestower of that linga, which he
himself identifies therewith.

Next, he pays obeisance to the original supreme
preceptor (omniscient), following superior ones and the
latest initiating teacher (gurus) in which the difference of
adorable (bhavya) and adorer (bhavaka) is superseded by
mutual mixing in such a way that the distinction between
self and other is forgotten. By way of such respectful
salutation, he identifies himself and self becomes worthy
of adoration and salutation.

Then, knowing by listening form of knowledge
(Srutajiiana) the one great vow characterised by complete
renunciation (pratyakhyana) of all sorts of sinful/
censurable activities (yoga) he gets engrossed in samaya
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(pure-self) and thus realizing/experiencing the self-soul,
he ascends to samayika (pure-soul activity - the first
indispensable act of equanimity).

Then, knowing by listening form of knowledge
(Srutajidna) characteristic activity of pratikramana
(repenting with condemnation of sins/misdeeds done in
the past), alocana (self-criticizing with condemnation of
sins/ill thoughts and acts done in the present) and
pratyakhyana (renouncing with condemnation of
sins/misdeeds which may be done in future) he, knowing
the self-soul to be separate from psychic karmas/impure
dispositions of three time phases (past, present,
future/morning, noon, evening), stays firm in the
separateness from karmas (acts) related to past, future,
present and mind-speech-body.

Thereafter, he, by giving up attachment of this body
which is an abode of all sinful/evil acts/karmas and with
concentration taking support/shelter of the one (self-soul)
possessed of yathajatarupa (sky-clad natural placid form,
just the way it was at birth) applies himself. And having
applied himself, he becomes a real sramana by treating all
things alike/all jivas impartially, equal everywhere.

Gatha-208/209

Jerfafp~amiaeeeIsi s9m:  darfawgraern-
TTH-gel egu -

Now, dcarya teaches that a sramana despite his
remaining absorbed uninterruptedly in observing
samadyika (equanimity) sometimes needs correction of
negligence (chedopasthapana): -

Teafafdfeaien AT I e veTo |
Refeaaorrdaant fofarraormma< =11 0¢ 11
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T W] IO AN ForaRfE quor |
g IHARIT AU BRIAgTa 81 || Ro8 1| [ T+ |

vidasamidimdiyarodho locavassayamachelamanhanam |
khidisayanamadamtavanam thidibhoyanamegabhattam ca [[208]]
ede khalu mulaguna samananam jinavarehim pannatta |
tesu pamatto samano chedovatthavago hodi [[209]] (jugalam)
Gatha: vrata (vows), samiti (carefulness), indriya-
rodha (control of the senses), loca (pulling out the hair),
avasyaka (daily indispensable duties or essentials),
acelapana (nakedness/sky-clad/no garment on body),
asnana (not bathing), ksitisayana (sleeping on the ground),
adantadhovana (not brushing teeth), sthitibhojanam
(taking food in a standing position) and ekabhaktam (one
meal a day);- these are the fundamental rites/qualities
(mila-gunas) of sramanas , prescribed by the omniscient
Lord Jinendra. If a sramana misses anyone of these
essential duties, and then corrects it, then he is a corrector
of negligence (chedopasthapaka).

Tika: As being the specific forms of one great vow
consisting of complete renunciation (pratyakhyana) of
every sinful/censurable activity, abstinence from violence
(of any living being), falsity (in speech, thought and
action), theft, non-chastity and possessions - this five-fold
abstinence form of vow and its supporting attendant - the
five-fold carefulness (samiti), the five-fold restraints of the
senses (indriya-rodha), pulling out of hair (loca) with one’s
own hands, the six daily indispensable duties (avasyaka),
sky-clad nakedness/garmentless state (acelapana), not
bathing (asnana), sleeping on the ground (bhimisayana),
not brushing teeth (adantadhovana), taking food in a
standing position (sthitibhojana), one meal a day
(ekabhaktam) - these (28) are the fundamental duties of a
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sramana , as they are the distinctive characteristics of
notion-less equanimity form of self- restraint (nirvikalpa
samayika-sanyama).

When an ascetic, who has taken a vow of state of
nirvikalpa samadyika (equanimity, in which there is no
practise of vikalpa), when he deviates from that state, at
that time - like a person who ‘desires only pure gold, for
him also, it is beneficial to accepts earrings, bangles, ring,
etc. But it is not so that (not accepting earrings, etc., ever)
and obtaining pure gold only is beneficial’. Thinking this he
establishes himself in the notional form of observing
fundamental rites and becomes a corrector of negligence -
chedopasthapaka.

Gatha-210
JATRIIIREAS 59 BIITRIUP: RISHKI [ATaTd-
IEEZCEE IR ERUITIERIRE
Now, by letting us know different kinds of preceptor-
monks (acaryas) he teaches that like the initiator-
teacher/giver of ordination, there can also be other
teacher - the corrector of negligence (chedopasthapaka):-
ferrrer AR 7% R gegserqra Bifk |
BIYIS T HAT POTSSHTaT FHUIT || R%0 1|
limgaggahane tesim guru tti pavvajjadayago hodi |
chedesuvatthavaga sesa nijjavaga samana [[ 210 ||
Gatha: At the time of adopting emblems/
characteristic marks of the state of sramana, the preceptor
acarya who initiates them into ascetic discipline, he is
called pravrajya-dayaka (initiation teacher/diksa-guru) of
them and the other sramanas (preceptors) who help to re-
establish them on the right path when they have
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committed two kinds of faults, are called niryapaka-the
corrector of negligence (chedopasthapakas).

Tika: That acarya who at the time of adopting linga
(emblems) of monks is the giver of initiation (diksa) by
expounding equanimity self-restraint (nirvikalpa samayika
sanyama) is guru (sky-clad possession-less teacher); and
thereafter the teacher (acarya) who being expounder of
self-restraint of correction of negligence (chedopasthapana
sanyama), establishes them in the conduct, he is called a
niryapaka. In the same way, teacher (acarya) who being
the expounder of the procedure of repairing/correcting
the omission (remiss in self-restraint) re-establishes in the
self-restraint when a remiss/negligence exists; so, he is
also a niryapaka. Therefore, chedopasthapakas -
“correctors of negligence” are also there.

Gatha-211-212

SR NRLVINKRCIRIECIRL SRR

Now, dcarya teaches the procedure of correcting
neglected/blotted self-restraint:

TISfiE VARG Bal GHI HIAASHE |

SrafE Sife & goi srargorgfeqar feRar i1 s 11

BgAd! G | gagTiRo foorefis |

JTASOITAITIRIT  SAREAT BT || 8| [ Tt |
payadamhi samaraddhe chedo samanassa kayacetthamhi |
jayadi jadi tassa puno aloyanapuvviya kiriya [ 211 [/
cheduvajutto samano samanam vavahdrinam jinamadamhi |
asejjalocitta uvadittham tena kayavvam [| 212/ (jugalam)

Gatha: When a sramana (monk) is observing his
physical/bodily  activities  cautiously and some
negligence/remiss takes place in that, then an action
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preceded with dalocana (reflection with self-criticize) is
prescribed to him. (But) if a sSramana is mentally intent to
commit negligence, then he must go to a superior sSramana
who is well versed in the doctrine of Jina (omniscient) and
is an expert in monk’s conduct, should confess before him
and after reflection should do/practise what is
advised/prescribed by him.

Tika: Negligence in self-restraint is of two kinds -
external and internal. That negligence which is related
only to bodily action is external and that which is related
to mental intent is internal. If in observance of carefully
undertaken bodily action of sramana who is properly
engaged there, somehow occurs an external negligence,
then, since it is totally free from internal negligence, so its
correction/reparation is done by an action followed
merely by alocana (reflection with self-criticize). But if the
same sramana, because of negligence being related to
intent, gets directly attached to that negligence, then it is
corrected by taking refuge of an expert sramana and
confessing before him one’s mental negligence and further
by reflection and by procedure prescribed by him, the
connects to inner equanimity is re-established.

Bhavartha: A muni, who is with extreme caution of
observing the equanimity of self, and then there is some
negligence in accompanying actions of eating, sleeping,
walking, etc, while following them, then for that ascetic
pratikdra-prayascita (remedy/atonement) is possible with
the act of alocana (self-criticism) which is pratikramana-
svartipa (annotation of wrong doing) This is because he
has not fallen from his svasthabhava. But, if negligence is
of the form of remiss falling from his faultless self-
realization form of contemplation, then he must go to a
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superior ascetic practically expert in the doctrines of Jina
(omniscient) and apply before him one’s mental fault
without deceitfulness, then whatever expiation suitable to
the contemplation of his faultless self-realization, that
acarya ordains, he must do it.

Gatha-213

S0 I LD L DGR S R EREER ISR HER L L)

Now, dcarya teaches that because it is the abode of
negligence of sramanya (the state of a sramana)
contact/inclination towards other substances should be
prohibited /rejected:

JIferaTe 9 faar vafagen v |ryoo |
gaon fargvg Prd afRkgzamon fraemforii ez 1)

adhivase va vivase chedavihiino bhaviya samanne [

samano viharadu niccam pariharamadno nibamdhani [[213]]
Gatha: Whether living in company of preceptors or

alone (in solitude) a sramana needs to live/roam without

any negligence in sramanya (state of a sramana) by

prohibiting/ rejecting always contact/inclination towards

other substances.

Tika: All contacts/inclinations towards other
substances, are defiling/soiling agents of upayoga
(knowledge), are abode of negligence of passionless
upayoga form of sramanya (state of a sramana), only by
their absence sramanya (monkhood) remains free from
negligence. Therefore, sramana should always, by
establishing self (soul) in self (soul), being within self or by
establishing gurus (teachers) in the form of guru and living
in their company or living separate from gurus, live/roam
in the state of sramana by being free from negligence
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through rejection/prohibition of contacts/inclinations
towards other substances.

Gatha-214

JT  AHCTRURYUARATER s Evantaesr  faga
ERUCIENIRE

Now, dcarya teaches that as being the abode of
completeness of sramanya (state of a sramana) keeping
contact/inclination towards the soul substance is
worthwhile:

=_fe Pragr Rrd |won urorfRg Sqorgef|
IS [AORg I ST AT IFSYUOTETHUIN | | 8% 1

caradi nibaddhao niccam samano nanamhi damsanamuhammi |
payado miilagunesu ya jo so padipunnasamanno [| 214 [|

Gatha: A sramana who always moves about attached
to his knowledge preceded by faith in forefront and puts
effort in the practice of fundamental rites (mulgunas) has
complete sramanya (monkhood).

Tika: 1t being the cause of purification of upayoga
(psychic-attention), inclination towards one’s self-soul
substance only, is the abode of completeness of state of
sramana which is of the form of purified psychic-
attention; (because) only by presence of that, sramanya
becomes complete. Therefore, an sramana should move
about by remaining ever attached to knowledge, faith, etc.,
in practice of fundamental rites (mulgunas) with full effort.
That is to say, he must live simply in pure existence only,
just by being attached to pure self-soul substance which
has the characteristic nature of knowledge and faith.

Gatha-215
Y ATHC RIS I T GEAURG A ra-
=1 Sf uferven gogufawrfr-
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Now, dcarya teaches that even a slight
contact/inclination towards other substances/persons
which naturally come near the ascetics (during taking food
and moving about) is prohibited, as it is the abode of
negligence of the state of a sSramana : -

HIGT A 9T a9 9T goit fasm 4|
Saftfeg a1 Prag vresfe awvfs fasuafs 11 ey 11

bhatteva khamane va avasadhe va puno vihare va |
uvadhimhi va nibaddham necchadi samanamhi vikadhamhi || 215 ||

Gatha: An ascetic does not desire any connection to
food or fasting, for lodging or touring (vihara), worldly
desires (upadhi) or for another sramana (monk) or that
speech which is opposite of the pure atma dravya.

Tika: 1) Reason which is supportive to the
modification of sramanya, ahara (food), which is taken
merely for sustenance of the body.

2) Along with this sustenance of body, without any
opposition, according to the passionless state and state
without perturbation of suddha atma dravya (pure atma
substance) the fasting (or along with sustenance of body,
without rising of any opposition in the pure atma
substance, without passion or perturbation, state of
equanimity is formed, and according to that presence of
abstinence from food exists).

3) For manifestation (extremely high perfection) of
the inner substance, which is without attachments and
without perturbation, the staying in caves of mountains,
etc., which is done

(4) For the act of wandering for getting alms/food
for such a sustaining of the body as mentioned above;
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(5) It being the auxiliary reason of the modification
of sramanya, hence it is not been forbidden, and that being
the parigraha (possession) of only this body.

(6) muni has connection with other munis only for
either receiving knowledge or imparting knowledge, and
he has only such scarce contact.

(7) Joy of matter particle in the form of words,
(modification of pudgala/physical matter), on connecting
with that wall, which is sentience, is defiled, such speech
which is opposite of pure atma substance, in that too all
connection is to be denied, to be forsaken. Or it is said that
this sentient space should not be coloured even by
thoughts of these.

Bhavartha: A muni (ascetic) has already given up
the food and wandering which is opposite to the scriptural
ordinance. Now, with the thought of instrumentality of
self-restraint, whatever activities as per scriptural
ordinance are followed by a muni: (1) taking food (2)
observing fast (3) lodging in a cave, etc., (4) wandering or
touring (5) merely the body being his possession-upadhi
(6) being familiar with other monks and (7) religious
discussions/talks, - even for these things, having
attachment (raga) is not worthwhile, even with the
notions of them, getting the mind tinged is not worthwhile.
Thus, keeping contact even in taking food or touring, etc.,
as mentioned in the scripture, is not worthwhile, because
due to that negligence in self- restraint develops.

Gatha-216

3T P A9 B sgufafar-

Now, acarya teaches us “what is negligence (cheda)?”
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YT 9T ARAT AIUTHISTOHHATSIN |
AR GeadhTol {1 |1 |@ag [T 7711 288 11

apayatta va cariya sayanasanathanacamkamadisu |
samanassa savvakale himsa sa samtaya tti mada [| 216 [/

Gatha: Heedless activities (aprayata carya) of a
monk in sleeping, sitting, standing, walking, etc., are
always considered as continuous harm (hirnsa) unto living
beings.

Tika: An impure thought activity (asuddhopayoga) is,
in fact, called negligence, because it destroys pure
thought/soul activity (Suddhopayoga) form of sramana
state; and the same (negligence) is itself harm (hinsa)
because, due to that the destruction of Suddhopayoga form
of sramana - state takes place. Therefore, on part of a
sramana, headless action (aprayata carya) in sleeping,
sitting, standing, walking, etc., which is assuredly found
with impure thought activity (asuddhopayoga) is always
for him a harm (hinsa) taking place incessantly and it is in
no way different from negligence.

Bhavartha: By asuddhopayoga, suddhopayoga form
of munitva (monkhood) is (1) pierced/destroyed, (2) is
injured; hence asuddhopayoga is (i) assuredly negligence
(cheda) (ii) is violence (hinsa) for sure. Wherever heedless
action takes place in sleeping, sitting, standing, walking,
etc., there definitely asuddhopayoga is caused; therefore,
heedless conduct (aprayata acarana) is assuredly cheda
(negligence) and hinsa (violence).

Gatha-217
TR T AT S faeagufeerfe-

Now, dcarya informs us of two kinds of negligence as
being - internal and external:-
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A%y 9 forag g Sfiat sraerarew frfwser fFr)
Tgewd  Ufey 9 fEEmRu affesdiliee il

maradu va jiyadu jivo ayadacarassa nicchida himsa |
payadassa natthi bamdho himsamettena samidassa [| 217 ||

Gatha: Living beings may live or die (but) harm/hinsa
unto living beings is sure to occur in case of him who has
heedless conduct, whereas, he who is careful in
observances of his conduct and in objects of carefulness,
he incurs no bondage by mere fact of (external) injury of
living beings.

Tika: asuddhopayoga is internal negligence, hurting
of another’s life-vitalities is external negligence. In these
(two types of negligence) internal negligence is more
powerful than external negligence; because hurting of
another’s life vitalities may occur or may not occur, (but)
whoever (monk) is found having the existence of
asuddhopayoga which is exhibited (known) by heedless
conduct as it cannot occur without it, he is definitely
having the nature of hurting; and whoever (monk) is found
having non-existence of asuddhopayoga which is exhibited
(known) by careful conduct as it occurs without it, i.e,
even in existence of hurting another being’s life vitalities, it
does not evolve into bondage and owing to that there is
certainly absence of nature of hurting. Even so, external
negligence should be recognized simply as an abode of
internal negligence.

Bhavartha: Destruction of sSuddhopayoga (pure
thought/soul activity) is internal injury-internal
negligence and hurting of another being’s life vitalities is
external injury-external negligence. jiva (living being) may
die or not die but he who has heedless conduct his
suddhopayoga is destroyed and internal injury is certainly
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caused, hence, internal negligence takes place assuredly.
And he who observes careful conduct, despite the
existence of external injury- external negligence of the
form of hurting another being’s life vitalities, his
Suddhopayoga is not destroyed, so internal injury is not
caused and hence internal negligence is not caused.

Gatha-218
Y FITIRT S URey sogufaerf-

Now, dcarya teaches that internal negligence is to be
totally rejected, must be rejected:-

ITART | By fI By gga<T {1 717
IRIE o€ IS el el 9 STl foreaarar i1 :s¢ 1|

ayadacaro samano chassu vi kayesu vadhakaro tti mado |
caradi jadam jadi niccam kamalam va jale niruvalevo [[ 218 ||

Gatha: A sramana (monk) of careless conduct is
considered a Kkiller of all six (classes of) embodied living
beings. But, if he always practises carefully (his milgunas)
then he, just like a lotus in water, remains
unsmeared/unstained.

Tika: Existence of asuddhopayoga (impure thought
activity) which is exhibited (known) by heedless conduct,
as it cannot evolve without it, is assuredly hurtful, because
bondage is recognized by involvement in hurting the life
vitalities of six classes of embodied beings and non-
existence of asuddhopayoga which is known/exhibited by
careful conduct as it occurs without it, is assuredly non-
hurtful because it does not have even the slightest
bondage caused by shelter of ‘other’ (non-self objects).
This is known as detached attainment, like a lotus floating
in the water. Therefore, for these (above said) reasons,
internal negligence of the form of asuddhopayoga must be
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rejected in all cases where external negligence of the form
of hurting another being’s life vitalities which is merely an
abode of internal negligence, should entirely be rejected.

Bhavartha: An ascetic of heedless conduct lying in
the state of asuddhopayoga is regarded as hurtful to the six
classes of embodied beings in Jain scripture and the ascetic
of careful conduct standing in state of suddhopayoga is
regarded as non-hurtful. Hence, in whatever ways
committing of injury of the six classes of embodied beings
is rejected/ prohibited, he (the monk) must understand
rejection of asuddhopayoga in all those ways.

Gatha-219

AABTITBTIRT S IATGUITRIG TS Feguiaericl-

Now, dcarya teaches that upadhi (anything which
satisfies one’s needs) being the cause of internal
negligence invariably having one side only, is rejectable
similar to that of internal negligence: -

gafg 9 7 gafq 99T A8 Sfasy H#raagfie|
e gaqgadiar sfe awom sfgar e 113311

havadi va na havadi bamdho madehi jivedha kayacetthamhi |
bamdho dhuvamuvadhido idi samana chamdiyd savvam [[219]]

Gatha: Bondage may or may not be there when a
living being dies in case of a bodily action, but bondage is
certainly caused from (attachment to) upadhi (possession
of any kind), therefore, great sramanas (arihantas) have
abandoned it entirely.

Tika: As in case of hurting another jiva’s life vitalities
through bodily action, bondage caused being variable
(anekantika) according to the presence or absence of
asuddhopayoga so, negligence-quality occurring in it is
considered variable (anekantika). But with upadhi
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(possession) the case is different. Its (upadhi’s) negligible-
quality is invariable (ekantika) having one side only
because its nature as bondage is invariable owing to the
presence of asuddhopayoga which is known/proved by its
(upadhi’s) non-occurrence without the same. Therefore,
omniscient Lords-Arihantas, great sramanas (ascetics)
have themselves entirely abandoned upadhi (possession).
Hence, other persons also should, from first,
abandon/reject it like internal negligence as it does not
occur without the same.

Bhavartha: Let there be absence of asuddhopayoga,
yet due to swaying activity of body, hurting of life vitalities
of other jivas takes place. Hence, there is no fixed rule of
bondage due to hurting of other life-vitalities through
bodily action; but in the presence of asuddhopayoga,
bondage is certainly caused by hurting of others’ vitalities
through bodily action and in absence of asuddhopayoga no
bondage is caused by hurting of others’ vitalities through
bodily action. Thus, the event of bondage by hurting of
other jivas’ vitalities through bodily action is variable
(anekantika). Hence negligence quality in him is also
variable (anekantika) - there is no fixed rule. As the
hurting of others’- vitalities is caused even without
thought (of hurting), in the same way, one may not be
having thought (of upadhi), even then accepting of upadhi
(parigraha) could take place - this can never happen.
Wherever, parigraha (anything in any form) is accepted,
presence of asuddhopayoga is assuredly there. Therefore,
bondage by parigraha is invariably one sided only
(ekantika) - this is a fixed rule. Hence, negligence quality of
having parigraha is invariable (ekantika), such being the
rule supreme sramana - omniscient Lord Arihanta have
from first abandoned all sorts of parigraha  and
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accordingly other sramanas must from first, abandon all
sorts of parigraha .

Now, all that needs to be said has been said- such

prescription is hereby given in the verse (sloka) 14: -
THeIHg fhe TaRITih-
AATadg A ATAAST DS |
TGN ERTEAd T
IRECETV MG EEIGINIERS AN AT REAN
vyaktameva kila yattasesamukta-
metavataiva yadi cetayatetra kopi
vyamohajalamatidustarameva nunam
niscetanasya vacasamativistarepi [[14//

Meaning: If anybody reflects upon this and awakens,
it is hereby said “all that needs to be said” But for the
unreflecting one, even expounding with the vast details of
words, the net of moha (delusion) is very difficult to
escape.

Gatha-220

TR AU VY TaRRUmfiyy gogutar-

Now, dcarya teaches that prohibition of upadhi
(possession) is actually the prohibition of internal
negligence: -

T f& PrRdear =7 o gafy Rreged smaafage)
IfgEed I a7 B8 v H=a@si ] 11 011

na hi niravekkho cdgo na havadi bhikkhussa dsayavisuddhi |
avisuddhassa ya citte kaham nu kammakkhao vihido [[ 220 ||

Gatha: If renunciation (tyaga) is not done absolutely
free from any (dependence) expectation, then the monk
cannot have purity of thoughts/mind, and he who is
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impure in thought/mind, how can he effect the destruction
of karmas/karmic matter?

Tika: As in presence of husks the (redness form of)
impurity of rice grains cannot be removed/destroyed,
similarly in the presence of external association (upadhi)
internal negligence of asuddhopayoga form cannot be
renounced and, in its presence, omniscience (kaivalya) of
fundamental Suddhopayoga form cannot be attained. Thus,
prohibition/rejection of upadhi (possession), having kept
in view the purpose of rejection of internal negligence
namely asuddhopayoga is, in fact, rejection of internal
negligence.

Gatha-221

IPIFTPIRT AU It eril-

Now, dcarya teaches, in detail that upadhi
(possession) is invariably (ekantika) internal negligence: -

forer Tf¥g orfeer oot ITRAT a7 SRSl T |
dY URS ™ YQI  HUHWTO GHTEfE 11 %11

kidha tamhi natthi muccha arambho va asamjamo tassa |
tadha paradavvammi rado kadhamappanam pasadhayadi || 221]/

Gatha: How can it be that, he (the monk), in the
presence of upadhi (anything that satisfies the body) is not
liable to undergo infatuation (mircha) worldly
undertakings (arambha) and lack of self-restraint/
(asanyama)? And how can he who is attached to external
things, accomplish realisation of self-soul?

Tika: In presence of upadhi (possession) what
results there is unavoidably (i) infatuation characterised
with an evolution of mine-ness (mamatva parinama) (ii)
worldly undertakings (arambha) characterised with an
evolution of involving the self into a series of acts related
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to that upadhi and (iii) lack of self-restraint (asanyama)
characterized with an action injurious to the nature of
pure self.

And he who is associated with upddhi (non-self
thing), being fond of other substance, does not accomplish
realisation of pure self. This concludes that updadhi is
definitely invariably (ekantika) internal negligence. The
essence is that, having determined the nature of upadhi to
be such, he (the monk) must forego it completely.

Gatha-222

SRR AUIE L R R B S BRI NI EAND RS
BEEICE: CIENINE

Now, dcarya teaches an exception (about accepting
upadhi) to effect that for some monk, in some
circumstances, at some time, in some way some upadhi is
also not to be rejected: -

B3I 97 o7 fargfe TeufeaTiyg Qaaror |
| A8 985 Bret @i AT 11 [_1

chedo jena na vijjadi gahanavisaggesu sevamanassa [
samano teniha vattadu kalam khettam viyanitta [[ 222 ||

Gatha: A monk (sramana) understanding
(necessities) of time and place may well use an upadhi
(something) in accepting and abandoning of which there is
no default/negligence caused to the user in observing his
fundamental rituals.

Tika: As soul substance is devoid of any second
pudgala dravya/material substance (except this body)
hence, to a monk, every upddhi is prohibited/rejected -
such is an excellent/principle general rule (utsarga-
niyama). But there is an exception to this, as owing to
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some particular time and place some things (upadhis) are
not prohibited, not rejected - such is an exception rule
(apavada niyama). When a monk, though desirous of
attaining paramopeksha sanyama (the highest self-
restraint/passionless pure conduct) by undertaking
rejection of all sorts of upadhis but feels incapable in
attaining it because his energy has depleted at that
particular time and place. Then he, by accepting the
diminished standard of self-restraint, adopts recourse to
upadhis merely as external means. And upadhi so resorted
to is not, in fact, a negligence, owing to being called an
upadhi, on the contrary it is a rejection of negligence itself.
The upadhi which does not occur without asuddhopayoga
that is negligence.

But this upadhi, being accepted for the rejection of
negligence, in the matter of taking of food and leaving
excrements (grahana-tyaga) which are means of
functioning of body and being co-acting auxiliary means of
sramanya- paryaya (modification of monkhood-state), is
found absolutely with suddhopayoga (pure soul activity),
hence it is in every respect a rejection of negligence.

Gatha-223
Now, dcarya teaches the characteristic nature of non-
rejectable upadhi (possession):-

Iufsps Safdh Iruceridrg sraIgoIIE |
HBIOIUURIES v8g HHYIT Sifg f arad 11 ::3 11

appadikuttham uvadhim apatthanijjam asamjadajanehim |

mucchadijananarahidam genhadu samano jadi vi appam [| 223|/
Gatha: Let the monk accept sparingly that upadhi

which is really not censurable/not objectionable and is not
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desired by persons who lack self-restraint and which does
not give rise to infatuation, etc.

Tika: That upadhi which need not be censored/
unobjectionable in every respect because of its not leading
to bondage, which is not desired by persons who are
without self-restraint excepting those who are with self-
restraint and which is devoid of infatuation, etc., because
of being adopted without an evolution of attachment, etc.,
is not rejected. Therefore, an upadhi of a nature as
described above may be accepted/adopted but no other
(upadhi) however negligible/small, of different nature as
described can be accepted/adopted.

Gatha-224

AATITIIERIEAT, 7 YARIAIE geguiaeriel-

Now, dcarya teaches that utsarga (main rule) is real
dharma, and not apavada (exception):

& oo iy a8 srgoreTaaTHoNg <8 f)
@1 R foorafRer srafsewragfesT i1 311

kim kimcana tti takkam apunabbhavakaminodha dehe vi |
samga tti jinavarimda appadikammattamuddittha || 224 ||

Gatha: Great Jinas (omniscient Lords) have preached
that when body itself is a parigraha (belonging) then him
who is desirous of attaining moksa - not getting rebirth, he
must not have even the slightest attachment in body also
and observe apratikarma, i.e., should not attend to or
embellish this body, how can then there be found any
other parigraha (belonging) to him? Such is the logic.

Tika: Here, the great Jinas (omniscient Lord
Arihantas) have preached of observing apratikarma-not
attending to/not embellishing even absolutely adopted
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body and not an object of rejection, as its being an
auxiliary cause of the modification of sramana-state
(monkhood); this so obtained body being other substance
is, in fact, far from deserving favour, is an object of
indifference (worth neglecting). Then for the people,
relisher of realization of attainment of pure soul reality,
how can the remaining other, non-obtained
sorry/unfavoured parigraha (belongings) be admitted or
gain favour? Such is the evident intention of those
omniscient Lord Arihantas. Thus, it is determined that
utsarga (main rule) is the real dharma and not the
apavada (exception rule).

The gist/meaning here is that extreme nirgrantha-
state (self-absorbed sky-clad monkhood) only being the
real dharma (atma-dharma) is worth accepting and taking
refuge.

Gatha-225
3T PSYATE IRV Fegufarcr-

Now, dcarya teaches that which are the different
exceptions (apavada): -
Saarv fororm foiv Seaewafify wfrd |
Teauv {4 g forert gerssrav 9 RIfg 11 ¢ 11
uvayaranam jinamagge limgam jahajadartvamidi bhanidam |
guruvayanam pi ya vinao suttajjhayanam ca niddittham [[225]]
Gatha: On the path of Jinas, linga (emblem of a
monk) of yathajatasvartpa (sky-clad placid form as it is by
birth) is said to be an equipment, the words of the
preceptor (guru), disciplinary modesty (vinaya) and study
of sacred scriptures/texts are also prescribed as
equipment.
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Tika: Here (for a monk) whatever non-prohibited
upadhi (possession) is excepted, is in all such cases as
being an instrumental, as being helpful/favourable by
being an auxiliary cause of modification of sramana-state,
but no other object (is suitable). Its (upadhi’s) different
kinds are: -

1. kaya pudgala - material organs of body which form
the external emblem which corresponds with
yathajatasvarupa (sky-clad placid natural form as it is by
birth) naturally free from anything additional worn on
body.

2. vacana pudgala - material speech word-
components of preceptor’s unerring discourse form of
teaching illuminating datma-tattva (soul reality) when
listened as pronounced by the guru who is imparting
knowledge at that time (tatkala bodhaka)

3. sutra pudgala - the material canon sttra
components concerning words of religious texts which are
means to scripture-knowledge, which are studied - such
perpetually giving instructions (nitya-bodhaka) and
capable to illuminate the beginningless and endless pure
soul reality.

4. citta-pudgala- material components of mind (citta)
which gives rise to modifications of faith, etc., manifesting
pure soul reality and having courteous attitude towards
the so-modified person who has evolved in to those forms
(right faith-knowledge- conduct states). [Thus, tools which
are upadhi, and have not been refused in apavada marga
(rule of exception path), it has the above said four parts].

Here, the point is that, like body, even speech and
mind are not real dharma of soul-substance.
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Bhavartha: A sramana whose attention goes
towards yathajatasvarupa free from all sorts of
artificialities (anything additional worn on body) as being
an auxiliary cause of modification of Sramana -state, he has
parigraha\(possession) of kayapudgala. Sramana \whose
attention is stuck in listening to discourse of guru
(preceptor monk), he has parigraha of the vacana-pudgala
(material speech-word components). And sramana whose
attention is stuck in study of stitra (material canon sttra
components), he has parigraha of siutra pudgala. And
sramana whose thoughts/evolutions are of courteous
attitude towards other deserving sramana he has the
parigraha of cittapudgala (material components of mind).
Although all this, parigraha is said to be a tool (as being an
auxiliary cause of sramana -state); therefore, these are not
prohibited in apavada-marga (rule of exception-path);
nevertheless, they are not real dharma of soul substance.

Gatha-226
IR G TR IRATA I RTAR T aeTu -

Now, dcarya teaches the procedure of maintaining
only non-rejected upadhi, that is, the body (associated with
the self-soul):-

SEANTPORTITE] JufedgT u=fts Arafs |
FATERIISRI IAZTHATAT T FHOIT || R 1

ihaloganiravekkho appadibaddho paramhi loyamhi |
juttaharaviharo rahidakasao have samano [[ 226 ||

Gatha: Let sramana take faultless suitable food and
walk carefully by being free from passions (kasayas)
indifferent to this world and no attachment or expectation
for the next world/birth.
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Tika: A sramana who has becomes free from
passions by realizing the absolutely separate nature of self
from the ripening of all karmic matter, thus being evolved
into an uniform pure soul-reality without a beginning or
end, and being indifferent to this world; although at
present, he, even belonging to mankind, (yet) stands far
aloof from all human business, and being free from
longing/avarice of experiencing the future states of
immortality of deva, etc., he is not attached/not inclined to
other next world.

Just like a lamp is filled with oil and moved round as
a means for knowing/seeing an object (knowable) to be
differentiated/obtained, similarly a sramana for
accomplishing the attainment of pure soul-reality, feeds
and moves the body (as means of it) (i.e., he is self-
controlled in taking the food and wandering).

The purpose here is that he (the sramana) is free
from passions, so he does not live without self-control in
respect of food and wandering owing to attachment with
his present body or owing to attachment with the next
heavenly body. But he is self-controlled in feeding the food
and wandering merely with the purpose of maintaining
the sramanya paryadya (the state of a sramana ) which is a
means (an external instrumental cause) of attachment of
the pure soul reality (suddhatma tattva).

Gatha-227

3 FHERIIER: HETEAERIIgRydguia -
Now, dcarya teaches that the sramana who is self-

controlled in food and wandering, he is (as good as)
actually without food and wandering: -
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ST JUOrHWT o Y TaT Tufe=sT 9|
U0 fAFGHOGOHY o HHIT SUMETRT || 6 1 |

jassa anesanamappd tam pi tavo tappadicchagd samana |

annam bhikkhamanesanamadha te samand andhara [[227 ||
Gatha: A sramana whose soul is free from desire of

food, that is internal penance (asceticism); and sramanas

are desirous of that state (of lack of desire). Ascetics, who

take faultless food and alms, that is not object of desire,

hence they are (as good as) without food.

Tika: A sramana (monk) who knows his soul (1) to
be of foodless nature (anasana svabhavi), (2) the begged
food/alms is faultless - free from the fault of desire (aisana
dosa) and being self-controlled in food (yukta ahari) - is
actually not partaking any food (anahari). It is thus-he who
knows his soul is always devoid of taking food of any
material substance and owing to being free from all
longing for food his intrinsic nature is in itself one without
partaking food. This is his abstinence from food, his
penance (asceticism), because internal is more powerful
than the external. Those, with such understanding who (1)
contemplates his soul by nature as foodless and (2) for its
accomplishment observe the conduct by such other means
like taking alms which is free from the fault of desire,
although taking the food, are (as good as) really not taking
food, and so they are really abstainers from food (anahari).
Because of their having self-control in food, no bondage is
caused to them due to nimitta of svabhava (intrinsic nature
of self) and parabhava (nature of other substance).

Similarly, it is to be understood (although not stated
here) that he who is self-controlled in wandering, is really
without wandering because his intrinsic nature is in itself
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without wandering and it is purified by carefulness in
walking (irya-samiti).
Gatha-228

3T FAIGhIBIRcE NG eguiaIie-

Now, dcarya teaches (in view of the question) - how
is yukta ahara, self-control in food attained by an ascetic?”

Saerae! ¥ a8 U 79 Ry feeuRe=n
ST o <t APMYfEY s |kl 11 ¢

kevaladeho samano dehe na mama tti rahidaparikammo |
ajutto tam tavasa anigtuhiya appano sattim || 228 |[|

Gatha: A sramana possesses the body alone and he
does not embellish/attend to that body which he treats not
to be his own; rather he controls it by austerities without
hiding his (physical cum spiritual) energy.

Tika: The sramana does not reject forcibly upadhi of
only his body which is (exceptionally accepted as) an
auxiliary means of sramana-state. So, he possesses the
body only. It being so, he does not attend/embellish the
body, as he has imbibed within the true meaning of the
teachings of supreme Lord (the omniscient arihanta ) as
explained in the previous stitra (gatha-224) (kim kincana -
why anything?)- thinking that, since, this body is not his
own so it does not deserve favour, but it is an object of
indifference/ignoring. Hence, owing to the absence of
taking improper food with attachment/mine-ness of body,
he is proved to be taking controlled food (yukta ahara).

And, thus, manifesting his full spiritual energies
(without hiding his physical cum spiritual energies)
maintains with every effort that body by penance of
foodless nature of self-soul as described in the last
preceding sttra (gatha-227). Therefore, his taking of food
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being that of a yogi- (one actually engaged in yoga), so he
is without the loss of yoga owing to his taking controlled
food. Thus, he is proved to be yukta ahari (taking
controlled food).

Bhavartha: A sramana is proved yukta ahari in two
ways - (1) He, owing to not having mineness in body, takes
proper controlled food, so he is yukta ahari and (2)
“Taking of food is not intrinsic nature to the soul“-
observing such attitude form of yoga - practice of
meditation, he is a yogi (an ascetic), so his food is yukta
ahara, i.e., ayogr’s food (ahara).

Gatha-229
3T FehTeREawUfawIRoafaerf-
Now, dcarya teaches us in detail the characteristic
nature of yukta ahara:-
U® @ o WX THUfSYUINIGR TTETas |
TR Fyaaor far o TaTdad o AgHW 11 % 1

ekkam khalu tam bhattam appadipunnodaram jahaladdham [
caranam bhikkhena diva na rasavekkham na madhumamsam [[ 229 [/

Gatha: Proper controlled food of a sSramana, consists
of one meal taken once, that also not stomach full, in the
form as it is obtained by restricted seeking of alms during
day-time, without expectation of particular taste and
which does not contain honey, and flesh (meat), i.e., food
must be free from non-edible items.

Tika: Food taken once a day is proper/controlled
food (yukta ahara), because this much food, is enough only
to sustain the body, which is an auxiliary means of
sramanya paryadya (state of sramana). Taking food more
than once is not proper/controlled food (yukta ahara),
because:
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(1) Food taken more than once is not the
proper/controlled food since (i) it is (purely taken as a
habit due to attachment to body and it is done in a flagrant
way causing self- injury and (ii) food taken more than once
is not food of a self-controlled person (yogi/sramana), it
being taken as a habit due to attachment to the body.

(2) Only food which is not stomach full is controlled
food, because the same (not stomach full food) is free from
the destruction of yoga (state of self-engrossment), (why is
not stomach full food seen as controlled food, there are
two reasons for this) (i) stomach full food is not controlled
food because it being a cause of destruction of yoga (self-
control) and being to a certain extent a cause of self-injury
and (ii) stomach full food being taken by a person who is
the destroyer of self-control, is not the food of a self-
controlled person (yogi).

(3) Only food taken as obtained (by restricted alms)
is controlled food (yatha labdha), because only such (yatha
labdha) food is free from attachment of particular liking.
But food not taken as obtained (ayatha labdha) is not
controlled food since (i) it is taken purely as a habit due to
attachment to a particular liking and it is done in a flagrant
way causing self-injury and (ii) that ayatha labdha (not
taken as obtained) food being taken purely by the person
having attachment to a particular liking (of taste) is not the
food of a self-controlled person (yogi/sramana).

(4) Only food taken by way of seeking alms (with
restrictions as per conduct of a sky-clad monk) is
controlled food, because such food is free from pre-
planning, preparing and commencement. But food not
taken as alms is not controlled food, since (i) there is
possibility of pre-planning, pre preparation and
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commencement in that food, so injury to self and other
beings (in the food not taken by alms) is sure to occur, and
(ii) in taking such food, internal impurity is manifested, so
it is not the food of a self-controlled person (yogi/
sramana).

(5) Only food taken during the day time is controlled
food, because only then it can be inspected properly. But
food not taken during day time is not controlled food since
(i) it cannot be properly inspected, so unavoidable injury
to beings is bound to occur and (ii) in taking such food
internal impurity is manifested, so it is not the food of a
self-controlled person (yogi/sramana).

(6) Only food without expectation of (particular)
taste is controlled food, because it is graced with internal
purity. But food which is taken with expectation of taste is
not controlled food since (i) it is taken purely due to
internal impurity and it is done in a flagrant way causing
self-injury and (ii) it is taken purely as a habit of internal
impurity so it is not the food of a self-controlled person
(vogi/sramana).

(7) Only food not containing honey and meat is
controlled food, because such food is free from the activity
of injury. But food containing honey or meat is not
controlled food; since (i) it has activity of injury and (ii) by
taking such food internal impurity is manifested, so it is
not the food of a self-controlled person (yogi/sramana).

Here, food containing honey and meat is just an
indicative characteristic of the activity of injury, therefore,
from the statement that “food free from honey and meat is
controlled food” - one must understand that only food
which is free from all activities of injuries is controlled
food.
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Gatha-230
AT AT H A T I RIIATIR VA g & 9ol -

Now, dcarya teaches that - let ascetics follow proper
adjustment of conduct with harmonization of utsarga
(main rule) and apavada (exception rule): -

Tl 91 T A1 |t ar a1 gon Rreron am)
IR =TRg AT TS al STET O gafa 11301

balo va vuddho va samabhihado va puno gilano va [

cariyam caradu sajoggam milacchedo jadhd na havadi [[ 230 [/
Gatha: An ascetic/monk young or old, tired or

diseased should follow a conduct, appropriate to him, in

such a way that there is no negligence of fundamental rites

(enjoined to a sky-clad Jain monk).

Tika: utsarga (main rule) is that, be it a young or old,
tired or diseased, a very rigorous conduct appropriate to
him who observes self-restraint, must be maintained in
such a way that there is no negligence of self-restraint
which is of fundamental importance as it being a means of
attaining pure self-soul reality.

apavada (exception rule) is that be it young or old,
tired or diseased, a mild conduct appropriate to young or
an old, tired or sick, must be maintained in such a way that
there is no negligence of the body which is of fundamental
importance as being a means of attaining pure self-soul
reality.

apavada sapeksa utsarga (main rule related with
exception) is that young or old , tired or sick one, while
observing a very rigorous conduct appropriate to one who
practices self-restraint in such a way that there is no
negligence of self-restraint which is of fundamental
importance as being a means of attaining pure self-soul
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reality, should observe mild conduct appropriate to ,
young or old, tired or sick, in such a way that there is no
negligence of the body which is of fundamental
importance as being a means of self- restraint which again
is a means of attaining pure soul reality.

utsarga sapeksa apavada (the exception related with
main rule) is that be it young or old, tired or sick, while
observing a mild conduct appropriate to young or old,
tired or sick, in such a way that there is no negligence of
the body, which is of fundamental importance as being a
means of self-restraint, which further is a means of
attaining pure soul reality. He should observe a very
rigorous conduct appropriate to one who practises self-
restraint in such a way that there is no negligence of self-
restraint which is of fundamental importance as being a
means of attaining the pure soul reality.

Thus, it is said here that in any case, a monk must
establish a proper adjustment of conduct by harmonizing
utsarga (main rule) and apavada (exception rule).

Gatha-231
TG IR IS TR v 2o
Now, dcarya teaches that maladjustment of conduct
is caused due non-harmonization between utsarga (main
rule/rigorous conduct) and apavada (exception rule/mild
conduct):-
IMEI 9 fI8R < Bret w9 TH Iafd |
ST O FHOn 9gfe Sif sraerdt | 3211
ahare va vihare desam kalam samam khamam uvadhim |
janitta te samano vattadi jadi appalevi so [ 231 ||
Gatha: If a sramana observes his code of conduct in
regard to food and touring/wandering with awareness of



PRAVCANSARA 354

time and place of tiredness and physical capacity (of
observing fast, etc.) and upadhi (bodily condition), then he
incurs the least fault of bondage.

Tika: Here, the cause of physical fitness/capacity and
sickness is fasting (upavasa), upadhi is body which is the
abode of youth and old age. Therefore, here, only the
young, old, the tired and sick (monks) are considered.

If a sramana, who being aware of place and time,
proceeds in the act of food and wandering with the
consideration of his state of youth, old age, tiredness or
sickness, adopts and observes mild conduct then he
assuredly commits a minor fault/incurs the least bondage,
therefore utsarga (main rule) is better/preferable.

If a sramana, who being aware of place and time,
proceeds in the act of food and wandering with the
consideration of his state of youth, old age, tiredness or
sickness, commits by observing mild conduct, a minor fault
only, then apavada (exception rule) is better /preferable,
here.

If a sramana who, though being aware of place and
time, (but) due to fear of a minor fault, does not proceed in
the act of food and wandering with the consideration of his
state of youth, old age, tiredness or sickness and by his
adherence to rigorous conduct, he causes his body to fall
before its due course and then he reaches heaven with
having lost his self- restraint nectar wholly, there he has
no chance of observing penance, so he incurs an
irreparable fault. Therefore, apavada nirpeksa utsarga (the
main rule not related with exception) is in no way
better/preferable.
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If a sramana who even though aware of place and
time, (but) disregards minor fault proceeds arbitrarily in
the act of food and wandering with the consideration of his
state of youth, old age, tiredness or sickness and by his
adherence to mild conduct destroys his self- restraint and
becomes a person lacking in self-restraint, because at that
moment he has no chance of observing penance, incurs an
irreparable major fault. Therefore, utsarga nirpeksa
apavada (the exception not related with main rule) is in no
way better/preferable.

Therefore, the mismanagement in adjustment of
conduct due to clashing of utsarga (main rule) and
apavada (exception rule) must be rejected totally and for
this purpose, syadvada, in its manifested form with main
rule (utsarga) and exception (apavada) in mutual
harmony should be adhered to in every case.

Bhavartha: So long as a sramana does not get
engrossed in pure soul activity (Ssuddhopayoga) till then he
should practise the conduct of harmony of utsarga (main
rule) and apavada (exception rule) for the proper
adjustment of conduct. He should neither practise very
hard conduct stubbornly with insistence of utsarga (main
rule) only, without keeping in view one’s weakness; nor
should he practise merely mild conduct of laxity with the
view of exception allowed by missing the target of utsarga
(main rule). But he should proceed in such a manner
where in, neither stubbornness nor laxity is practised.
Path of omniscient Lord is anekanta (consisting of
different view-points). By examining one’s psychic
condition, he must proceed in the way in which more
(spiritual) gain is achieved, such is the preaching of Lord
Jinendra. Whatever maybe one’s (bodily) condition (strong
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or weak), nevertheless to proceed in one way only is not
the Jinamarga (path of omniscient).
Verse (sloka)-15
SoiTieuaredd freaRga:  geryfier:
ATHH AT FgRIMAge Pear ghr: wda-
PRt fresa g Rafm i e
SATIRIYAT AT
ityevam carnam purdanapurusairjustam visistadarai
rutsargadapavadatasca vicaraddhamhih prithagbhiimikah
akramya kramato nivrttiimatilam krtva yatih sarvata
Scitsamanyavisesabhasini nijadravye karotu sthitim [[15]/]
Meaning: O yati (ascetic) you should attain that
conduct (of self-restraint) which has been practised with
great regard by the men of old times (purana purusa-
Tirthankara) through utsarga (main rule) and apavada
(exception rule) forms, which come in several distinct
stages and, by abdicating (rank/status, etc.) everything
gradually, you should try to immerse entirely within your
own soul-substance which is illuminating itself as a unique
form of sentience- general, and sentience-distinctive.
Thus, ends here the discussion acknowledgement
of conduct.

Gatha-232

AT HHUGIURATAT  AIEFANT R GTIAETS U9 |
TATA-ATETHT FHARTH T ATYRTATI-

Now, begins the discussion of moksamarga (path to
liberation) characterized as psychic concentration on one

thing (self-soul) otherwise called the sramanya (sky-clad
monkhood). In that, dcarya first sets to work upon the
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scripture (@gama) which is the principal means of that
moksamarga:-

TIERTRT GO I R acdyg |
Porfesdl MR SRS d]T WIT 11 R3R 1|

eyaggagado samano eyaggam nicchidassa atthesu |
nicchitti agamado agamacettha tado jettha [| 232/

Gatha: The sramana (monk) who has attained the
state of psychic concentration, such a psychic
concentration is attained by him who has comprehended
the certainty about padartha (substances). Certainty arises
from the study of scripture; therefore, to be busy in study
of scripture is the highest act.

Tika: Firstly, he can only be a sramana (monk) who
has attained psychic concentration; psychic concentration
is attained by him who has certainty about substances; and
this certainty about substance is attained from study of
scripture. Therefore, being occupied in the study of
scriptures is primary and there is no other way; because
padarthas (substances) cannot be ascertained without
scriptures, since only Jina’s agama possesses an internal
depth, well established, and an exact knowledge/correct
ascertainment of the whole multitude of substances which
are always existing with three characteristics (origination,
destruction, permanence) in three-fold time (past, present,
future). Nor can psychic-concentration be attained without
certainty of padartha (substance), because person who
had no certainty about substances, there would be
constant distraction (i) sometimes due to excessive
eagerness, when confused in mind, by desire of
ascertaining he wavers from all sides, (ii) sometimes due
to unrest evolving every moment with desire-fervour of
doing something and desiring to create everything himself,
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he modifies into the activity of all substances, due to which
every samaya he experiences agitation, (iii) sometimes
due to extreme contaminated desire of enjoying (the
objects and assuming everything to be for his enjoyment),
having a mind tainted with faults of attachment-aversion
and being involved in duality by the division of things
desirable and undesirable modifies (notionally) into the
form of every (fresh) thing; so that he, being unable to
arrive at certainty, does not see the holy self (soul). (i)
ascertained one (ii) inactive/without action and (iii)
without enjoyment, which although grasping/knowing
everything simultaneously, is one as not being everything;
but owing to not seeing it, merely vyagrata
(bewilderment) is caused. And in the absence of ekagrata
(psychic concentration) on one thing (self-soul), state of a
sramana cannot be attained, because one who has not
attained ekagrata (psychic-concentration) he (i) ‘this is
assuredly many only’- beholding thus becomes firm in that
type of conviction (ii) ‘this is assuredly many only’ -
knowing thus gets filled in all types of experience and (iii)
‘this is assuredly many only’ - acting always with a mind
gets distracted by such notions about each substance. He
lives in a pitiable condition with that type of conduct; lacks
psychic concentration upon pure soul-reality in the form
of soul’s belief-knowledge and activity proceeding through
evolution into right belief-knowledge and conduct which is
characterised by seeing-knowing-acting form of ekagrata
in atma tattva (soul-reality). Thus, in absence of ekagrata,
state of sramana of the form of conduct into pure soul
reality cannot evolve.

Therefore, for attainment of sramanya (monkhood)
otherwise called the pathway to liberation, one desirous of
liberation (mumuksu) must in every way, be deeply well-
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versed in the holy word (sabda-brahma) explored/
expounded by the venerable omniscient arihanta, with its
distinctive banner/flag of many sidedness (anekanta-
ketana).

Bhavartha: Certainty about objects cannot be
attained without study of scripture (dgama). Without
certainty about objects, ekagrata (psychic-concentration)
cannot be attained due to (i) unsteadiness caused by non-
belief in purposeful tattvas (ii) unrest/distraction caused
by desire of doer-ship of other non-self things and (iii)
fickleness caused by desire of enjoying other non-self
things; and without psychic concentration, monkhood is
not evolved. In absence of conduct into pure soul reality
characterized with belief-knowledge- activity in one self-
soul, prime duty of a mumuksu (one desirous of liberation)
is to attain proficiency in the holy-word which are in the
form of scriptures.

Gatha-233
FATTHE TR TR BHETY 7 gRrad fasferureaf-
Now, acarya teaches us that annihilation of karmic-

matter called the ultimate liberation is not possible for him
who is lacking in scriptures: -

JTTHSION | OrqogTof ox f=mon s |
JrfarSIToiay el @afs ST fver frarg 11 23311
agamahino samano nevappanam param viyanadi |
avijanamto atthe khavedi kammani kidha bhikkhi [| 233]/
Gatha: A sramana (muni) who lacks in the study of
scriptures, does not know his own self/soul and the other

substances (different from self), without knowing the
substances, how can a monk destroy karmic matter?
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Tika: Actually, without study of scripture there
cannot be the knowledge of the other (non-self)
substances and of self-soul, or knowledge of the supreme
self (eternal causative supreme soul). No sramana (muni)
devoid of knowledge of other (non-self) and self- soul or
devoid of knowledge of the supreme-self, can annihilate
material objective and psychical subjective deluding
karmas (dravya-bhava karmas) of delusion, etc., or karmas
causing change of knowing activity (from one knowable to
another one). This is explained as under:- Firstly , this
world - which is devoid of the knowledge of scripture and
defiled with pollution of great delusion, moving with flow
of the river of repeated birth and death cycle of unending
existence, has his discrimination destroyed, as if he were
drunk (intoxicated with thorn apple), and who, although
sees/knows with non-discriminating light of knowledge,
but due to absence of self-realization based on teaching of
scriptures which evolves staunch certainty about self and
the other (non-self), such a discriminative knowledge
about - the self-soul and body, etc., substances occupying
the same spatial units of the soul and the psychical
dispositions of delusion-attachment-aversion, etc,,
commingled with upayoga (knowing activity) does not
evolve/accomplish that this is other (non-self) and this is
the soul (self). Also, knowledge of the glorious embodied
one supreme soul (paramatma) in absence of self-
realisation based on teachings of scriptures which evolves
staunch certainty about paramatma (supreme-soul) in
whose deep knowing nature - a mass of diverse
modifications is manifested in the series of three-fold
times - having taken the universe as an object of
knowledge with its unfathomably deep nature, knowing of
one paramatma does not evolve/ accomplish.
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Likewise, a sramana (monk) - lacking knowledge of
other self, self and supreme self, who conjectures oneness
with body, etc., originated by objective material karmas
and with psychical dispositions - delusion, attachment,
aversion, etc., based on body, etc., and due to failure to
discriminate between destroyer and to be destroyed, to
him annihilation of material karmas and subjective
psychical dispositions - delusion, etc., is not effected/
accomplished.

Likewise, his knowing (worldly experience), not
being based on self but because of being based on
knowables which are revolving with unavoidable/
uncontrollable revolutions of eternal samsara (timeless-
transmigration), evolving through ups and downs with
each substance (in the form of origination-destruction-
permanence), annihilation of his karma concerning the
perversions of knowledge 1is also not effected/
accomplished.

Therefore, those who are desirous of annihilating the
karmas (of all kinds) must in any condition, study the
scriptures.

Bhavartha: One who is devoid of deep study
(knowledge) of the scriptures, not having attained self-
realization based on the teaching of scriptures, he cannot
attain such discriminative knowledge about self and other
(non-self) that “this incorporeal soul itself is ‘I am’ and this
body, etc., which are occupying spatial units of the soul are
other (non-self)” and likewise -“this upayoga (knowing
activity) is ‘ I am’ and these psychical dispositions of
delusion, attachment, aversion, etc., commingled with
upayoga are the other (non self). Likewise, also owing to
not having attained self-realisation based on the teaching
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of scriptures, “I am an external causative supreme soul-
paramatma possessed of knowing characteristic nature”
such paramatma jiiana could not evolve.

Thus, one who does not have knowledge of (1) self
and non-self (2) paramatma (an eternal causative
supreme soul) and due to not having discriminative
knowledge of (1) self being destroyed and (2) the
destroyer being delusion, etc, material and psychical
karmas the annihilation of delusion, etc., material and
psychical karmas is not effected and his knowing not being
based on supreme-self, the annihilation of his karmas
concerning the perversions of knowledge also is not
effected as the revolving of knowing s
uncontrollable/unavoidable. Therefore, those who are
desirous of moksa must, in any condition, study the
scriptures.

Gatha-234

FATTHYI A TR T da T e g2 -

Now, dcarya teaches us that, scriptures alone are
eyes of those who are moving (or wish to move) on the
path to liberation:-

AT Y, ATg, §f TR o1 FeaygTor |
<1 9 sifgaay fagT gor Geaqy aag 11 3% 1|

agamacakkhi sahtu imdiyacakkhtini savvabhiidani |
deva ya ohicakkht siddha puna savvado cakkhti [| 234 ||
Gatha: sadhu (ascetics) possess scripture as their
eyes, all living beings possess sense organs as their eyes,
devas (celestial beings) have clairvoyance as their eyes
and siddhas (disembodied/liberated omniscient supreme
gods) have sarvatah caksu (one who has eyes from all
sides or from all atma pradesas).
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Tika: Primarily in this world, only Siddha
Bhagawana (venerable liberated-souls), are with pure
knowledge, have eyes in every way which see everything.
All other living beings, as their perception is bound to
corporeal substances only, have sense organs as their eyes.
Devas, as they comprehend the corporeal substances
characterized by fineness (sitksmatva), have clairvoyance
as their eyes (perception beyond sensory contact) or they
too, because of seeing only (corporeal) substances, hence
not differentiating them from the beings with sense-
organs as eyes, have sense-organs as their eyes. Thus, all
these mundane beings base themselves on the knowable
(jAeya-nistha) because of being maimed by delusion. They
cannot be proved possessing eyes which see all, and
everywhere, which is accomplished by realisation of pure
soul reality which is based on pure knowledge.

For accomplishing that (all seeing eyes), the
venerable sramanas possess scripture as their eyes; and
although due to mutual blending of knowable and
knowledge, it is very difficult to differentiate them, yet
they, having differentiated the self and other (non-self)
and broken the great delusion, having realized the
supreme self (paramatma), they remain fixed based on
knowledge (jidna nistha). Therefore, (it is advised that)
those desirous of liberation should see everything with the
eye of the scriptures (Jain- canonical texts).

Gatha-235
JATTHAGTHING e gafrAefafy-

Now, dcarya explains - how with the eye of scripture
(agama) everything is seen assuredly: -
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& ANHRIGT ST orgefs fRmifE

STifer smor f Afes o fa & |9 om0 R3¢ 1)
savve agamasiddha attha gunapajjaehim cittehim |
janamti agamena hi pecchitta te vi te samana [| 235 ||

Gatha: All objects along with their various attributes
and modifications are established/known from scriptures;
sramanas know by seeing them through the agamas.

Tika: Firstly, all substances are known (become
knowable) correctly through the dgama (Jain
canon/scripture) because all substances are proven with
evidence and in a non-contradictory manner by valid
arguments. And they are known to be possessed with
various qualities and modifications; because dagamas
(scripture), as it consists of many-sided view (anekanta)
which extends over several traits/properties existing
simultaneously and arising sequentially, possesses
authenticity of a trustworthy instrument of knowledge.

Hence, all objects are established by scriptures only
and are known/become knowable themselves to
sramanas, evolving by way of becoming the subject of their
sruta jiana (psychic-attention), which consists of the
many sided view (anekanta) extending over all substances
characterized by various qualities and modifications.
Therefore, nothing can be imperceptible/unknown to
those who possess the eye of scriptures (This is what said
here).

Gatha-236
AT T SIE A I d I e T Taere]
AR fraaafe-

Now, dcarya declares the rule that the simultaneous
presence of dgama-jiiana (scripture) and consequently
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evolved tattvartha-sraddha-belief in principles (tattvas)
with characteristics (arthas) and with sanyatva (self-
restraint) resulting from both of them, constitutes the
pathway to liberation: -

MYt fEgt o1 yafq STig ol aed |
ureefifE orfE 3 SreoTal By foper oo 11 35 1|

agamapuvva ditthi na bhavadi jasseha samjamo tassa |
natthidi bhanadi suttam asamjado hodi kidha samano [| 236 ||

Gatha: He (sramana) who does not have right belief
preceded by knowledge of scriptures, cannot possess self-
restraint; thus, says the sitra (sacred text). How can one
be a sramana without self-restraint?

Tika: In this world actually the one who is devoid of
right faith preceded by study/knowledge of scriptures
whose mark (cinha) is syatkara (quodammodo theory)
and characterized as having faith in principles with their
arthas (essential nature), no self- restraint is manifested
to him, because (1) who, owing to the absence of
discrimination between self and other non-self is assured
of oneness with passions (kasaya) and body (kaya), who
owing to not restraining his longing for objects of senses,
is a killer of six kinds of kayas (bodies) and remain
engaged/active in all directions of worldly activities.
Hence, he is not refrained from any direction; and also,
because (2) he, owing to not having knowledge of supreme
soul, his knowing activity (jAapti) being without any
barrier knows sequentially the knowable cycle, does not
have inclination for psychic concentration in the soul-
reality of knowledge form, - to such a person no self-
restrain is attained.
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And thus, he who has not attained self-restrain for
him there can be no sramana-state (which is) otherwise
called the pathway to liberation; characteristic nature of
which is the assured convinced psychic concentration (in
the pure soul-reality). Hence path to liberation is the
simultaneous existence of dagama-jiiana, tattvartha-
sraddha and sanyatva (self-restraint).

Gatha 237

TS G IdaTFaNTeRYg  MeRie
freeafa-

Now, dacarya dispels the faith that non-simultaneity
of dgama- jiiana, tattvartha- sraddhana and sanyatva (self-
restraint) could be the moksamarga:-

1 f& smror Ryseife e wife f orfeer areeryg
WESATON 3y Irgoray a1 o Prarfa 113911

na hi agamena sijjhadi saddahanam jadi vi natthi atthesu |
saddahamano atthe asamjado va na nivvadi [[ 237 ||

Gatha: One does not attain liberation (merely) by
means of agama-jiiana (scriptural knowledge) if he has no
belief in arthas (nature of tattvas) or one who has belief in
arthas also but lacking self-restraint cannot attain nirvana
(moksa).

Tika: No sramana can attain fulfilment of objective
merely through knowledge gained by scripture if it is
without belief or through faith combined with that
knowledge but devoid of self-restraint. It is thus: -

If a man, who, although knows clearly all objects
through his reasoned knowledge with dgama proofs, yet
he does not ascertain self (soul) which has one clear
appearance form (akara) of knowledge, combined with
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appearance form of knowable of all sorts of objects, then,
not experiencing self (soul) as described owing to being
devoid of faith in self (soul) as described, how can he
become a knower (jAani) who is immersed in the
knowable and infatuated about knowledge? And for such
an ignorant self (who does not know) what can scriptures,
though illuminating the knowable, do (or cause effect)?
Therefore, by scriptures knowledge, but with void of faith,
there is no attainment.

Moreover, if a man although having faith in self and
experiencing it as one clear appearance form of knowledge
combined with appearance form of the knowable of all
sorts of objects, does not live with restrain within itself,
then, because of his state of consciousness abiding in his
own self, which moves self-willed to and fro in other
substances owing to eternal latent impressions (vasana) of
delusion-attachment-aversion and because there does not
exist in him the state of consciousness immersed in this
one unwavering self-reality free from latent impressions,
how can he be with self-restraint?

And for one who is without self-restraint, how can
belief of ascertainment (pratiti) form of self-soul reality as
described or knowledge of experiencing form of self-soul
reality as described, do or cause any effect?

Therefore, from belief or knowledge devoid of self-
restraint, there is no attainment. Hence, (the faith) that
non-simultaneous dgama-jiiana (scripture knowledge),
tattvartha-sraddhana [belief in the principles and their
arthas (essential nature)] and self-restraint could be the
path way to liberation is refuted.
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Gatha-238

SRINERIECIDE ARG RO I U PN KRR
AT - A dHadcd arard-

Now dcarya explains that even with simultaneous
agama jAdna, tattvartha sraddhana and sanyatva the most
effective means of liberation path is adtma jiana
(knowledge of the self):-

S SruuToft B EaAfy waHaHE eI BISIE |

d ool fofé T @afs SerEsko R3¢
jam annani kammam khavedi bhavasayasahassakodihim |
tam nani tihim gutto khavedi ussasamettena [| 238 [/

Gatha: That karma which an ignorant-self destroys
without knowledge of self (soul) in millions of lives/births,
a knower (of the truth) destroys the same (magnitude of
karma) in a mere breath through controlled three-fold
channels (mind, speech and body).

Tika: That karma (karmic matter) which, as it ripens
in a series of stages and caused to ripen through effort of
different childish austerities, an ignorant man without
knowledge of soul, modifying through pleasure, pain, etc.,
forms of impure psychical conditions due to having
accepted attachment-aversion, escapes with difficulty in
millions of lives/births because he again goes on planting
its continuity; the same magnitude of karma (karmic
matter) being brought to ripened state by vigorous effort -
because of possessing the quality of a knower
characterised by experiencing the soul reality full of pure
knowledge nature, obtained by transcendental boon of
simultaneity of (i) scriptural-knowledge having the mark
of quodammodo theory (ii) belief in principles (tattvas)
with their nature (arthas) and (iii) self-restraint, he
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possesses three-fold controls by refraining from bodily,
vocal and mental karmas. He, who by abandoning
attachment and aversion has thrown away all blemishes
such as pleasure, pain, etc, without renewal of its
continuity, destroys those karmas easily in a mere breath.

Therefore, we must agree/accept that atmajiiana
(knowledge of the self-soul), even besides there being the
simultaneity of dgama-jidna, tattvartha - sraddhana and
sanyatva, is the moksamarga-path of liberation.

Bhavartha: In case of an ignorant self (devoid of
atmajnana), karmas ripen in a series of stages and through
the effort of different childish austerities, and in case of a
wise man possessed of atmajiiana, karmas ripen (are
brought to ripened state) by vigorous effort of the form of
three-fold controls (of mind, speech, body) because of
possessing quality of a knower. Hence, that karmas which
an ignorant-self escapes with great difficulty in millions of
lives/birth, the same karmas a wise man (sramana)
destroys easily in a mere breath .That karmas in case of an
ignorant self, because of his evolving through pleasure,
pain, etc, form of impure dispositions leave again with
renewal of its continuity in the form fresh karmas and in
case of a wise one, because of his not evolving into
pleasure, pain, etc., form of impure dispositions, those
karmas do not leave with renewal of its continuity in the
form of fresh karmas. Therefore, atmajiiana is the most
effective means of moksa marga-liberation path.

Gatha-239

AATHATTLIRT GEINEEIENEIPE TAR K UG EIET
ATIET-fham R eaeia-
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acarya teaches us that for him who has not attained
knowledge (realization) of the self-soul, simultaneous
knowledge of the complete scripture, and belief in
principles with their essential nature and self-restraint is
ineffective (akincitkara): -

URATIIIATY IT BT <sTagy oed ol |

frgfe wifx | fafE o ofy FaamrmeRy fa 231
paramanupamanam va muccha dehadiyesu jassa puno [
vijjadi jadi so siddhim na lahadi savvagamadharo vi [[ 239 [/

Gatha: But, if someone possesses delusion towards

the body, etc, even as much as an ultimate atom, he does
not attain perfection (siddhi) even though knowing the
scriptures completely.

Tika: 1f someone, who, having attained sum and
substance of the entire scriptures, like one with a
myrobalan in the hand, knows the soul which knows the
whole aggregate of substances characterized by their
appropriate modifications of past, present and future,
possesses belief and practises self-restraint, yet at some
time, despite his having a simultaneity of agama jfana,
tattvartha sraddhana and sanyatva, if he, being slightly
defiled with infatuation, indulges with delusion towards
body, etc, and does not experience self-soul, full of
knowledge, by not turning his self into an uninfected form
of psychic attention; then he does not reach perfection
because of not getting released from karmic-matter
bonded with the peg of the form of infatuation blemish.

Therefore, even simultaneity of dgama jiana,
tattvartha sraddhana and sanyatva devoid of knowledge
(realization) of the self-soul is ineffective (akincitkara).
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Gatha-240

AT OIS AG T d a3 RIS RTae
arerafe-

Now dacarya establishes simultaneity of self-
knowledge (atmajidana) along with the simultaneity of
agama jiiana, tattvartha sraddhana and sanyatva:

voafial forpar defegsget foraamara |
SHOTOTOTTHT FHON Y Horal 9iOreT || *%0 | |

pamcasamido tigutto pamcemdiyasamvudo jidakasao |
damsanandanasamaggo samano so samjado bhanido [[ 240 ||

Gatha: That sramana (muni) who observes five-fold
carefulness (samitis), has controlled three-fold channels
(guptis), has curbed his five senses, who has conquered
the passions (kasaya) and is complete in faith and
knowledge, is called self-restrained.

Tika: He, who on the basis of knowledge of
scriptures which has the many-sided view as its mark,
believes in self-soul and experiences self-soul as having its
one clear appearance - form of knowledge combined with
appearance - form of knowable of all objects, who wishes
always to stay (with stable evolution ) in self-soul only,
who has made the body vessels a means of self-restraint,
maintains it by a positive conduct controlled by fivefold
carefulness (samitis), who has gradually reduced the
activity of body, speech (voice) and mind by keeping the
five sensory organs, immovable and in check, who has
ascertained that the cause of hovering over of activity of
consciousness into other (non-self) substances is the
group of passions, which has become entirely one with the
self-owing to mutual penetration - though different from it
by distinction in intrinsic nature, and who, by himself, like
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an expert wrestler tightly squeezing the group of passions
makes them give up life (i.e., kills them) in one go;- such a
person (Sramana), even being void of all other substances
is patently “sanyata” (self-restrained) because of the
evolution of eternally immovable activity of consciousness
in the soul reality (in self substance) which is existing in its
intrinsic nature of pure darsana (perception) and jiiana
(knowledge).

Thus, a simultaneity of self-knowledge
(atmajnana) along with a simultaneity of agama jiana,
tattvartha sraddhana and self-restraint is attained/
established in him alone.

Gatha-241
JUr  FgrEsaETd eI NI ST -
AT PIE AV AT -

Now, dcarya teaches us what is the characteristic of
one who has become “self-restrained” by a simultaneity of
self-knowledge along with a simultaneity of agama jiiana,
tattvartha sraddhana and self-restraint:-

FAAIEET TAgsgad! THarvieaHr |
FAATGHAUT JOT STASHROT |AY FHOM || 8% 1|

samasattubamdhuvaggo samasuhadukkho pasamsanimdasamo |
samalotthukamcano puna jividamarane samo samano [[ 241 ||

Gatha: He, who considers enemies and relative
brothers-friends alike, pleasure and pain alike, praise and
censure alike, a clod of clay and gold alike and further, to
whom life and death are alike, is a Sramana .

Tika: sanyama - self-restraint is conduct
accompanied by right belief and knowledge; conduct is
dharma (duty/pure passionless evolution), dharma is
‘equanimity’ and equanimity is self-evolution devoid of
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delusion and perturbation. Therefore, equanimity is the
characteristic of a self-restrained sanyata.

There, in two groups of objects and conditions (1)
enemies and friends, (2) pleasure and pain, (3) praise and
blame, (4) clay and gold (5) life and death, he
(sanyata/sramana) being free from infatuation remains
the same (unaffected) and so (1) he is not mine (is an
enemy) and he is mine ( my kin), (2) this is joy/pleasure
and this is torment, (3) this is my elevation (glory) and this
is my downfall (humiliation), (4) this (thing or person) is
useless/ineffective to me and this thing is helpful, (5) this
is my enduring state and this is taker of my life - such
duality of attachment-aversion in regard to anything does
not arise in him, who continually experiences the self-soul
as possessed of pure darsana-jiiana svabhava (perceiving
and knowing nature); who has considered enemies and
friends, pleasure and pain, praise and blame, clay and gold,
life and death, indistinguishably knowing them merely as
knowable, keeps his psychic attention fixed immovably in
the knowing entity form of self-soul, he truly possesses
equanimity in all respect.

That equanimity must be understood and as a
characteristic of him who is sanyata (self- restrained), who
has accomplished to perfection a simultaneity of
atmajinana (self- knowledge) with a simultaneity of agama
jiana (scripture knowledge), tattvartha sraddhana [belief
in the principles and their nature (arthas )] and sanyatva
(self-restraint).

Gatha-242

AT GRS AT ST G T AT N T e ST a1 T
TR dcIA B I - ST vITIRATH AleAT T aaehaf-
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Now, dcarya explains that this self-restraint as
shown by a simultaneity of atma jiana with a simultaneity
of dgama-jidna, tattvartha sraddhana and sanyatva is, the
same, is identical with the pathway to liberation which is
otherwise called the sramanya (monkhood) having
characteristics of psychic concentration:-

ooy g I FgERT & 5|
TIORTRT T AT A0 T 9fSgu | | /8 1|

damsanananacarittesu tisu jugavam samutthido jo du |
eyaggagado tti mado samannam tassa padipunnam [| 242 |/

Gatha: He, who is intent simultaneously on the trio
of right belief-knowledge and conduct is said to have
attained psychic concentration, his sramanya (monkhood)
is complete.

Tika: Through samyagdarsana parydya (right belief)
characterized as an exact ascertainment (pratiti) of the
reality (tattva) of knowable and knower as it is, through
samyag jAana paryaya (right knowledge) characterised as
an experience of (anubhiiti of) the reality of knowledge, of
the reality of knowable and the knower as it is, through
caritra-paryaya (right conduct) characterized as staying in
the reality of seer and knower which is evolved by
abstinence from all actions other than that of the knowable
and knower,- when, through these three modifications
simultaneously the self - because of intense mutual
penetration, manifested in relationship of bhavya (being
experienced) and bhavaka (experiencer) - evolved through
a part (anga) and whole (angi) form of disposition,
possesses the state of self-restraint with implicit faith in
the self itself; then we must understand, by virtue of
rejection of all other substances, the pathway to liberation
otherwise called sramanya (monkhood) characterized as
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psychic-concentration, even besides there being an
experience of a ‘one consisting of a many’ as in the case of
a peya - like a mixture of many things for drinking.

“The (trio of) of right belief-knowledge-conduct is the
pathway to liberation“- this exposition (of moksamarga)
involving differentiation is from vyavahdra naya
(conventional standpoint) with  prominence of
modification, (but) psychic-concentration is the
moksamarga - this exposition (of moksamarga) being
identical-undivided one (involving no differentiation) is
from the niscaya naya (real stand point) of substantial
prominence. These both forms of expositions are
moksamarga (i.e., the trio of right belief-knowledge-
conduct as well as psychic concentration both are
moksamarga) - this exposition (of moksamarga) is from
comprehensive stand point (pramana) as because every
substance consists of difference (division) and absence of
difference (undivided).

Verse-16 (sloka)
AATTIAA AT ARSI 4 |
SESNIIGgRITad  AlbRIAIRG<dl-

o o\ = NN
AN o dbXTTg PIRIHG q"ll(’(ﬂ’(‘l"\‘ﬂlﬁlﬁ: 118§ 11

ityevam pratipatturasayavasadekopyanekibhavam
strailaksanyamathaikatamupagato margopavargasya yah
drasttajiiatnibaddhavrttimacalam lokastamdaskandata-
maskaddatyaciradvikasamatulam yenollasanyasciteh [[16]/

In this way, moksamadrga despite of being one, it
becomes - aneka (not one) (or niscaya naya is primarily
from the view point of undivided, one-state of complete
absorption) - but according to teachings of the one who is
saying, from the view of vyavahdra naya which is primarily



PRAVCANSARA 376

from the view point of divided it also occurs as aneka -
darsana jAana caritra). The apavarga which is the path of
moksa comprises of oneness (characteristic one laksana)
as well as tri laksana (threefold mark), tie the modification
of this into the state of knowing and seeing and (i.e,
engross in it) and take its support unwaveringly. So he
attains unparalleled expanse of delightful/joyous
sentience, in a short time.

Gatha-243
JATABTIT MerHried faeeaf-

Now dacarya refutes the concept that non-psychic
concentration is the pathway to liberation:-

et a1 X@fE a1 3wl a1 TaHvITHNg |
Sife gHon 3ol gosify wwifE fafaefE i Re3

mujjhadi va rajjadi va dussadi va davvamannamasejja |
jadi samano annani bajjhadi kammehim vivihehim [[ 243 ||

Gatha: If an ignorant sSramana accepts an external
object, he falls prey to delusion, attachment or aversion
and hence he is bound with various karmas.

Tika: One who does not, contemplate/realize the
self, with focus on one’s self - that which is possessed of
knowledge, he assuredly takes shelter of other knowable
substance, and he, by taking shelter of other and falling
away from knowledge of self, which is possessed of
knowledge, he himself becoming ignorant (devoid of self-
knowledge) does (falls prey to) delusion, attachment or
aversion and, being so, he gets bound (with karmas) does
not attain release from karmas.

Therefore, non-psychic concentration cannot be
established as the pathway to liberation.
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Gatha-244

IABTIR AGFAT @ITIRI~JIHE I

Now, dcarya concludes by determining that “psychic
concentration on one object (self- soul)” alone is the
moksamarga: -

S ST o7 Fowre o7 fF Yoorty g Aty |
TH Sifg |1 Prad wafe s=rfor fafaerfoni i sy 1)

atthesu jo na mujjhadi na hi rajjadi neva dosamuvayadi |

Gatha: If a sramana does not develop infatuation
with reference to other objects, does not feel attachment,
nor feels aversion then he inevitably annihilates various
karmas.

Tika: He who with focus on oneself, contemplates/
realizes the self which is possessed of knowledge, does not
take shelter of other knowable substance. And by not
taking shelter of other and not falling away from
knowledge of the self, he by himself stands steady as a
knowledgeable wise man and does not fall prey to
delusion, attachment or aversion and being so, he gets
released (from karmas) and is not bound by them.

Therefore, it can be proved that only psychic-
concentration is the pathway to liberation.

Thus, ends the exposition of the pathway to
liberation.

Gatha-245

U YPATRERIEOTH T AR sEore-
EIIERIINE

Now, begins exposition of auspicious psychic
attention/good thought activity/subhopayoga. Here,
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acarya, is considering secondarily the sramanas who are
subhopayogi (observer of auspicious conduct /activities):-

AT GEaIT GEIao[<IT I §ifcT FHAfg |

a9 fI ggao@r STaT |WTaT |91 38 1
samana suddhuvajutta suhovajutta ya homti samayamhi |
tesu vi suddhuvajutta anasava sasava sesa [| 245 |[|

Gatha: In Jain canon/scripture sramanas are

accepted with (i) pure soul activity/pure psychic attention
called suddhopayogi and (ii) auspicious thought
activity/good psychic attention called subhopayoga.
Among them those with suddhopayoga are free from the
karmic inflow (asrava) and those with subhopayoga are
subjected to karmic inflow.

Tika: Those, though pledged to sramanya
(monkhood) but due to survival of a small portion of mild
passion, are unable to ascend to the stage of suddhopayoga
(pure psychic attention) which is to remain engrossed in
the soul reality possessed of absolutely pure nature of
perceiving and knowing, both being active in renunciation
of all other (non-self) substances, and (such subhopayogi
sramanas), being settled just on the edge (upakantha) of
suddhopayoga, and their (spiritual) energies are blunted
by passions and yet who are mentally extremely zealous,
would they be regarded as sramanas or not? This is stated
hereby: -

As Acarya Kundkunda deva himself has already
explained in 11thgatha of book 1 (JianaTattva Prajfiapana)
that subhopayoga (auspicious thought activity) can coexist
with dharma (righteousness) in one object (modification
of caritra guna) as described there “self (soul) evolved
through righteousness” (dhammena parinadappa appa).
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Therefore, those who possess subhopayoga would be
because of the existence of dharma (righteousness) in
them, - the sramanas. But they are not of the same level
with those who possess suddhopayoga; because those who
possess suddhopayoga, since they have thrown off all
passions, are without inflow of karmic matter, whereas the
others-subhopayogis having a particle of mild-passion
which is not destroyed and are subject to inflow of karmic-
matter. For this reason, they (the subhopayogis) may not
be classified with suddhopayogis (possessors of pure soul-
activity) but they are merely annexed secondarily in the
end.

Bhavartha: In paramagama (Holy Scripture) it is
said that suddhopayogis (ascetics experiencing pure soul)
are really the sramanas and subhopayogis (ascetics with
auspicious thought activity) auxiliary sramanas. As Siddha
jivas (disembodied souls), absolutely pure omniscients,
having one-uniform nature are really called jivas (souls)
and embodied impure jivas of four states of existence
(mundane beings) are conventionally called jivas. In the
same way, suddhopayogi jivas have prominence as a real
sramana and the subhopayogi jivas (sramanas) are
secondary, or auxiliary sramanas; because suddhopayogi-
sramanas being free from all types of good-bad notions by
virtue of contemplation of pure self-soul are without
karmic inflow and subhopayogi sramanas though being
devoid of bad (inauspicious) inflow of the form of false
faith and sensual indulgence, are subject to inflow of
auspicious/good type of karmic matter.

Gatha-246

AT PATTA TS TAT ORI T
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Now dcdrya sets forth in this gatha sitra the
characteristic of a subhopayogi sramana (having
auspicious thought activity): -

IREAIfGy Wl T8l TaIUITTIGRI |
fagfs sIfs |moer |1 gaoar wa afkari | kes 1|

arahamtadisu bhatti vacchalada pavayanabhijuttesu |
vijjadi jadi samanne sa suhajutta bhave cariya [ 246 ||

Gatha: If in the conduct of sramana (ascetic), is
found, the devotion to arihantas (omniscient Lords), etc.,
and affection for all who have applied themselves to the
study/writings of sacred texts, then that conduct is said to
be of auspicious thought activity.

Tika: He, who even besides having the state of a
sramana (ascetic) consisting of abandonment of every
attachment, is himself, due to the influence of a particle of
passion, unable to stay exclusively in the state of pure self-
realisation, yet is inspired by devotion to arihantas
(omniscient Lord) who are abiding exclusively in the state
of pure self-actualization and love for others who have
applied themselves to the study/writing of sacred
scripture and expounding exclusively and abiding in
realization of pure self, would exhibit a conduct of
auspicious thought activity so long as his actualization of
pure self is commingled with activity towards the other
substance stimulated by a slight attachment.

Therefore, the characteristic nature of subhopayogi
sramanas (having auspicious thought activity) is a conduct
mixed with affection for the pure self.

Bhavartha: A sramana who is unable to stay
exclusively in the state of pure self-realization and is
inspired by devotion to arihantas, etc., and is unsteady
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with love for such jivas who are devoted to dgama, i.e,
who study or write the dgama, he possesses auspicious
conduct, because actualisation of pure self is commingled
with activity towards the other substance, i.e., it is mixed
with auspicious disposition.

Gatha-247

AT FATIATTSHOT HgRrgaaeraf-

Now, dcarya exhibits the activity of subhopayogi
sramanas:-

. s R |
|Hog wAraurRll o Rifer rraRafis 11 se 1)

vamdananamamsanehim abbhutthananugamanapadivatti |
samanesu samavanao na nimdida rayacariyammi [| 247 ||

Gatha: For monks having auspicious proclivity the
activities of (i) standing up (when the elderly monks
arrive, (ii) following them (when they are going), (iii)
showing respect (to them) and (iv) removal of their
fatigue; - these, accompanied with due respect by
salutation and adoration, are not forbidden/are not
censurable.

Tika: For monk with auspicious thought activity
(subhopayogi monks) possessing their conduct conjoined
with affection for the pure self, activities of salutation,
adoration, standing up, following/attending upon
departure with due respect towards sramanas who have
attained the actualization of pure self and proclivity of
removing their fatigue with the objective of protecting the
actualization of the pure self are not forbidden/ are not
censurable.
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Gatha-248

3T PATIAIRATaGfaeT: g s gRkmreaf-

Now dcdarya expounds those actions of these kinds
are proper only for those who apply themselves to
auspicious thought activity: -

vl RreaTree @ arevi i

iar i |a=re fPiEgeiacar T3¢ 1|
damsanandanuvadeso sissaggahanam ca posanam tesim [
cariya hi saraganam jinimdaptujovadeso ya [| 248 ||

Gatha: Preaching people about right faith and
knowledge, receiving disciples and fostering them, and
giving instructions of worshiping of the great Jinas
(Tirthankaras) - are actually the conduct of those monks
who (still) have auspicious attachment.

Tika: Proclivity of giving sermon about right belief-
knowledge with a wish to do a favour, proclivity of
receiving pupils and proceeding to foster them and
proclivity of instructing them to worship the great Jinas
(Tirthankaras) - are meant only for those who have
auspicious thought activity (subhopayoga) and not for
those who have pure soul activity (Suddhopayoga).

Gatha -249
31T At Ua Jqad: YUIOAREEg Ja=ieadgRaf-

Now, it is determined that all such proclivities/
proceedings belong only to those who have auspicious
thought activity (Subhopayoga): -

Sagurfe Sl fI R argeavoren W |
FrafeRgoReE | 4 | |81

uvakunadi jo vi niccam caduvvannassa samanasamghassa |
kayaviradhanarahidam so vi saragappadhano se [| 249 ||
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Gatha: He (sramana) who always renders assistance to
the four fold* ascetic order, without causing harm to
*(1) rshi (2) muni (3) yati (4) anagara

any living being, is primarily with attachment.

Tika: Any proclivity of rendering assistance to the
four-fold ascetic order, which is instrumental in protecting
their actualization of pure self and without causing harm
to the six kinds of embodied beings - as they have taken
pledge of self-restraint; - such proclivity is merely for
those who have subhopayoga-auspicious thought activity,
as it is mainly inspired by passion, and not for those who
have pure soul activity (Suddhopayoga).

Gatha 250
I g AIAfIRIR ufmerafi-

Now, dcarya forbids the proclivity that interferes
self-restraint: -

e PUIfE HTIEE dgTaace gal A |
U gafq EAfq SFITRY €T |1 AT | 11 %0 ||

jadi kunadi kayakhedam vejjavaccatthamujjado samano |
na havadi havadi agari dhammo so savayanam se [[ 250 [/

Gatha: If a (subhopayogi) sramana, in rendering
service to his co-monk (vaiyavrtya), causes pain to (six
kinds of embodied) living beings, then he is no more a

monk but becomes a house holder because that should be
the duty of lay followers (house holders).

Tika: If a monk, by his proclivity while rendering
service to co-monks with a view to conserving the
actualization of the pure-self, injures his self-restraint, falls

away from his sramana-state then he is said to be entering
upon the duty of a house holder. Therefore, every
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proclivity whatever it may be, has to be performed without
harming self-restraint, because even at the time of any
proclivity the goal is self-restraint.

Bhavartha: An ascetic who renders service to co-
monk with causing harm to six kinds of embodied living
beings, he enters upon the duty of a house holder, hence a
sramana should do the proclivity of rendering service to
co-monk in such a manner so that self-restraint is not
harmed.

Particularly here one should understand that the
one who does not wish to have even a slight sinful act to
occur in attending/feeding to his body or due to
infatuation towards disciples, so he should not wish to
have even a slight sinful act to occur in vaiyavrtya
(attending/rendering service to co-monks), it is graceful.
But one who wishes to let sinful act occur elsewhere (in
other activities) but does not wish to let sinful act occur in
vaiyavrtya, etc, dutiful acts according to one’s
status/capacity, then it would mean that he does not have
even samyaktva (right belief).

Gatha-251

31T AgRfyAfIvTT qRraf-

Now dcarya explains object wise two distinctions of
the proclivity of (Subhopayogi) monks: -

SUETY RRITE ATRURTIRANRAST |
AHUAGAR Peag ofdl ST 1 T 11 %3 ||

jonhanam niravekkham sagaranagaracariyajuttanam [
anukampayovayaram kuvvadu levo jadi vi appam [| 251 ||

Gatha: A sramana, should, out of compassion,
attend/render assistance to all Jains whether practising



PRAVCANSARA 385

house-holder’s conduct (small vows) or monk’s conduct
(great vows) without expecting anything in return, even
though this involves slight sin.

Tika: By performing the activity of rendering
assistance to others out of compassion, even if it causes a
small stain (on the part of a sSramana) nevertheless it is not
forbidden. The Jains whose minds are purified by
harmonization with the many-sided view, who are
following the conduct either of sakara (savikalpa i.e.,
subhopayoga) or of anakara (nirvikalpa i.e., suddhopayoga)
as their proclivity is directed towards the pure knowledge
and conviction without any expectation in return, and
excepting only the attainment of pure self-realization.

But, on the ground that it causes a small stain, this
activity is not forbidden under all conditions and in every
respect, because, then there is nothing to prove that such
activity can conserve another’'s and one’s own
actualization of the pure self.

Bhavartha: Although a small stain is caused due to
the activity of rendering help to others out of compassion,
nevertheless, if such activity is performed (i) towards the
pure Jains observing the conduct of knowing and seeing
form of pure-self and (ii) with the sole objective of
attaining pure self-realization, then it is not forbidden for
such subhopayogis (monks having auspicious thought
activity). But, since a small stain is caused simply by the
activity of rendering help to others out of compassion,
nevertheless, such activity of subhopayogis monks, if
performed, excepting (i) towards the pure Jains observing
the conduct of knowing and seeing form of pure self and
(ii) with the sole objective of attaining pure self-
realization, then it is forbidden, because by doing so,
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neither other’s nor one’s own actualization of the pure self
is conserved.

Gatha-252
T gl BrafaAT <eAf-
Now dcarya exhibits a distinction of the time of

auspicious psychic thought activity, when and what to
perform:-

RIRIYT 97 GEITE TUSTT 9T AT T ¢ |
fegT woo wrg, ufSayg SmaERiy 11 ¢

rogena va chudhade tanhane va samena va rudham [
dittha samanam sahu padivajjadu adasattie [| 252 [|

Gatha: A subhopayogi monk should, to the best of his
ability, render assistance to a co-monk seeing him
suffering from disease, hunger, thirst or exhaustion.

Tika: When an asceticc who has attained the
actualization of the pure self, there befalls some forced
trouble (upasarga) which might cause him to decline from
that state, then that is the time for the monk with good
psychic thought, to endeavour to counteract to the best of
his ability. But the time other than that is merely one for
complete abstinence for his own attainment of the
actualization of the pure self.

Bhavartha: When, to an ascetic, who has attained
the actualization of the pure self, some disease, etc., grips
his body which might destroy his self-absorbed state, then
at that time a desire of rendering help to that ascetic does
arise in a subhopayogi sadhu (monk) and rest of the time
proclivity is meant for the actualization of his pure self.

Gatha-253
Y ATHERTYOHIRT AT geraf-
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Now dcarya exhibits a distinction that in proclivity
on which occasion should common people be interacted
with and when not to interact with (by subhopayogi
Sadhu): -

s Rrfrd f )

ArfrTSTor9TaT o7 RifdsT 91 geragarii ¢3 ||
vejjavaccanimittam gilanagurubalavuddhasamananam [
logigajanasambhasa na nimdida va suhovajuda [| 253 |/

Gatha: Talking with common people, with a
subhopayogi sadhu for the sole objective of rendering
assistance to diseased/infirm, venerable (guru), young or
old sramana (ascetics) is not forbidden.

Tika: Talking with people devoid of the actualization
of the pure self is accepted/approved, if it is meant solely
with the purpose of rendering help to diseased/infirm,
venerable (guru), young or old ascetics who have attained
the actualization of the pure self, but it is not
accepted/approved for any another purpose.

Gatha-254

FATIH YATIINTR Morgeafaari gefaf-

Now, dacarya exhibits a distinction in Subhopayoga
(auspicious thought activity) as secondary (gauna) and
primary (mukhya): -

THT GReQT HUITY a7 oIl T=eelTo |

IfRAT TRfRT wivreT d199 R e |iad 11 ey
esd pasatthabhiida samananam va puno gharatthanam |
cariya paretti bhanida taeva param lahadi sokkham [| 254 [|

Gatha: Thus, it is said in the Sastras that conduct of
auspicious thought activity (subhopayoga) is good
(secondary) for ascetics (sramanas) but it is
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conventionally said to be the best (primary) for lay
followers (house- holders), by means of which he (a lay-
person) attains highest bliss.

Tika: Thus, has been described subhopayoga of the
form of auspicious conduct for the person having
inclination towards the pure self. This subhopayoga takes
place due to existence of little mild passion in those
sramanas who have complete abstinence, which reveals
the pure self, is secondary (gauna) on the part of sramanas
because it is accompanied with attachment (raga) which is
repugnant to the actualization of the pure self.

But on the part of lay followers (house-holders)
although it takes place due to existence of passion - owing
to the absence of complete abstinence there being absence
of revelation of pure-self, it is primary (mukhya) to them;
just like fuel experiences sun’s heat by contact of
quartz/crystal, he (the lay person) experiences the pure
self in conjunction with passion and hence it
(subhopayoga) gradually leads to the highest happiness of
nirvana (moksa).

Bhavartha: From the view point of faith, a sramana
(muni) and a grhastha (house-holder) both have
faith/shelter of suddhatma (pure self) but from conduct
point of view, in case of sramana , the actualization of pure
self (suddhatma parinati) being primary, of course, at the
level of a monk, subhopayoga (auspicious conduct) is
secondary and in case of a grhastha (house-holder) with
right faith, the actualization of pure self of the level of a
monk not being possible to attain, to get rid of ill conduct
an auspicious conduct (subhopayoga) is primary.

In case of a samyagdrsti grhastha, his effort of
subhopayoga in order to get rid of inauspicious thought



PRAVCANSARA 389

activity, is also a slow effort of (attaining) purity, because
by slow effort/support of pure self-substance the
inauspicious evolution is superseded by auspicious
evolution and by intense effort/support of pure self-
substance even the auspicious evolution is superseded by
pure passionless evolution.

Gatha-255

N FPATTINTR BRI BeAdu<Ied ATerdf-

Now, dcarya proves that subhopayoga (auspicious
conduct) being possessed of perversity of cause results
into perversity of effect: -

T gHcenal aeeffaar Bafe faasic |
ORI ISITTg  AEHBT s |1 ¢y |

rago pasatthabhtido vatthuvisesena phaladi vivaridam [
nanabhiumigadani hi viyaniva sassakalamhi [ 255 ||

Gatha: Auspicious attachment brings various fruits
as per different objects with which it is associated just like
same seeds sown in different kinds of soil at the sowing
time, will bring different results

Tika: Just as from similar seeds, due to variance of
soil the variance of produce is resulted, in the same way,
from similar auspicious attachment form of subhopayoga,
due to variance of receptacle (monk or layman) the
variance of fruit is resulted, because different cause leads
to different effects inevitably.

Gatha-256
Y FPRUTINIB TR TIAfeI-

Now, dcdarya shows the variance in causes and
variance in results/effects: -



PRAVCANSARA 390

BgAAfEgacey IRRIASSIIUISITUGTURG] |

U oIgf& STYUreMTd WTd |IEW i TEfd |1 u& ||
chadumatthavihidavatthusu vadaniyamajjhayanajhanadanarado |
na lahadi apunabbhavam bhavam sadappagam lahadi [| 256 ||

Gatha: The person who remains devoted to vows,
religious observances (rules) study, meditation and
charity and in the objects (deeds) ordained by a teacher
who has not attained omniscience, does not attain
liberation from rebirth but attains a pleasurable condition
of existence.

Tika: The fruit of subhopayoga (auspicious thought
activity) associated with the objects/ doctrines revealed
by the omniscient, is the attainment of liberation from
rebirth preceded by accumulation of punya (merits with
favourable external conditions). That fruit assuredly
differs/varies due to variance of cause. There, the objects
set forth by non-omniscient (who have not attained
perfection) is the variance of cause; so, result of
subhopayoga associated with devotion to vows, religious
observances, (rules) study, meditation and charity as
ordained by non-omniscient is the attainment of mere
‘outcast’ (apasada) merit (punya) without liberation from
rebirth. This is the variance of fruit and it results in birth
as high deva or human.

Gatha-257
Y FRITARIABATIRIR VT AT I-

Now again dcarya explains variance of cause and
variance of result/effect: -

JfafeguRaey 9 fraasarafieg gRas)
g B¢ T T BAfQ edyg AYAG |1 %0 1|

avididaparamatthesu ya visayakasayadhigesu purisesu |
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juttham kadam va dattam phaladi kudevesu manuvesu [ 257 [/

Gatha: Rendering service, help or gifts to persons
who do not know the nature of reality/the highest aim and
have exceeding passions for sensual pleasures,
fructifies/results into wretched births among low celestial
beings (gods) or human beings.

Tika: Objects ordained by a teacher who has not
attained omniscience are the variance of cause and
rendering service, help or gift to persons who know the
nature of reality/the highest aim because of being devoid
of clear discrimination of the pure self, and who have
exceeding passions for sense objects because of not having
attained the actualization of the pure self; being inspired
by subhopayoga (auspicious thought activity) which leads
to the attainment of mere outcast merit is the variance of
fruit and it is rebirth among low category of devas and
men.

Gatha-258
1Y HRUCAURIAT BaAtausia = Ryeaefifr srgraaf-

Now, dcarya explains that from a variance of causes a
non-variant fruit does not arise: -

Sife O faraaearar urg {1 gwfaer g ¥ |
fos & qufesgr gRar Preamm sifiri e

jadi te visayakasdya pava tti partvida va satthesu [

kiha te tappadibaddha purisa nittharaga homti || 258 [/
Gatha: Since objects of sensual pleasures and

passions are described as sin in the sacred texts, then how

can those persons, addicted to them, become saviours?

Who can take others across the ocean of mundane
existence?
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Tika: Firstly, objects of sensual pleasures and
passions are sin, those immersed in them, are sinful and
those who are fond of such men become sinful also, as long
as they have affection for the sinners. Therefore, those
having passions for sensory objects are not even the cause
of punya (merits) for themselves, as they are attached to
the physical self. Then how can they be saviours who can
take others across the ocean of mundane existence? (They
cannot be the saviours); therefore, from a various causes,
non-variant fruit cannot arise; i.e., from variance of cause
of the form of person addicted to sense objects and
passions, a non-variant fruit does not arise.

Gatha-259
Now, acarya exhibits that the cause of a non-variant
fruit is a non-variant cause: -

SaxUTar gRET gaTaT gy e |
TorEAREad gafs | AR FATRA 1 R 1

uvaradapavo puriso samabhavo dhammigesu savvesu [
gunasamididovasevi havadi sa bhagi sumaggassa || 259 ||

Gatha: A person, who has refrained from sin, who
possesses equanimity towards all righteous persons and
who maintains/strives for inner virtues/meritorious
qualities, he is a sharer of the right path/ the one who
treads on the right path.

Tika: The sramana (monk), who, owing to cessation
of sin, being neutral towards all righteous persons/co-
religionists and  striving for the band of
virtues/meritorious qualities is a sharer of/ treading on
the right path consisting of psychic concentration of
oneself which has resulted from the state of a simultaneity
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of right belief-knowledge and conduct. He is a state of
liberation and of merit (punya) for the self and others as
well; so, he must be regarded as a non-variant cause which
gives rise to a non-variant result. Let us ascertain thus.
Gatha-260

Now, dcarya expounds further non-variant cause
which gives rise to a non-variant result/effect: -

IGATTANTRITT GEIOIT ool aT |
Prcamdfey dRT Y gacef 8fa 971150 1

asubhovayogarahida suddhuvajutta suhovajutta va
nittharayamti logam tesu pasattham lahadi bhatto [| 260 ||

Gatha: Those monks who are free from inauspicious
thought activity (asubhopayoga) and have pure soul
activity (Suddhopayoga) and auspicious thought activity
(subhopayoga) are the saviours of men, i.e., they can take
others across the mundane existence; one who is devoted
to them with auspicious dispositions receives what is
excellent - punya.

Tika: The sramanas possessing characteristics as
said above, who through annihilation of delusion, aversion
and evil attachment, are free from asubhopayoga (impure
thought activity) and sometimes through stoppage of
every arising passion being possessed of suddhopayoga
(pure soul activity) and sometimes, through ripening of
auspicious/excellent attachment, being possessed of
subhopayoga (auspicious thought activity) - they
themselves, being abodes of liberation are saviours of men
and others who possess excellent auspicious dispositions
of devotion towards them become recipient of
merits/meritorious qualities.
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Gatha-261

3
|rrafaRYal e gFgdaraasat-

Now in two sutras (gathas) dcarya shows that
practice of reverence of the non-variant cause which gives
rise to non-variant fruit should be adopted in general and
particular form: -

fagT w1 acgf sregroraemorfRRaTts |

qgg al Juner frafret Ry Saqar i ez 11
dittha pagadam vatthum abbhutthanappadhanakiriyadim |
vattadu tado gunado visesidavvo tti uvadeso [| 261 ||

Gatha: On seeing natural state (prakrta vastu), i.e.,
sky clad placid form of an ascetic as it is by birth) one (a
sramana) should proceed with duties such as first standing
up in welcome and then he needs to be honoured
according to the distinction of his merits; this is the
teaching.

Tika: A natural state (prakrta vastu) is the form of
an ascetic (sramana) which has been described for monks
as a cause of self-purification. Hence attributing
excessively higher meritorious qualities to them by their
proclivity in action according to what is suitable is not
forbidden.

Bhavartha: If a sSramana sees another sramana , then
his first and foremost duty is to pay him respect by
standing up, etc., acts, supposing him to be possessing
higher meritorious qualities and thereafter getting
acquaintance of him, he should behave according to his
qualities/position.
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Gatha-262

(Now second siutra/gatha of the same subject is
described here):-
SISV ST SATAY IV F WHIN |
IoTferepyol TorH e g TomferTTof f211 €11
abbhutthanam gahanam uvasanam posanam ca sakkaram [
ajamjalikaranam panamam bhanidamiha gunadhiganam hi [| 262 ||
Gatha: 1t is said that ascetics superior in meritorious
qualities in this world, should be welcomed by standing
up, give a hospitable reception with words, give reverence,
nourishing, respect, care, and salutation with folded hands
and prostration.

Tika: Activities such as standing up in welcome,
hospitable reception with words, reverence, nourishing,
respectful caring, salutation with folded hands and
prostration shown/observed to Ssramanas who are
superior in meritorious qualities to oneself are not
prohibited.

Gatha-263

31T FOTATAY |aT: Hgeht: gfemeraf-

Now, dcarya prohibits all forms of such
behaviours/actives towards sramanabhasis (pseudo
sramanas): -

IS AT AT GAATIARGT SIRAT |
HorraauorgT ufdragofia f& wHofE 11 63 1

abbhuttheya samana suttatthavisarada uvaseya [
samjamatavananaddha panivadaniya hi samanehim [[ 263 [/
Gatha: Only those sramanas who are skilled in the
interpretation of sacred texts and are rich in self-restraint,
austerities and right knowledge should be honoured by
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other sramanas by standing up in welcome, reverence and
prostration.

Tika: Activities such as standing up in welcome, etc.,,
are not forbidden towards only those sramanas who are
masters in sutras, (proficient in sitras and in substances as
explained in sttras) possess self-restraint, austerities and
right knowledge of self-reality by being well versed in and
familiar with sitras (sacred texts) and their meanings.

Gatha-264
37T HIEI: FHITITET Wad IATE&AT -

Now, dcarya teaches what sort of person is a
sramandabhasa (pseudo-sramana):-
v gafa w9 T AeioAdagaur fa |
T WEsfs o IR MUY RAvraEr 11 €3 1|
na havadi samano tti madosamjamatavasuttasampajutto vi |
jadi saddyahadi na atthe adapadhane jinakkade [[264]]
Gatha: If he, who, although provided with self-
control, austerities and knowledge of the sitras (texts),
does not believe in the arthas (jiva, ajiva, etc.) nine
realities expounded by the Jina (omniscient), foremost of
which is the soul, so he is not considered to be sramana .

Tika: If a man, despite of being a knower of sacred
texts (scriptures), even being self-restrained and being
persistent in austerities, does not believe in this universe
completely filled with infinite arthas (jiva, ajiva, etc.)
realities etc; as expounded by Jina, which being drunk
(known) in knowable form by one’s own soul, the
foremost of which is the soul, he is a pseudo-sramana
(sramanabhasa).
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Gatha-265
3T HATHOIT FHAAHAA faarer <zhafa-

Now, acarya indicates an utter ruin of him who does
not give respect to those sramanas who are equal in
sramana hood: -

Jaagafe ATavcel THol fagr ygraar ol ¥
forRarg oomuoe gafs & AT orgariRar 1 k64 1|

avavadadi sasanattham samanam dittha padosado jo hi |
kiriyasu nanumannadi havadi hi so natthacaritto [[265]/

Gatha: He who, on seeing a sramana abiding by the
injunctions of scriptures, ridicules him with hatred and
does not show respect with reverential duties (unto him)
or does them unwillingly not cheerfully, his conduct gets
ruined.

Tika: Conduct of a sramana, who with hatred
ridicules a sSramana who is faithfully abiding by injunctions
of the scriptures, and does not show respect of reverential
duties towards him, is ruined as a result of being infected
with passion of hatred.

Gatha-266
1T SO Brfaraxar faame qehaf-
Now dacarya shows that sramana who treats his co-

monk superior in meritorious qualities of monkhood
(sramanya) as an inferior monk, how ruin befalls him: -

ToreIeRTe ford ufszem it f gifd | o f{7)
B9 TUMERT Sifg A BIfS  SUITEATT || €& ||

gunadodhigassa vinayam padicchago jo vi homi samano tti |

hojjam gunadharo jadi so hodi anamtasamsari [| 266 [/
Gatha: If a monk inferior in merits, thinking

(proudly) that he is also a sramana, expects reverence



PRAVCANSARA 398

from another monk who is superior in merits, he wanders
in worldly existence till infinity.

Tika: If a sramana, who himself possesses lower
qualities, and thinking proudly that he is also a sramana,
expects reverence from others who are superior in
meritorious qualities, then, owing to pride in his sramana-
hood, he may transmigrate in worldly existence till
infinity.

Gatha-267

31T ST G B4 WA araRdl [9are qergf-

Now, dacarya shows that if a monk superior in
sramana hood (superior in merits) treats his inferior monk
as an equal, then utter ruin befalls him: -

SRR e qERy TomeRfE fefRarg )

wfs o fregagar gdfa gergamiRarii v
adhigaguna samanne vattamti gunadharehim kiriyasu [
jadi te micchuvajutta havamti pabbhatthacaritta [| 267 ||

Gatha: If monks possessing more merits with regard
to their sramanya (monkhood), practise their
rituals/duties along with those of inferior merits, they
becoming misbelievers, and lose their conduct.

Tika: Those sramanas who themselves being
superior in merits, observe their rituals/duties with other
monks inferior in merits, they fall from right conduct by
getting attached with false faith due to rise of moha
(delusion).

Gatha-268
JUATHT Uiy geafd-

Now, dcarya shows that associating with common/
unrighteous people is prohibited for a monk:-
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Precgaaceus affgare Taifer arfd |
TS o gafe Sife Eoral o gafg 1 8¢ 1)

nicchidasuttathapado samidakasao tavodhigo cavi |
logigajanasamsaggam na cayadi jadi samjado na havadi || 268 ||

Gatha: If a man, who has properly grasped the
interpretation of the words and meanings of the sitras
(sacred texts), who has subdued passions and who excels
in austerities also, does not abandon the connection with
(unrighteous) people, then he is not a self-controlled
(sanyata).

Tika: Even a man who is fully self-controlled by (1)
possessing firm knowledge of the words and meanings of
sutras (sacred text) by ascertaining the knowing entity
(jAatru tattva) characterized by “sat” (self-existent) which
being the base of both - knower and known (as both are
known together in knowing-reality),- the entire universe is
of sat characteristic and its indicating “divine word” (sabda
brahma) is also of sat characteristic,- the appearances of
these both (indicating word and indicated object) are
reflected/known simultaneously in the knowledge
(knowing reality) (2) having subdued/quelled his passions
through attachment-less psychic attention (pure soul
activity/suddhopayoga) and (3) being observer of higher
austerities by repeatedly practising unwavering psychic-
attention, - he would lose self-restraint/become
unrestrained by keeping company/attachment with
worldly people, just like water in contact with fire. Hence
association with worldly people is completely prohibited.

Bhavartha: jiva who is self-controlled (sanyata), i.e.,
who has determined the knowing entity as a knower of
sabda-brahma (divine word) and all objects indicated
through it. (2) Who has subdued/quelled his passions, (3)
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who excels in austerities. That (so called self-restrained)
jiva also becomes non-restrained (asanyata) owing to
keeping connection/attachment with worldly people;
because, like water in contact with changes into a hot-
state, similarly, a self-restrained jiva not leaving contact
with worldly people, certainly gets changed into non-
restrained blemished state. Therefore, company or contact
with worldly people is definitely worth abandoning in
every respect.

Gatha-269
39 dfeapaaegaaeraf-
Now, dcarya defines worldly people: -
frief yeagar geft ok Tfieafs | =1fF)
|1 A [y wirer domaadusar fa 6k 1

niggamtham pavvaido vattadi jadi ehigehi kammehim |
so logigo tti bhanido samjamatavasampajutto vi [[ 269 [/

Gatha: 1If a jiva, who has been initiated into
nirgranthata (state without bonds/possession less and
occupation-less state of a sky-clad monk) and is equipped
with self-restraint and austerities, still engages himself in
worldly concerns, he is said to be worldly.

Tika: Even if the oath of a wandering ascetic has
been taken, in the absolutely perfect state without
bonds/possession or occupation and has borne a great
weight of self-restraint and austerities, if he, due to gross
infatuation leaves or becomes slack in the pursuit of pure
sentience (pure soul activity) and is tossed to and fro by
human affairs, and does not abstain himself from worldly
acts, then he is said to be worldly. .
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Gatha-270
I Iy fadgwq getafa-

Now, dcarya shows that association with
righteous/virtuous people is worth keeping: -
T ¥ ORI AN |HO! [T a7 AfEd |
arfdraag afte Pre gooft wift gaauaRaad 11 w0 11
tamha samam gunado samano samanam gunehim va ahiyam [
adhivasadu tamhi niccam icchadi jadi dukkhaparimokkham [[ 270 ||
Gatha: Since with the company of worldly people the
self-restrained become unrestrained, therefore, a sramana,
if he wishes liberation from misery, must always live
either with an ascetic of equal merits or with superior/ of
higher, merits.

Tika: Since, it is the nature of the atma (self) to
evolve, so even a self-restrained man becomes
unrestrained/loses his self-control by keeping contact
with worldly people - some change is sure to take place as
in the case of water in contact with fire; therefore, a
sramana who wishes liberation from misery, must always
live with another sramana, who is either of equal merits or
superior in merits. Thus, keeping contact with one of equal
merits, he conserves his merits like cold water placed in
the corner of a cold room and in contact with one superior
in merits he increases his merits, like cold water mixed
with colder snow and hail.

Verse-17 (sloka-17)
ST PUIIIITSI a1 BIrSIgRi afer:
T, GOS8 URAT HrAfgRi AT
AT AT | TR

TSl TRTIHaEGTI: AT 1139 1
SSSRCIEDIDPEIEE L]
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ityadhydsya subhopayogajanitam kascitpravrttim yatih
samyak samyamsausthavena paramam kramnnivrttim kramat
helakrantsamastavastuvisaraprastararamyodayam

jnanandamayim dasamanubhavatvekantatah sasvatim |17/

Meaning: Thus, let the ascetic (yati) who first taking
the recourse of active proclivity based on auspicious
psychic attention and then gradually attaining complete
abstinence rightly by excellence self-restraint, experience
an absolutely everlasting state full of knowledge and bliss-
the delightful dawn of which attains (come to know) the
entire expansion of the mass of things in but a play.

Here ends the exposition of auspicious psychic
activity

Now the five gathas called the five jewels (parcha
ratna) begins:

3T TR |
Verse-18 (sloka-18)

T Rrgvenvsia yenaacaddl-
seiIBAATET HTaa: |erue: I |
ST gaReT e GRARA: 1= 11 ¢ 1)
now the five jewels:-

tantrasyasya shikhandamandanamiva praddyotayatsavarto-
dvaitiyikamathdrhato bhagawatah samkshepatah Sasanam
vyakurvancjagato vilakshanpantham samsaramokshasthitim
jlydatsamprati pancaratnamanagham sttrairimaih pancabhi [18/
Meaning: Now, just like crest-ornament of this text
book, the following five gatha sutra form of five crystal
clear gems which illuminate briefly in every respect the
complete unique doctrine/rule of the Holy arihanta
(omniscient Lord), exhibiting before this world the states
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of mundane existence (sansara) and liberation (moksa)
with their divergent paths. May these flawless five gems be
triumphant with these five gatha stitras?

Gatha-271

Y HARTIYGICafd-

Now, dacarya declares sansara tattva (transmigration
reality):

S AT R e v a9 for e 99|
FAThAANE WHIT o o UV Blei |l 0811

je ajadhagahidattha ede tacca tti nicchida samaye |
accamtaphalasamiddham bhamamti te to param kalam [/ 271 [|

Gatha: Those men who may be outwardly on the
path as described by jina, but have wrongly grasped the
nature of realities (tattvas), believing and abiding by it,
they will transmigrate in mundane existence with fullness
of karmic misery.

Tika: Those men, who, because of their lack of
judgement conceive the objects otherwise, wrongly, with
a conviction that truth is as they see only - are ignorant
forever as their minds are soiled with continuously getting
accumulated dirt of great delusion; they, although abiding
by the doctrines (rituals) are only pseudo-sramanas as
they have not attained the real state of sramana-hood; and
thus living with unsettled mental moods by their gyrations
through infinite other births till infinite time, terrible in
reaping the fruit of endless karmic-matter; they (so called
sramanas) are to be known as the sansara tattva
(transmigrational truth/reality).

Gatha-272

Y AeraggTeard-
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Now, dcarya unfolds the liberation-truth (moksa-
tattva): -

ISTTARTAGAT SIS AT THe™T |
3wl R o1 SfiafE 38 A7 HYUIATHO |1 61|

ajadhacaravijutto jadhatthapadanicchido pasamtappa |
aphale ciram na jivadi iha so sampunnasamanno [[ 272 ||

Gatha: One who has fathomed with conviction the
objects exactly as they are, who is free from improper
conduct and whose soul is in serene/peaceful state - he
thus having attained perfect state of sramana hood
(asceticism) does not live long without attaining the fruit
(of liberation).

Tika: He, whose soul, through the light of blameless
discrimination, just like the crest jewel of the three worlds
has satisfied his eagerness by ascertained knowledge of
the objects exactly as they are, who dwells constantly in
the serene state by remaining equanimous (stable) in his
own nature and who always continues being inclined in
his one characteristic nature, is free from improper
conduct and remains always a knower, he is indeed a real
sramana possessing perfect sramana-hood, the reason is
that he has destroyed the fruit of all karmas of the past in
but a play and no fruit of fresh karmas is brought to
development, hence, he will not get the pitiable condition
of rebirth form of life vitalities of an animate being
anymore and his psychic attention being free from any
transition to a second state, he remains established in his
pure intrinsic nature, so he is to be understood as an
evidently moksa-tattva” (liberation truth /reality).

Gatha-273

SR RIEO S KIEE N L CRINE
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Now dcarya unfolds the “means-reality” of the
“liberation-reality” (moksa-tattva’s sadhana tattva): -
= fafequecen I Safd afgcerassice |
foadqg maweT o O gg {1 PrfRgrii ez

sammam vididapadattha catta uvahim bahitthamajjhattham |
visayesu navasatta je te suddha tti niddittha [| 273 ||

Gatha: Those monks who have fathomed correctly,
all categories of objects, who have renounced (attachment
for) external and internal upadhi (paraphernalia) and are
not attached to the objects of senses, are designated pure
(suddha).

Tika: Those (sramanas) who are highly fond of
learning and expert in true characteristic nature of the
complete principles of knower and knowable, understood
according to the theory of anekanta (many sided doctrine),
who has discriminated the intrinsic nature of soul reality
brightening within with infinite power of brilliance of
sentience through complete abstinence of all external and
internal attachment, and whose psychic attention of
internal principle is engrossed within the self as if in deep
sleep, owing to which, he does not get attached even a
little bit to the objects of senses - thus these venerable
monks possessing all forms of greatness and being pure
(having pure soul activity), are manifesting greatness by
bold determination to break open the most difficult
gates/portals of karmas lying closed throughout the
eternal sansara, they should be understood as the means-
reality (sadhana tattva) of the liberation reality (moksa
tattva).

Gatha-274
31T METTIHTIAdw GaIA IR AT < g ol-
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Now, dcdrya extols the ‘means-reality’ (sadhana
tattva) of liberation-reality (moksa-tattva) as the centre of
all cherished aims (sarva manoratha-sthana):

& I AU MR g SHf 7o |
g&w g Rrearor |1 Ry fagh o a1 03 11

suddhassa ya samannam bhaniyam suddhassa damsanam nanam [
suddhassa ya nivvanam so cciya siddho namo tassa [[ 274 ||

Gatha: To the pure one (possessing pure soul
activity/suddhopayoga) belongs “sramana -hood”, to the
pure one belongs faith and knowledge and the pure one
attains nirvana (moksa). He alone is Siddha (incorporeal
omniscient). My obeisance to Him.

Tika: sramana-hood which is the direct pathway to
liberation and it is characterized as psychic concentration
proceeded with a simultaneity of right belief-knowledge
and conduct, belongs to pure (suddhopayogi) alone. The
belief (conviction) and knowledge which consist in
perceiving and knowing (conceiving) of general (samanya)
and specific (visesa) of the world/objects, i.e., constancy of
sameness of objects commingled with all their past,
present and future modifications being mutually exclusive,
belong to the pure alone. Nirvana, whose manifested
divine nature is stamped with inborn fully bloomed
knowledge and bliss bereft of hindrance, belongs to the
pure alone.

And the venerable siddha bhagavana, who is
solemnly deep by attainment of nature of self, self which is
well placed as if chiselled in the state of highest bliss, is
alone pure.

Enough of explanation! (Acdrya pays obeisance) to
the pure means-reality (Suddha sadhana tattva) of the
liberation-reality (moksa tattva) which is the centre of all
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cherished aims, be paid sincere salutation wherein the
distinction of self and other has disappeared because of
the development of mutual relationship of the worshipper
and worshipped between the part and whole.

Gatha-275
Y RIor UG IToTa| AT FATI -

Now, dcdrya concludes the work of this text by
furnishing the fruit of (the study of) this text book to his
disciples: -

gosife ATHYMAE ANTIRONTRENRIET ST |
S 9T TaIUrTR GO BIelol qoifg | | 6% 1|

bujjhadi sasanamedam sagaranagaracariyaya jutto [
jo so pavayanasaram lahuna kalena pappodi [[ 275 ||

Gatha: He, who following the conduct/rituals of a
house-holder or of an ascetic (muni), comprehends this
doctrine/teaching, realizes in a short time the essence of
Pravacanasara (this scripture).

Tika: The disciple, who is intent in psychic-mood
settled in his intrinsic nature form of absolutely pure
knowledge and perception/conviction, is equipped with
observance of great vows of (auspicious and pure) form of
conduct and who himself is experiencing only the self- soul
by means of power preceded by scriptural-knowledge of
the meaning/substances of all sastra (scriptural texts) in
detail and in abbreviated form, understands this
doctrine/teaching. That sramana, in fact, takes hold of the
never before experience of the self nature of which is real,
absolute, existent (bhttartha), self-realised (sva-
samvedya) divine knowledge and bliss; he thus attains the
bhagavana atma (self-god), which is the essence of the
scriptures-teaching, which persisting throughout the
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endless stream of the three times, embraces the multitude
of all objects.

Here ends the third sruta-skandha (scriptural book)
entitled supplement exposition of the conduct (of sky clad
monks) with the commentary Tattva Dipika (the lamp of
truth) by Srimad Amrtcandra Acarya on the Srimad
Bhagwad Kundkunda Acarya’s Pravacanasdra (essence of
the scripture).

+++
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APPENDIX TO TATTVA PRADIDIPIKA

By Amrtcandra Acarya (47 Nayas)
RO

Q. What is this soul? And how is it obtained?

A. As regard to this question, what has been stated is
restated here. Firstly, the self (soul) is one substance,
possessor of endless/infinite traits /properties pervaded
by consciousness-generality, because it is known
comprehensively by self-experience preceded by
comprehensive knowledge characterized as the one
scriptural-knowledge which is pervaded by infinite view-
points (nayas) and which in their turn pervade the infinite
properties/traits (dharma).

1. dravya naya (view-point of substance). According
to the view point of substance (dravya naya) it is simply
consciousness, like a simple piece of cloth.

2. paryaya naya (view-point of modification).
According to the view-point of modification (paryaya
naya) it is simply perception, knowledge, etc., like the
threads constituting the cloth.

3. astitva naya (view-point of existence naya).

According to the view point of existence naya it is
possessing existence by its own quadruple of substance,
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place (region), time and character like an arrow consisting
of iron (substance), placed in the inter-space of string and
bow (region) in the condition of insertion (time) and
directed at the target (object); thus, the soul exists by its
own quadruple of substance, place (region), time and
character.

4. nastitva naya (view-point of non-existence).
According to the view-point of non-existence naya
(nastitva naya) it is not possessing existence by quadruple
of another (non-self) substance, its place (region), its time
and its character; like the arrow of previous time - not
consisting of iron, not placed in the interspace of string
and bow, not in the condition of insertion and not directed
at the target (object); thus, the soul does not exist by
another’s quadruple of substance, place, time and
character.

5. astitva-nastitva naya (view point of combined
existence and non-existence). According to the view-point
of combined existence and non-existence, it is successively
with reference to its own quadruple and the quadruple of
another substance, place, time and character, something
that possesses and does not possess existence; like the
arrow (that) of previous time which (i) consisted of iron
and thereafter not consists of iron (ii) is placed in the
interspace of string and bow, and thereafter is not placed
in the interspace of string and bow, (iii) is in the condition
of insertion and then is not in the condition of insertion,
and (iv) is directed at the target and then is not directed at
the target. Thus, atma exists by its own quadruple of
substance, place, time, character but does not exist by an
other’s quadruple of substance, place, time, character.

6. avaktavya naya (view-point of the inexpressible).
According to the view point of the inexpressible
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(avaktavya naya), it is, considered simultaneously with
reference to (i) its own and other substance (ii) its own
and the other’s place (iii) time and (iv) character,
something which cannot be described, like the arrow
(that) of a previous time which (i) consists and does not
consists of iron (ii) is placed and is not placed in the
interspace of string and bow (iii) is and is not the
condition of insertion and (iv) is directed and is not
directed at the target. Thus, atma is inexpressible when
viewed simultaneously from self and other quadruple of
substance, place, time, character.

7. astitva avaktavya naya (view-point of existence
and inexpressible). According to the view-point of astitva
avaktavya naya, it is with reference to quadruple of (i) its
own substance (ii) place (iii) time and (iv) character and
with simultaneous reference to quadruple of (i) its own
and the other substance, (ii) its own and the other place,
(iii) time and (iv) character, something which possesses
existence but cannot be expressed; like the arrow (that) of
a previous time (i) consists of iron, (ii) is placed in the
interspace of string and bow, (iii) is in the condition of
insertion and (iv) is directed at the target, and which,
moreover (i) consists and does not consist of iron (ii) is
placed and not placed in the inter space of string and bow,
(iii) is and is not directed at the target. (Thus, atma exists
by its own quadruple and is inexpressible with
simultaneous assertion of both by its own quadruple and
by another’s quadruple).

8. nastitva avaktavya naya (view-point of non-
existent and inexpressible). According to view-point of
nastitva avaktavya naya, it is with reference to quadruple
of (i) another substance (ii) a strange place (iii) time and
(iv) character and with simultaneous reference to
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quadruples of (i) its own and the other substance (ii) its
own and the other/strange place (iii) time and (iv)
character, something which does not possess existence
and cannot be described; like the arrow (that) of a
previous time, which (i) does not consist of iron, (ii) is not
placed in the interspace of string and bow, (iii) is not in
the condition of insertion and (iv) is not directed at the
object and which moreover (i) consists and does not
consists of iron (ii) is placed and is not placed in the
interspace of string and bow and (iv) is directed and is not
directed at the target. (Thus, atma does not exist by the
other’s quadruple and is inexpressible with simultaneous
assertion of both by its own quadruple and by another’s
quadruple).

9. astitva-nastitva-avaktavya naya (view-point of
existent - non-existent - inexpressible naya)

According to the view point astitva-nastitva
avaktavya-naya, it is, with reference to the quadruple of (i)
its own substance (ii) place (iii) time and (iv) character,
with reference to the quadruple of (i) the other substance
(ii) other/strange place (iii) time and (iv) character, and
with simultaneous reference to quadruples of (i) its own
and the other substance (ii) its own and the other/strange
place, (iii) time and (iv) character, something which
possesses existence, does not possess existence and
cannot be described; like the arrow (that) of a previous
time which (i) consists of iron (ii) is placed in the
interspace of string and bow (iii) is in the condition of
insertion and (iv) is directed at the target, and which,
moreover (i) does not consist of iron (ii) is not placed in
the interspace of string and bow, (iii) is not in the
condition of insertion and (iv) is not directed at the target,
and which finally (i) consists and does not consist of iron
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(ii) is placed and is not placed in the interspace of string
and bow (iii) is and is not in the condition of insertion and
(iv) is directed and is not directed at the target.

(Thus, atma exists, does not exist and is
inexpressible respectively by self’s quadruple, by other’s
quadruple and by simultaneous assertion of both self’s and
other’s quadruple)

10. vikalpa naya (view-point of distinction).
According to the view-point of distinction (vikalpa naya), it
is something with distinctive forms, like the single person
who is a child, youth and old man.

11. avikalpa naya (view point of non-distinction).
According to the view-point of non- distinction (avikalpa
naya) it is, something without distinctive forms, like a
single person only.

12. nama naya (view-point of name/naming an
object). According to the view point of nadma naya (calling
something by its name) predicates the sabda-brahma (in
other words atma is told with sabda-brahma, by nama
naya). The way a substance with name is referred to with
the word of its name.

13. sthapana naya (view-point of status installation).
atmadravya, according to the view-point of status
installation (sthapana naya), it is something which
depends on all material substances, like corporeality.

14. dravya naya (view-point of substance). According
to the view-point of substance (dravya naya) it is
something which exhibits itself in past and future
modifications; like a boy as a merchant, a sramana as a
king; i.e., atma is understood by its future and past
evolutions, like a boy in merchant form who would be in
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future and muni (ascetic) in king form who was a ruler in
the past (house-holders state).

15. bhava naya (view-point of the present modifying
state). According to the view-point of present modifying
state (bhava naya) is, something which shows/exhibits
itself in the present modification of a particular state, like a
woman who is acting as a man.

16. samanya naya (view-point of generality).
According to the view-point of generality (samanya naya),
it is something which pervades (in its all modifications),
like the string which binds together the necklace.

17. visesa naya (view-point of particularization).
According to the view-point of particularization (visesa
naya) it is, something which does not pervade (in all
states) like one pearl of that necklace.

18. nitya naya (view-point of permanent). According
to the view-point of permanent (nitya naya), it is,
something which does not change (remains permanent)
like a juggler/actor/disguiser.

19. anitya naya (view-point of non-permanent).
According to the view-point of non-permanent (anitya
naya) it is, something which changes/does not remain
permanent; like the disguise of Rama and Ravana held by
the same actor are not permanent.

20. sarvagata naya (view-point of omnipresent).
According to the view-point of omnipresent (sarvagata
naya), it is something which reaches everywhere, like an
eye with eyelids open.

21. asarvagata naya (view-point of non-
omnipresent). According to the view-point of non-
omnipresent (asarvagata naya) it is, something which
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abides in itself/does not reach everywhere, like an eye
with eyelids closed.

22. sunya naya (view-point of emptiness). According
to the view-point of emptiness (sinya naya), it is,
something which appears as it’s alone self.

23. asunya naya (view-point of non-emptiness).
According to the view-point of non-emptiness (asinya
naya) it is, something which appears as non-empty/filled
with a content, like a ship loaded with passengers.

24. jaana-jiieya advaita naya (view-point of unity of
knowledge and knowable). According to the view-point of
the unity of knowledge and knowable (jiiana - jhAeya
advaita naya), it is, one thing; like fire when evolved
through a great mass of fuel.

25. jnana-jiieya dvaita naya (view-point of the
duality of knowledge and knowable). According to the
view-point of the duality of knowledge and knowable
(jiiana-jiieya dvaita naya), it is several things, like a mirror
in combination with images of other things.

26. niyati naya (view-point of definitive nature).
According to the view-point of definitive nature from
(niyati naya) it is something which appears as having a
determined nature form; like fire, which possesses heat as
a determined nature.

27. aniyati naya (view-point of indefinite nature).
According to the view-point of indefinite nature (aniyati
naya) it is, something which appears as having an
indefinite nature, like water which possesses heat not
determined as its nature.

28. svabhava naya (view-point of eternal nature).
According to the view-point of eternal nature (svabhava
naya) it is, something for which manipulation is
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superfluous, like a thorn which is sharp by itself without
being sharpened.

29. asvabhava naya (view-point of non-nature).
According to the view-point of non-nature (asvabhava
naya), it is something for which manipulation is necessary;
like an arrow, which is sharp after having been whetted by
a black-smith.

30. kala naya (view-point of proper time). According
to the view-point of (proper) time (kala naya), it is,
something which has its effectuation dependent on the
(proper) moment, like the mango fruit which ripens in
accord with summer days.

31. akala naya [(view-point of not (proper) time].
According to the view point of not (proper/its own) time,
it is something which has its effectuation not dependent on
a proper moment; like the mango fruit brought to ripeness
by artificial heat.

32. purusakara naya (view-point of human effort).
According to the view-point of human-effort (purusakara
naya) it is something which has its effectuation brought
about by effort; like one who maintains human effort in
the case of the fruit of the citron tree obtained by human
effort.

33. daiva naya (view-point of destiny/not of effort).
According to the view point of destiny/not of effort (daiva
naya) it is something which has its effectuation not
brought about by effort, like one who maintains the
destiny (not the effort) of the ruby found in the (fruit of)
citron tree given by one who maintains human effort.

34. ishwara naya (view-point of providence). It is
something which enjoys/suffers in dependence on
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something else, like a traveller’s child forcibly suckled by a
nurse.

35. anishwar naya (view-point of non-providence).

According to the view-point of non-providence
(anishwar naya) it is something which enjoys
independently, like a lion tearing antelope and eating it at
will.

36. guni naya (view-point of receiver of qualities).
According to the view-point of possessor of qualities (guni
naya) it is something that receives/possesses qualities,
like a boy being educated by a teacher.

37. aguni naya (view-point of non-receiver of
qualities). According to the view-point of non-receiver of
qualities (aguni naya) it is something that is merely a
witness/does not receive qualities; like the spectator of
the boy being educated by the teacher.

38. kartru naya (view-point of doer-ship/agent).
According to the view-point of the doer-ship/agent (kartru
naya), it is something which is the doer/agent of
attachment, etc., evolutions, like a dyer does the work of
dyeing.

39. akartru naya (view-point of non-doer-ship/non-
agent). According to the view-point of the non-doer-ship
/non-agent (akartrunaya) it is something which is merely
a witness/is not the doer/agent, like a spectator of the
dyer engaged in his work of dyeing.

40. bhoktru naya (view-point of the experiencer/
enjoyer). According to the view-point of experiencer/
enjoyer (bhoktru naya), it is something which
experiences/enjoys pleasure-pain, etc., like a sick person
who eats/enjoys suitable - unsuitable food.
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41. abhoktru naya (view-point of non-experiencer/
non-enjoyer). According to the view-point of non-
experiencer/non-enjoyer (abhoktru naya) it is, something
which is mere witness/is not the experiencer/ enjoyer,
like a physician who is mere a spectator of the illness of
the experiencer patient who has eaten suitable-unsuitable
food.

42. kriya naya (view-point of action /set to work).
According to the view-point of action/set to work (kriya
naya) it is something which has its effectuation brought
about mainly by setting to work, like a blind man who
obtains a treasure by means of an eye which grew in when
his head was broken against a pillar (i.e., atma can bring
about his effectuation mainly by setting to work, like a
blind man who broke his head with the stone-pillar and as
a result of that the impure blood of his head was removed
and his eyes opened up and he obtained the treasure
before him).

43. jaana naya (view-point of knowledge). According
to the view-point of knowledge (jiiana-naya), it is
something which has its effectuation brought about
principally by discrimination, like a merchant sitting in the
corner of his house, bought a great magic jewel for a
handful gram/chick peas.

44, vyavahara naya (view-point of conventional
attitude). According to the view-point of conventional
attitude (vyavahara naya) it is something which undergoes
the duality of bondage and liberation; like an atom
connected with another ultimate atom which either binds
it or lets it loose.

45. niscaya naya (view-point of veritable attitude).
According to the view-point of veritable attitude (niscaya
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naya), it is something which does not undergo the duality
of bondage and liberation; like an atom which alone
evolves through the qualities of smoothness and
roughness suitable for bondage or liberation of whatever
is simply bound or liberated; similarly, the soul alone is
simply bound and liberated.

46. asuddha naya (view-point of impure evolution).
According to the view-point of impure evolution (asuddha
naya) it is something having a (modifying) nature
provided with upadhi (additional associated condition);
like clay specialized as pot or dish.

47. Suddha naya (view-point of pure evolution).
According to the view-point of pure evolution (suddha
naya) it is something having a nature free from upadhi, like
clay in itself is clay only.

With reference to this it has been said (in
Gommatasara-gatha 894 and 895):

STafeaTagorasT arafedr ag gl orareT |
SITafeaT IgTeT qrafearad sif IREHAT 11688 1|

jhavadiya vayanavaha tavadiya cheva homti nayavada |
jhavadiya nayavada tavadiya cheva hontim parasamaya- [/894//

TREHAT 9997 8 W 8IS HeasT agor |

SO QO 90 6+ g HEfd GIumal | 1Ry |
parsamdyanam vayanma miccham khalu hodi savvaha vayana |
jaindnam puna vayanam sammam khu kahamci vayanado [[895]/

Meaning: As many speeches/words so many are
expositions of view-points, as many expositions of view-
points, so many are heterodox systems/schools of faith.

The word/speech of the heterodox systems is, in
whatever way stated, false; but the word of the jainas, is,
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however stated (from any point of view), perfect
(samyaka).

Thus, as described above by way of 47 view-points
(nayas), one-one view-point pervading in one-one
attribute, while describing through the infinite nayas
pervasive in infinite attributes, the self-substance has a
single view essence/character, as set forth, because, like
the ocean wherein are commingled the white and blue
masses of water of Ganges and Yamuna rivers, it is a single
subject pervading a single trait/attribute of a non-
distinctive nature (amecaka), since it is impossible in it to
discriminate the infinite attributes as merely negative to
each other.

But, when described by one comprehensive form of
single scripture-knowledge (pramadna svaripa sruta
jAana), pervaded simultaneously by infinite nayas each
pervasive in infinite attributes, the self-substance has an
anekantamaka - many-view essence, as set forth, because,
like the single ocean consisting of a gathering of the water
floods of all rivers, it is single subject pervaded by infinite
attributes of different/variegated nature (mecaka) since it
is impossible to discriminate the infinite attributes as
separate realities.

Bhavartha: When the ocean is seen in a time by a
portion of knowledge knowing the water of one river, it is
known as having water of one river; similarly, when the
self (soul) is seen, in a time, by a particular view-point
(naya) knowing one dharma (quality) only, then it is
known as having one quality only; but when the ocean is
seen by  comprehensive knowledge knowing
simultaneously a gathering of water floods of all rivers,
then it is known as having water of all rivers; similarly,
when the self (soul) is seen by a comprehensive
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knowledge (pramana jnana) knowing all dharmas
(qualities) simultaneously, then it is known as having
many-dharmas (traits/qualities). Thus, on seeing the atma
by one naya (view-point), it is ekantamaka (having one
dharma alone) and on seeing it by a comprehensive
knowledge (pramana jiiana) it is (anekantamaka).
Verse-19 (sloka-19)
wreaRAaTETRas:
qegicel A FATOA A1 |
TIId G-
wWTeased YAl 113311
syatkarashrivasavasyairnayadhyaih
pasyantitham cet pramanena capi
pasyantyeva prasfutanantadharma-
swatmadravyam Suddhacinmatramantah [[19//

Meaning: -If the persons behold the self-soul with
the multitude of different view-points (nayas) governed by
the wealth of the word “quodammodo”, then also, and if
they behold it by a comprehensive knowledge (pramana
jAana) then also, they behold within them the self- soul
substance with its infinite properties (dharmas) manifest,
as nothing but a pure consciousness.

Thus, is expounded the soul-substance. Now the
detail/way of its attainment is expounded: -

Primarily, this self (soul) disturbed perpetually in its
very self like the ocean, through the evolutions of its very
self, being agitated by experiencing the conditions of
delusion, the instrumental cause of which being the
beginning-less material karmas (karmic matter); - is
revolving successively through endless particular
cognitions; - having friendship with particular external
things, made knowable by being the instrumental cause of
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cognitions,-owing to weakening of its self-discrimination,
being turned totally outwards and again modifying into
duality of attachment-aversion which are creative of
further accumulation of material karmas and hence he is
indeed very far away from the attainment of the self-soul.

But when this same atma, by provoking his whole
knowledge side, through aggressive action of karmana-
side (faultless observances of five great vows, five
carefulness, three controls of mind, speech, body) first
accomplishes the knowledge of the distinction of the
destroyed and the destroyer in respect of the beginning-
less material karmas created by moha (delusion), and then
a distinction of the self itself, and having calmed his
psychic moods by the majesty of his exclusive self-
experience, abides totally unwavering within his self, like
the ocean, and pervading simultaneously in all infinite
particular cognitions, and so, he does not revolve any more
as there is no room for that; then his friendship indeed
does no more continue with particular external things
made knowable by being the instrumental cause of
particular cognitions.

And, then he exclusively directed inwards through
well-established discrimination of himself, and being far
away from the evolution of the duality of attachment-
aversion which are the creative of accumulation of
material karmas (karmic-matter), he attains his holy pure
self, never, never before realized and experiencing an
unparalleled knowledge and blissful nature of self
bhagavana atma forever.

May the world attain the supreme self, possessing
such self-knowledge and bliss. Now on this subject there
are three verses:
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Verse-20 (sloka-20)

o STdEvErTTE RIS s gE |

‘{ﬁlml‘(lag;lrtﬂﬂi’l?ll‘{'lﬂQQlIQI‘(‘IIQQ‘TLC’C’I‘(‘IC[

T T<d JASTTCIRATBRUTTEIEHE FAT: 11 R0 1
anandamrtpuranirbharavahatkaivalyakallolini-
nirmagnam jagadikshanamamahasamvedanashrimtikham
syatkaradkajinesasasanavasadasadayantullasat
svam tatvam vrttajatyaratnakiranpraspastamistam janaha [[{20]/

Meaning: The self-soul reality, sunk in the river of
omniscience state, flowing along with its great flood of the
ambrosia of bliss, capable of beholding the universe and
possessed of the wealth of great self-realization form of
consciousness which is clearly evident like the self-
illuminated rays of a genuine jewel and which is desirable,
may the people attain such a brilliant, rapturous self-soul
reality by taking refuge of Jain-doctrine (omniscient’s
teachings) which has the emblem of the word syata
(quodammodo).

Verse-21(sloka-21)

= fohe faamTerafsd e g ! Rt

ATATAATEGRRCT AT ASTgA! g |

Eis B G N C-C I E D R S FHEBIC RIS

e FHAHAAA G W aeaaeage: | ¢ 1)
vyakyeyam kila vishwamatmasahitam vyakhya tu gumfo giram
vyakyatamytacandrasuririti ma mohajjano valgatu
valgatvaddya visuddhabodhakalaya syadvadavidyabalat

labdhavaikam sakaldtmasasvatamidam svam tattvamvydkulah |21

Meaning: Let the folk not dance in the delusion that
entire world along with the self (soul) is expoundable,
stringing the words-flower in the garland of this
exposition and Amrtchandra Stri is the expositor (but) let
folks dance now unperturbed with pure art of knowledge
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having obtained, by the power of knowledge of the
“quodammodo” doctrine of Jainas, which is one’s own
nature eternal in every self.

Bhavartha: As a matter of fact, pudgalas (material
particles) modifies into words form; atma cannot modify
them. And in fact, all objects modify themselves into
knowable form; fathomable form; the words cannot make
them knowable-fathomable.

Verse22 (sloka-22)
s TiawraRawgemad aq
fafer aefy fremcrers i gaw|

ITIAY  AgfHRRarE IEg
Jufs 1 felmme o= a0

iti gaditamanicaistattvamuccavacam yat

citi tadapi kilabhutkalpamagnau hutasya
anubhavatu taduccaisciccidevadya yasmad
aparamiha na kincittattvamekam param cit [22]

Meaning: - All that reality/truth, which has been
proclaimed here, emphatically, in not low tones, has
proved in consciousness like the oblation in the
(sacrificial) fire-pit. May consciousness experience it
strongly to the full, because here is only consciousness in
this world and nothing else, the one supreme reality is
consciousness only. The oblation of ghee (clarified butter)
made in the fire-pit, is eaten away by the fire; as if no
oblation is made. In the same way, however much
description of the infinite greatness of consciousness be
done, but all that description is eaten away by the
consciousness possessing infinite greatness. In fact, all that
description made before the infinite greatness of
consciousness proves worthlessness.
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Here ends the Tattva Dipika (The Lamp of Truth)
commentary by Shri Amrtcandra Acarya on the text
Pravacanasara (The essence of scripture) of Shri
Kundkunda Acarya.

The end
Translated into English by Bala Brahmachari
Hemchand Jain "Hem*“ Bhopal/Devlali, retired Engineer

(steam turbines) Bharat Heavy Electricals Ltd. Bhopal M.P.
(India)

+4+
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GLOSSARY

aishanddosa-harm in solicitation

alingagrahana -having no marks

ananyatva-state of identity

anumana-inference

anumata-one who infers

anumeya-subject which is inferred

anuvidhayitva-obedience

anyatva-another state

apavada niyama-exceptional observance
apoharipata-removal

apratikarma-unparalleled deeds

aprayatadcarana-not intended conduct

aprayatacarya-not intended action

artadhyan— irksome meditation, sorrowful contemplation,
sorrowful thoughts (meditation does not seem to be appropriate
here)

arthavabodha-arising of knowledge
asadbhavsambandhautpad-

asadbhiit — unreal

asannabhavya-capable soul who will attain self-realization and
liberation shortly

atadbhavika-not the same

avaktavya-indescribable

avasyaka- essential rituals

avicchinna - being prevalent continuously without any interruption
or break that happiness is uninterrupted

avindbhdva-inherent character

ayatanekta-multiple characteristics
ayat-samanya-samudayatmak-paryayas, modifications
ayutsiddhata- proved to be combined
caitanya-anuvidhayi-parinama- modification confirming to the
sentient

catustaya- quadruple form of dravya-ksetra-kala-bhava
divyadhwani-divine om sound, divine speech of arihanta
gatha -verse
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grahak — knower, to be known

grahaka-knower

grahya — knowable, to know

grahya-to be known/knowable
irya-samiti-carefulness while walking so that no insect is harmed
jné@nopayoga — active knowing of jnan(through jnan)
jnapti (kriyd) — activity of knowing, understanding
JjAatru-knowing activity

lingas-mark, sign

lingi-one with sign

mahasamanya— supreme general trait, generality in broadest
sense

mahasamanya-eternal great general form
milaguna-basic rites enjoined to a jain saint
nihsankitatva-fearless-ness

Nimitt-naimittik : cause-effect relationship
niranvaya-unrelated

nirgranthata-state of being without possessions
nischayjivatva- real life

panak-beverage

prabhavana-to promulgate
pramanbhita-irrefutable

prapya— worth achieving

prathakatva-apart, separate

pratibhds-svaripa-as per nature of reflection
pravrajya-dayaka-order of religious mendicant
sadbhavasambandhautpad

sadhakatam sadhana-most effective instrument
sadrsyaastitva-similarity in existence
samudaya-multitude

samudghat-extermination of karmas
sansthana-abiding by

sanyatatva-state of continuity

saptabhangi-seven formulas of reasoning
shabdabrahma-revealed sound/words identified with the supreme
god

shramanabhasas-false belief of being a seeker
sthitikarana-to maintain as it is



PRAVACANSARA 428

sva-para prakasak-illuminator/knower of self and non-self
sva-samvedya-to know the self
swaroopastitva-existence of nature

syadvad —agnostic doctrine
tattva-viplava-adverseness in belief of the tenets
tiryakprachaya-gunas, characteristics
upabramhana-move slowly

upagihana-embrace, conceal

upakantha-proximate

uplabhya-objects to be known

uplambhaka-means of knowing, i.e., bodily sense organs
urdhvaprachaya- paryayas, modifications
utsarga-niyama-observance of renouncement
vatsalya-affection

vibhaktva-pradeshtva-secluded space points

vikarya - modified

viplavate-confusion

vistarasamanyasamudayatmak- gunas, characteristics
vistaravisheshaswaroopagunas-

vyagrata-perplexity

vyanjana-mark

vyatireka-exclusion, separation
vyavaharajivatva-conventional life form
vyustarga-renunciation

yathajatripadhara-just as born

yathalabdha-as obtained

yut-siddhata-proved to be separate

+4+
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